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I. A Reed  

 

1 (1) Crossing the Flood 

[1] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in J

eta’s Grove, Anåthapiˆ∂ika’s Park. Then, when the night had advanced, a certain devatå 15 

of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Ha

ving approached, he paid homage to the Blessed One, stood to one side, and said to him:  

“How, dear sir, did you cross the flood?”&1 

“By not halting, friend, and by not straining I crossed the flood.”&2 

“But how is it, dear sir, that by not halting and by not straining you crossed the flood?20 

” 

“When I came to a standstill, friend, then I sank; but when I struggled, then I got swe

pt away. It is in this way, friend, that by not halting and by not straining I crossed the floo

d.”&3 

 25 

 1 “After a long time at last I see  

A brahmin who is fully quenched, 

Who by not halting, not straining, 

Has crossed over attachment to the world.”&4 

 30 

This is what that devatå said.&5 The Teacher approved. Then that devatå, thinking, “

The Teacher has approved of me,” paid homage to the Blessed One and, keeping him on t

he right, he disappeared right there. [2] 
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2 (2) Emancipation 

Setting at Såvatth¥. Then, when the night had advanced, a certain devatå of stunning b

eauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approac

hed, he paid homage to the Blessed One, stood to one side, and said to him: 

“Do you know, dear sir, emancipation, release, seclusion for beings?”&6 5 

“I know, friend, emancipation, release, seclusion for beings.” 

“But in what way, dear sir, do you know emancipation, release, seclusion for beings?

” 

 

 2 “By the utter destruction of delight in becoming,&7 10 

By the extinction of perception and consciousness, 

By the cessation and appeasement of feelings:  

It is thus, friend, that I know for beings— 

Emancipation, release, seclusion.”&8 

  15 

3 (3) Reaching 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 

of the Blessed One: 

 

 3 “Life is swept along, short is the lifespan; 20 

No shelters exist for one who has reached old age. 

Discerning this danger in death, one should do 

Deeds of merit that bring happiness.”&9 

 

(The Blessed One:) 25 

 4 “Life is swept along, short is the lifespan; 

No shelters exist for one who has reached old age. 

Discerning this danger in death, one should drop  

The world’s bait in quest of peace.”&10 [3] 

 30 

4 (4) Time Flies By 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 

of the Blessed One: 

 

 5 “Time flies by, the nights swiftly pass; 35 

The stages of life successively desert us.&11 
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Discerning this danger in death, one should do 

Deeds of merit that bring happiness.” 

 

(The Blessed One:)  

 6 “Time flies by, the nights pass swiftly; 5 

The stages of life successively desert us.  

Discerning this danger in death, one should drop 

The world’s bait in quest of peace.” 

 

5 (5) How Many Must One Cut? 10 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 

of the Blessed One: 

 

 7 “How many must one cut, how many abandon, 

How many must one further develop? 15 

When a bhikkhu has surmounted how many ties 

Is he called one who has crossed the flood?” 

 

(The Blessed One:)  

 8 “One must cut off five, abandon five,  20 

One must further develop five. 

A bhikkhu who has surmounted five ties 

Is called one who has crossed the flood.”&12 

 

6 (6) Awake 25 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 

of the Blessed One: 

 

 9 “How many are asleep when (others) are awake? 

How many are awake when (others) sleep? 30 

By how many does one gather dust? 

By how many is one purified?” 

 

(The Blessed One:)  

 10 “Five are asleep when (others) are awake; 35 

Five are awake when (others) sleep. 



 5 

By five things one gathers dust, 

By five things one is purified.”&13 [4] 

 

7 (7) Not Penetrated 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 5 

of the Blessed One: 

 

 11 “Those who have not penetrated things, 

Who may be led into others’ doctrines, 

Fast asleep, they have not yet awakened: 10 

The time has come for them to awaken.”&14 

 

(The Blessed One:)  

 12 “Those who have penetrated things well, 

Who cannot be led into others’ doctrines, 15 

Those awakened ones, having rightly known,  

Fare evenly amidst the uneven.”&15 

 

8 (8) Completely Muddled 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 20 

of the Blessed One: 

 

 13 “Those who are utterly muddled about things, 

Who may be led into others’ doctrines, 

Fast asleep, they have not yet awakened: 25 

The time has come for them to awaken.” 

 

(The Blessed One:)  

 14 “Those who are not at all muddled about things, 

Who cannot be led into others’ doctrines, 30 

Those awakened ones, having rightly known,  

Fare evenly amidst the uneven.” 

 

9 (9) One Prone to Conceit 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 35 

of the Blessed One: 
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 15 “There is no taming here for one fond of conceit, 

Nor is there sagehood for the unconcentrated: 

Though dwelling alone in the forest, heedless,  

One cannot cross beyond the realm of Death.”&16 5 

 

(The Blessed One:)  

 16 “Having abandoned conceit, well concentrated, 

With lofty mind, everywhere released: 

While dwelling alone in the forest, diligent,  10 

One can cross beyond the realm of Death.”&17 [5] 

 

10 (10) Forest 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 

of the Blessed One: 15 

 

 17 “Those who dwell deep in the forest,  

Peaceful, leading the holy life, 

Eating but a single meal a day: 

Why is their complexion so calm and clear?”&18 20 

 

(The Blessed One:)  

 18 “They do not sorrow over the past, 

Nor do they hanker for the future. 

They maintain themselves with what is present: 25 

Hence their complexion is calm and clear. 

 

 19 Through hankering for the future, 

Through sorrowing over the past, 

Fools wither away 30 

Like a green reed mowed down.”  

 

II. Nandana 
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11 (1) Nandana 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhi

kkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 5 

“Once in the past, bhikkhus, a certain devatå of the Tåvatiµsa host was revelling in N

andana Grove, supplied and endowed with the five cords of celestial sensual pleasure, ac

companied by a retinue of celestial nymphs. On that occasion he spoke this verse: 

 

 20 ‘They do not know bliss 10 

Who have not seen Nandana,  

The abode of the glorious male devas 

Belonging to the host of Thirty.’&19 [6] 

 

“When this was said, bhikkhus, a certain devatå replied to that devatå in verse: 15 

 

 21 ‘Don’t you know, you fool, 

That maxim of the arahants? 

Impermanent are all constructions, 

Subject to arising and vanishing. 20 

Having arisen, they cease: 

Their appeasement is blissful.’”&20 

 

12 (2) Delight 

Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the presence 25 

of the Blessed One: 

 

 22 “One who has sons delights in sons, 

One with cattle delights in cattle. 

Acquisitions truly are a man’s delight; 30 

Without acquisitions one does not delight.”&21 

 

(The Blessed One:)  

 23 “One who has sons sorrows over sons, 

One with cattle sorrows over cattle. 35 

Acquisitions truly bring sorrow to a man; 



 8 

Without acquisitions one does not sorrow.” 

 

13 (3) None Equal to that for a Son 

Setting at Såvatth¥. Standing to one side, that devatå spoke this verse in the presence 

of the Blessed One: 5 

 

 24 “There is no affection like that for a son, 

No wealth equal to cattle, 

No light like the light of the sun, 

Among the waters the ocean is supreme.”&22 10 

 

(The Blessed One:)  

 25 “There is no affection like that for oneself, 

No wealth equal to grain, 

No light like the light of wisdom, 15 

Among the waters the rain is supreme.” 

 

14 (4) The Khattiya 

 26 “The khattiya is the best of bipeds, 

The ox, the best of quadrupeds; 20 

A maiden is the best of wives, 

The first born, the best of sons.”&23 

 

 27 “The Buddha is the best of bipeds, 

A steed, the best of quadrupeds; 25 

An obedient woman is the best of wives, 

A dutiful boy, the best of sons.” [7] 

 

15 (5) Murmuring 

 28 “When the noon hour sets in 30 

And the birds have settled down, 

The mighty forest itself murmurs: 

How fearful that appears to me!”&24 

 

 29 “When the noon hour sets in 35 

And the birds have settled down, 
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The mighty forest itself murmurs: 

How delightful that appears to me!” 

 

16 (6) Drowsiness and Lethargy  

 30 “Drowsiness, lethargy, lazy stretching, 5 

Discontent, torpor after meals: 

Because of this, here among beings,  

The noble path does not appear.”  

 
 31 “Drowsiness, lethargy, lazy stretching, 10 

Discontent, torpor after meals:  

When one dispels this with energy, 

The noble path is cleared.”&25 

 

17 (7) Difficult to Practise 15 

 32 “Recluseship is hard to practise 

And hard for the inept to endure,  

For many are the obstructions there 

In which the fool founders.” 

 20 

 33 “How many days can one practise recluseship 

If one does not rein in one’s mind? 

One would founder with each step 

Under the control of one’s intentions.&26 

 25 

 34 As a tortoise draws its limbs into its shell 

So should a bhikkhu draw in the mind’s thoughts. 

Independent, not harassing others, 

Fully quenched, he would not blame anyone.”&27  

 30 

18 (8) A Sense of Shame 

 35 “Is there any person in the world 

Who is restrained by a sense of shame, 

One who is as keen to avoid blame 

As a good horse is the whip?” 35 
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 36 “Few are restrained by a sense of shame,  

Few fare always mindful, 

Few have reached the end of suffering 

And fare even amidst the uneven.” [8] 

 5 

19 (9) A Little Hut 

 37 “Don’t you have a little hut? 

Don’t you have a little nest? 

Don’t you have any lines extended? 

Are you free from bondage?”&28 10 

 

 38 “For sure I have no little hut, 

For sure I have no little nest, 

For sure I have no lines extended, 

For sure I am free from bondage.”&29 15 

 

 39 “What do you think I call a little hut? 

What do you think I call a little nest? 

What do you think I call lines extended?  

What do you think I call bondage?”&30 20 

 

 40 “It’s a mother that you call a little hut, 

A wife that you call a little nest, 

Sons that you call lines extended, 

Craving that you tell me is bondage.” 25 

 

 41 “It’s good that you have no little hut, 

Good that you have no little nest, 

Good that you have no lines extended, 

Good that you are free from bondage.” 30 

 

20 (10) Samiddhi 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Hot Springs Park. Then the Venerable Samiddhi, having risen at the first flush of dawn, 

went to the hot springs to bathe. Having bathed in the hot springs and come back out, he s35 

tood in one robe drying his limbs.  
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Then, when the night had advanced, a certain devatå of stunning beauty, illuminating 

the entire hot springs, approached the Venerable Samiddhi. Having approached, she stoo

d in the air and addressed the Venerable Samiddhi in verse:&31 

 

 42 “Without having enjoyed you seek alms, bhikkhu, 5 

You don’t seek alms after you’ve enjoyed. 

First enjoy, bhikkhu, then seek alms: 

Don’t let the time pass you by!” [9] 

 

 43 “I do not know what the time might be; 10 

The time is hidden and cannot be seen. 

Hence, without enjoying, I seek alms:  

Don’t let the time pass me by!”&32 

 

Then that devatå alighted on the earth and said to the Venerable Samiddhi: “You have15 

 gone forth while young, bhikkhu, a lad with black hair, endowed with the blessing of yo

uth, in the prime of life, without having dallied with sensual pleasures. Enjoy human sens

ual pleasures, bhikkhu; do not abandon what is directly visible in order to pursue what ta

kes time.” 

“I have not abandoned what is directly visible, friend, in order to pursue what takes ti20 

me. I have abandoned what takes time in order to pursue what is directly visible. For the 

Blessed One, friend, has stated that sensual pleasures are time-consuming, full of sufferin

g, full of despair, and the danger in them is still greater, while this Dhamma is directly vi

sible, immediate, inviting one to come and see, worthy of application, to be personally ex

perienced by the wise.”&33 25 

“But how is it, bhikkhu, that the Blessed One has stated that sensual pleasures are tim

e-consuming, full of suffering, full of despair, and the danger in them is still greater? Ho

w is it that this Dhamma is directly visible, immediate, inviting one to come and see, wor

thy of application, to be personally experienced by the wise?” 

“I am newly ordained, friend, not long gone forth, just recently come to this Dhamma30 

 and Discipline. I cannot explain it in detail. But that Blessed One, the Arahant, the Fully 

Enlightened One, is dwelling at Råjagaha in the Hot Springs Park. Approach that Blessed

 One and ask him about this matter. As he explains it to you, so you should remember it.” 

“It isn’t easy for us to approach that Blessed One, bhikkhu, as he is surrounded by oth

er devatås of great influence.&34 If you would approach him and ask him about this matt35 

er, we will come along too in order to hear the Dhamma.” 
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“All right, friend,” the Venerable Samiddhi replied. Then he approached the Blessed 

One, paid homage to him, sat down to one side, [10] and reported his entire discussion wi

th that devatå, [11] adding: “If that devatå’s statement is true, venerable sir, then that dev

atå should be close by.” 

When this was said, that devatå said to the Venerable Samiddhi: “Ask, bhikkhu! Ask,5 

 bhikkhu! For I have arrived.”  

Then the Blessed One addressed that devatå in verse: 

 

 44 “Beings percipient of what can be expressed 

Become established in what can be expressed. 10 

Not fully understanding what can be expressed, 

They come under the yoke of Death.&35 

 

 45 But having fully understood what can be expressed, 

One does not conceive ‘one who expresses.’ 15 

For that does not exist for him 

By which one could even speak of him.&36 

 

“If you understand, spirit, speak up.” 

“I do not understand in detail, venerable sir, the meaning of what was stated in brief b20 

y the Blessed One. Please, venerable sir, let the Blessed One explain it to me in such a wa

y that I might understand in detail the meaning of what he stated in brief.” [12] 

 

(The Blessed One:)  

 46 “One who conceives ‘I am equal, better, or worse,’ 25 

Might on that account engage in disputes.  

But one not shaken in the three discriminations 

Does not think, ‘I am equal or better.’&37 

 

“If you understand, spirit, speak up.” 30 

“In this case too, venerable sir, I do not understand in detail … let the Blessed One ex

plain it to me in such a way that I might understand in detail the meaning of what he state

d in brief.”  

 

(The Blessed One:)  35 

 47 “Having abandoned reckoning, he did not assume conceit;&38 
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He cut off craving here for name-and-form. 

Though devas and humans search for him  

Here and beyond, in the heavens and all abodes, 

They do not find the one whose knots are cut,  

The one untroubled, free of longing. 5 

 

“If you understand, spirit, speak up.” 

“I understand in detail, venerable sir, the meaning of what was stated in brief by the B

lessed One thus: 

 10 

 48 “One should do no evil in all the world: 

Neither by speech nor mind nor body. 

Having abandoned sense pleasures, 

Mindful and clearly comprehending, 

One should not pursue a course 15 

That is painful and harmful.”&39 

 

III. A Sword 

 

21 (1) A Sword 20 

[13] Setting at Såvatth¥. Standing to one side, that devatå recited this verse in the pres

ence of the Blessed One: 

 

 49 “As if smitten by a sword, 

As if his head were set on fire, 25 

A bhikkhu should wander mindfully 

In order to abandon sensual lust.” 

 

(The Blessed One:) 

 50 “As if smitten by a sword, 30 

As if his head were set on fire, 

A bhikkhu should wander mindfully 

In order to abandon identity view.”&40 

 

22 (2) It Touches 35 

 51 “It does not touch one who does not touch, 
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But then will touch the one who touches. 

Therefore it touches the one who touches, 

The one who wrongs an innocent man.”&41 

 

 52 “If one wrongs an innocent man, 5 

A pure person without blemish,  

The evil falls back on the fool himself  

Like fine dust thrown against the wind.”&42 

 

23 (3) Tangle  10 

 53 “A tangle inside, a tangle outside,  

This generation is entangled in a tangle. 

I ask you this, O Gotama, 

Who can disentangle this tangle?”&43 

 15 

 54 “A man established on virtue, wise,  

Developing the mind and wisdom, 

A bhikkhu ardent and discerning: 

He can disentangle this tangle.&44 

 20 

 55 Those for whom lust and hatred 

Along with ignorance have been expunged, 

The arahants with taints destroyed: 

For them the tangle is disentangled.&45 

 25 

 56 Where name-and-form cease, 

End without remainder, 

And also impingement and perception of form: 

It is here this tangle is cut.”&46 [14] 

 30 

24 (4) Reining in the Mind 

 57 “From whatever one reins in the mind,  

From that no suffering comes to one.  

Should one rein in the mind from everything, 

One is freed from every kind of suffering.” 35 
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 58 “One need not rein in the mind from everything 

When the mind has come under control. 

From whatever it is that evil comes,  

From this one should rein in the mind.”&47 

 5 

25 (5) The Arahant 

 59 “If a bhikkhu is an arahant,  

Consummate, with taints destroyed, 

One who bears his final body, 

Would he still say ‘I speak’? 10 

And would he say ‘They speak to me’?”&48 

 

 60 “If a bhikkhu is an arahant, 

Consummate, with taints destroyed, 

One who bears his final body, 15 

He might still say ‘I speak,’ 

And he might say ‘They speak to me.’ 

Skilful, knowing the world’s parlance,  

He uses such terms as mere expressions.”&49 

 20 

 61 “When a bhikkhu is an arahant, 

Consummate, with taints destroyed, 

One who bears his final body, 

Is it because he has come upon conceit 

That he would say ‘I speak,’ 25 

That he would say ‘They speak to me’?”&50 

 

 62 “No knots exist for one with conceit cast off; 

For him all knots of conceit are consumed. 

Though the wise one has transcended the conceived [15] 30 

He still might say, ‘I speak,’ 

He might say too, ‘They speak to me.’ 

Skilful, knowing the world’s parlance,  

He uses such terms as mere expressions.”&51 

 35 
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26 (6) Sources of Light 

 63 “How many sources of light are in the world 

By means of which the world is illumined? 

We have come to ask the Blessed One this: 

How are we to understand it?” 5 

 

 64 “There are four sources of light in the world; 

A fifth one is not found here. 

The sun shines by day, 

The moon glows at night, 10 

 65 And fire flares up here and there 

Both by day and at night. 

But the Buddha is the best of things that shine: 

This is the radiance unsurpassed.” 

 15 

27 (7) Streams 

 66 “From where do the streams turn back?  

Where does the round no longer revolve? 

Where do name-and-form  

Cease utterly without remainder?” 20 

 

 67 “Where water, earth, fire and air, 

Do not gain a footing:  

It is from here that the streams turn back, 

Here that the round no longer revolves; 25 

Here name-and-form 

Cease utterly without remainder.”&52  

 

28 (8) Those of Great Wealth 

 68 “Those of great wealth and property, 30 

Even khattiyas who rule the country, 

Look at each other with greedy eyes, 

Insatiable in sensual pleasures. 

 69 Among these who have become so avid, 

Flowing along in the stream of becoming, 35 

Who here have abandoned craving? 
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Who in the world are no longer avid?”&53  

 

 70 “Having left their homes and gone forth, 

Having left their dear sons and cattle, 

Having left behind lust and hatred, 5 

Having expunged ignorance— 

The arahants with taints destroyed 

Are those in the world no longer avid.” [16] 

 

29 (9) Four Wheels 10 

 71 “Having four wheels and nine doors, 

Filled up and bound with greed, 

Born from a bog, O great hero! 

How does one escape from it?”&54 

 15 

 72 “Having cut the thong and the strap, 

Having cut off evil desire and greed, 

Having drawn out craving with its root: 

This is how one escapes from it.”&55 

 20 

30 (10) Antelope Calves 

 73 “Having approached you, we ask a question 

Of the slender hero with antelope-calves, 

Greedless, subsisting on little food,  

Wandering alone like a lion or någa,  25 

Indifferent to sensual pleasures: 

How is one released from suffering?”&56 

 

 74 “There are five sensual cords in the world, 

Mind is declared to be the sixth. 30 

Having expunged desire here, 

Thus one is released from suffering.”&57 

 

IV. The Satullapa Host  

 35 



 18 

31 (1) With the Good 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Then, when the night had advanced, a number of devatås 

belonging to the Satullapa host, (all) of stunning beauty, illuminating the entire Jeta’s Gr

ove, approached the Blessed One.&58 Having approached, they paid homage to the Bless5 

ed One and stood to one side. [17]  

Then one devatå, standing to one side, recited this verse in the presence of the Blesse

d One: 

 

 75 “One should associate only with the good; 10 

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 

One becomes better, never worse.” 

 

Then five other devatås in turn recited their verses in the presence of the Blessed One15 

: 

 

 76 “One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 20 

Wisdom is gained, but not from another.”&59 

 

 77 “One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 25 

One does not sorrow in the midst of sorrow.” 

 

 78 “One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 30 

One shines amidst one’s relations.” 

 

 79 “One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 35 

Beings fare on to a good destination.” 
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 80 “One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 

Beings abide comfortably.”&60 5 

 

Then another devatå said to the Blessed One: “Which one, Blessed One, has spoken 

well?” 

“You have all spoken well in a way.&61 But listen to me too: [18] 

 10 

 81 “One should associate only with the good; 

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 

One is released from all suffering.” 

 15 

This is what the Blessed One said. Being pleased, those devatås paid homage to the B

lessed One and, keeping him on the right, they disappeared right there. 

 

32 (2) Stinginess 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ20 

∂ika’s Park. Then, when the night had advanced, a number of devatås belonging to the Sa

tullapa host, (all) of stunning beauty, illuminating the entire Jeta’s Grove, approached the

 Blessed One. Having approached, they paid homage to the Blessed One and stood to one

 side.  

Then one devatå, standing to one side, recited this verse in the presence of the Blesse25 

d One: 

 

 82 “Through stinginess and negligence 

A gift is not given. 

One who knows, desiring merit, 30 

Should surely give a gift.”&62 

 

Then another devatå recited these verses in the presence of the Blessed One: 

 

 83 “That which the miser fears when he does not give 35 

Is the very danger that comes to the non-giver. 
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The hunger and thirst that the miser fears 

Afflict that fool in this world and the next. 

 

 84 Therefore, having put away stinginess, 

Conquering the stain, one should give a gift. 5 

Deeds of merit are the support for living beings 

(When they arise) in the other world.” 

 

Then another devatå recited these verses in the presence of the Blessed One: 

 10 

 85 “They do not die among the dead 

Who, like fellow travellers on the road, 

Provide though they have but a little: 

This is an ancient principle.&63 

 15 

 86 Some provide from the little they have, 

Others well endowed don’t like to give.  

An offering given from what little one has  

Is worth a thousand times its value.” [19] 

 20 

Then another devatå recited these verses in the presence of the Blessed One: 

 

 87 “The bad do not emulate the good, 

Who give what is hard to give 

And do deeds hard to do: 25 

The Dhamma of the good is hard to follow. 

 

 88 Therefore their destiny in the beyond 

Differs for the good and the bad:  

The bad sink down to hell, 30 

The good are bound for heaven.” 

 

Then another devatå said to the Blessed One: “Which one, Blessed One, has spoken 

well?” 

“You have all spoken well in a way. But listen to me too: 35 
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 89 “If one practises the Dhamma 

While getting on by gleaning, 

If while one supports one’s wife 

One gives from the little one has, 

Then a hundred thousand offerings  5 

Of those who sacrifice a thousand 

Are not worth even a fraction 

(Of the gift) of one like him.”&64 

 

Then another devatå addressed the Blessed One in verse: 10 

 

 90 “Why does their sacrifice, vast and grand, 

Not share the value of the righteous one’s gift?  

Why are a hundred thousand offerings 

Of those who sacrifice a thousand 15 

Not worth even a fraction  

(Of the gift) of one like him?” 

 

Then the Blessed One answered that devatå in verse: 

 20 

 91 “Since they give while settled in unrighteousness,  

Having slain and killed, causing sorrow, 

Their offering—tearful, fraught with violence— 

Shares not the value of the righteous one’s gift.  

That is why a hundred thousand offerings 25 

Of those who sacrifice a thousand 

Are not worth even a fraction  

(Of the gift) of one like him.” [20] 

 

33 (3) Good 30 

Setting at Såvatth¥. Then, when the night had advanced, a number of devatås belongin

g to the Satullapa host, (all) of stunning beauty, illuminating the entire Jeta’s Grove, appr

oached the Blessed One. Having approached, they paid homage to the Blessed One and st

ood to one side.  

Then one devatå, standing to one side, uttered this inspired utterance in the presence o35 

f the Blessed One: 
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 92 “Good is giving, dear sir! 

Through stinginess and negligence 

A gift is not given. 

One who knows, desiring merit, 5 

Should surely give a gift.” 

 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: 

 10 

 93 “Good is giving, dear sir! 

And further:  

Even when there’s little, giving is good. 

Some provide from what little they have, 

Others well endowed don’t like to give.  15 

An offering given from what little one has  

Is worth a thousand times its value.”  

 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: 20 

 

 94 “Good is giving, dear sir! 

Even when there’s little, giving is good. 

And further: 

When done with faith too, giving is good.&65 25 

Giving and warfare are similar, they say: 

A few good ones conquer many.&66 

If one with faith gives even a little,  

He thereby becomes happy in the other world.” 

 30 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: 

 

 95 “Good is giving, dear sir! 

Even when there’s little, giving is good. [21] 35 

When done with faith too, giving is good  
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And further:  

The gift of a righteous gain too is good. 

 96 When he gives a gift of a righteous gain 

Obtained by exertion and energy, 

Having passed over Yama’s Vetaraˆ¥ River, 5 

That mortal arrives at celestial states.”&67 

 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: 

 10 

 97 “Good is giving, dear sir! 

Even when there’s little, giving is good.  

When done with faith too, giving is good  

The gift of a righteous gain too is good. 

And further:  15 

Giving with discretion too is good.&68 

 98 Giving with discretion is praised by the Sublime One— 

To those worthy of offerings 

Here in the world of the living. 

What is given to them bears great fruit  20 

Like seeds sown in a fertile field.” 

 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: 

 25 

 99 “Good is giving, dear sir! 

Even when there’s little, giving is good.  

When done with faith too, giving is good  

The gift of a righteous gain too is good. 

Giving with discretion too is good. 30 

And further:  

Restraint towards living beings is also good. 

 100 One who fares harming no living beings 

Does no evil from fear of others’ censure. 

In that they praise the timid, not the brave, 35 

For out of fear the good do no evil.” 



 24 

 

Then another devatå said to the Blessed One: [22] “Which one, Blessed One, has spo

ken well?” 

“You have all spoken well in a way. But listen to me too: 

 5 

 101 “Surely giving is praised in many ways, 

But the path of Dhamma surpasses giving. 

For in the past and in ancient times,  

The goodly wise ones attained Nibbåna.”&69 

 10 

34 (4) There Are No 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. Then, when the night had advanced, a number of devatås belonging to the Sa

tullapa host, (all) of stunning beauty, illuminating the entire Jeta’s Grove, approached the

 Blessed One. Having approached, they paid homage to the Blessed One and stood to one15 

 side.  

Then one devatå, standing to one side, recited this verse in the presence of the Blesse

d One: 

 

 102 “There are, for humans, no lasting sense pleasures; 20 

When a person becomes bound 

To whatever pleasurable things exist here, 

When he is heedless in their midst,  

From within Death’s realm he does not reach 

The state of no-more-coming-back.”&70 25 

 

 103 “Misery is born of desire, 

Suffering is born of desire. 

By the removal of desire misery is removed, 

By the removal of misery suffering is removed.”&71 30 

 

 104 “They are not sense pleasures, the world’s pretty things: 

Man’s sensuality is the intention of lust.  

The pretty things remain as they are in the world  

But the wise remove the desire for them.&72 [23] 35 

 



 25 

 105 One should discard anger, cast off conceit, 

Transcend all the fetters. 

No sufferings torment one who has nothing, 

Who does not adhere to name-and-form.&73 

 5 

 106 Having abandoned reckoning, he did not assume conceit; 

He cut off craving here for name-and-form. 

Though devas and humans search for him  

Here and beyond, in the heavens and all abodes, 

They do not find the one whose knots are cut,  10 

The one untroubled, free of longing.” 

 

 107 “If devas and humans have not seen 

 The one thus liberated here or beyond,”  

 (said the Venerable Mogharåja), 15 

“Are they to be praised who venerate him, 

The best of men, faring for the good of humans?”&74 

 

 108 “Those bhikkhus too become worthy of praise, 

 (Mogharåja,” said the Blessed One), 20 

“Who venerate him, the one thus liberated. 

But having known Dhamma and abandoned doubt, 

Those bhikkhus become even surmounters of ties.”&75  

 

35 (5) Faultfinders 25 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. Then, when the night had advanced, a number of “faultfinding” devatås, (all)

 of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One and

 stood in the air.&76 [24]  

Then one devatå, standing in the air, recited this verse in the presence of the Blessed 30 

One: 

 

 109 “If one shows oneself in one way 

While actually being otherwise, 

What one enjoys is obtained by theft 35 

Like the gains of a cheating gambler.&77 
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 110 One should speak as one would act; 

Don’t speak as one wouldn’t act. 

The wise clearly discern the person 

Who does not practise what he preaches.” 5 

 

(The Blessed One:) 

 111 “Not by mere speech nor solely by listening 

Can one advance on this firm path of practice 

By which the wise ones, the meditators, 10 

Are released from the bondage of Måra. 

 

 112 Truly, the wise do not pretend, 

For they understand the world’s way.  

By final knowledge the wise are quenched: 15 

They have crossed over attachment to the world.” 

 

Then those devatås, having alighted on the earth, prostrated themselves with their hea

ds at the Blessed One’s feet and said to the Blessed One: “A transgression overcame us, v

enerable sir, being so foolish, so stupid, so unskilful that we imagined we could assail the20 

 Blessed One. Let the Blessed One pardon us for our transgression seen as such for the sa

ke of restraint in the future.”  

Then the Blessed One displayed a smile.&78 Those devatås, finding fault to an even 

greater extent, then rose up into the air. One devatå recited this verse in the presence of th

e Blessed One: 25 

 

 113 “If one does not grant pardon 

To those who confess transgression, 

Angry at heart, intent on hate, 

One strongly harbours enmity.” 30 

 

(The Blessed One:) 

 114 “If there was no transgression, 

If here there was no going astray, 

And if enmities were appeased, 35 

Then one would be faultless here.”&79 
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(A devatå:) 

 115 “For whom are there no transgressions?  

For whom is there no going astray?   

Who has not fallen into confusion? 5 

And who is the wise one, ever mindful?” [25] 

 

(The Blessed One:) 

 116 “The Tathågata, the Enlightened One, 

Full of compassion for all beings: 10 

For him there are no transgressions,  

For him there is no going astray, 

He has not fallen into confusion, 

And he is the wise one, ever mindful.  

 15 

 117 If one does not grant pardon 

To those who confess transgression, 

Angry at heart, intent on hate, 

One strongly harbours enmity. 

In that enmity I do not delight, 20 

Thus I pardon your transgression.” 

 

36 (6) Faith 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. Then, when the night had advanced, a number of devatås belonging to the Sa25 

tullapa host, (all) of stunning beauty, illuminating the entire Jeta’s Grove, approached the

 Blessed One. Having approached, they paid homage to the Blessed One and stood to one

 side.  

Then one devatå, standing to one side, recited this verse in the presence of the Blesse

d One: 30 

 

 118 “Faith is the companion of a person; 

If lack of faith does not persist in him, 

Then fame and renown come his way, 

And on leaving the body he goes to heaven.”  35 
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Then another devatå recited these verses in the presence of the Blessed One:&80 

 

 119 “One should discard anger, cast off conceit, 

Transcend all the fetters. 

No ties torment one who has nothing, 5 

Who does not adhere to name-and-form.&81 

 

 120 Foolish folk devoid of wisdom 

Devote themselves to negligence. 

But the wise man guards diligence 10 

As his foremost treasure. 

 

 121 Do not yield to negligence, 

Don’t be intimate with sensual delight. 

For the diligent ones, meditating,  15 

Attain supreme happiness.” [26] 

 

37 (7) Concourse 

Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyan

s at Kapilavatthu in the Great Wood together with a great Sangha of bhikkhus, with five 20 

hundred bhikkhus all of whom were arahants.&82 And the devatås from ten world-syste

ms had for the most part assembled in order to see the Blessed One and the Bhikkhu San

gha. Then the thought occurred to four devatås of the host from the Pure Abodes: “This B

lessed One is dwelling among the Sakyans at Kapilavatthu in the Great Wood … and the 

Bhikkhu Sangha. Let us also approach the Blessed One and, in his presence, let us each s25 

peak our own verse.”&83 

Then, just as quickly as a strong man might extend his drawn-in arm or draw in his ex

tended arm, those devatås disappeared from among the devas of the Pure Abodes and rea

ppeared before the Blessed One. Then those devatås paid homage to the Blessed One and

 stood to one side. Standing to one side, one devatå recited this verse in the presence of th30 

e Blessed One: 

 

 122 “A great concourse takes place in the woods, 

The deva hosts have assembled. 

We have come to this Dhamma concourse 35 

To see the invincible Sangha.” 
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Then another devatå recited this verse in the presence of the Blessed One: 

 

 123 “The bhikkhus there are concentrated; 

They have straightened their own minds. 5 

Like a charioteer who holds the reins, 

The wise ones guard their faculties.” [27] 

 

Then another devatå recited this verse in the presence of the Blessed One: 

 10 

 124 “Having cut through barrenness, cut the cross-bar, 

Having uprooted Indra’s pillar, unstirred,  

They wander about pure and stainless, 

Young någas well tamed by the One with Vision.”&84 

 15 

Then another devatå recited this verse in the presence of the Blessed One: 

 

 125 “Those who have gone to the Buddha for refuge 

Will not go to the plane of misery. 

On discarding the human body, 20 

They will fill the hosts of devas.”&85 

 

38 (8) The Stone Splinter 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a 25 

stone splinter.&86 Severe pains assailed the Blessed One—bodily feelings that were pain

ful, racking, sharp, piercing, harrowing, disagreeable. But the Blessed One endured them,

 mindful and clearly comprehending, without becoming distressed. Then the Blessed One

 had his outer robe folded in four, and he lay down on his right side in the lion posture wi

th one leg overlapping the other, mindful and clearly comprehending. 30 

Then, when the night had advanced, seven hundred devatås belonging to the Satullap

a host, (all) of stunning  beauty, illuminating the entire Maddakucchi Deer Park, approac

hed the Blessed One. Having approached, they paid homage to the Blessed One and stoo

d to one side.&87 

Then one devatå, standing to one side, uttered this inspired utterance in the presence o35 

f the Blessed One: [28] “The recluse Gotama is indeed a någa, sir! And when bodily feeli
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ngs have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, throug

h his någa-like manner he endures them, mindful and clearly comprehending, without bec

oming distressed.” 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: “The recluse Gotama is indeed a lion, sir! And when bodily feelings have arisen that are5 

 painful, racking, sharp, piercing, harrowing, disagreeable, through his leonine manner he

 endures them, mindful and clearly comprehending, without becoming distressed.” 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: “The recluse Gotama is indeed a thoroughbred, sir! And when bodily feelings have arise

n that are painful … disagreeable, through his thoroughbred manner he endures them, mi10 

ndful and clearly comprehending, without becoming distressed.” 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: “The recluse Gotama is indeed a chief bull, sir! And when bodily feelings have arisen th

at are painful … disagreeable, through his chiefly manner he endures them, mindful and 

clearly comprehending, without becoming distressed.” 15 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: “The recluse Gotama is indeed a beast of burden, sir! And when bodily feelings have ari

sen that are painful … disagreeable, through his beast- of-burden’s manner he endures th

em, mindful and clearly comprehending, without becoming distressed.” 

Then another devatå uttered this inspired utterance in the presence of the Blessed One20 

: “The recluse Gotama is indeed tamed, sir! And when bodily feelings have arisen that ar

e painful, racking, sharp, piercing, harrowing, disagreeable, through his tamed manner he

 endures them, mindful and clearly comprehending, without becoming distressed.” 

Then another devatå uttered this inspired utterance in the presence of the Blessed One

: “See his concentration well developed and his mind well liberated—not bent forward an25 

d not bent back, and not blocked and checked by forceful suppression.&88 If anyone wou

ld think such a one could be violated—such a någa of a man, such a lion of a man, such a

 thoroughbred of a man, [29] such a chief bull of a man, such a beast of burden of a man, 

such a tamed man—what is that due to apart from lack of vision?” 

 30 

 126 Though brahmins learned in the five Vedas  

Practise austerities for a hundred years, 

Their minds are not rightly liberated: 

Those of low nature do not reach the beyond.&89 

 35 

 127 They founder in craving, bound to vows and rules, 
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Practising rough austerity for a century,  

But their minds are not rightly liberated: 

Those of low nature do not reach the beyond. 

 

 128 There is no taming here for one fond of conceit, 5 

Nor is there sagehood for the unconcentrated: 

Though dwelling alone in the forest, heedless,  

One cannot cross beyond the realm of Death. 

 

 129 Having abandoned conceit, well concentrated, 10 

With lofty mind, everywhere released: 

While dwelling alone in the forest, diligent,  

One can cross beyond the realm of Death. 

 

39 (9) Pajjunna’s Daughter (1)  15 

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood in the Hall with the Peaked Roof. Then, when the night had advanced, Kokana

då, Pajjunna’s daughter, of stunning beauty, illuminating the entire Jeta’s Grove, approac

hed the Blessed One.&90 Having approached, she paid homage to the Blessed One, stood

 to one side, and recited these verses in the presence of the Blessed One:&91 20 

 

 130 “I worship the Buddha, the best of beings, 

Dwelling in the woods at Vesål¥. [30] 

Kokanadå am I, 

Kokanadå, Pajjunna’s daughter.&92 25 

 

 131 Earlier I had only heard that the Dhamma  

Has been realized by the One with Vision; 

But now I know it as a witness 

While the Sage, the Sublime One, teaches.  30 

 

 132 Those ignorant folk who go about 

Criticizing the noble Dhamma 

Pass on to the terrible Roruva hell 

And for long experience suffering.&93 35 
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 133 But those who have peace and acquiesence 

In regard to the noble Dhamma, 

On discarding the human body, 

Will fill the hosts of devas.”&94 

 5 

40 (10) Pajjunna’s Daughter (2) 

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood, in the Hall with the Peaked Roof. Then, when the night had advanced, CË¬ako

kanadå, Pajjunna’s (younger) daughter, of stunning beauty, illuminating the entire Jeta’s 

Grove, approached the Blessed One. Having approached, she paid homage to the Blessed10 

 One, stood to one side, and recited these verses in the presence of the Blessed One: 

 

 134 “Here came Kokanadå, Pajjunna’s daughter, 

Beautiful as the gleam of lightning. 

Venerating the Buddha and the Dhamma, 15 

She spoke these verses full of meaning. [31] 

 

 135 Though the Dhamma is of such a nature 

That I might analyse it in many ways, 

I will state its meaning briefly 20 

To the extent I have learnt it by heart.&95 

 

 136 One should do no evil in all the world: 

Neither by speech nor mind nor body. 

Having abandoned sense pleasures, 25 

Mindful and clearly comprehending, 

One should not pursue a course 

That is painful and harmful.” 

 

V. Ablaze 30 

 

41 (1) Ablaze 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Then, when the night had advanced, a certain devatå of st

unning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having 35 
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approached, he paid homage to the Blessed One, stood to one side, and recited these vers

es in the presence of the Blessed One:  

 

 137 “When one’s house is all ablaze 

The vessel taken out 5 

Is the one that is useful, 

Not the one left burnt inside. 

 

 138 So when the world is all ablaze 

With (the fires of) aging and death,&96 10 

One should take out (one’s wealth) by giving: 

What is given is well salvaged. [32] 

 

 139 What is given yields pleasant fruit, 

But not so what is not given.  15 

Thieves take it away, or kings, 

It gets burnt by fire or lost. 

 

 140 Then in the end one leaves the body 

Along with all one’s dear possessions.  20 

Having understood this, the wise man here 

Enjoys himself but also gives. 

Having given and enjoyed as fits his means, 

Blameless he goes to the heavenly state.” 

 25 

42 (2) Giving What 

 141 “Giving what does one give strength? 

Giving what does one give beauty? 

Giving what does one give ease? 

Giving what does one give sight? 30 

Who is the one who gives everything? 

Being asked, please explain to me.” 

 

 142 “Giving food, one gives strength; 

Giving clothes, one gives beauty; 35 

Giving a vehicle, one gives ease;  
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Giving a lamp, one gives sight; 

 143 The one who gives a residence  

Is the one who gives everything.  

But the one who teaches the Dhamma 

Is the one who gives the Deathless.” 5 

 

43 (3) Food 

 144 “They always take delight in food, 

Both devas and human beings. 

So what sort of spirit could it be 10 

That does not take delight in food?”&97 

 

 145 “When they give out of faith  

With a heart of confidence,  

Food accrues to (the giver) himself 15 

Both in this world and the next. 

 

 146 Therefore, having removed stinginess, 

Conquering the stain, one should give a gift. 

Deeds of merit are the support for living beings 20 

(When they arise) in the other world.” 

 

44 (4) One Root 

 147 “The seer has crossed over the abyss 

With its one root, two whirlpools, 25 

Three stains, five extensions, 

An ocean with twelve eddies.”&98 [33] 

 

45 (5) Perfect  

 148 “Behold him of perfect name, 30 

The seer of the subtle goal, 

The giver of wisdom, unattached 

To the lair of sensual pleasures. 

Behold the wise one, all-knowing, 

The great seer treading the noble path.”&99 35 
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46 (6) Nymphs  

 149 “Resounding with a host of nymphs, 

Haunted by a host of demons! 

This grove is to be called ‘Deluding’: 

How does one escape from it?”&100 5 

 

 150 “‘The straight way’ that path is called, 

And ‘fearless’ is its destination. 

The chariot is called ‘unrattling,’ 

Fitted with wheels of wholesome states. 10 

 

 151 The sense of shame is its leaning board, 

Mindfulness its upholstery; 

I call the Dhamma the charioteer, 

With right view running out in front.&101 15 

 

 152 One who has such a vehicle— 

Whether a woman or a man— 

Has come by this vehicle 

In the vicinity of Nibbåna.”&102 20 

 

47 (7) Planters of Groves 

 153 “For whom does merit always increase, 

Both by day and by night? 

Who are the people going to heaven, 25 

Established in Dhamma, endowed with virtue?” 

 

 154 “Those who set up a park or a grove, 

The people who construct a bridge, 

A place to drink and a well, 30 

Those who give a residence:&103 

 155 For them merit always increases, 

Both by day and by night; 

Those are the people going to heaven, 

Established in Dhamma, endowed with virtue.” 35 
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48 (8) Jeta’s Grove 

 156 “This indeed is that Jeta’s Grove, 

The resort of the Order of seers, 

Dwelt in by the Dhamma King,  

A place that gives me joy.&104 [34] 5 

 

 157 Action, knowledge, righteousness, 

Virtue, an excellent life: 

By this are mortals purified,  

Not by clan or wealth. 10 

 

 158 Therefore a person who is wise, 

Out of regard for his own good, 

Should carefully examine the Dhamma: 

Thus he is purified in it. 15 

 

 159 Såriputta truly is endowed with wisdom, 

With virtue and with inner peace.  

Even a bhikkhu who has gone beyond 

At best can only equal him.”&105 20 

 

49 (9) Stingy 

 160 “Those who are stingy here in the world, 

Niggardly folk, revilers, 

People who make obstacles 25 

For others engaged in giving alms: 

 161 What kind of result do they reap? 

What is their future destiny?  

We’ve come to ask the Blessed One this: 

How are we to understand it?” 30 

 

 162 “Those who are stingy here in the world, 

Niggardly folk, revilers, 

People who make obstacles  

For others engaged in giving alms: 35 

 163 They might be reborn in hell, 
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In the animal realm or Yama’s world.&106 

If they come back to the human state 

They take birth in a poor family 

Where clothes, food, pleasures, and sport 

Are obtained only with difficulty. 5 

 164 Whatever the fools may expect from others, 

Even that they do not obtain. 

This is the result in this very life; 

And in the future, a bad destiny.” 

 10 

 165 “We understand thus what you have said. 

We ask, O Gotama, another question: 

Those here who, on gaining the human state, 

Are amiable and generous, 

Confident in the Buddha and the Dhamma 15 

And deeply respectful towards the Sangha: 

 166 What kind of result do they reap? 

What is their future destiny?  

We’ve come to ask the Blessed One this: 

How are we to understand it?” 20 

 

 167 “Those here who, on gaining the human state, 

Are amiable and generous, 

Confident in the Buddha and the Dhamma 

And deeply respectful towards the Sangha, 25 

These brighten up the heavens 

Where they’ve been reborn.&107 [35] 

 168 If they come back to the human state 

They take rebirth in a wealthy family 

Where clothes, food, pleasures, and sport 30 

Are obtained without difficulty. 

 169 They rejoice like the gods who control 

The goods amassed by others.&108 

This is the result in this very life; 

And in the future a good destiny.” 35 
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50 (10) Gha†¥kåra 

 170 “Seven bhikkhus reborn in Avihå 

Have been fully liberated. 

With lust and hatred utterly destroyed, 

They have crossed over attachment to the world.”&109 5 

 

(The Blessed One:) 

 171 “And who are those who crossed the swamp, 

The realm of Death so hard to cross? 

Who, having left the human body,  10 

Have overcome the celestial bond?”&110 

 

(Gha†¥kåra:) 

 172 “Upaka and Palagaˆ∂a, 

With Pukkasåti—these are three. 15 

Then Bhaddiya and Bhaddadeva, 

And Båhudant¥ and Pi∫giya. 

These, having left the human body, 

Have overcome the celestial bond.”&111 

 20 

(The Blessed One:) 

 173 “Good is the word you speak of them, 

Of those who have abandoned Måra’s snares. 

Whose Dhamma was it that they understood 

Whereby they cut through the bondage of becoming?”&112 25 

 

(Gha†¥kåra:) 

 174 “It was not apart from the Blessed One! 

It was not apart from your Teaching! 

By having understood your Dhamma 30 

They cut through the bondage of becoming. 

 175 Where name-and-form cease, 

End without remainder: 

By understanding that Dhamma here 

They cut through the bondage of becoming.”&113 35 
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(The Blessed One:) 

 176 “Deep is the speech you utter, 

Hard to understand, very hard to grasp. 

Having understood whose Dhamma 

Do you utter such speech?” 5 

 

(Gha†¥kåra:) 

 177 “In the past I was the potter, 

Gha†¥kåra in Veha¬i∫ga. 

I supported my mother and father then 10 

As a lay follower of the Buddha Kassapa. [36] 

 178 I abstained from sexual intercourse, 

I was celibate, free from carnal ties. 

I was your fellow villager, 

In the past I was your friend. 15 

 179 I am the one who knows 

These seven liberated bhikkhus, 

Who with lust and hatred utterly destroyed 

Have crossed over attachment to the world.” 

 20 

(The Blessed One:) 

 180 “Just so it was at that time, 

As you say, O Bhaggava:&114 

In the past you were the potter, 

Gha†¥kara in Veha¬i∫ga. 25 

You supported your mother and father then 

As a lay follower of the Buddha Kassapa. 

 181 You abstained from sexual intercourse, 

You were celibate, free from carnal ties. 

You were my fellow villager, 30 

In the past you were my friend.” 

 

 182 Such was the meeting that took place 

Of those friends from the past,  

Both now inwardly developed,  35 

Bearers of their final bodies.&115 
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VI. Old Age 

 

51 (1) Old Age 

 183 “What is good until old age? 5 

What is good when established? 

What is the precious gem of humans? 

What is hard for thieves to steal?” 

 

 184 “Virtue is good until old age; 10 

Faith is good when established; 

Wisdom is the precious gem of humans; 

Merit is hard for thieves to steal.” 

 

52 (2) Undecaying 15 

 185 “What is good by not decaying? 

What is good when made secure? 

What is the precious gem of humans? 

What is it that thieves can’t steal?”&116 [37] 

 20 

 186 “Virtue is good by not decaying; 

Faith is good when made secure; 

Wisdom is the precious gem of humans; 

Merit it is which thieves can’t steal.” 

 25 

53 (3) The Friend 

 187 “What is the friend of one on a journey? 

What is the friend in one’s own home? 

What is the friend of one in need? 

What is the friend in the future life?”&117 30 

 

 188 “A caravan is the friend of one on a journey; 

A mother is the friend in one’s own home; 

A comrade when the need arises  

Is one’s friend again and again. 35 

The deeds of merit one has done— 
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That is the friend in the future life.” 

 

54 (4) Support 

 189 “What is the support of human beings? 

What is the best companion here? 5 

Creatures who dwell on the earth— 

By what do they sustain their life?” 

 

 190 “Sons are the support of human beings; 

A wife is the best companion;  10 

Ceatures who dwell on the earth 

Sustain their life by rain.”&118 

 

55 (5) Produces (1) 

 191 “What is it that produces a person? 15 

What does he have that runs around? 

What enters upon saµsåra? 

What is his greatest fear?” 

 

 192 “It is craving that produces a person; 20 

His mind is what runs around; 

A being enters upon saµsåra; 

Suffering is his greatest fear.” 

 

56 (6) Produces (2) 25 

 193 “What is it that produces a person? 

What does he have that runs around? 

What enters upon saµsåra? 

From what has he not gained release?” 

 30 

 194 “Craving is what produces a person; 

His mind is what runs around; 

A being enters upon saµsåra; 

From suffering he is not released.” [38] 

 35 
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57 (7) Produces (3) 

 195 “What is it that produces a person? 

What does he have that runs around? 

What enters upon saµsåra? 

What determines his destiny?” 5 

 

 196 “Caving is what produces a person; 

His mind is what runs around; 

A being enters upon saµsåra; 

Kamma determines his destiny.”  10 

 

58 (8) The Deviant Path 

 197 “What is declared the deviant path? 

What undergoes destruction night and day? 

What is the stain of the holy life? 15 

What is the bath without water?” 

 

 198 “Lust is declared the deviant path; 

Life undergoes destruction night and day; 

Women are the stain of the holy life: 20 

Here’s where menfolk are enmeshed.  

Austerity and the holy life— 

That is the bath without water.”&119 

 

59 (9) Partner 25 

 199 “What is a person’s partner? 

What is it that instructs him? 

Taking delight in what is a mortal 

Rleased from all suffering?” 

 30 

 200 “Faith is a person’s partner, 

And wisdom is what instructs him. 

Taking delight in Nibbåna, a mortal 

Is released from all suffering.” 

 35 
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60 (10) Poetry 

 201 “What is the scaffolding of verses? 

What constitutes their phrasing? 

On what base do verses rest? 

What is the abode where verses dwell?” 5 

 

 202 “Metre is the scaffolding of verses; 

Syllables constitute their phrasing; 

Verses rest on a base of names; 

The poet is the abode where verses dwell.”&120 10 

 

VII. Weighed Down 

 

61 (1) Name 

 203 [39] “What has weighed down everything? 15 

What is most extensive? 

What is the one thing that has 

All under its control?” 

 

 204 “Name has weighed down everything; 20 

Nothing is more extensive than name. 

Name is the one thing that has 

All under its control.”&121 

 

62 (2) Mind 25 

 205 “By what is the world led around? 

By what is it dragged here and there? 

What is the one thing that has 

All under its control?” 

 30 

 206 “The world is led around by mind; 

By mind it’s dragged here and there. 

Mind is the one thing that has 

All under its control.”&122 

 35 
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63 (3) Craving  

 207 “By what is the world led around? 

By what is it dragged here and there? 

What is the one thing that has 

All under its control?” 5 

 

 208 “The world is led around by craving; 

By craving it’s dragged here and there. 

Craving is the one thing that has 

All under its control.” 10 

 

64 (4) Fetter 

 209 “By what is the world tightly fettered? 

What is its means of travelling about? 

What is it that one must forsake  15 

In order at last to say, ‘Nibbåna’?”  

 

 210 “The world is tightly fettered by delight; 

Thought is its means of travelling about. 

Craving it what one must forsake  20 

In order at last to say, ‘Nibbåna’?”&123  

 

65 (5) Bondage 

 211 “By what is the world held in bondage? 

What is its means of travelling about? 25 

What is it that one must forsake  

In order to cut off all worldly bondage?” [40] 

 

 212 “The world is held in bondage by delight; 

Thought is its means of travelling about. 30 

Craving is what one must forsake  

In order to cut off all worldly bondage.” 

 

66 (6) Afflicted 

 213 “By what is the world afflicted? 35 

By what is it enveloped? 
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By what dart has it been wounded? 

With what is it always burning?”&124 

 

 214 “The world is afflicted with death; 

It is enveloped by old age; 5 

Wounded by the dart of craving, 

It is always burning with desire.” 

 

67 (7) Ensnared 

 215 “By what is the world ensnared? 10 

By what is it enveloped? 

By what is the world shut in? 

On what is the world established?”  

 

 216 “The world is ensnared by craving; 15 

It is enveloped by old age; 

The world is shut in by death; 

The world is established on suffering.”&125 

 

68 (8) Shut In 20 

 217 “By what is the world shut in? 

On what is the world established?  

By what is the world ensnared? 

By what is it enveloped?” 

 25 

 218 “The world is shut in by death; 

The world is established on suffering; 

The world is ensnared by craving; 

It is enveloped by old age.” 

 30 

69 (9) Desire 

 219 “By what is the world bound? 

By the removal of what is it freed? 

What is it that one must forsake  

In order to cut off all worldly bondage?” 35 
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 220 “By desire is the world bound; 

By the removal of desire it is freed. 

Desire is what one must forsake  

In order to cut off all worldly bondage.” [41] 

 5 

70 (10) World 

 221 “In what has the world arisen? 

In what does it form intimacy? 

By clinging to what is the world 

Harassed in regard to what?”  10 

 

 222 “In six has the world arisen; 

In six it forms intimacy; 

By clinging to six the world 

Is harassed in regard to six.”&126 15 

 

VIII. Having Slain 

 

71 (1) Having Slain 

Setting at Såvatth¥. Standing to one side, that devatå addressed the Blessed One in ver20 

se: 

 

 223 “Having slain what does one sleep soundly? 

Having slain what does one not sorrow? 

What is that one thing, O Gotama, 25 

Whose killing you approve?”&127 

 

(The Blessed One:) 

 224 “Having slain anger, one sleeps soundly; 

Having slain anger, one does not sorrow; 30 

The killing of anger, O devatå, 

With its poisoned root and honey-sweet tip:  

This is the killing the noble ones praise, 

For having slain that, one does not sorrow.”&128 

 35 
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72 (2) Chariot 

 225 “What is the token of a chariot? 

What is the token of a fire? 

What is the token of a country? 

What is the token of a woman?”&129 [42] 5 

 

 226 “A standard is the token of a chariot; 

Smoke, the token of a fire; 

The king is a country’s token; 

A husband, the token of a woman.” 10 

 

73 (3) Treasure 

 227 “What here is a man’s best treasure? 

What practised well brings happiness? 

What is really the sweetest of tastes? 15 

How lives the one whom they say lives best?” 

 

 228 “Faith is here a man’s best treasure; 

Dhamma practised well brings happiness; 

Truth is really the sweetest of tastes;  20 

One living by wisdom they say lives best.”&130 

 

74 (4) Rain 

(One devatå:) 

 229 “What is the best of things that rise up? 25 

What excels among things that fall down? 

What is the best of things that go forth? 

Who is the most excellent of speakers?” 

 

(Another devatå:) 30 

 230 “A seed is the best of things that rise up; 

Rain excels among things that fall down; 

Cattle are the best of things that go forth; 

A son is the most excellent of speakers.”&131 

 35 

(The Blessed One:) 
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 231 “Knowledge is the best of things that rise up; 

Ignorance excels among things that fall down; 

The Sangha is the best of things that go forth; 

The most excellent of speakers is the Buddha.”&132 

 5 

75 (5) Afraid 

 232 “Why are so many people here afraid 

When the path has been taught with many bases?&133 

I ask you, O Gotama, broad of wisdom: 

On what should one take a stand 10 

To have no fear of the other world?” 

 

 233 “Having rightly directed speech and mind, 

Doing no evil deeds with the body, 

Dwelling at home with ample food and drink, [43] 15 

Faithful, gentle, generous, amiable: 

When one stands on these four things, 

Standing firmly on the Dhamma, 

One need not fear the other world.”&134 

 20 

76 (6) Does Not Decay 

 234 “What decays, what does not decay? 

What is declared the deviant path? 

What is the impediment to (wholesome) states? 

What undergoes destruction night and day? 25 

What is the stain of the holy life? 

What is the bath without water? 

 

 235 How many fissures are there in the world 

Wherein the mind does not stand firm? 30 

We’ve come to ask the Blessed One this: 

How are we to understand it?” 

 

 236 “The physical form of mortals decays, 

Their name and clan does not decay. 35 

Lust is declared the deviant path, 
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Greed the impediment to (wholesome) states. 

 

 237 Life undergoes destruction night and day; 

Women are the stain of the holy life: 

Here’s where menfolk are enmeshed.  5 

Austerity and the holy life— 

That is the bath without water. 

 

 238 There are six fissures in the world 

Wherein the mind does not stand firm: 10 

Laziness and negligence, 

Indolence, lack of self-control, 

Drowsiness and lethargy— 

Avoid these fissures completely.”&135 

 15 

77 (7) Sovereignty 

 239 “What is sovereignty in the world? 

What ranks as the best of goods? 

What in the world is a rusty sword? 

What a plague in the world? 20 

 240 Whom do they arrest when he takes away? 

And who, when he takes away, is dear? 

In whom do the wise take delight 

When he returns again and again?” 

 25 

 241 “Mastery is sovereignty in the world;&136 

A woman ranks as the best of goods;  

In the world anger is a rusty sword; 

Thieves are a plague in the world.&137 

 242 They arrest a thief when he takes away, 30 

But a recluse who takes away is dear. 

The wise take delight in a recluse 

When he returns again and again.” [44] 

 

78 (8) Love 35 

 243 “What should he not give who loves the good? 
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What should a mortal not relinquish? 

What should one release when it’s good, 

But not release when it’s bad?” 

 

 244 “A person should not give himself away; 5 

He should not relinquish himself.&138 

One should release speech that’s good, 

But should not release speech that’s bad.”  

 

79 (9) Provisions for a Journey 10 

 245 “What secures provisions for a journey? 

What is the receptacle of wealth? 

What drags a person around? 

What in the world is hard to discard? 

By what are many beings bound 15 

Like birds caught in a snare?” 

 

 246 “Faith secures provisions for a journey; 

Fortune is the receptacle of wealth; 

Desire drags a person around; 20 

Desire is hard to discard in the world. 

By desire many beings are bound 

Like birds caught in a snare.” 

 

80 (10) Source of Light 25 

 247 “What is the source of light in the world? 

What in the world is the wakeful one? 

What is the colleague of those who work? 

What is its course of movement? 

 248 What nurtures both the slack and active 30 

Just as a mother nurtures her child? 

Those creatures who dwell on the earth— 

By what do they sustain their life?” 

 

 249 “Wisdom is the source of light in the world; 35 

Mindfulness, in the world, is the wakeful one; 
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Cattle are the colleagues of those who work; 

Their course of movement is the furrow.&139 

 250 Rain nurtures both the slack and active 

Just as a mother nurtures her child. 

Those creatures who dwell on the earth— 5 

They sustain their life by rain.” 

 

81 (11) Without Conflict 

 251 “Who here in the world are without conflict? 

Whose mode of life is not squandered?  10 

Who here fully understand desire? 

Who enjoy perpetual freedom? [45] 

 252 Whom do parents and brothers worship 

When he stands firmly established? 

Whom do khattiyas venerate here 15 

Even though he be of humble birth?” 

 

 253 “Recluses are without conflict in the world; 

The recluse life is not squandered; 

Recluses fully understand desire; 20 

They enjoy perpetual freedom. 

 254 Parents and brothers worship a recluse 

When he stands firmly established.&140 

Khattiyas venerate a recluse here 

Even though he be of humble birth.” 25 
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Book II 

Chapter 2 

Connected Discourses with Sons of the Devas 

(Devaputta-saµyutta) 

 5 

 

I. The First Chapter 

(Suriya) 

 

1 (1) Kassapa (1) 10 

[46] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in 

Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then, when the night had advanced, Kassapa, son of

 the devas, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Bless

ed One.&141 Having approached, he paid homage to the Blessed One, stood to one side, 

and said to the Blessed One:  15 

“The Blessed One has revealed the bhikkhu but not the instruction to the bhikkhu.”&

142 

“Well then, Kassapa, clear up this point yourself.”&143 

 

 255 “He should train in well-spoken counsel, 20 

And in the exercise of a recluse, 

In a solitary seat, alone, 

And in the calming of the mind.”&144 

 

This is what Kassapa, son of the devas, said. The Teacher approved. Then Kassapa, s25 

on of the devas, thinking, “The Teacher has approved of me,” paid homage to the Blessed

 One and, keeping him on the right, he disappeared right there. 

 

2 (2) Kassapa (2) 

Setting at Såvatth¥. Standing to one side, Kassapa, son of the devas, recited this verse 30 

in the presence of the Blessed One:  

 

 256 “A bhikkhu should be a meditator, 

One who is liberated in mind, 

If he desires the heart’s attainment, 35 

Bent on that as his advantage. 



 53 

Having known the world’s rise and fall, 

Let him be lofty in mind and unattached.”&145 [47] 

 

3 (3) Mågha 

Setting at Såvatth¥. Then, when the night had advanced, Mågha, son of the devas, of s5 

tunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having

 approached, he paid homage to the Blessed One, stood to one side, and addressed the Bl

essed One in verse:&146 

 

 257 “Having slain what does one sleep soundly? 10 

Having slain what does one not sorrow? 

What is the one thing, O Gotama, 

Whose killing you approve?” 

 

 258 “Having slain anger, one sleeps soundly; 15 

Having slain anger, one does not sorrow; 

The killing of anger, O VatrabhË,  

With its poisoned root and honey-sweet tip:  

This is the killing the noble ones praise, 

For having slain that, one does not sorrow.” 20 

 

4 (4) Mågadha 

Setting at Såvatth¥. Standing to one side, Mågadha, the son of the devas, addressed th

e Blessed One in verse: 

 25 

 259 “How many sources of light are in the world 

By means of which the world is illumined? 

We’ve come to ask the Blessed One this: 

How are we to understand it?” 

 30 

 260 “There are four sources of light in the world; 

A fifth one is not found here. 

The sun shines by day, 

The moon glows at night, 

 261 And fire flares up here and there 35 

Both by day and at night. 
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But the Buddha is the best of things that shine: 

This is the radiance unsurpassed.” 

 

5 (5) Dåmali 

Setting at Såvatth¥. Then, when the night had advanced, Dåmali, son of the devas, of s5 

tunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having

 approached, he paid homage to the Blessed One, stood to one side, and recited this verse 

in the presence of the Blessed One:  

 

 262 “This should be done by the brahmin:  10 

Striving without weariness, 

That by his abandoning of sensual desires 

He does not yearn for becoming.”&147 

 

 263 “For the brahmin there is no task to be done, 15 

 (O Dåmali,” said the Blessed One), 

“For the brahmin has done what should be done. 

While he has not gained a footing in the river, [48] 

A man will strain with all his limbs; 

But a footing gained, standing on the ground, 20 

He need not strain, for he has gone beyond. 

 

 264 This is a simile for the brahmin, O Dåmali,  

For the taintless one, the discerning meditator. 

Having reached the end of birth and death, 25 

He need not strain, for he has gone beyond.”&148 

 

6 (6) Kåmada  

Setting at Såvatth¥. Standing to one side, Kåmada, son of the devas, said to the Blesse

d One: 30 

“Hard to do, Blessed One! Very hard to do, Blessed One!”&149 

 

 265 “They do even what is hard to do, 

 (O Kåmada,” said the Blessed One), 

“The trainees composed in virtue, steadfast. 35 

For one who has entered the homeless life 
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There comes contentment that brings happiness.” 

 

“That is hard to gain, Blessed One, namely, contentment.” 

 

 266 “They gain even what is hard to gain,  5 

 (O Kåmada,” said the Blessed One), 

“Who delight in calming the mind, 

Whose minds, day and night, 

Find delight in meditation.” 

 10 

“That is hard to compose, Blessed One, namely, the mind.” 

 

 267 “They compose even what is hard to compose, 

 (O Kåmada,” said the Blessed One), 

“Who delight in calming the faculties. 15 

Having cut through the net of Death, 

The noble ones, O Kåmada, go their way.” 

 

“The path is impassable and uneven, Blessed One.”&150 

 20 

 268 “Though the path is impassable and uneven, 

The noble ones walk it, Kåmada. 

The ignoble ones fall down head first, 

Right there on the uneven path, 

But the path of the noble ones is even, 25 

For the noble are even amidst the uneven.” 

 

7 (7) Pañcålacaˆ∂a 

Setting at Såvatth¥. Standing to one side, Pañcålacaˆ∂a, son of the devas, recited this 

verse in the presence of the Blessed One: 30 

 

 269 “The one of broad wisdom has indeed found 

The opening in the midst of confinement, 

The Buddha who discovered jhåna, 

The withdrawn chief bull, the sage.”&151 35 
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 270 “Even in the midst of confinement they find it, 

 (O Pañcålacaˆ∂a,” said the Blessed One), 

“The Dhamma for the attainment of Nibbåna— 

Those who have acquired mindfulness 

Are perfectly well concentrated.”&152 [49] 5 

 

8 (8) Tåyana 

Setting at Såvatth¥. Then, when the night had advanced, Tåyana, son of the devas, for

merly the founder of a religious sect, of stunning beauty, illuminating the entire Jeta’s Gr

ove, approached the Blessed One.&153 Having approached, he paid homage to the Bless10 

ed One, stood to one side, and recited these verses in the presence of the Blessed One:  

 

 271 “Having made an exertion, cut the stream! 

Dispel sensual desires, O brahmin! 

Without having abandoned sensual desires, 15 

A sage does not reach unity.&154 

 

 272 If one would do what should be done, 

One should firmly make an exertion. 

For a slack wanderer’s life 20 

Only scatters more dust. 

 

 273 Better left undone is the misdeed, 

A deed that later brings repentance. 

Better done is the good deed 25 

Which when done is not repented. 

 

 274 As kusa-grass, wrongly grasped, 

Cuts the very hand that grasps it, 

So the recluse life, wrongly taken up, 30 

Drags one down to hell. 

 

 275 Any deed that is slackly done, 

Any corrupted vow, 

A holy life that breeds suspicion, 35 

Does not yield abundant fruit.”&155 
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This is what Tåyana, son of the devas, said. Having said this, he paid homage to the B

lessed One and, keeping him on the right, he disappeared right there. 

Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Bhi

kkhus, last night, when the night had advanced, Tåyana, son of the devas, … approached 5 

me … and in my presence recited these verses: 

 

‘Having made an exertion, cut the stream!… [50] … 

Does not yield abundant fruit.’ 

 10 

“This is what Tåyana, son of the devas, said. Having said this, he paid homage to me 

and, keeping me on the right, he disappeared right there. Learn Tåyana’s verses, bhikkhu

s. Master Tåyana’s verses, bhikkhus. Remember Tåyana’s verses, bhikkhus. Tåyana’s ver

ses are beneficial, bhikkhus, they pertain to the fundamentals of the holy life.” 

 15 

9 (9) Candimå  

Setting at Såvatth¥. Now on that occasion Candimå, son of the devas, had been seized 

by Råhu, lord of the asuras.&156 Then, recollecting the Blessed One, Candimå, son of th

e devas, on that occasion recited this verse: 

 20 

 276 “Let homage be to you, the Buddha! 

O hero, you are everywhere released. 

I have fallen into captivity, 

So please be a refuge for me.” 

 25 

Then, referring to Candimå, son of the devas, the Blessed One addressed Råhu, lord o

f the asuras, in verse: 

 

 277 “Candimå has gone for refuge 

To the Tathågata, the Arahant. 30 

Release Candimå, O Råhu, 

Buddhas have compassion for the world.” 

 

Then Råhu, lord of the asuras, released Candimå, son of the devas, and hurriedly appr

oached Vepacitti, lord of the asuras.&157 Having approached, shocked and terrified, he s35 
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tood to one side. Then, as he stood there, Vepacitti, lord of the asuras, addressed him in v

erse: 

 

 278 “Why, Råhu, did you come in a hurry? 

Why did you release Candimå? 5 

Having come as if in a state of shock, 

Why do you stand there frightened?” 

 

 279 “My head would have split in seven parts, 

While living I would have found no ease, 10 

If I had not released Candimå 

When the Buddha chanted in verse to me.” [51] 

 

10 (10) Suriya  

Setting at Såvatth¥. Now on that occasion Suriya, son of the devas, had been seized by15 

 Råhu, lord of the asuras.&158 Then, recollecting the Blessed One, Suriya, son of the dev

as, on that occasion recited this verse: 

 

 280 “Let homage be to you, the Buddha! 

O hero, you are everywhere released. 20 

I have fallen into captivity, 

So please be a refuge for me.” 

 

Then, referring to Suriya, son of the devas, the Blessed One addressed Råhu, lord of t

he asuras, in verse: 25 

 

 281 “Suriya has gone for refuge 

To the Tathågata, the Arahant. 

Release Suriya, O Råhu, 

Buddhas have compassion for the world. 30 

 

 282 While moving across the sky, O Råhu, 

Do not swallow the radiant one, 

The maker of light in darkness, 

The disk of fiery might in the gloom. 35 

Råhu, release my child Suriya.”&159 
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Then Råhu, lord of the asuras, released Suriya, son of the devas, and hurriedly approa

ched Vepacitti, lord of the asuras. Having approached, shocked and terrified, he stood to 

one side. Then, as he stood there, Vepacitti, lord of the asuras, addressed him in verse: 

 5 

 283 “Why, Råhu, did you come in a hurry? 

Why did you release Suriya? 

Having come as if in a state of shock, 

Why do you stand there frightened?” 

 10 

 284 “My head would have split in seven parts, 

While living I would have found no ease, 

If I had not released Suriya 

When the Buddha chanted in verse to me.” 

 15 

II. Anåthapiˆ∂ika 

 

11 (1) Candimasa 

Setting at Såvatth¥. Then, when the night had advanced, Candimasa, son of the devas,

 of stunning beauty, illuminating the entire Jeta’s Grove, [52] approached the Blessed On20 

e. Having approached, he paid homage to the Blessed One, stood to one side, and recited 

this verse in the presence of the Blessed One:  

 

 285 “They will surely reach to safety  

Like deer in a mosquito-free marsh, 25 

Who, having attained the jhånas, 

Are unified, discerning, mindful.”&160 

 

 286 “They will surely reach the far shore 

Like a fish when the net is cut, 30 

Who, having attained the jhånas, 

Are diligent and have cast off conflict.”&161 

 

12 (2) Veˆhu 

Setting at Såvatth¥. Standing to one side, Veˆhu, son of the devas, recited this verse in35 

 the presence of the Blessed One:&162 
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 287 “Happy indeed are those human beings 

Attending on the Sublime One, 

Applying themselves to Gotama’s Teaching, 

Who train in it with diligence.”&163 5 

 

 288 “When the course of teaching is proclaimed by me, 

 (O Veˆhu,” said the Blessed One), 

“Those meditators who train therein,  

Being diligent at the proper time, 10 

Will not come under Death’s control.” 

 

13 (3) D¥ghala††hi 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Then, when the night had advanced, D¥ghala††hi, 15 

son of the devas, of stunning beauty, illuminating the entire Bamboo Grove, approached t

he Blessed One. Having approached, he paid homage to the Blessed One, stood to one sid

e, and recited this verse in the presence of the Blessed One:  

 

 289 “A bhikkhu should be a meditator, 20 

One who is liberated in mind, 

If he desires the heart’s attainment, 

Bent on that as his advantage. 

Having known the world’s rise and fall, 

Let him be lofty in mind and unattached.” 25 

 

14 (4) Nandana 

Standing to one side, Nandana, son of the devas, addressed the Blessed One in verse: 

 

 290 “I ask you, Gotama, broad of wisdom— 30 

Unobstructed is the Blessed One’s knowledge and vision: [53] 

What is he like whom they call virtuous? 

What is he like whom they call wise? 

What is he like who has passed beyond suffering? 

What is he like whom the devatås worship?” 35 
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 291 “One virtuous, wise, of developed mind, 

Concentrated, mindful, enjoying jhåna, 

For whom all sorrows are gone, abandoned, 

A taint-destroyer bearing his final body: 

 292 It is such a one that they call virtuous, 5 

Such a one that they call wise, 

Such a one has passed beyond suffering, 

Such a one do the devatås worship.” 

 

15 (5) Candana  10 

Standing to one side, Candana, son of the devas, addressed the Blessed One in verse: 

 

 293 “Who here crosses over the flood, 

Unwearying by day and night? 

Who does not sink in the deep, 15 

Without support, without a hold?”&164 

 

 294 “One always perfect in virtue, 

Endowed with wisdom, well concentrated, 

One energetic and resolute 20 

Crosses the flood so hard to cross. 

 

 295 One who desists from sensual perception, 

Who has overcome the fetter of form, 

Who has destroyed delight in becoming— 25 

He does not sink in the deep.”&165 

 

16 (6) Vasudatta 

Standing to one side, Vasudatta, son of the devas, recited this verse in the presence of

 the Blessed One: 30 

 

 296 “As if smitten by a sword, 

As if his head were set on fire, 

A bhikkhu should wander mindfully 

In order to abandon sensual lust.” 35 
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 297 “As if smitten by a sword, 

As if his head were set on fire, 

A bhikkhu should wander mindfully 

In order to abandon identity view.” 

 5 

17 (7) Subrahmå 

Standing to one side, Subrahmå, son of the devas, addressed the Blessed One in verse

:&166 

 

 298 “Always frightened is this mind, 10 

The mind is always agitated [54] 

About unarisen problems 

And about arisen ones. 

If there exists release from fear, 

Being asked, please declare it to me.”&167 15 

 

 299 “Not apart from enlightenment and austerity,  

Not apart from restraint of the sense faculties,  

Not apart from relinquishing all,  

Do I see any safety for living beings.”&168 20 

 

This is what the Blessed One said…. He disappeared right there. 

 

18 (8) Kakudha 

Thus have I heard. On one occasion the Blessed One was dwelling at Såketa in the A25 

ñjana Grove, the Deer Park. Then, when the night had advanced, Kakudha, son of the dev

as, of stunning beauty, illuminating the entire Añjana Grove, approached the Blessed One

. Having approached, he paid homage to the Blessed One, stood to one side, and said to h

im:  

“Do you delight, recluse?” 30 

“Having gained what, friend?” 

“Then, recluse, do you sorrow?” 

“What has been lost, friend?” 

“Then, recluse, do you neither delight nor sorrow?” 

“Yes, friend.” 35 
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 300 “I hope that you’re untroubled, bhikkhu. 

I hope no delight is found in you. 

I hope that when you sit all alone 

Discontent doesn’t spread over you.”&169 

 5 

 301 “Truly, I’m untroubled, spirit, 

Yet no delight is found in me. 

And when I’m sitting all alone 

Discontent doesn’t spread over me.” 

 10 

 302 “How are you untroubled, bhikkhu? 

How is no delight found in you? 

How come, when you sit all alone, 

Discontent does’t spread over you?” 

 15 

 303 “Delight comes to one who is miserable, 

Misery to one filled with delight. 

As a bhikkhu undelighted, untroubled: 

That’s how you should know me, friend.” 

 20 

 304 “After a long time at last I see 

A brahmin who is fully quenched, 

A bhikkhu undelighted, untroubled, 

Who has crossed over attachment to the world.”&170 

  25 

19 (9) Uttara 

Setting at Råjagaha. Standing to one side, Uttara, son of the devas, recited this verse i

n the presence of the Blessed One: [55] 

 

 305 “Life is swept along, short is the lifespan; 30 

No shelters exist for one who has reached old age. 

Discerning this danger in death, one should do 

Deeds of merit that bring happiness.” 

 

 306 “Life is swept along, short is the lifespan; 35 

No shelters exist for one who has reached old age. 
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Discerning this danger in death, one should drop 

The world’s bait in quest of peace.”  

 

20 (10) Anåthapiˆ∂ika 

Standing to one side, Anåthapiˆ∂ika, son of the devas, recited these verses in the pres5 

ence of the Blessed One: 

 

 307 “This indeed is that Jeta’s Grove, 

The resort of the Order of seers, 

Dwelt in by the Dhamma King,  10 

A place that gives me joy.  

 

 308 Action, knowledge, righteousness, 

Virtue, an excellent life: 

By this are mortals purified,  15 

Not by clan or wealth. 

 

 309 Therefore a person who is wise, 

Out of regard for his own good, [56] 

Should carefully examine the Dhamma: 20 

Thus he is purified in it. 

 

 310 Såriputta truly is endowed with wisdom, 

With virtue and with inner peace.  

Even a bhikkhu who has gone beyond 25 

At best can only equal him.” 

 

This is what Anåthapiˆ∂ika, son of the devas, said. Having said this, he paid homage 

to the Blessed One and, keeping him on the right, he disappeared right there. 

Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Bhi30 

kkhus, last night, when the night had advanced, a certain son of the devas … approached 

me … and in my presence recited these verses: 

 

‘This indeed is that Jeta’s Grove, … 

At best can only equal him.’ 35 
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“This is what that son of the devas said. Having said this, he paid homage to me and, 

keeping me on the right, he disappeared right there.” 

When this was said, the Venerable Ónanda said to the Blessed One: “Venerable sir, th

at son of the devas must surely have been Anåthapiˆ∂ika. For Anåthapiˆ∂ika the househo

lder had full confidence in the Venerable Såriputta.” 5 

“Good, good, Ónanda! You have drawn the right inference by reasoning.&171 For th

at son of the devas, Ónanda, was Anåthapiˆ∂ika.” 

 

III. Various Sectarians 

 10 

21 (1) Siva 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Then, when the night had advanced, Siva, son of the deva

s, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. 

Having approached, he paid homage to the Blessed One, stood to one side, and recited th15 

ese verses in the presence of the Blessed One:&172  

 

 311 “One should associate only with the good; 

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 20 

One becomes better, never worse. 

 

 312 One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 25 

Wisdom is gained, but not from another. 

 

 313 One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 30 

One does not sorrow in the midst of sorrow. 

 

 314 One should associate only with the good;  

With the good one should foster intimacy. [57] 

Having learnt the true Dhamma of the good, 35 

One shines amidst one’s relations. 
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 315 One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 

Beings fare on to a good destination. 5 

 

 316 One should associate only with the good;  

With the good one should foster intimacy.  

Having learnt the true Dhamma of the good, 

Beings abide comfortably.” 10 

 

Then the Blessed One replied to Siva, son of the devas, in verse: 

 

 317 “One should associate only with the good; 

With the good one should foster intimacy.  15 

Having learnt the true Dhamma of the good, 

One is released from all suffering.” 

 

 

22 (2) Khema 20 

Standing to one side, Khema, son of the devas, recited these verses in the presence of 

the Blessed One: 

 

 318 “Foolish people devoid of wisdom 

Behave like enemies towards themselves. 25 

They go about doing evil deeds 

Which in the end yield bitter fruit. 

 

 319 That deed is not well performed 

Which, having been done, is then repented, 30 

The result of which one experiences 

Weeping with a tearful face. 

 

 320 But that deed is well performed 

Which, having been done, is not repented, 35 

The result of which one experiences 
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Joyfully with a happy mind.”&173 

 

 321 “One should promptly do the deed 

One knows leads to one’s own welfare; 

The thinker, the wise one, should not advance 5 

With the reflections of the carter. 

 322 As the carter who left the highway, 

A road with an even surface, 

Broods mournfully with a broken axle, 

Having entered upon a rugged bypath; 10 

 323 So the fool, having left the Dhamma 

To follow an unrighteous course, 

Broods like the carter with a broken axle 

When he falls into the mouth of Death.”&174 

 15 

23 (3) Ser¥ 

Standing to one side, Ser¥, son of the devas, addressed the Blessed One in verse: 

 

 324 “They always take delight in food, 

Both devas and human beings. 20 

So what sort of spirit could it be 

That does not take delight in food?” 

 

 325 “When they give out of faith  

With a heart of confidence, 25 

Food accrues to (the giver) himself 

Both in this world and the next. 

 

 326 Therefore, having removed stinginess, 

Conquering the stain, one should give a gift. 30 

Deeds of merit are the support for living beings 

(When they arise) in the other world.” [58] 

 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated 

by the Blessed One:  35 
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‘When they give out of faith … 

(When they arise) in the other world.’ 

 

“Once in the past, venerable sir, I was a king named Ser¥, a donor, a philanthropist, o

ne who spoke in praise of giving. At the four gates I had gifts given to recluses, brahmins5 

, paupers, wayfarers, mendicants, and beggars. Then, venerable sir, the harem women ca

me to me and said: ‘Your majesty gives gifts, but we do not give gifts. It would be good i

f, with your majesty’s assistance, we too might give gifts and do meritorious deeds.’ It oc

curred to me: ‘I am a donor, a philanthropist, one who speaks in praise of giving. So whe

n they say, “Let us give gifts,” what am I to say to them?’ So, venerable sir, I gave the fir10 

st gate to the harem women. There the harem women gave gifts, and my gifts returned to 

me. 

“Then, venerable sir, my khattiya vassals came to me and said: ‘Your majesty gives g

ifts, the harem women give gifts, but we do not give gifts. It would be good if, with your 

majesty’s assistance, we too might give gifts and do meritorious deeds.’ It occurred to me15 

: ‘I am a donor….’ So, venerable sir, I gave the second gate to the khattiya vassals. There

 the khattiya vassals gave gifts, and my gifts returned to me. 

“Then, venerable sir, my troops came to me … [59] … So, venerable sir, I gave the th

ird gate to the troops. There the troops gave gifts, and my gifts returned to me. 

“Then, venerable sir, the brahmins and householders came to me … So, venerable sir,20 

 I gave the fourth gate to the brahmins and householders. There the brahmins and househ

olders gave gifts, and my gifts returned to me. 

“Then, venerable sir, my men came to me and said: ‘Now your majesty is not giving 

gifts anywhere.’&175 When this was said, I told those men: ‘Well then, I say, send half o

f the revenue generated in the outlying provinces from there to the palace. There itself gi25 

ve half as gifts to recluses, brahmins, paupers, wayfarers, mendicants, and beggars.’ 

“I did not reach any limit, venerable sir, to the meritorious deeds that I did for such a 

long time, to the wholesome deeds that I did for such a long time, such that I could say: ‘

There is just so much merit,’ or ‘There is just so much result of merit,’ or ‘For just so lon

g am I to dwell in heaven.’ It is wonderful, venerable sir! It is amazing, venerable sir! Ho30 

w well this was stated by the Blessed One: 

 

‘When they give it out of faith … 

(When they arise) in the other world.’” [60] 

 35 
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24 (4) Gha†ikåra 

Standing to one side, Gha†ikåra, son of the devas, recited this verse in the presence of 

the Blessed One:… 

(The rest of this sutta is identical with 1:50.) [61] 

 5 

25 (5) Jantu 

Thus have I heard. On one occasion a number of bhikkhus were dwelling among the 

Kosalans in a little forest hut on a slope of the Himalayas—restless, puffed up, personally

 vain, rough-tongued, rambling in their talk, muddle-minded, without clear comprehensio

n, unconcentrated, with wandering minds, loose in their sense faculties.&176 10 

Then, on the Uposatha day of the fifteenth, Jantu, son of the devas, approached those 

bhikkhus and addressed them in verses:&177 

 

 327 “In the past the bhikkhus lived happily, 

The disciples of Gotama. 15 

Without wishes they sought their alms, 

Without wishes they used their lodgings. 

Having known the world’s impermanence, 

They made an end to suffering. 

 20 

 328 But now like headmen in a village 

They make themselves hard to maintain. 

They eat and eat and then lie down, 

Infatuated in others’ homes.&178 

 25 

 329 Having reverently saluted the Sangha, 

I here speak only about some: 

They are rejected, without protector, 

Become just like the dead.&179 

 30 

 330 My statement is made with reference 

To those who dwell in negligence. 

As for those who dwell in diligence, 

To them I humbly pay homage.” 

 35 
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26 (6) Rohitassa 

Setting at Savatthi. Standing to one side, Rohitassa, son of the devas, said to the Bless

ed One: 

“Is it possible, venerable sir, by travelling to know or to see or to reach the end of the 

world, where one is not born, does not age, does not die, does not pass away, and is not re5 

born?” 

“As to the end of the world, friend, where one is not born, does not age, does not die, 

does not pass away, and is not reborn—I say that it cannot be known, seen, or reached by

 travelling.”&180 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated 10 

by the Blessed One: ‘As to the end of the world, friend, … I say that it cannot be known, 

seen, or reached by travelling.’  

“Once in the past, venerable sir, I was a seer named Rohitassa, son of Bhoja, possesse

d of spiritual power, able to travel through the sky. [62] My speed was such, venerable sir

, that I could move just as swiftly as a firm-bowed archer—trained, skilful, practised, exp15 

erienced—could easily shoot past the shadow of a palmyra tree with a light arrow.&181 

My stride was such, venerable sir, that it seemed to reach from the eastern ocean to the w

estern ocean. Then, venerable sir, the wish arose in me: ‘I will reach the end of the world 

by travelling.’ Possessing such speed and such a stride, and having a lifespan of a hundre

d years, living for a hundred years, I travelled for a hundred years, without pausing excep20 

t to eat, drink, take meals and snacks, to defecate and urinate, to sleep and dispel fatigue; 

yet I died along the way without having reached the end of the world. 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated 

by the Blessed One: ‘As to that end of the world, friend, where one is not born, does not a

ge, does not die, does not pass away, and is not reborn—I say that it cannot be known, se25 

en, or reached by travelling.’” 

“However, friend, I say that without having reached the end of the world there is no 

making an end to suffering. It is, friend, in this fathom-high carcass endowed with percep

tion and mind that I make known the world, the origin of the world, the cessation of the 

world, and the way leading to the cessation of the world.”&182 30 

 

 331 The world’s end can never be reached 

By means of travelling (through the world), 

Yet without reaching the world’s end 

There is no release from suffering. 35 
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 332 Therefore the world-knower, the wise one,  

Gone to the world’s end, the holy life fulfilled, 

Having known the world’s end, at peace, 

Longs not for this world or another.  

 5 

27 (7) Nanda 

Standing to one side, Nanda, son of the devas, recited this verse in the presence of the

 Blessed One: 

 

 333 “Time flies by, the nights swiftly pass; 10 

The stages of life successively desert us.  

Discerning this danger in death, one should do 

Deeds of merit that bring happiness.” 

 

 334 “Time flies by, the nights swiftly pass; 15 

The stages of life successively desert us. [63]  

Discerning this danger in death, one should drop 

The world’s bait in quest of peace.” 

 

28 (8) Nandivisåla 20 

Standing to one side, Nandivisåla, son of the devas, addressed the Blessed One in ver

se: 

 

 335 “Having four wheels and nine doors, 

Filled up and bound with greed, 25 

Born from a bog, O great hero! 

How does one escape from it?” 

 

 336 “Having cut the thong and the strap, 

Having cut off evil desire and greed, 30 

Having drawn out craving with its root: 

It is thus that one escapes from it.” 
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29 (9) Sus¥ma 

Setting at Savatthi. Then the Venerable Ónanda approached the Blessed One, paid ho

mage to him, and sat down to one side. The Blessed One then said to him: “Do you too, 

Ónanda, approve of Såriputta?”&183 

“Indeed, venerable sir, who would not approve of the Venerable Såriputta, unless he 5 

were foolish, full of hatred, deluded, or mentally deranged? The Venerable Såriputta, ven

erable sir, is wise, one of great wisdom, of wide wisdom, of joyous wisdom, of swift wis

dom, of sharp wisdom, of penetrative wisdom.&184 The Venerable Såriputta, venerable 

sir, has few wishes; he is content, secluded, aloof, energetic. The Venerable Såriputta, ve

nerable sir, is one who gives advice, one who accepts advice, a reprover, one who censur10 

es evil. Indeed, venerable sir, who would not approve of the Venerable Såriputta, unless h

e were foolish, full of hatred, deluded, or mentally deranged?” [64] 

“So it is, Ónanda, so it is! Indeed, Ónanda, who would not approve of  Såriputta, unle

ss he were foolish, full of hatred, deluded, or mentally deranged? Såriputta, Ónanda, is wi

se … (as above) … unless he were mentally deranged?” 15 

Then, while this praise of the Venerable Såriputta was being spoken, Sus¥ma, son of t

he devas, accompanied by a great assembly of deva-sons, approached the Blessed One.&

185 Having approached, he paid homage to the Blessed One, stood to one side, and said t

o him: “So it is, Blessed One! So it is, Sublime One! Indeed, venerable sir, who would no

t approve of the Venerable Såriputta … (all as above) … unless he were mentally derang20 

ed? In my case too, venerable sir, no matter what assembly of deva-sons I have approach

ed, I have often heard this same report: ‘The Venerable Såriputta is wise … one who cens

ures evil. Indeed, who would not approve of the Venerable Såriputta, unless he were fooli

sh, full of hatred, deluded, or mentally deranged?’”  

Then, while this praise of the Venerable Såriputta was being spoken, the sons of the d25 

evas in Sus¥ma’s assembly—being pleased, gladdened, elated by rapture and joy—displa

yed diverse lustrous colours.&186 Just as a beryl gem—beautiful, of fine quality, eight-fa

ceted, of excellent workmanship—when placed on a brocade cloth, shines and beams and

 radiates, [65] so too the sons of the devas in Sus¥ma’s assembly … displayed diverse lust

rous colours. 30 

And just as an ornament of finest gold—very skilfully burnished in a furnace by an a

droit goldsmith—when placed on a brocade cloth, shines and beams and radiates, so too t

he sons of the devas in Sus¥ma’s assembly … displayed diverse lustrous colours. 

And just as, when the night is fading, the morning star shines and beams and radiates,

 so too the sons of the devas in Sus¥ma’s assembly … displayed diverse lustrous colours.35 

&187 
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And just as in the autumn, when the sky is clear and cloudless, the sun, ascending in t

he sky, dispels all darkness from space as it shines and beams and radiates,&188 so too t

he sons of the devas in Sus¥ma’s assembly—being pleased, gladdened, elated by rapture 

and joy—displayed diverse lustrous colours. 

Then, with reference to the Venerable Såriputta, Sus¥ma, son of the devas, recited this5 

 verse in the presence of the Blessed One: 

 

 337 “He is widely known to be a wise man, 

Såriputta, who is free of anger; 

Of few wishes, gentle, tamed, 10 

The seer adorned by the Teacher’s praise.” 

 

Then the Blessed One, with reference to the Venerable Såriputta, replied to Sus¥ma, s

on of the devas, in verse: 

 15 

 338 “He is widely known to be a wise man, 

Såriputta, who is free of anger; 

Of few wishes, gentle, tamed, 

Developed, well tamed, he awaits the time.”&189 

 20 

30 (10) Various Sectarians 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Then, when the night had advanced, a number of 

sons of the devas, (formerly) the disciples of various sectarian teachers—Asama and Sah

al¥ and Ni∫ka and Óko†aka and Vetambar¥ and Måˆavagåmiya—of stunning beauty, [66] 25 

illuminating the entire Bamboo Grove, approached the Blessed One. Having approached, 

they paid homage to the Blessed One and stood to one side.&190 

Then, standing to one side, Asama, son of the devas, spoke this verse referring to PËr

aˆa Kassapa in the presence of the Blessed One: 

 30 

 339 “In injuring and killing here, 

In beating and in extortion, 

Kassapa did not recognize evil  

Nor see any merit for oneself. 

He indeed taught what is worthy of trust: 35 

That teacher deserves esteem.”&191 
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Then Sahal¥, son of the devas, spoke this verse referring to Makkhali Gosåla in the pr

esence of the Blessed One:&192 

 

 340 “By austerity and scrupulousness  5 

He attained complete self-restraint. 

He abandoned contentious talk with people, 

Refrained from falsehood, a speaker of truth. 

Surely such a one does no evil.”&193 

 10 

Then Ni∫ka, son of the devas, spoke this verse referring to Nigaˆ†ha Nåtaputta in the 

presence of the Blessed One: 

 

 341 “A scrupulous discerning bhikkhu, 

Well restrained by the four controls, 15 

Explaining what is seen and heard: 

Surely, he could not be a sinner.”&194 

 

Then Óko†aka, son of the devas, spoke this verse referring to various sectarian teache

rs in the presence of the Blessed One: 20 

 

 342 “Pakudhaka Kåtiyåna and the Nigaˆ†ha, 

Along with Makkhali and PËraˆa: 

Teachers of companies, attained to recluseship: 

They were surely not far from saintly men.”&195 25 

 

Then Vetambar¥, son of the devas, replied to Óko†aka, son of the devas, in verse: 

 

 343 “Even by howling along the wretched jackal 

Remains a vile beast, never the lion’s peer. 30 

So though he be the teacher of a group, 

The naked ascetic, speaker of falsehood,  

Arousing suspicion by his conduct, 

Bears no resemblance to the saints.”&196 [67] 

 35 
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Then Måra the Evil One took possession of Vetambar¥, son of the devas, and recited t

his verse in the presence of the Blessed One:&197 

 

 344 “Those engaged in austerity and scrupulousness, 

Those protecting their seclusion, 5 

And those who have settled on form, 

Delighting in the world of devas: 

Indeed, these mortals instruct rightly 

In regard to the other world.” 

 10 

Then the Blessed One, having understood, “This is Måra the Evil One,” replied to Må

ra the Evil One in verse: 

 

 345 “Whatever forms exist here or beyond, 

And those of luminous beauty in the sky, 15 

All these, indeed, you praise, Namuci, 

Like bait thrown out for catching fish.”&198 

 

Then Måˆavagåmiya, son of the devas, with reference to the Blessed One, recited the

se verses in the Blessed One’s presence: 20 

 

 346 “Vipula is called the best of mountains 

Among the hills of Råjagaha, 

Seta, the best of snow-clad mountains, 

The sun, the best of travellers in the sky. 25 

 347 The ocean is the best body of water, 

The moon, the best of constellations, 

But in this world together with its devas 

The Buddha is declared supreme.” 

 30 
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Book III 

Chapter 3 

Connected Discourses with the Kosalan 

(Kosala-saµyutta) 

 5 

 

I. The First Chapter 

(Bondage)  

 

1 (1) Young  10 

[68] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in 

Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then King Pasenadi of Kosala approached the Bless

ed One and exchanged greetings with him. When they had concluded their greetings and 

cordial talk, he sat down to one side and said to the Blessed One: “Does Master Gotama t

oo claim, ‘I have awakened to the unsurpassed perfect enlightenment’?”&199 15 

“If, great king, one speaking rightly could say of anyone, ‘He has awakened to the un

surpassed perfect enlightenment,’ it is of me that one might rightly say this. For I, great k

ing, have awakened to the unsurpassed perfect enlightenment.” 

“Master Gotama, even those recluses and brahmins who are the heads of orders and c

ompanies, the teachers of companies, well known and famous founders of sects considere20 

d by the multitude to be holy men—that is, PËraˆa Kassapa, Makkhali Gosåla, Nigaˆ†ha 

Nåtaputta, Sañjaya Bela††haputta, Pakudha Kaccåyana, Ajita Kesakambala—even these, 

when I asked them whether they had awakened to the unsurpassed perfect enlightement, 

did not claim to have awakened to it.&200 So why then should Master Gotama do so whe

n he is so young in years and has newly gone forth?” [69] 25 

“There are four things, great king, that should not be despised and disparaged as ‘you

ng.’ What four? A khattiya, great king, should not be despised and disparaged as ‘young’;

 a snake should not be despised and disparaged as ‘young’; a fire should not be despised a

nd disparaged as ‘young’; and a bhikkhu should not be despised and disparaged as ‘youn

g.’&201 These are the four.” 30 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

 348 “One should not despise as ‘young’ 

A khattiya of noble birth, 35 

A high-born prince of glorious fame: 



 2 

A man should not disparage him. 

 349 For it may happen that this lord of men, 

This khattiya, shall gain the throne, 

And in his anger thrash one harshly 

With a royal punishment. 5 

Therefore guarding one’s own life 

One should keep one’s distance from him. 

 

 350 One should not despise as ‘young’ 

A serpent one may see by chance 10 

In the village or a forest: 

A man should not disparage it. 

 351 For as that fierce snake glides along, 

Manifesting in diverse shapes,&202 

It may attack and bite the fool, 15 

Whether it be a man or woman. 

Therefore guarding one’s own life 

One should keep one’s distance from it. 

 

 352 One should not despise as ‘young’ 20 

A blazing fire that devours much, 

A conflagration with blackened trail: 

A man should not disparage it. 

 353 For if it gains a stock of fuel, 

Having become a great conflagration, 25 

It may attack and burn the fool, 

Whether it be a man or woman. 

Therefore guarding one’s own life 

One should keep one’s distance from it. 

 30 

 354 When a fire burns down a forest— 

That conflagration with blackened trail— 

As the days and nights fly past 

The shoots there spring to life once more. 

 355 But if a bhikkhu of perfect virtue 35 

Burns one with (his virtue’s) fire, 
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One does not gain sons and cattle, 

Nor do one’s heirs acquire wealth. 

Childless and heirless they become, 

Like stumps of palmyra trees.&203 [70] 

 5 

 356 Therefore a person who is wise, 

Out of regard for his own good, 

Should always treat these properly: 

A fierce serpent and a blazing fire, 

A khattiya of glorious fame, 10 

And a bhikkhu perfect in virtue.” 

 

When this was said, King Pasenadi of Kosala said to the Blessed One: “Magnificent, 

venerable sir! Magnificent, venerable sir! The Dhamma has been made clear in many wa

ys by the Blessed One, as though he were turning upright what had been turned upside do15 

wn, revealing what was hidden, showing the way to one who was lost, or holding up a la

mp in the dark for those with eyesight to see forms. I go for refuge to the Blessed One, an

d to the Dhamma, and to the Bhikkhu Sangha. From today let the Blessed One remember 

me as a lay follower who has gone for refuge for life.” 

 20 

2 (2) A Person 

Setting at Såvatth¥. Then King Pasenadi of Kosala approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: 

“Venerable sir, how many things are there which, when they arise within a person, ari

se for his harm, suffering, and discomfort?” 25 

“When three things, great king, arise within a person, they arise for his harm, sufferin

g, and discomfort. What are the three? When greed arises within a person, it arises for his

 harm, suffering, and discomfort. When hatred arises within a person, it arises for his har

m, suffering, and discomfort. When delusion arises within a person, it arises for his harm,

 suffering, and discomfort. These are the three things which, when they arise within a per30 

son, arise for his harm, suffering, and discomfort. 

 

 357 “Greed, hatred, and delusion, 

Arisen from within oneself, 

Injure the person of evil mind 35 

As its own fruit destroys the reed.”&204 [71] 
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3 (3) Aging and Death  

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Venerable sir, for one who has taken birth, is there anything other (to expect) than ag

ing and death?”&205 5 

“For one who has taken birth, great king, there is nothing other (to expect) than aging 

and death. Even in the case of those affluent khattiyas—rich, with great wealth and prope

rty, with abundant gold and silver, abundant treasures and commodities, abundant wealth 

and grain—because they have taken birth, there is nothing other (to expect) than aging an

d death. Even in the case of those affluent brahmins … affluent householders—rich … wi10 

th abundant wealth and grain—because they have taken birth, there is nothing other (to e

xpect) than aging and death. Even in the case of those bhikkhus who are arahants, whose 

taints are destroyed, who have lived the holy life, done what had to be done, laid down th

e burden, reached their own goal, utterly destroyed the fetters of becoming, and are comp

letely liberated through final knowledge: even for them this body is subject to breaking u15 

p, subject to being laid down.&206 

 

 358 “The beautiful chariots of kings wear out, 

This body too undergoes decay. 

But the Dhamma of the good does not decay: 20 

So the good proclaim along with the good.”&207 

 

4 (4) Dear 

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thu25 

s: ‘Who now treat themselves as dear, and who treat themselves as a foe?’ Then, venerabl

e sir, it occurred to me: ‘Those who engage in misconduct with the body, misconduct wit

h speech, and misconduct with the mind: they treat themselves as a foe. Even though they

 may say, “We regard ourselves as dear,” still they treat themselves as a foe. For what rea

son? [72] Because of their own accord they act towards themselves in the same way that 30 

a foe might act towards a foe; therefore they treat themselves as a foe. But those who eng

age in good conduct with the body, good conduct with speech, and good conduct with the

 mind: they treat themselves as dear. Even though they may say, “We regard ourselves as 

a foe,” still they treat themselves as dear. For what reason? Because of their own accord t

hey act towards themselves in the same way that a dear person might act towards one wh35 

o is dear; therefore they treat themselves as dear.’” 
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“So it is, great king! So it is, great king!” 

(The Buddha then repeats the entire statement of King Pasenadi.) 

 

 359 “If one regards oneself as dear 

One should not yoke oneself to evil. 5 

For happiness is not easily gained 

By one who does a wrongful deed.  

 

 360 When one is seized by the End-maker 

As one discards the human state, 10 

What can one call truly one’s own? 

What does one take when one goes? 

What follows one along 

Like a shadow that never departs? 

 15 

 361 Both the meritorious and evil deeds 

That a mortal performs right here: 

This is what is truly one’s own, 

This one takes when one goes; 

This is what follows one along 20 

Like a shadow that never departs. 

 

 362 Therefore one should do what is good 

As a collection for the future life. 

Deeds of merit are the support for living beings 25 

(When they arise) in the other world.”&208 

 

5 (5) Self-protected 

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thu30 

s: ‘Who now protect themselves and who leave themselves unprotected?’ Then, venerabl

e sir, it occurred to me: ‘Those who engage in misconduct with the body, misconduct wit

h speech, and misconduct with the mind: they leave themselves unprotected. Even though

 a company of elephant troops may protect them, or a company of cavalry, or a company 

of charioteers, [73] or a company of infantry, still they leave themselves unprotected. For35 

 what reason? Because that protection is external, not internal; therefore they leave thems
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elves unprotected. But those who engage in good conduct with the body, good conduct wi

th speech, and good conduct with the mind: they protect themselves. Even though no com

pany of elephant troops protects them, nor a company of cavalry, nor a company of chari

oteers, nor a company of infantry, still they protect themselves. For what reason? Becaus

e that protection is internal, not external; therefore they protect themselves.” 5 

“So it is, great king! So it is, great king!” 

(The Buddha then repeats the entire statement of King Pasenadi.) 

 

 363 “Good is restraint with the body, 

Restraint by speech is also good; 10 

Good is restraint with the mind, 

Restraint everywhere is good. 

Conscientious, everywhere restrained, 

One is said to be protected.” 

 15 

6 (6) Few  

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thu

s: ‘Few are those people in the world who, when they obtain superior possessions, do not 

become intoxicated and negligent, and who do not become greedy for sensual pleasures, 20 

and who do not mistreat other beings. Far more numerous are those people in the world w

ho, when they obtain superior possessions, become intoxicated and negligent, [74] and w

ho become greedy for sensual pleasures, and who mistreat other beings.” 

“So it is, great king! So it is, great king!” 

(The Buddha then repeats the entire statement of King Pasenadi.) 25 

 

 364 “Enamoured with their wealth and pleasures, 

Greedy, dazed by sensual pleasures, 

They do not realize they have gone too far 

Like deer that enter the trap laid out. 30 

Afterwards the bitter fruit is theirs, 

For bad indeed is the result.”&209 

 

7 (7) The Judgement Hall  

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O35 

ne: “Here, venerable sir, when I am sitting in the judgement hall,&210 I see even affluent
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 khattiyas, affluent brahmins, and affluent householders—rich, with great wealth and pro

perty, with abundant gold and silver, abundant treasures and commodities, abundant weal

th and grain—speaking deliberate lies for the sake of sensual pleasures, with sensual plea

sures as the cause, on account of sensual pleasures. Then, venerable sir, it occurs to me: ‘

I’ve had enough now with the judgement hall! Now it is Good Face who will be known b5 

y his judgements.’”&211 

“So it is, great king! So it is, great king! Even affluent khattiyas, affluent brahmins, a

nd affluent householders … speak deliberate lies for the sake of sensual pleasures, with s

ensual pleasures as the cause, on account of sensual pleasures. That will lead to their har

m and suffering for a long time to come. 10 

 

 365 “Enamoured with their wealth and pleasures, 

Greedy, dazed by sensual pleasures, 

They do not realize they have gone too far 

Like fish that enter the net spread out. 15 

Afterwards the bitter fruit is theirs, 

For bad indeed is the result.” [75] 

 

8 (8) Mallikå  

Setting at Såvatth¥. Now on that occasion King Pasenadi of Kosala had gone together 20 

with Queen Mallikå to the upper terrace of the palace. Then King Pasenadi of Kosala said

 to Queen Mallikå: “Is there, Mallikå, anyone who is more dear to you than yourself?”&2

12 

“There is no one, great king, more dear to me than myself. But is there anyone, great 

king, more dear to you than yourself?” 25 

“For me too, Mallikå, there is no one more dear than myself.” 

Then King Pasenadi of Kosala descended from the palace and approached the Blesse

d One. Having approached, he paid homage to the Blessed One, sat down to one side, and

 related to the Blessed One his conversation with Queen Mallikå. Then the Blessed One, 

having understood the meaning of this, on that occasion recited this verse: 30 

 

 366 “Having traversed all quarters with the mind, 

One finds none anywhere dearer than oneself. 

Likewise, each person holds himself most dear; 

Hence one who loves himself should not harm others.” 35 
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9 (9) Sacrifice 

Setting at Såvatth¥. Now on that occasion a great sacrifice had been set up for King Pa

senadi of Kosala. Five hundred bulls, five hundred bullocks, five hundred heifers, [76] fiv

e hundred goats, and five hundred rams had been led to the pillar for the sacrifice. And hi

s slaves, servants, and workers, spurred on by punishment and fear, were busy making th5 

e preparations, wailing with tearful faces.&213 

Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes

, entered Såvatth¥ for alms. When they had walked for alms in Såvatth¥ and had returned f

rom their alms round, after the meal they approached the Blessed One, paid homage to hi

m, sat down to one side, and said: “Here, venerable sir, a great sacrifice has been set up f10 

or King Pasenadi of Kosala. Five hundred bulls … have been led to the pillar for the sacri

fice. And his slaves … are busy making preparations, wailing with tearful faces.” 

Then the Blessed One, having understood the meaning of this, on that occasion recite

d these verses: 

 15 

 367 “The horse sacrifice, human sacrifice, 

Sammåpåsa, våjapeyya, niragga¬a: 

These great sacrifices, fraught with violence, 

Do not bring abundant fruit.&214 

 20 

 368 The great seers of proper conduct 

Do not attend that sacrifice 

Where goats, sheep, and cattle 

Of various kinds are slain. 

 25 

 369 But when sacrifices free from violence 

Are always offered by family custom,&215 

Where no goats, sheep, or cattle 

Of various kinds are slain: 

The great seers of proper conduct 30 

Attend a sacrifice like this. 

 

 370 The wise person should offer this, 

A sacrifice bringing great fruit. 

For one who makes such sacrifice 35 

It is indeed better, never worse. 
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Such a sacrifice is truly vast 

And the devatås too are pleased.” 

 

10 (10) Bondage 

Now on that occasion a great mass of people had been put in bondage by King Pasena5 

di of Kosala—some with ropes, some with clogs, some with chains.&216 [77] Then, in th

e morning, a number of bhikkhus dressed … and said to the Blessed One: “Here, venerab

le sir, a great mass of people have been put in bondage by King Pasenadi of Kosala, some

 with ropes, some with clogs, some with chains.” 

Then the Blessed One, having understood the meaning of this, on that occasion recite10 

d these verses: 

 

 371 “That bond, the wise say, is not very strong 

Which is made of iron, wood, or rope; 

But infatuation with jewellery and earrings, 15 

Anxious concern for wives and children— 

 372 This, the wise say, is the bond that is strong, 

Degrading, supple, hard to escape. 

But even this they cut and wander forth, 

Indifferent, abandoning sensual pleasures.”&217 20 

 

II. The Second Chapter 

(Without a Son) 

 

11 (1) Seven Ja†ilas 25 

On one occasion the Blessed One was dwelling at Såvatth¥ in the Eastern Park in the 

Mansion of Migåra’s Mother.&218 Now on that occasion, in the evening, the Blessed On

e had emerged from seclusion and was sitting by the outer gateway. Then King Pasenadi 

of Kosala approached the Blessed One, paid homage to him, and sat down to one side. [7

8] 30 

Now on that occasion seven ja†ilas, seven nigaˆ†has, seven naked ascetics, seven one-

robed ascetics, and seven wanderers—with hairy armpits, long fingernails and long body 

hairs, carrying their bundles of requisites—passed by not far from the Blessed One.&219 

Then King Pasenadi of Kosala rose from his seat, arranged his upper robe over one shoul

der, knelt down with his right knee on the ground, and, extending his hands in reverential 35 

salutation towards the seven ja†ilas, seven nigaˆ†has, seven naked ascetics, seven one-rob
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ed ascetics, and seven wanderers, he announced his name three times: “I am the king, ven

erable sirs, Pasenadi of Kosala!… I am the king, venerable sirs, Pasenadi of Kosala!” 

Then, not long after those seven ja†ilas … and seven wanderers had departed, King Pa

senadi of Kosala approached the Blessed One, paid homage to him, sat down to one side, 

and said to the Blessed One: “Those, venerable sir, are to be included among the men in t5 

he world who are arahants or who have entered upon the path to arahantship.”&220 

“Great king, being a layman who enjoys sensual pleasures, dwelling at home with a b

ed crowded with children, enjoying the use of Kåsian sandalwood, wearing garlands, sce

nts, and unguents, receiving gold and silver, it is difficult for you to know: ‘These are ara

hants or these have entered upon the path to arahantship.’ 10 

“It is by living together with someone, great king, that his virtue is to be known, and t

hat after a long time, not after a short time; by one who is attentive, not by one who is ina

ttentive; by one who is wise, not by a dullard. 

“It is by dealing with someone, great king, that his honesty is to be known, and that af

ter a long time, not after a short time; by one who is attentive, not by one who is inattenti15 

ve; by one who is wise, not by a dullard. 

“It is in adversities, great king, that a person’s fortitude is to be known, and that after 

a long time, not after a short time; by one who is attentive, not by one who is inattentive; 

by one who is wise, not by a dullard. [79] 

“It is by discussion with someone, great king, that his wisdom is to be known, and tha20 

t after a long time, not after a short time; by one who is attentive, not by one who is inatte

ntive; by one who is wise, not by a dullard.”&221 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well this has been st

ated by the Blessed One: ‘Great king, being a layman … it is difficult for you to know …

 (as above) … by one who is wise, not by a dullard.’ 25 

“These, venerable sir, are my spies, undercover agents, coming back after spying out t

he country.&222 First information is gathered by them and afterwards I will make them d

isclose it.&223 Now, venerable sir, when they have washed off the dust and dirt and are f

reshly bathed and groomed, with their hair and beards trimmed, clad in white garments, t

hey will enjoy themselves supplied and endowed with the five cords of sensual pleasure.” 30 

Then the Blessed One, having understood the meaning of this, on that occasion recite

d these verses: 

 

 373 “A man is not easily known by outward form 

Nor should one trust a quick appraisal, 35 

For uncontrolled men fare in this world 
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In the guise of the well controlled. 

 

 374 Like a counterfeit earring made of clay, 

Like a  bronze half-penny coated with gold, 

Some move about in disguise: 5 

Inwardly impure, outwardly beautiful.” 

 

12 (2) Five Kings  

Setting at Såvatth¥. Now on that occasion five kings headed by King Pasenadi were e

njoying themselves supplied and endowed with the five cords of sensual pleasure when th10 

is conversation arose among them: “What is the best of sensual pleasures?”&224 

Some among them said: “Forms are the best of sensual pleasures.” Some said: “Soun

ds are the best.” Some: “Odours are the best.” Some: “Tastes are the best.” Some: [80] “T

actile objects are the best.”&225 

Since those kings were unable to convince one another, King Pasenadi of Kosala said 15 

to them: “Come, dear sirs, let us approach the Blessed One and question him about this m

atter. As the Blessed One answers us, so we should remember it.” 

“All right, dear sir,” those kings replied. Then those five kings, headed by King Pasen

adi, approached the Blessed One, paid homage to him, and sat down to one side. King Pa

senadi then reported their entire discussion to the Blessed One, asking: “What now, vener20 

able sir, is the best of sensual pleasures?” 

“Great king, I say that what is best among the five cords of sensual pleasure is determ

ined by whatever is most agreeable.&226 Those same forms that are agreeable to one per

son, great king, are disagreeable to another. When one is pleased and completely satisfied

 with certain forms, then one does not yearn for any other form higher or more sublime th25 

at those forms. For him those forms are then supreme; for him those forms are unsurpasse

d. 

“Those same sounds … Those same odours … Those same tastes … Those same tacti

le objects that are agreeable to one person, great king, are disagreeable to another. [81] W

hen one is pleased and completely satisfied with certain tactile objects, then one does not 30 

yearn for any other tactile object higher or more sublime that those tactile objects. For hi

m those tactile objects are then supreme; for him those tactile objects are unsurpassed.” 

Now on that occasion the lay follower Candana∫galika was sitting in that assembly. T

hen the lay follower Candana∫galika rose from his seat, arranged his upper robe over one

 shoulder, and, extending his hands in reverential salutation towards the Blessed One, sai35 



 12 

d to him: “An inspiration has come to me, Blessed One! An inspiration has come to me, S

ublime One!” 

“Then express your inspiration, Candana∫galika,” the Blessed One said.&227 

Then the lay follower Candana∫galika, in the presence of the Blessed One, extolled hi

m with an appropriate verse: 5 

 

 375 “As the fragrant red lotus Kokanada 

Blooms in the morning, its fragrance unspent, 

Behold A∫g¥rasa, the Radiant One, 

Like the sun beaming in the sky.”&228 10 

 

Then those five kings bestowed five upper robes upon the lay follower Candana∫gali

ka. But the lay follower Candana∫galika bestowed those five upper robes upon the Blesse

d One. 

 15 

13 (3) A Bucket Measure of Food  

Setting at Såvatth¥. Now on that occasion King Pasenadi of Kosala had eaten a bucket

 measure of rice and curries.&229 Then, while still full, huffing and puffing, the king app

roached the Blessed One, paid homage to him, and sat down to one side. 

Then the Blessed One, having understood that King Pasenadi was full and was huffin20 

g and puffing, on that occasion recited this verse: 

 

 376 “When a man is always mindful, 

Knowing moderation in the food he eats, 

His ailments then diminish: 25 

He ages slowly, guarding his life.” [82] 

 

Now on that occasion the brahmin youth Sudassana was standing behind King Pasena

di of Kosala. The king then addressed him thus: “Come now, dear Sudassana, learn this v

erse from the Blessed One and recite it to me whenever I am taking my meal. I will then 30 

present you daily with a hundred kahåpaˆas as a perpetual grant.”&230 

“Yes, sire,” the brahmin youth Sudassana replied. Having learned this verse from the 

Blessed One, he recited it to King Pasenadi whenever he was taking his meal. Then King 

Pasenadi of Kosala gradually reduced his intake of food to at most a pint-pot measure of 

boiled rice.&231 At a later time, when his body had become quite slim, King Pasenadi of35 

 Kosala stroked his limbs with his hand and on that occasion uttered this inspired utteranc
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e: “The Blessed One showed compassion towards me in regard to both kinds of good—th

e good pertaining to the present life and that pertaining to the future life.”&232 

 

14 (4) Battle (1) 

Setting at Såvatth¥. Then King Ajåtasattu of Magadha, the Videhi son, mobilized a fo5 

ur-division army and marched in the direction of Kåsi against King Pasenadi of Kosala.&

233 King Pasenadi heard this report, mobilized a four-division army, and launched a cou

nter-march in the direction of Kåsi against King Ajåtasattu. [83] Then King Ajåtasattu of 

Magadha and King Pasenadi of Kosala fought a battle. In that battle King Ajåtasattu defe

ated King Pasenadi, and King Pasenadi, defeated, retreated to his own capital of Såvatth¥. 10 

Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes

, entered Såvatth¥ for alms. When they had walked for alms in Såvatth¥ and had returned f

rom their alms round, after the meal they approached the Blessed One, paid homage to hi

m, sat down to one side, and reported what had happened. (The Blessed One said:) 

“Bhikkhus, King Ajåtasattu of Magadha has evil friends, evil companions, evil comra15 

des. King Pasenadi of Kosala has good friends, good companions, good comrades. Yet fo

r this day, bhikkhus, King Pasenadi, having been defeated, will sleep badly tonight.”&23

4 

 

 377 “Victory breeds enmity, 20 

The defeated one sleeps badly. 

The peaceful one sleeps at ease, 

Having abandoned victory and defeat.”&235 

 

15 (5) Battle (2) 25 

[84] (Opening as in §14:) 

In that battle King Pasenadi defeated King Ajåtasattu and captured him alive. Then it 

occurred to King Pasenadi: “Although this King Ajåtasattu of Magadha has transgressed 

against me while I have not transgressed against him, still, he is my nephew. Let me now 

confiscate all his elephant troops, all his cavalry, all his chariot troops, and all his infantry30 

, and let him go with nothing but his life.” 

Then King Pasenadi confiscated all King Ajåtasattu’s elephant troops, all his cavalry, 

all his chariot troops, and all his infantry, and let him go with nothing but his life. 

Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes

, entered Såvatth¥ for alms. When they had walked for alms in Såvatth¥ and had returned f35 
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rom their alms round, after the meal they approached the Blessed One, paid homage to hi

m, sat down to one side, and reported what had happened. [85] 

Then the Blessed One, having understood the meaning of this, on that occasion recite

d these verses: 

 5 

 378 “A man will go on plundering 

So long as it serves his ends, 

But when others plunder him, 

The plunderer in turn is plundered.&236 

 10 

 379 The fool thinks fortune is on his side 

So long as his evil does not ripen, 

But when the evil ripens 

The fool incurs suffering.&237 

 15 

 380 The killer gets a killer for himself, 

A conqueror, one who conquers him. 

The abuser gets abuse, 

The reviler, one who reviles. 

Thus by the unfolding of kamma 20 

The plunderer in turn is plundered.” [86] 

 

16 (6) Daughter  

Setting at Såvatth¥. Then King Pasenadi of Kosala approached the Blessed One, paid 

homage to him, and sat down to one side. Then a certain man approached King Pasenadi 25 

and informed him in a whisper: “Sire, Queen Mallikå has given birth to a daughter.” Whe

n this was said, King Pasenadi was displeased.&238 Then the Blessed One, having under

stood that King Pasenadi was displeased, on that occasion recited these verses: 

 

 381 “A woman, O lord of the people, 30 

May turn out better than a man: 

She may be wise and virtuous, 

A devoted wife, revering her mother-in-law.&239 

 

 382 The son to whom she gives birth 35 

May become a hero, O lord of the land. 
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The son of such a blessed woman 

May even rule the realm.”&240 

 

17 (7) Diligence (1) 

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O5 

ne: “Is there, venerable sir, one thing which secures both kinds of good, the good pertaini

ng to the present life and that pertaining to the future life?” 

“There is one thing, great king, which secures both kinds of good, the good pertaining

 to the present life and that pertaining to the future life.” 

“But what, venerable sir, is that one thing?” 10 

“Diligence, great king. Just as the footprints of all ambulatory living beings fit into th

e footprint of the elephant, and the elephant’s footprint is declared to be the chief among t

hem by reason of its great size, so diligence is the one thing which secures both kinds of 

good, [87] the good pertaining to the present life and that pertaining to the future life.&24

1 15 

 

 383 “For one who desires long life and health,  

Beauty, heaven, and noble birth, 

(A variety of) lofty delights 

Following each other in succession, 20 

The wise here praise diligence 

In performing deeds of merit. 

 

 384 The wise person who is diligent 

Secures both kinds of good: 25 

The good found in this very life 

And the good pertaining to the future. 

The steadfast one, by reaching the good,  

Is declared a person of wisdom.”&242 

 30 

18 (8) Diligence (2) 

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Here, venerable sir, while I was alone in seclusion, the following reflection arose in 

my mind: ‘The Dhamma has been well expounded by the Blessed One, and that is for one

 with good friends, good companions, good comrades, not for one with bad friends, bad c35 

ompanions, bad comrades.’”&243 
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“So it is, great king! So it is, great king! The Dhamma has been well expounded by m

e, and that is for one with good friends, good companions, good comrades, not for one wi

th bad friends, bad companions, bad comrades. 

“On one occasion, great king, I was living among the Sakyans, where there is a town 

of the Sakyans named Nagaraka.&244 Then the bhikkhu Ónanda approached me, paid ho5 

mage to me, sat down to one side, and said: ‘Venerable sir, this is half of the holy life, tha

t is, good friendship, good companionship, good comradeship.’ 

“When this was said, great king, I told the bhikkhu Ónanda: ‘Not so, Ónanda! Not so,

 Ónanda! This is the entire holy life, Ónanda, that is, good friendship, [88] good compani

onship, good comradeship. When a bhikkhu has a good friend, a good companion, a good10 

 comrade, it is to be expected that he will develop and cultivate the noble eightfold path. 

And how, Ónanda, does a bhikkhu who has a good friend, a good companion, a good co

mrade, develop and cultivate the noble eightfold path? Here, Ónanda, a bhikkhu develops

 right view, which is based upon seclusion, dispassion, and cessation, maturing in relinqui

shment. He develops right intention … right speech … right action … right livelihood … 15 

right effort … right mindfulness … right concentration, which is based upon seclusion, di

spassion, and cessation, maturing in relinquishment. It is in this way, Ónanda, that a bhik

khu who has a good friend, a good companion, a good comrade, develops and cultivates t

he noble eightfold path.  

“‘By this method too, Ónanda, it may be understood how the entire holy life is good f20 

riendship, good companionship, good comradeship: by relying upon me as a good friend, 

Ónanda, beings subject to birth are freed from birth; beings subject to aging are freed fro

m aging; beings subject to illness are freed from illness; beings subject to death are freed 

from death; beings subject to sorrow, lamentation, pain, displeasure, and despair are freed

 from sorrow, lamentation, pain, displeasure, and despair. It is by this method too, Ónand25 

a, that it may be understood how the entire holy life is good friendship, good companions

hip, good comradeship.’ 

“Therefore, great king, you should train yourself thus: ‘I will be one who has good fri

ends, good companions, good comrades.’ It is in such a way that you should train yoursel

f. 30 

“When, great king, you have good friends, good companions, good comrades, [89] yo

u should dwell with one thing for support: diligence in wholesome states. 

“When, great king, you are dwelling diligently, with diligence for support, your retinu

e of harem women will think thus: ‘The king dwells diligently, with diligence for support

. Come now, let us also dwell diligently, with diligence for support.’ 35 
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“When, great king, you are dwelling diligently, with diligence for support, your retinu

e of khattiya vassals will think thus … your troops will think thus … your subjects in tow

n and countryside will think thus: ‘The king dwells diligently, with diligence for support. 

Come now, let us also dwell diligently, with diligence for support.’ 

“When, great king, you are dwelling diligently, with diligence for support, you yourse5 

lf will be guarded and protected, your retinue of harem women will be guarded and prote

cted, your treasury and storehouse will be guarded and protected. 

 

 385 “For one who desires lofty riches 

Following each other in succession, 10 

The wise here praise diligence 

In performing deeds of merit. 

 

 386 The wise person who is diligent 

Secures both kinds of good: 15 

The good found in this very life 

And the good pertaining to the future. 

The steadfast one, by reaching the good,  

Is declared a person of wisdom.” 

 20 

19 (9) Childless (1) 

Setting at Såvatth¥. Then King Pasenadi of Kosala approached the Blessed One, paid 

homage to him, and sat down to one side. The Blessed One then said to him: “Where are 

you coming from, great king, in the middle of the day?” 

“Here, venerable sir, a financier householder in Såvatth¥ has died. I have come after c25 

onveying his heirless fortune to the palace, as he died intestate.&245 There were eighty l

akhs of gold, [90] not to speak of silver. And yet, venerable sir, that financier householde

r’s meals were like this: he ate red rice along with sour gruel. His clothes were like this: h

e wore a three-piece hempen garment. His vehicle was like this: he went about in a dilapi

dated little cart with a leaf awning.”&246 30 

“So it is, great king! So it is, great king! When a bad man gains abundant wealth, he d

oes not make himself happy and pleased, nor does he make his mother and father happy a

nd pleased, nor his wife and children, nor his slaves, workers, and servants, nor his friend

s and colleagues; nor does he establish an offering for recluses and brahmins, one leading

 upwards, of heavenly fruit, resulting in happiness, conducive to heaven. Because his wea35 

lth is not being used properly, kings take it away, or thieves take it away, or fire burns it, 
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or water carries it away, or unloved heirs take it. Such being the case, great king, that wea

lth, not being used properly, goes to waste, not to utilization. 

“Suppose, great king, in a place uninhabited by human beings, there was a lotus pond 

with clear, cool, sweet, and clean water, with good fords, delightful; but no people would 

take that water, or drink it, or bathe in it, or use it for any purpose. In such a case, great ki5 

ng, that water, not being used properly, would go to waste, not to utilization. So too, great

 king, when a bad man gains abundant wealth … that wealth, not being used properly, go

es to waste, not to utilization. 

“But, great king, when a good man gains abundant wealth, he makes himself happy a

nd pleased, and he makes his mother and father happy and pleased, and his wife and child10 

ren, and his slaves, workers, and servants, and his friends and colleagues; and he establis

hes an offering for recluses and brahmins, one leading upwards, of heavenly fruit, resulti

ng in happiness, conducive to heaven. Because his wealth is being used properly, [91] kin

gs do not take it away, thieves do not take it away, fire does not burn it, water does not ca

rry it away, and unloved heirs do not take it. Such being the case, great king, that wealth, 15 

being used properly, goes to utilization, not to waste. So too, great king, when a good ma

n gains abundant wealth … that wealth, being used properly, goes to utilization, not to wa

ste. 

“Suppose, great king, not far from a village or a town, there was a lotus pond with cle

ar, cool, sweet, and clean water, with good fords, delightful; and people would take that 20 

water, and drink it, and bathe in it, and use it for their purposes. In such a case, great king

, that water, being used properly, would go to utilization, not to waste. So too, great king, 

when a good man gains abundant wealth … that wealth, being used properly, goes to utili

zation, not to waste. 

 25 

 387 “As cool water in a desolate place 

Evaporates without being drunk, 

So when a scoundrel acquires wealth 

He neither enjoys himself nor gives. 

 30 

 388 But when the wise man obtains wealth 

He enjoys himself and does his duty. 

Having supported his kin, free from blame, 

That noble man goes to a heavenly state.” 

 35 
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20 (10) Childless (2) 

(As above, except that the amount is a hundred lakhs of gold:) [92] 

“So it is, great king! So it is, great king! Once in the past, great king, that financier ho

useholder provided a paccekabuddha named Tagarasikh¥ with almsfood. Having said, ‘Gi

ve alms to the recluse,’ he rose from his seat and departed. But after giving, he later felt r5 

egret and thought: ‘It would have been better if the slaves or workers had eaten that almsf

ood!’ Moreover, he murdered his brother’s only son for the sake of his fortune.&247 

“Because that financier householder provided the paccekabuddha Tagarasikh¥ with al

msfood, as a result of that kamma he was reborn seven times in a good destination, in the 

heavenly world. As a residual result of that same kamma, he obtained the position of fina10 

ncier seven times in this same city of Såvatth¥. But because that financier householder lat

er felt regret about giving, as a result of that kamma his mind did not incline to the enjoy

ment of excellent food, excellent clothing, and excellent vehicles, nor to the enjoyment of

 excellent items among the five cords of sensual pleasure. And because that financier hou

seholder murdered his brother’s only son for the sake of his fortune, as a result of that ka15 

mma he was tormented in hell for many years, for many hundreds of years, for many tho

usands of years, for many hundreds of thousands of years. As a residual result of that sam

e kamma, he has furnished the royal treasury with this seventh heirless fortune. 

“The old merit of that financier householder has been utterly exhausted, and he had n

ot accumulated any fresh merit. But today, great king, the financier householder is being 20 

roasted in the Great Roruva Hell.”&248 

“So, venerable sir, that financier householder has been reborn in the Great Roruva He

ll?” [93] 

“Yes, great king, that financier householder has been reborn in the Great Roruva Hell. 

 25 

 389 “Grain, wealth, silver, gold, 

Or whatever other possessions there are, 

Slaves, workers, messengers, 

And those who live as one’s dependants: 

Without taking anything one must go, 30 

Everything must be left behind. 

 

 390 But what one has done with the body, 

Done by speech, and done by mind: 

This is what is truly one’s own, 35 

This one takes when one goes; 
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This is what follows one along 

Like a shadow that never departs. 

 

 391 Therefore one should do what is good 

As a collection for the future life. 5 

Merits are the support for living beings 

(When they arise) in the other world.” 

 

III. The Third Chapter 

(The Kosalan Pentad) 10 

 

21 (1) Persons 

Setting at Såvatth¥. Then King Pasenadi of Kosala approached the Blessed One, paid 

homage to him, and sat down to one side. The Blessed One then said to him:  

“Great king, there are these four kinds of persons found existing in the world. What f15 

our? The one heading from darkness to darkness, the one heading from darkness to light, 

the one heading from light to darkness, the one heading from light to light.&249 

“And how, great king, is a person one heading from darkness to darkness? Here some

 person has been reborn in a low family—a caˆ∂ala family or a family of bamboo worker

s or a family of hunters or a family of cartwrights or a family of flower-scavengers—a po20 

or family in which there is little food and drink and which subsists with difficulty, [94] o

ne where food and clothing are obtained with difficulty; and he is ugly, unsightly, deform

ed, chronically ill—purblind or cripple-handed or lame or paralyzed.&250 He is not one 

who gains food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, ho

using, and lighting. He engages in misconduct with the body, misconduct with speech, an25 

d misconduct with the mind. Having done so, with the breakup of the body, after death, h

e is reborn in the plane of misery, in a bad destination, in the nether world, in hell. 

“Suppose, great king, a man would go from darkness to darkness, or from gloom to gl

oom, or from stain to stain: this person, I say, is exactly similar. It is in this way, great kin

g, that a person is one heading from darkness to darkness. 30 

“And how, great king, is a person one heading from darkness to light? Here some per

son has been reborn in a low family … one where food and clothing are obtained with dif

ficulty; and he is ugly … or paralyzed. He is not one who gains food … and lighting. He 

engages in good conduct with the body, good conduct with speech, and good conduct wit

h the mind. Having done so, with the breakup of the body, after death, he is reborn in a g35 

ood destination, in a heavenly world.  
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“Suppose, great king, a man would climb from the ground on to a palanquin, or from 

a palanquin on to horseback, or from horseback to an elephant mount, or from an elephan

t mount to a mansion: this person, I say, is exactly similar. It is in this way, great king, th

at a person is one heading from darkness to light. 

“And how, great king, is a person one heading from light to darkness? Here some per5 

son has been reborn in a high family—an affluent khattiya family, an affluent brahmin fa

mily, or an affluent householder family—one which is rich, with great wealth and propert

y, [95] with abundant gold and silver, abundant treasures and commodities, abundant wea

lth and grain; and he is handsome, attractive, graceful, possessing supreme beauty of com

plexion. He is one who gains food, drink, clothing, and vehicles; garlands, scents, and un10 

guents; bedding, housing, and lighting. He engages in misconduct with the body, miscon

duct with speech, and misconduct with the mind. Having done so, with the breakup of the

 body, after death, he is reborn in the plane of misery, in a bad destination, in the nether w

orld, in hell. 

“Suppose, great king, a man would descend from a mansion to an elephant mount, or 15 

from an elephant mount to horseback, or from horseback to a palanquin, or from a palanq

uin to the ground, or from the ground to underground darkness: this person, I say, is exact

ly similar. It is in this way, great king, that a person is one heading from light to darkness. 

“And how, great king, is a person one heading from light to light? Here some person 

has been reborn in a high family … with abundant wealth and grain; and he is handsome, 20 

attractive, graceful, possessing supreme beauty of complexion. He is one who gains food 

… and lighting. He engages in good conduct with the body, good conduct with speech, an

d good conduct with the mind. Having done so, with the breakup of the body, after death,

 he is reborn in a good destination, in a heavenly world.  

“Suppose, great king, a man would cross over from palanquin to palanquin, or from h25 

orseback to horseback, or from elephant mount to elephant mount, or from mansion to m

ansion: this person, I say, is exactly similar. It is in this way, great king, that a person is o

ne heading from light to light. [96] 

“These, great king, are the four kinds of persons found existing in the world. 

 30 

(i) 

 392 “The person, O king, who is poor, 

Lacking in faith, stingy, 

Niggardly, with bad intentions, 

Wrong in views, disrespectful,  35 

 393 Who abuses and reviles recluses, 
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Brahmins, and other mendicants; 

A nihilist, a scoffer, who hinders 

Another giving food to beggars:  

 394 When such a person dies, lord of the people, 

He goes, O king, to the terrible hell, 5 

Heading from darkness to darkness. 

 

(ii) 

 395 “The person, O king, who is poor, 

Endowed with faith, generous, 10 

One who gives, with best intentions, 

A person with unscattered mind  

 396 Who rises up and venerates recluses,  

Brahmins, and other mendicants; 

One who trains in righteous conduct, 15 

Who hinders none giving food to beggars:  

 397 When such a person dies, lord of the people, 

He goes, O king, to the threefold heaven, 

Heading from darkness to light. 

 20 

(iii) 

 398 ““The person, O king, who is rich, 

Lacking in faith, stingy, 

Niggardly, with bad intentions, 

Wrong in views, disrespectful,  25 

 399 Who abuses and reviles recluses,  

Brahmins, and other mendicants; 

A nihilist, a scoffer, who hinders 

Another giving food to beggars:  

 400 When such a person dies, lord of the people, 30 

He goes, O king, to the terrible hell, 

Heading from light to darkness. 

 

(iv) 

 401 “The person, O king, who is rich, 35 

Endowed with faith, generous, 
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One who gives, with best intentions, 

A person with unscattered mind  

 402 Who rises up and venerates recluses, 

Brahmins, and other mendicants; 

One who trains in righteous conduct, 5 

Who hinders none giving food to beggars:  

 403 When such a person dies, lord of the people, 

He goes, O king, to the threefold heaven, 

Heading from light to light.” 

 10 

22 (2) Grandmother 

Setting at Såvatth¥. The Blessed One said to King Pasenadi of Kosala as he was sittin

g to one side: [97] “Where are you coming from, great king, in the middle of the day?” 

“Venerable sir, my grandmother has died. She was old, aged, burdened with years, ad

vanced in life, come to the last stage, 120 years from birth. Venerable sir, my grandmothe15 

r was dear and beloved to me. If, venerable sir, by means of the elephant-treasure I could 

have redeemed my grandmother from death, I would have given away even the elephant-t

reasure so that she would not have died.&251 If by means of the horse-treasure I could ha

ve redeemed her from death … If by a prize village I could have redeemed her from deat

h … If by means of the country I could have redeemed my grandmother from death, I wo20 

uld have given away even the country so that she would not have died.” 

“All beings, great king, are subject to death, terminate in death, and cannot escape de

ath.” 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well this has been st

ated by the Blessed One: ‘All beings, great king, are subject to death, terminate in death, 25 

and cannot escape death.’” 

“So it is, great king! So it is, great king! All beings, great king, are subject to death, te

rminate in death, and cannot escape death. Just as all the potter’s vessels, whether unbake

d or baked, are subject to a breakup, terminate in their breakup, and cannot escape their b

reakup, so all beings are subject to death, terminate in death, and cannot escape death. 30 

 

 404 “All beings will die, 

For life ends in death. 

They will fare according to their deeds, 

Reaping the fruits of their merit and evil: 35 

The doers of evil go to hell, 
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The doers of merit to a happy realm. 

 

 405 Therefore one should do what is good 

As a collection for the future life. 

Deeds of merit are the support for living beings 5 

(When they arise) in the other world.” [98] 

 

23 (3) World  

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne: “Venerable sir, how many things are there in the world which, when they arise, arise f10 

or one’s harm, suffering, and discomfort?”&252 

“There are, great king, three things in the world which, when they arise, arise for one’

s harm, suffering, and discomfort. What are the three? Greed is something in the world w

hich, when it arises, arises for one’s harm, suffering, and discomfort. Hatred is something

 in the world which, when it arises, arises for one’s harm, suffering, and discomfort. Delu15 

sion is something in the world which, when it arises, arises for one’s harm, suffering, and

 discomfort. These are the three things in the world which, when they arise, arise for one’

s harm, suffering, and discomfort. 

 

 406 “Greed, hatred, and delusion, 20 

Arisen from within oneself, 

Injure the person of evil mind 

As its own fruit destroys the reed.”  

 

24 (4) Archery  25 

Setting at Såvatth¥. Sitting to one side, King Pasenadi of Kosala said to the Blessed O

ne:  

“Venerable sir, where should a gift be given?”&253 

“Wherever one’s mind has confidence, great king.”&254 

“But, venerable sir, where does what is given become of great fruit?” 30 

“This is one question, great king, ‘Where should a gift be given?’ and this another, ‘

Where does what is given become of great fruit?’ What is given to one who is virtuous, g

reat king, is of great fruit, not so what is given to the immoral. Now then, great king, I wil

l question you about this same point. Answer as you see fit. What do you think, great kin

g? Suppose you are at war and a battle is about to take place. Then a khattiya youth woul35 

d arrive, one who is untrained, unskilful, unpractised, [99] inexperienced, timid, petrified,
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 frightened, quick to flee. Would you employ that man, and would you have any use for s

uch a man?” 

“Surely not, venerable sir.” 

“Then a brahmin youth would arrive … a vessa youth … a sudda youth …  who is unt

rained … quick to flee. Would you employ that man, and would you have any use for suc5 

h a man?” 

“Surely not, venerable sir.” 

“What do you think, great king? Suppose you are at war and a battle is about to take p

lace. Then a khattiya youth would arrive, one who is trained, skilful, practised, experienc

ed, brave, courageous, bold, ready to stand his place. Would you employ that man, and w10 

ould you have any use for such a man?” 

“Surely I would, venerable sir.” 

“Then a brahmin youth would arrive … a vessa youth … a sudda youth …  who is tra

ined … ready to stand his place. Would you employ that man, and would you have any us

e for such a man?” 15 

“Surely I would, venerable sir.” 

“So too, great king, when a person has gone forth from the household life into homele

ssness, no matter from what clan, if he has abandoned five factors and possesses five fact

ors, then what is given to him is of great fruit. What five factors have been abandoned? S

ensual desire has been abandoned; ill will has been abandoned; sloth and torpor has been 20 

abandoned; restlessness and worry has been abandoned; doubt has been abandoned. What

 five factors does he possess? He possesses the aggregate of virtue of one beyond training

, the aggregate of concentration of one beyond training, the aggregate of wisdom of one b

eyond training, [100] the aggregate of liberation of one beyond training, the aggregate of 

the knowledge and vision of liberation of one beyond training. He possesses these five fa25 

ctors. Thus what is given to one who has abandoned five factors and who possesses five f

actors is of great fruit.&255 

 

 407 “As a king intent on waging war 

Would employ a youth skilled with the bow, 30 

One endowed with strength and vigour, 

But not the coward on account of his birth— 

 

 408 So even though he be of lower birth, 

One should honour the person of noble conduct, 35 

The sagely man in whom are established 
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The virtues of patience and gentleness.&256 

 

 409 One should build delightful hermitages 

And invite the learned to dwell in them; 

One should build water tanks in the forest 5 

And causeways over rough terrain. 

 

 410 With a confident heart one should give 

To those of upright character: 

Give food and drink and things to eat, 10 

Clothing to wear and beds and seats. 

 

 411 For as the rain-cloud, thundering, 

With lightning wreathes and a hundred crests, 

Pours down its rain upon the earth, 15 

Flooding both the plain and valley— 

 

 412 So the wise man, faithful, learned, 

Having had a meal prepared, 

Satisfies with food and drink 20 

The mendicants who live on alms. 

 

 413 Rejoicing, he distributes gifts, 

He proclaims, ‘Give, O give.’ 

For that is his thundering 25 

Like the sky when it rains. 

That shower of merit, so vast, 

Will pour down on the giver.” 

  

25 (5) The Simile of the Mountain  30 

Setting at Såvatth¥. The Blessed One said to King Pasenadi of Kosala as he was sittin

g to one side: “Now where are you coming from, great king, in the middle of the day?” 

“Just now, venerable sir, I have been engaged in those affairs of kingship typical for h

ead-anointed khattiya kings, who are intoxicated with the intoxication of sovereignty, wh

o are obsessed by greed for sensual pleasures, who have attained stable control in their co35 

untry, and who rule having conquered a great sphere of territory on earth.”&257 
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“What do you think, great king? [101] Here, a man would come to you from the east, 

one who is trustworthy and reliable; having approached, he would tell you: ‘For sure, gre

at king, you should know this: I am coming from the east, and there I saw a great mountai

n high as the clouds coming this way, crushing all living beings. Do whatever you think s

hould be done, great king.’ Then a second man would come to you from the west … The5 

n a third man would come to you from the north … Then a fourth man would come to yo

u from the south, one who is trustworthy and reliable; having approached, he would tell y

ou: ‘For sure, great king, you should know this: I am coming from the south, and there I s

aw a great mountain high as the clouds coming this way, crushing all living beings. Do w

hatever you think should be done, great king.’ If, great king, such a great peril should aris10 

e, such a terrible destruction of human life, the human state being so difficult to obtain, w

hat should be done?”  

“If, venerable sir, such a great peril should arise, such a terrible destruction of human 

life, the human state being so difficult to obtain, what else should be done but to live by t

he Dhamma, to live righteously, and to do wholesome and meritorious deeds?”&258 15 

“I inform you, great king, I announce to you, great king: aging and death are rolling i

n on you. When aging and death are rolling in on you, great king, what should be done?” 

“As aging and death are rolling in on me, venerable sir, what else should be done but 

to live by the Dhamma, to live righteously, and to do wholesome and meritorious deeds? 

“There are, venerable sir, elephant battles (fought by) head-anointed khattiya kings, w20 

ho are intoxicated with the intoxication of sovereignty, who are obsessed by greed for sen

sual pleasures, who have attained stable control in their country, and who rule having con

quered a great sphere of territory on earth; but there is no place for those elephant battles,

 no scope for them, when aging and death are rolling in.&259 There are, venerable sir, ca

valry battles (fought by) head-anointed khattiya kings … There are chariot battles … infa25 

ntry battles … [102] but there is no place for those infantry battles, no scope for them, wh

en aging and death are rolling in. In this royal court, venerable sir, there are counsellors 

who, when the enemies arrive, are capable of dividing them by subterfuge; but there is no

 place for those battles of subterfuge, no scope for them, when aging and death are rolling

 in. In this royal court, venerable sir, there exists abundant bullion and gold stored in vaul30 

ts and depositories, and with such wealth we are capable of mollifying the enemies when 

they come; but there is no place for those battles of wealth, no scope for them, when agin

g and death are rolling in. As aging and death are rolling in on me, venerable sir, what els

e should be done but to live by the Dhamma, to live righteously, and to do wholesome an

d meritorious deeds?” 35 
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“So it is, great king! So it is, great king! As aging and death are rolling in on you, wh

at else should be done but to live by the Dhamma, to live righteously, and to do wholeso

me and meritorious deeds?” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 5 

 

 414 “Just as mountains of solid stone, 

Massive, reaching to the sky, 

Might draw together from all sides, 

Crushing all in the four quarters— 10 

 

 415 So aging and death come rolling in,  

In and over living beings— 

Khattiyas, brahmins, and vessas, 

Suddas, caˆ∂alas, and other outcasts: 15 

They spare none along the way 

But come crushing everything. 

 

 416 There’s no ground there for elephant troops, 

For chariot troops and infantry. 20 

One cannot defeat them by subterfuge, 

Nor buy them off by means of wealth. 

 

 417 Therefore a person of wisdom here, 

Out of regard for his own good, 25 

Steadfast, should settle faith 

In the Buddha, Dhamma, and Sangha. 

 

 418 When one conducts oneself by Dhamma 

With body, speech, and mind, 30 

They praise one here in the present life, 

And after death one rejoices in heaven.” 
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Book IV 

Chapter 4 

Connected Discourses with Måra 

(Måra-saµyutta) 

 5 

 

I. The First Chapter 

(Lifespan)  

 

1 (1) Austere Practice  10 

[103] Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelå o

n the bank of the river Nerañjarå at the foot of the Goatherd’s Banyan Tree soon after he 

had attained complete enlightenment.&260 Then, while the Blessed One was alone in sec

lusion, a reflection arose in his mind thus: “I am indeed freed from that gruelling asceticis

m! It is good indeed that I am freed from that useless gruelling asceticism! It is good that,15 

 steady and mindful, I have attained enlightenment!”&261 

Then Måra the Evil One, having known with his own mind the reflection in the Bless

ed One’s mind, approached the Blessed One and addressed him in verse: 

 

 419 “Having forsaken the austere practice 20 

By which men purify themselves, 

Being impure, you think you’re pure: 

You have missed the path to purity.”&262 

 

Then the Blessed One, having understood, “This is Måra the Evil One,” replied to hi25 

m in verses: 

 

 420 “Having known as useless any austerity 

Aimed at the immortal state,&263 

That all such penances are futile 30 

Like oars and rudder on dry land,&264 

 421 I developed the path to enlightenment— 

Virtue, concentration, and wisdom— 

And thereby attained supreme purity :  

You’re defeated, End-maker!”&265 35 

 



 30 

Then Måra the Evil One, realizing, “The Blessed One knows me, the Sublime One kn

ows me,” sad and disappointed, disappeared right there. 

 

2 (2) The King Elephant 

Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelå on the 5 

bank of the river Nerañjarå at the foot of the Goatherd’s Banyan Tree soon after he had at

tained complete enlightenment. [104] Now on that occasion the Blessed One was sitting 

out in the open air in the thick darkness of the night while rain fell continuously.&266 

Then Måra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed 

One, manifested himself in the form of a giant king elephant and approached the Blessed 10 

One. His head was like a huge block of steatite; his tusks were like pure silver; his trunk 

was like a huge plough pole.  

Then the Blessed One, having understood, “This is Måra the Evil One,” addressed hi

m in verse: 

 15 

 422 “You’ve wandered on for a long time 

Creating beautiful and hideous forms. 

Enough, Evil One, with that trick of yours: 

You’re defeated, End-maker!”&267 

 20 

Then Måra the Evil One, realizing, “The Blessed One knows me, the Sublime One kn

ows me,” sad and disappointed, disappeared right there. 

 

3 (3) Beautiful  

While dwelling at Uruvelå. Now on that occasion the Blessed One was sitting out in t25 

he open air in the thick darkness of the night while rain fell continuously. Then Måra the 

Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, approached t

he Blessed One and, not far from him, displayed diverse lustrous shapes, both beautiful a

nd hideous. Then the Blessed One, having understood, “This is Måra the Evil One,” addr

essed him in verses: 30 

 

 423 “You’ve wandered on for a long time 

Creating beautiful and hideous forms. 

Enough, Evil One, with that trick of yours: 

You’re defeated, End-maker! 35 
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 424 Those who are well restrained in body, 

Restrained in speech and in mind, 

Do not come under Måra’s sway 

Nor become Måra’s henchmen.”&268 

 5 

Then Måra the Evil One … disappeared right there. [105] 

 

4 (4) Måra’s Snare (1) 

Thus have I heard. On one occasion the Blessed One was dwelling at Båråˆas¥ in the 

Deer Park at Isipatana. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”10 

&269 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, by proper attention, by proper right striving, I have arrived at unsurpassed

 liberation, I have realized unsurpassed liberation. You too, bhikkhus, by proper attention,

 by proper right striving, must arrive at unsurpassed liberation, must realize unsurpassed l15 

iberation.”&270 

Then Måra the Evil One approached the Blessed One and addressed him in verse:&27

1 

 

 425 “You are bound by Måra’s snare, 20 

By snares both celestial and human; 

You are bound by Måra’s bondage: 

You won’t escape me, recluse!”&272 

 

 426 “I am freed from Måra’s snare, 25 

From snares both celestial and human; 

I am freed from Måra’s bondage: 

You’re defeated, End-maker!” 

 

Then Måra the Evil One … disappeared right there. 30 

 

5 (5) Måra’s Snare (2) 

Thus have I heard. On one occasion the Blessed One was dwelling at Båråˆas¥ in the 

Deer Park at Isipatana. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 35 
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“Bhikkhus, I am freed from all snares, both celestial and human. You too, bhikkhus, a

re freed from all snares, both celestial and human. Wander forth, O bhikkhus, for the welf

are of the multitude, for the happiness of the multitude, out of compassion for the world, 

for the good, welfare, and happiness of devas and humans. Let not two go the same way. 

Teach, O bhikkhus, the Dhamma that is good in the beginning, good in the middle, good i5 

n the end, with the right meaning and phrasing. Reveal the perfectly complete and purifie

d holy life. There are beings with little dust in their eyes who are falling away because th

ey do not hear the Dhamma. [106] There will be those who will understand the Dhamma.

 I too, bhikkhus, will go to Senånigama in Uruvelå in order to teach the Dhamma.”&273 

Then Måra the Evil One approached the Blessed One and addressed him in verse:&2710 

4 

 

 427 “You are bound by all the snares, 

By snares both celestial and human; 

You are bound by the great bondage: 15 

You won’t escape me, recluse!” 

 

 428 “I am freed from all the snares, 

From snares both celestial and human; 

I am freed from the great bondage: 20 

You’re defeated, End-maker!” 

 

6 (6) Serpent 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Blessed One was sittin25 

g out in the open in the thick darkness of the night while it was drizzling. Then Måra the 

Evil One … manifested himself in the form of a giant king serpent and approached the Bl

essed One. Its body was like a huge boat made from a single tree trunk; its hood was like 

a large brewer’s sieve; its eyes were like the large bronze dishes of Kosala; its tongue dar

ting out from its mouth was like flashes of lightning emitted when the sky thunders; the s30 

ound of its breathing in and out was like the sound of a smith’s bellows filling with air. 

Then the Blessed One, having understood, “This is Måra the Evil One,” addressed M

åra the Evil One in verses: 

 

 429 “He who resorts to empty huts for lodging— 35 

He is the sage, self-controlled.  
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He should live there, having relinquished all: 

That is proper for one like him.&275 

 

 430 Though many creatures crawl about, 

Many terrors, flies, serpents, [107] 5 

The great sage gone to his empty hut 

Stirs n51 Though the sky might split, the earth quake, 

And all creatures be stricken with terror, 

Though men brandish a dart at their breast, 

The Buddhas take no shelter in acquisitions.”&276 10 

 

Then Måra the Evil One … disappeared right there. 

 

7 (7) Sleep 

 On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th15 

e Squirrel Sanctuary. Then, when the night was fading, the Blessed One, having spent mu

ch of the night walking back and forth in the open, washed his feet, entered his dwelling, 

and lay down on his right side in the lion’s posture, with one leg overlapping the other, m

indful and clearly comprehending, having attended to the idea of rising.  

Then Måra the Evil One approached the Blessed One and addressed him in verse: 20 

 

 432 “What, you sleep? Why do you sleep? 

What’s this, you sleep like a wretch?&277 

Thinking ‘The hut’s empty’ you sleep: 

What’s this, you sleep when the sun has risen?” 25 

 

 433 “Within him craving no longer lurks, 

Entangling and binding, to lead him anywhere; 

With the destruction of all acquisitions  

The Awakened One sleeps: 30 

Why should this concern you, Måra?”&278 

 

Then Måra the Evil One … disappeared right there. 
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8 (8) He Delights 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park.  

Then Måra the Evil One approached the Blessed One and recited this verse in the pres

ence of the Blessed One: 5 

 

 434 “One who has sons delights in sons, 

One with cattle delights in cattle. [108] 

Acquisitions truly are a man’s delight; 

Without acquisitions one does not delight.” 10 

 

 435 “One who has sons sorrows over sons, 

One with cattle sorrows over cattle. 

Acquisitions truly bring sorrow to a man; 

Without acquisitions one does not sorrow.” 15 

 

Then Måra the Evil One … disappeared right there. 

 

9 (9) Lifespan (1) 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 20 

Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus th

us: “Bhikkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, this lifespan of human beings is short. One has to go on to the future life. 

One should do what is wholesome and lead the holy life; for one who has taken birth ther25 

e is no avoiding death. One who lives long, bhikkhus, lives a hundred years or a little lon

ger.”  

Then Måra the Evil One approached the Blessed One and addressed him in verse: 

 

 436 “Long is the lifespan of human beings, 30 

The good man should not disdain it. 

One should live like a milk-sucking baby: 

Death has not made its arrival.”&279 

 

 437 “Short is the lifespan of human beings, 35 

The good man should disdain it. 



 35 

One should live like one with head aflame: 

There is no avoiding Death’s arrival.”  

 

Then Måra the Evil One … disappeared right there. 

 5 

10 (10) Lifespan (2) 

(Opening as in preceding sutta:) 

Then Måra the Evil One approached the Blessed One and addressed him in verse: [10

9] 

 10 

 438 “The days and nights do not fly by, 

Life does not come to a stop. 

The life of mortals turns in circles 

Like the chariot’s felly round the hub.”&280 

 15 

 439 “The days and nights go flying by, 

Life is bound to come to a stop. 

The life of mortals evaporates 

Like the water in shallow streams.” 

 20 

Then Måra the Evil One … disappeared right there. 

 

II. The Second Chapter 

(Rulership) 

 25 

11 (1) The Boulder 

On one occasion the Blessed One was dwelling at Råjagaha on Mount Vulture Peak. 

Now on that occasion the Blessed One was sitting out in the open in the thick darkness of

 the night while it was drizzling. Then Måra the Evil One, wishing to arouse fear, trepidat

ion, and terror in the Blessed One, shattered a number of huge boulders not far away fro30 

m him. 

Then the Blessed One, having understood, “This is Måra the Evil One,” addressed M

åra the Evil One in verse: 

 

 440 “Even if you make this Vulture Peak 35 

Quake all over in its entirety, 
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There would be no disturbance for the enlightened, 

For those who are fully liberated.” 

 

Then Måra the Evil One, realizing, “The Blessed One knows me, the Sublime One kn

ows me,” sad and disappointed, disappeared right there. 5 

 

12 (2) Lion 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. Now on that occasion the Blessed One was teaching the Dhamma while surr

ounded by a large assembly. [110] 10 

Then it occurred to Måra the Evil One: “This recluse Gotama is teaching the Dhamm

a while surrounded by a large assembly. Let me approach the recluse Gotama in order to 

confound them.”&281 

Then Måra the Evil One approached the Blessed One and addressed him in verse: 

 15 

 441 “Why now do you roar like a lion, 

Confident in the assembly? 

For there is one who’s a match for you, 

So why think yourself the victor?” 

 20 

 442 “The great heroes roar their lion’s roar 

Confident in the assemblies— 

The Tathågatas endowed with the powers, 

Who have crossed over attachment to the world.”&282 

 25 

Then  Måra the Evil One … disappeared right there. 

 

13 (3) The Splinter 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a 30 

stone splinter. Severe pains assailed the Blessed One—bodily feelings that were painful, r

acking, sharp, piercing, harrowing, disagreeable. But the Blessed One endured them, min

dful and clearly comprehending, without becoming distressed. Then the Blessed One had 

his outer robe folded in four, and he lay down on his right side in the lion posture with on

e leg overlapping the other, mindful and clearly comprehending.&283 35 

Then Måra the Evil One approached the Blessed One and addressed him in verse: 
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 443 “Do you lie down in a daze or drunk on poetry? 

Don’t you have sufficient goals to meet? 

Why do you sleep with a drowsy face 

All alone in a secluded lodging?”&284 5 

 

 444 “I do not lie in a daze or drunk on poetry; 

Having reached the goal, I am rid of sorrow. 

I lie down with compassion for all beings 

All alone in a secluded lodging. 10 

 

 445 Even those with a dart stuck in the breast 

Piercing their heart moment by moment— 

Even these here, stricken, get to sleep; [111] 

So why should I not get to sleep 15 

When my dart has been drawn out?&285 

 

 446 I do not lie awake in dread, 

Nor am I afraid to sleep. 

The nights and days do not afflict me,  20 

I see for myself no decline in the world. 

Therefore I can sleep in peace, 

Full of compassion for all beings.” 

 

Then Måra the Evil One … disappeared right there. 25 

 

14 (4) Suitable 

On one occasion the Blessed One was dwelling among the Kosalans at the brahmin vi

llage of Ekasålå. Now on that occasion the Blessed One was teaching the Dhamma surrou

nded by a large assembly of laypeople.  30 

Then it occurred to Måra the Evil One: “This recluse Gotama is teaching the Dhamm

a while surrounded by a large assembly of laypeople. Let me approach the recluse Gotam

a in order to confound them.”  

Then Måra the Evil One approached the Blessed One and addressed him in verse: 

 35 

 447 “This is not suitable for you, 
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That you instruct others. 

When so engaged don’t get caught 

In attraction and repulsion.”&286 

 

 448 “Compassionate for their welfare,  5 

The Buddha instructs others. 

The Tathågata is fully released 

From attraction and repulsion.” 

 

Then Måra the Evil One … disappeared right there. 10 

 

15 (5) Mental 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Then Måra the Evil One approached the Blessed One and

 addressed him in verse:&287 15 

 

 449 “There is a snare moving in the sky, 

A mental which moves about&288 

By means of which I’ll catch you yet: 

You won’t escape me, recluse!” 20 

 

 450 “Forms and sounds, tastes and odours, 

Tactile objects that delight the mind— 

Desire for these has vanished in me: 

You’re defeated, End-maker!” 25 

 

Then Måra the Evil One … disappeared right there. [112] 

 

16 (6) Almsbowls 

Setting at Såvatth¥. Now on that occasion the Blessed One was instructing, exhorting, 30 

inspiring, and encouraging the bhikkhus with a Dhamma talk concerning the five aggrega

tes subject to clinging. And those bhikkhus were listening to the Dhamma with eager ears

, attending to it as a matter of vital concern, applying their whole minds to it. 

Then it occurred to Måra the Evil One: “This recluse Gotama is instructing, exhorting

, inspiring, and encouraging the bhikkhus … who are applying their whole minds to it. Le35 

t me approach the recluse Gotama in order to confound them.” 
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Now on that occasion a number of almsbowls had been put out in the open. Then Mår

a the Evil One manifested himself in the form of an ox and approached those almsbowls. 

Then one bhikkhu said to another: “Bhikkhu, bhikkhu! That ox may break the almsbowls.

” When this was said, the Blessed One said to that bhikkhu: “That is not an ox, bhikkhu. 

That is Måra the Evil One, who has come here in order to confound you.” 5 

Then the Blessed One, having understood, “This is Måra the Evil One,” addressed M

åra the Evil One in verses: 

 

 451 “Form, feeling, and perception, 

Consciousness, and constructions— 10 

‘I am not this, this isn’t mine,’ 

Thus one is detached from it.&289 

 

 452 Though they seek him everywhere, 

Måra and his army do not find him: 15 

The one thus detached, inwardly secure, 

Who has gone beyond all fetters.”&290 

 

Then Måra the Evil One … disappeared right there. 

 20 

17 (7) Six Bases for Contact 

On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in the Ha

ll with the Peaked Roof. [113] Now on that occasion the Blessed One was instructing, ex

horting, inspiring, and encouraging the bhikkhus with a Dhamma talk concerning the six 

bases for contact. And those bhikkhus were listening to the Dhamma with eager ears, atte25 

nding to it as a matter of vital concern, applying their whole minds to it. 

Then it occurred to Måra the Evil One: “This recluse Gotama is instructing, exhorting

, inspiring, and encouraging the bhikkhus … who are applying their whole minds to it. Le

t me approach the recluse Gotama in order to confound them.” 

Then Måra the Evil One approached the Blessed One and, not far from him, made a l30 

oud noise, frightful and terrifying, as though the earth were splitting open.&291 Then one

 bhikkhu said to another: “Bhikkhu, bhikkhu! It seems as though the earth is splitting ope

n.” When this was said, the Blessed One said to that bhikkhu: “The earth is not splitting o

pen, bhikkhu. That is Måra the Evil One, who has come here in order to confound you.” 

Then the Blessed One, having understood, “This is Måra the Evil One,” addressed M35 

åra the Evil One in verses: 
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 453 “Forms and sounds, tastes and odours, 

Tactiles and all objects of mind: 

This is the terrible bait of the world 

With which the world is infatuated. 5 

 

 454 But when he has transcended this, 

The mindful disciple of the Buddha 

Shines radiantly like the sun, 

Having passed beyond Måra’s realm.”&292 10 

 

Then Måra the Evil One … disappeared right there. 

 

18 (8) Alms 

On one occasion the Blessed One was dwelling among the Magadhans at the brahmin15 

 village of Pañcasålå. [114] Now on that occasion the gift-festival of the young boys was 

being held at the brahmin village of Pañcasålå.&293 Then, in the morning, the Blessed O

ne dressed and, taking bowl and robe, entered Pañcasålå for alms. Now on that occasion 

Måra the Evil One had taken possession of the brahmin householders of Pañcasålå, (inciti

ng in them the thought), “Don’t let the recluse Gotama get alms.” 20 

Then the Blessed One left Pañcasålå with his bowl just as cleanly washed as it was w

hen he entered it for alms. Then Måra the Evil One approached the Blessed One and said 

to him: “Maybe you got alms, recluse?” 

“Was it you, Evil One, who saw to it that I didn’t get alms?” 

“Then, venerable sir, let the Blessed One enter Pañcasålå a second time for alms. I wi25 

ll see to it that the Blessed One gets alms.”&294 

 

 455 “You have produced demerit, Måra, 

Having assailed the Tathågata. 

Do you really think, O Evil One, 30 

‘My evil does not ripen’? 

 

 456 Happily indeed we live, 

We who own nothing at all. 

We shall dwell feeding on rapture 35 

Like the devas of Streaming Radiance.”&295 
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Then Måra the Evil One … disappeared right there. 

 

19 (9) The Farmer 

Setting at Såvatth¥. Now on that occasion the Blessed One was instructing, exhorting, 5 

inspiring, and encouraging the bhikkhus with a Dhamma talk concerning Nibbåna. And t

hose bhikkhus were listening to the Dhamma with eager ears, attending to it as a matter o

f vital concern, applying their whole minds to it. [115] 

Then it occurred to Måra the Evil One: “This recluse Gotama is instructing, exhorting

, inspiring, and encouraging the bhikkhus … who are applying their whole minds to it. Le10 

t me approach the recluse Gotama in order to confound them.” Then Måra the Evil One 

manifested himself in the form of a farmer, carrying a large plough on his shoulder, holdi

ng a long goad stick, his hair dishevelled, wearing hempen garments, his feet smeared wit

h mud. He approached the Blessed One and said to him: “Maybe you’ve seen oxen, reclu

se?” 15 

“What are oxen to you, Evil One?” 

“The eye is mine, recluse, forms are mine, eye-contact and its base of consciousness a

re mine. Where can you go, recluse, to escape from me? The ear is mine, recluse, sounds 

are mine … The nose is mine, odours are mine … The tongue is mine, tastes are mine … 

The body is mine, tactile objects are mine … The mind is mine, mental phenomena are m20 

ine, mind-contact and its base of consciousness are mine. Where can you go, recluse, to e

scape from me?”&296 

“The eye is yours, Evil One, forms are yours, eye-contact and its base of consciousne

ss are yours; but, Evil One, where there is no eye, no forms, no eye-contact and its base o

f consciousness—there is no place for you there, Evil One.&297 The ear is yours, Evil O25 

ne, sounds are yours, ear-contact and its base of consciousness are yours; but, Evil One, 

where there is no ear, no sounds, no ear-contact and its base of consciousness—there is n

o place for you there, Evil One. The nose is yours, Evil One, odours are yours, nose-conta

ct and its base of consciousness are yours; but, Evil One, where there is no nose, no odou

rs, no nose-contact and its base of consciousness—there is no place for you there, Evil O30 

ne. [116] The tongue is yours, Evil One, tastes are yours, tongue-contact and its base of c

onsciousness are yours; but, Evil One, where there is no tongue, no tastes, no tongue-cont

act and its base of consciousness—there is no place for you there, Evil One. The body is 

yours, Evil One, tactile objects are yours, body-contact and its base of consciousness are 

yours; but, Evil One, where there is no body, no tactile objects, no body-contact and its b35 

ase of consciousness—there is no place for you there, Evil One. The mind is yours, Evil 
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One, mental phenomena are yours, mind-contact and its base of consciousness are yours; 

but, Evil One, where there is no mind, no mental phenomena, no mind-contact and its bas

e of consciousness—there is no place for you there, Evil One.” 

 

 457 “That of which they say ‘It’s mine,’ 5 

And those who speak in terms of ‘mine’— 

If your mind exists among these, 

You won’t escape me, recluse.” 

 

 458 “That which they speak of is not mine, 10 

I am not one of those who speak (of mine). 

You should know thus, O Evil One: 

Even my path you will not see.” 

 

Then Måra the Evil One … disappeared right there. 15 

 

20 (10) Rulership 

On one occasion the Blessed One was dwelling among the Kosalans in a small forest 

hut in the Himalayan region. Then, when the Blessed One was alone in seclusion, a reflec

tion arose in his mind thus: “Is it possible to exercise rulership righteously: without killin20 

g and without instigating others to kill, without confiscating and without instigating other

s to confiscate, without causing sorrow and without instigating others to cause sorrow?”&

298 

Then Måra the Evil One, having known with his own mind the reflection in the Bless

ed One’s mind, approached the Blessed One and said to him: “Venerable sir, let the Bless25 

ed One exercise rulership righteously: without killing and without instigating others to kil

l, without confiscating and without instigating others to confiscate, without causing sorro

w and without instigating others to cause sorrow.” 

“But what do you see, Evil One, that you speak thus to me?” 

“Venerable sir, the Blessed One has developed and cultivated the four bases for spirit30 

ual power, made them a vehicle, made them a basis, stabilized them, exercised himself in

 them, and thoroughly mastered them. And, venerable sir, if the Blessed One wishes, he n

eed only resolve that the Himalayas, the king of mountains, should become gold, and it w

ould turn to gold.”&299 [117] 

 35 

 459 “If there were a mountain made of gold, 
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Made entirely of solid gold, 

Not double this would suffice for one: 

Having known this, fare evenly.&300 

 

 460 How could a person incline to sensual pleasures 5 

Who has seen the source whence suffering springs? 

Having known acquisition as a tie in the world, 

A person should train for its removal.”&301 

 

Then Måra the Evil One, realizing, “The Blessed One knows me, the Sublime One kn10 

ows me,” sad and disappointed, disappeared right there. 

 

III. The Third Chapter 

(The Måra Pentad) 

 15 

21 (1) A Number 

Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyan

s at Silåvat¥. Now on that occasion a number of bhikkhus were dwelling not far from the 

Blessed One—diligent, ardent, and resolute. Then Måra the Evil One manifested himself 

in the form of a brahmin, with a large matted topknot, clad in an antelope hide, old, crook20 

ed like a roof bracket, wheezing, holding a staff of udumbara wood.&302 He approached

 those bhikkhus and said to them: “You, sirs, have gone forth while young, lads with blac

k hair, endowed with the blessing of youth, in the prime of life, without having dallied wi

th sensual pleasures. Enjoy human sensual pleasures, sirs; do not abandon what is directly

 visible in order to pursue what takes time.”&303 25 

“We have not abandoned what is directly visible, brahmin, in order to pursue what ta

kes time. We have abandoned what takes time in order to pursue what is directly visible. 

For the Blessed One, brahmin, has stated that sensual pleasures are time-consuming, full 

of suffering, full of despair, and the danger in them is still greater, while this Dhamma is 

directly visible, immediate, inviting one to come and see, worthy of application, to be per30 

sonally experienced by the wise.” [118] 

When this was said, Måra the Evil One shook his head, lolled his tongue, knit his bro

w into three furrows, and departed leaning on his staff.&304 

Then those bhikkhus approached the Blessed One, paid homage to him, sat down to o

ne side, and reported everything in full. (The Blessed One said:) “That was not a brahmin35 

, bhikkhus. That was Måra the Evil One, who had come in order to confound you.” 
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Then the Blessed One, having understood the meaning of this, on that occasion recite

d this verse: 

 

 461 How could a person incline to sensual pleasures 

Who has seen the source whence suffering springs? 5 

Having known acquisition as a tie in the world, 

A person should train for its removal.” [119] 

 

22 (2) Samiddhi 

On one occasion the Blessed One was dwelling among the Sakyans at Silåvat¥. Now o10 

n that occasion the Venerable Samiddhi was dwelling not far from the Blessed One—dili

gent, ardent, and resolute.&305 Then, while the Venerable Samiddhi was alone in seclusi

on, a reflection arose in his mind thus: “It is indeed a gain for me, it is well gained by me,

 that my teacher is the Arahant, the Fully Enlightened One! It is indeed a gain for me, it is

 well gained by me, that I have gone forth in this well-expounded Dhamma and Disciplin15 

e! It is indeed a gain for me, it is well gained by me, that my companions in the holy life 

are virtuous, of good character!” 

Then Måra the Evil One, having known with his own mind the reflection in the mind 

of the Venerable Samiddhi, approached him and, not far from him, made a loud noise, fri

ghtful and terrifying, as though the earth were splitting open.&306 20 

Then the Venerable Samiddhi approached the Blessed One, paid homage to him, sat d

own to one side, and reported what had happened. (The Blessed One said:) “That was not

 the earth splitting open, Samiddhi. That was Måra the Evil One, who had come in order t

o confound you. Go back, Samiddhi, and dwell diligent, ardent, and resolute.” 

“Yes, venerable sir,” the Venerable Samiddhi replied. [120] Then he rose from his se25 

at, paid homage to the Blessed One, and departed, keeping him on the right. 

A second time, while the Venerable Samiddhi was alone in seclusion, a reflection aro

se in his mind … And a second time Måra the Evil One … made a loud noise, frightful a

nd terrifying, as though the earth were splitting open. 

Then the Venerable Samiddhi, having understood, “This is Måra the Evil One,” addre30 

ssed him in verse: 

 

 462 “I have gone forth out of faith 

From the home to the homeless life. 

My mindfulness and wisdom are mature; 35 

And my mind, well concentrated.  
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Conjure up whatever forms you wish, 

But you will never make me tremble.”&307 

 

Then Måra the Evil One, realizing, “The bhikkhu Samiddhi knows me,” sad and disa

ppointed, disappeared right there. 5 

 

23 (3) Godhika 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Godhika wa

s dwelling on the Black Rock on the Isigili Slope. Then, while the Venerable Godhika wa10 

s dwelling diligent, ardent, and resolute, he reached temporary liberation of mind, but he 

fell away from that temporary liberation of mind.&308 A second time, while the Venerab

le Godhika was dwelling diligent, ardent, and resolute, he reached temporary liberation of

 mind, but he fell away from that temporary liberation of mind. A third time … A fourth t

ime … [121] A fifth time … A sixth time, while the Venerable Godhika was dwelling dili15 

gent, ardent, and resolute, he reached temporary liberation of mind, but he fell away from

 that temporary liberation of mind. A seventh time, while the Venerable Godhika was dw

elling diligent, ardent, and resolute, he reached temporary liberation of mind. 

Then it occurred to the Venerable Godhika: “Six times already I have fallen away fro

m temporary liberation of mind. Let me use the knife.”&309 Then Måra the Evil One, ha20 

ving known with his own mind the reflection in the Venerable Godhika’s mind, approach

ed the Blessed One and addressed him with these verses:&310 

 

 463 “O great hero, great in wisdom, 

Blazing forth with power and glory! 25 

I worship your feet, One with Vision, 

Who has overcome all enmity and fear. 

 

 464 O great hero who has vanquished death, 

Your disciple is longing for death. 30 

He intends (to take his own life): 

Restrain him from this, O luminous one! 

 

 465 How, O Blessed One, can your disciple— 

One delighting in the Teaching,  35 

A trainee seeking his mind’s ideal— 
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Take his own life, O widely famed?”&311 

 

Now on that occasion the Venerable Godhika had just used the knife.&312 Then the 

Blessed One, having understood, “This is Måra the Evil One,” addressed him in verse: 

 5 

 466 “Such indeed is how the steadfast act: 

They are not in love with life. 

Having drawn out craving with its root, 

Godhika has attained final Nibbåna.” 

 10 

Then the Blessed One addressed the bhikkhus thus: “Come, bhikkhus, let us go to the 

Black Rock on the Isigili Slope, where the clansman Godhika has used the knife.” 

“Yes, venerable sir,” those bhikkhus replied. Then the Blessed One, together with a n

umber of bhikkhus, went to the Black Rock on the Isigili Slope. The Blessed One saw in t

he distance the Venerable Godhika lying on the bed with his shoulder turned.&313 [122] 15 

Now on that occasion a cloud of smoke, a swirl of darkness, was moving to the east, t

hen to the west, to the north, to the south, upwards, downwards, and to the intermediate q

uarters. The Blessed One then addressed the bhikkhus thus: “Do you see, bhikkhus, that c

loud of smoke, that swirl of darkness, moving to the east … and to the intermediate quart

ers?” 20 

“Yes, venerable sir.” 

“That, bhikkhus, is Måra the Evil One searching for the consciousness of the clansma

n Godhika, wondering: ‘Where now has the consciousness of the clansman Godhika been

 established?’ However, bhikkhus, with consciousness unestablished, the clansman Godhi

ka has attained final Nibbåna.”&314 25 

Then Måra the Evil One, taking a lute of yellow vilva-wood, approached the Blessed 

One and addressed him in verse: 

 

 467 “Above, below, and across, 

In the four quarters and in between, 30 

I have been searching but do not find 

Where Godhika has gone.” 

 

 468 “That steadfast man was resolute, 

A meditator always rejoicing in jhåna, 35 

Applying himself day and night 
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Unattached even to life. 

 

 469 Having conquered the army of Death, 

Not returning to re-becoming, 

Having drawn out craving with its root, 5 

Godhika has attained final Nibbåna.” 

 

 470 So much was he stricken with sorrow 

That his lute dropped from his armpit. 

Thereupon that disappointed spirit 10 

Disappeared right on the spot.&315 

 

24 (4) Seven Years of Pursuit 

Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelå on the 

bank of the river Nerañjarå at the foot of the Goatherd’s Banyan Tree. Now on that occasi15 

on Måra the Evil One had been following the Blessed One for seven years, seeking to gai

n access to him but without success.&316 Then Måra the Evil One approached the Blesse

d One and addressed him in verse: [123] 

 

 471 “Is it because you are sunk in sorrow 20 

That you meditate in the woods? 

Because you’ve lost wealth or pine for it 

Or committed some crime in the village? 

Why don’t you make friends with people? 

Why don’t you form any intimate ties?” 25 

 

 472 “Having dug up entirely the root of sorrow, 

Guiltless, I meditate free from sorrow. 

Having cut off all greedy urge for becoming,&317 

I meditate taintless, O kinsman of the negligent!” 30 

 

 473 “That of which they say ‘It’s mine,’ 

And those who speak in terms of ‘mine’— 

If your mind exists among these, 

You won’t escape me, recluse.” 35 
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 474 “That which they speak of is not mine, 

I am not one of those who speak (of mine). 

You should know thus, O Evil One: 

Even my path you will not see.” 

 5 

 475 “If you have discovered the path, 

The secure way leading to the Deathless, 

Be off and walk that path alone; 

What’s the point of instructing others?” 

 10 

 476 “Those people going to the far shore 

Ask what lies beyond Death’s realm.  

When asked, I explain to them 

The truth without acquisitions.”&318 

 15 

“Suppose, venerable sir, not far from a village or a town there was a lotus pond in whi

ch a crab was living.&319 Then a group of boys and girls would leave the village or town

 and go to the pond. They would pull the crab out from the water and set it down on high 

ground. Then, whenever that crab would extend one of its claws, those boys and girls wo

uld cut it off, break it, and smash it to bits with sticks and stones. Thus, venerable sir, wh20 

en all its claws have been cut off, broken, and smashed to bits, that crab would be unable 

to return to that pond. So too, venerable sir, all those distortions, manoeuvres, and contort

ions of mine have been cut off, [124] broken, and smashed to bits by the Blessed One. No

w, venerable sir, I am unable to approach the Blessed One again seeking to gain access to

 him.” 25 

Then Måra the Evil One, in the presence of the Blessed One, recited these verses of di

sappointment:&320 

 

 477 “There was a crow that walked around 

A stone that looked like a lump of fat. 30 

‘Let’s find something tender here,’ (he thought,) 

‘Perhaps there’s something nice and tasty.’  

 478 But because he found nothing tasty there, 

The crow departed from that spot. 

Just like the crow that attacked the stone, 35 

We leave Gotama disappointed.” 
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Then Måra the Evil One, having spoken these verses of disappointment in the presenc

e of the Blessed One, went away from that spot and sat down cross-legged on the ground 

not far from the Blessed One, silent, dismayed, with his shoulders drooping, downcast, br

ooding, unable to speak, scratching the ground with a stick.&321 5 

 

25 (5) Måra’s Daughters 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—approached Måra the Evil One an

d addressed him in verse:&322 

 10 

 479 “Why are you despondent, father? 

Who’s the man for whom you grieve? 

We’ll catch him with the snare of lust 

As they catch the forest elephant. 

We’ll bind him tightly and bring him back, 15 

And he’ll be under your control.”&323 

 

 480 “The Arahant, the Sublime One in the world, 

Is not easily drawn by means of lust. 

He has gone beyond Måra’s realm: 20 

Therefore I sorrow so bitterly.” 

 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—approached the Blessed One and s

aid to him: “We serve at your feet, recluse.” But the Blessed One paid no attention, as he 

was liberated in the unsurpassed extinction of acquisitions.&324 25 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—went off to the side and took coun

sel: “Men’s tastes are diverse. Suppose we each manifest ourselves in the form of a hundr

ed maidens.” [125] Then Måra’s three daughters, each manifesting herself in the form of 

a hundred maidens, approached the Blessed One and said to him: “We serve at your feet, 

recluse.” But the Blessed One paid no attention, as he was liberated in the unsurpassed ex30 

tinction of acquisitions. 

Then Måra’s daughters went off to the side and again took counsel: “Men’s tastes are 

diverse. Suppose we each manifest ourselves in the form of a hundred women who have 

never given birth.” Then Måra’s three daughters, each manifesting herself in the form of 

a hundred women who have never given birth … in the form of a hundred women who ha35 

ve given birth once … in the form of a hundred women who have given birth twice … in 
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the form of a hundred women of middle age … in the form of a hundred old women, appr

oached the Blessed One and said to him: “We serve at your feet, recluse.” But the Blesse

d One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions. 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—went off to the side and said: “Wh

at our father told us is true: 5 

 

‘The Arahant, the Sublime One in the world … 

Therefore I sorrow so bitterly.’ 

 

“If we had assailed any recluse or brahmin who was not devoid of lust with such tacti10 

cs, either his heart would have burst, or he would have vomited hot blood from his mouth

, [126] or he would have gone mad or become mentally deranged; or else he would have 

dried up and withered away and become shrivelled, just as a green reed that has been mo

wed down would dry up and wither away and become shrivelled.” 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—approached the Blessed One and s15 

tood to one side. Standing to one side, Måra’s daughter Taˆhå addressed the Blessed One

 in verse: 

 

 481 “Is it because you are sunk in sorrow 

That you meditate in the woods? 20 

Because you have lost wealth or pine for it 

Or committed some crime in the village? 

Why don’t you make friends with people? 

Why don’t you form any intimate ties?” 

 25 

 482 “Having conquered the army of the pleasant and agreeable, 

Meditating alone, I discovered bliss, 

The attainment of the goal, the peace of the heart.&325 

Therefore I do not make friends with people, 

Nor will I form any intimate ties.” 30 

 

Then Måra’s daughter Arat¥ addressed the Blessed One in verse: 

 

 483 “How does a bhikkhu here often dwell  

That, five floods crossed, he here has crossed the sixth? 35 

How does he meditate so sensual perceptions 
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Are kept at bay and fail to grip him?”&326 

 

 484 “Tranquil in body, in mind well released, 

Constructing nothing, mindful, homeless,  

Knowing Dhamma, meditating thought-free, 5 

He does not erupt, or drift, or stiffen.&327 

 485 When a bhikkhu here often dwells thus, 

With five floods crossed, he here has crossed the sixth. 

When he meditates thus, sensual perceptions  

Are kept at bay and fail to grip him.” [127] 10 

 

Then Måra’s daughter Ragå addressed the Blessed One in verse: 

 

 486 “He has cut off craving, faring with his group and order; 

Surely many other beings will cross. 15 

Alas, this homeless one will snatch many people 

And lead them away beyond the King of Death.”&328 

 

 487 “Truly the Tathågatas, the great heroes, 

Lead by means of the true Dhamma. 20 

When they are leading by means of the Dhamma 

What envy can there be in those who understand?”&329 

 

Then Måra’s daughters—Taˆhå, Arat¥, and Ragå—approached Måra the Evil One. M

åra saw them coming in the distance and addressed them in verses:&330 25 

 

 488 “Fools! You tried to batter a mountain 

With the stalks of lotus flowers; 

To dig up a mountain with your nails, 

To chew iron with your teeth. 30 

 489 As if, having lifted a rock with your head, 

You sought a foothold in the abyss; 

As if you struck a stump with your breast, 

You part from Gotama disappointed.” 

 35 

 490 They had come to him glittering with beauty— 
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Taˆhå, Arat¥, and Ragå— 

But the Teacher swept them away right there 

As the wind, a fallen cotton tuft. 
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Book V 

Chapter 5 

Connected Discourses with Bhikkhun¥s 

(Bhikkhun¥-saµyutta) 

 5 

 

1 (1) Ó¬avikå  

[128] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park.  

Then, in the morning, the bhikkhun¥ Ó¬avikå dressed and, taking bowl and robe, enter10 

ed Såvatth¥ for alms.&331 When she had walked for alms in Såvatth¥ and had returned fr

om her alms round, after her meal she went to the Blind Men’s Grove seeking seclusion.

&332 

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Ó¬avikå, desiring to make her fall away from seclusion, approached her and addressed 15 

her in verse: 

 

 491 “There is no escape in the world, 

So what will you do with seclusion? 

Enjoy the delights of sensual pleasure: 20 

Don’t be remorseful later!” 

 

Then it occurred to the bhikkhun¥ Ó¬avikå: “Now who is it that recited the verse—a h

uman being or a non-human being?” Then it occurred to her: “This is Måra the Evil One, 

who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to25 

 make me fall away from seclusion.” 

Then the bhikkhun¥ Ó¬avikå, having understood, “This is Måra the Evil One,” replied 

to him in verses: 

 

 492 “There is an escape in the world 30 

Which I have closely touched with wisdom. 

O Evil One, kinsman of the negligent, 

You do not know that state.&333 

 

 493 Sensual pleasures are like sword stakes; 35 

The aggregates, their chopping block. 
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What you call sensual delight 

Has become for me non-delight.”&334 [129] 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Ó¬avikå knows me,” sad and disa

ppointed, disappeared right there. 5 

 

2 Somå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Somå dressed and, taking bo

wl and robe, entered Såvatth¥ for alms.&335 When she had walked for alms in Såvatth¥ a

nd had returned from her alms round, after her meal she went to the Blind Men’s Grove f10 

or the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foo

t of a tree for the day’s abiding. 

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Somå, desiring to make her fall away from concentration, approached her and addresse

d her in verse: 15 

 

 494 “That state so hard to achieve 

Which is to be attained by the seers, 

Can’t be attained by a woman 

With her two-fingered wisdom.”&336 20 

 

Then it occurred to the bhikkhun¥ Somå: “Now who is this that recited the verse—a h

uman being or a non-human being?” Then it occurred to her: “This is Måra the Evil One, 

who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to

 make me fall away from concentration.” 25 

Then the bhikkhun¥ Somå, having understood, “This is Måra the Evil One,” replied to

 him in verses: 

 

 495 “What does womanhood matter at all 

When the mind is concentrated well, 30 

When knowledge flows on steadily 

As one sees correctly into Dhamma.&337 

 

 496 One to whom it might occur, 

‘I’m a woman’ or ‘I’m a man’ 35 

Or ‘I’m anything at all’— 
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Is fit for Måra to address.”&338 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Somå knows me,” sad and disapp

ointed, disappeared right there. 

 5 

3 Gotam¥ 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Kisågotam¥ dressed and, taki

ng bowl and robe, entered Såvatth¥ for alms.&339 When she had walked for alms in Såva

tth¥ and had returned from her alms round, [130] after her meal she went to the Blind Me

n’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat dow10 

n at the foot of a tree for the day’s abiding.  

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Kisågotam¥, desiring to make her fall away from concentration, approached her and ad

dressed her in verse: 

 15 

 497 “Why now, when your son is dead, 

Do you sit alone with tearful face? 

Having entered the woods all alone, 

Are you on the lookout for a man?” 

 20 

Then it occurred to the bhikkhun¥ Kisågotam¥: “Now who is this that recited the verse

—a human being or a non-human being?” Then it occurred to her: “This is Måra the Evil 

One, who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiri

ng to make me fall away from concentration.” 

Then the bhikkhun¥ Kisågotam¥, having understood, “This is Måra the Evil One,” repl25 

ied to him in verses: 

 

 498 “I’ve gotten past the death of sons; 

With this, the search for men has ended. 

I do not sorrow, I do not weep, 30 

Nor do I fear you, friend.&340 

 

 499 Delight everywhere has been destroyed, 

The mass of darkness has been sundered. 

Having conquered the army of Death, 35 

I dwell without defiling taints.”&341 



 56 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Kisågotam¥ knows me,” sad and d

isappointed, disappeared right there. 

 

4 Vijayå 5 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Vijayå dressed … she sat do

wn at the foot of a tree for the day’s abiding.&342 

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Vijayå, desiring to make her fall away from concentration, approached her and address

ed her in verse: [131] 10 

 

 500 “You are so young and beautiful, 

And I too am in the bloom of youth. 

Come, noble lady, let us rejoice 

With the music of a fivefold ensemble.”&343 15 

 

Then it occurred to the bhikkhun¥ Vijayå: “Now who is this…? This is Måra the Evil 

One … desiring to make me fall away from concentration.” 

Then the bhikkhun¥ Vijayå, having understood, “This is Måra the Evil One,” replied t

o him in verses: 20 

 

 501 “Forms and sounds, tastes and odours, 

Tactile objects that delight the mind: 

I offer them right back to you,  

For I, O Måra, do not need them. 25 

 

 502 I am repelled and humiliated 

By this foul, putrid body, 

Subject to break up, fragile: 

I’ve uprooted sensual craving.&344 30 

 

 503 As to those beings who fare amidst form,  

And those who abide in the formless, 

And those peaceful attainments too: 

Everywhere darkness has been destroyed.”&345 35 
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Then Måra the Evil One, realizing “The bhikkhun¥ Vijayå knows me,” sad and disapp

ointed, disappeared right there. 

 

5 Uppalavaˆˆå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Uppalavaˆˆå dressed … she 5 

stood at the foot of a såla tree in full flower.&346 

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Uppalavaˆˆå, desiring to make her fall away from concentration, approached her and a

ddressed her in verse:  

 10 

 504 “Having gone to a såla tree with flowering top,  

You stand at its foot all alone, bhikkhun¥. 

There is none whose beauty can rival your own:  

Foolish girl, have you no fear of rogues?”&347 

 15 

Then it occurred to the bhikkhun¥ Uppalavaˆˆå: [132] “Now who is this…? This is M

åra the Evil One … desiring to make me fall away from concentration.” 

Then the bhikkhun¥ Uppalavaˆˆå, having understood, “This is Måra the Evil One,” re

plied to him in verses: 

 20 

 505 “Though a hundred thousand rogues 

Just like you might come here,  

I stir not a hair, I feel no terror; 

Even alone, Måra, I don’t fear you.&348 

 25 

 506 I can make myself disappear  

Or I can enter inside your belly. 

I can stand between your eyebrows 

Yet you won’t catch a glimpse of me. 

 30 

 507 I am the master of my own mind, 

The bases of power are well developed; 

I am freed from every kind of bondage, 

Therefore I don’t fear you, friend.”&349 

  35 
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Then Måra the Evil One, realizing, “The bhikkhun¥ Uppalavaˆˆå knows me,” sad and

 disappointed, disappeared right there. 

 

6 Cålå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Cålå dressed … she sat down5 

 at the foot of a tree for the day’s abiding.&350 

Then Måra the Evil One approached the bhikkhun¥ Cålå and said to her: “What don’t 

you approve of, bhikkhun¥?” 

“I don’t approve of birth, friend.” 

 10 

 508 “Why don’t you approve of birth? 

Once born, one enjoys sensual pleasures. 

Who now has persuaded you of this: 

‘Bhikkhun¥, don’t approve of birth’?” 

 15 

 509 “For one who is born there is death; 

Once born, one encounters sufferings— 

Bondage, murder, affliction— 

Hence one shouldn’t approve of birth.&351 

 20 

 510 The Buddha has taught the Dhamma, 

The transcendence of birth; 

For the abandoning of all suffering 

He has settled me in the truth. [133] 

 25 

 511 As to those beings who fare amidst form,  

And those who abide in the formless— 

Not having understood cessation, 

They come again to re-becoming.”&352 

  30 

Then Måra the Evil One, realizing, “The bhikkhun¥ Cålå knows me,” sad and disappo

inted, disappeared right there. 

 

7 Upacålå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Upacålå dressed … she sat d35 

own at the foot of a tree for the day’s abiding. 
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Then Måra the Evil One approached the bhikkhun¥ Upacålå and said to her: “Where d

o you wish to be reborn, bhikkhun¥?” 

“I do not wish to be reborn anywhere, friend.” 

 

 512 “There are Tåvatiµsa and Yåma devas, 5 

And devatås of the Tusita realm, 

Devas who take delight in creating, 

And devas who exercise control. 

Direct your mind there 

And you’ll experience delight.”&353 10 

 

 513 “There are Tåvatiµsa and Yåma devas, 

And devatås of the Tusita realm, 

Devas who take delight in creating, 

And devas who exercise control. 15 

They are still bound by sensual bondage, 

They come again under Måra’s control. 

 

 514 All the world is on fire, 

All the world is burning, 20 

All the world is ablaze, 

All the world is quaking. 

 

 515 That which does not quake or blaze, 

That to which worldlings do not resort, 25 

Where there is no place for Måra: 

That is where my mind delights.”&354 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Upacålå knows me,” sad and disa

ppointed, disappeared right there. 30 

 

8 S¥supacålå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ S¥supacålå dressed … she sat

 down at the foot of a tree for the day’s abiding. 

Then Måra the Evil One approached the bhikkhun¥ S¥supacålå and said to her: “Whos35 

e creed do you approve of, bhikkhun¥?” 
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“I don’t approve of anyone’s creed, friend.” 

 

 516 “Under whom have you shaved your head? 

You do appear to be a recluse, 

Yet you don’t approve of any creed, 5 

So why wander as if bewildered?”&355 

 

 517 “Outside here the followers of creeds 

Place their confidence in views. 

I don’t approve of their teachings; 10 

They are not skilled in the Dhamma. [134] 

 

 518 But there is a scion of the Sakyan clan, 

The Enlightened One, without an equal, 

Conqueror of all, Måra’s subduer, 15 

Who everywhere is undefeated. 

 

 519 Everywhere freed and unattached, 

The One with Vision who sees all, 

Who attained the end of all kamma, 20 

Released in the extinction of acquisitions: 

That Blessed One is my Teacher; 

His is the teaching I approve.”&356 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ S¥supacålå knows me,” sad and di25 

sappointed, disappeared right there. 

 

9 Selå 

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Selå dressed … she sat down 

at the foot of a tree for the day’s abiding.&357 30 

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Selå, desiring to make her fall away from concentration, approached her and addressed

 her in verse:  

 

 520 “By whom has this puppet been created? 35 

Where is the maker of the puppet? 
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Where has the puppet arisen? 

Where does the puppet cease?”&358 

 

Then it occurred to the bhikkhun¥ Selå: “Now who is this…? This is Måra the Evil O

ne … desiring to make me fall away from concentration.” 5 

Then the bhikkhun¥ Selå, having understood, “This is Måra the Evil One,” replied to 

him in verses: 

 

 521 “This puppet is not made by itself, 

Nor is this misery made by another. 10 

It has come to be dependent on a cause, 

When the cause dissolves then it will cease. 

 

 522 As when a seed is sown in a field 

It grows depending on a pair of factors: 15 

It requires both the soil’s nutrients 

And a steady supply of moisture. 

 523 Just so the aggregates and elements, 

And these six bases of sensory contact, 

Have come to be dependent on a cause; 20 

When the cause dissolves they will cease.”&359 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Selå knows me,” sad and disappoi

nted, disappeared right there. 

 25 

10 Vajirå  

Setting at Såvatth¥. Then, in the morning, the bhikkhun¥ Vajirå dressed and, taking bo

wl and robe, entered Såvatth¥ for alms.&360 When she had walked for alms in Såvatth¥ [

135] and had returned from her alms round, after her meal she went to the Blind Men’s G

rove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at t30 

he foot of a tree for the day’s abiding.  

Then Måra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhu

n¥ Vajirå, desiring to make her fall away from concentration, approached her and address

ed her in verse:  

 35 

 524 “By whom has this being been created? 
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Where is the maker of the being? 

Where has the being arisen? 

Where does the being cease?” 

 

Then it occurred to the bhikkhun¥ Vajirå: “Now who is this that recited the verse—a h5 

uman being or a non-human being?” Then it occurred to her: “This is Måra the Evil One, 

who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to

 make me fall away from concentration.” 

Then the bhikkhun¥ Vajirå, having understood, “This is Måra the Evil One,” replied t

o him in verses: 10 

 

 525 “Why now do you assume ‘a being’? 

Måra, have you grasped a view? 

This is a heap of sheer constructions: 

Here no being is found. 15 

 

 526 Just as, with an assemblage of parts, 

The word ‘chariot’ is used, 

So, when the aggregates are present, 

There’s the convention ‘a being.’ 20 

 

 527 It’s only suffering that comes to be, 

Suffering that stands and falls away. 

Nothing but suffering comes to be, 

Nothing but suffering ceases.”&361 25 

 

Then Måra the Evil One, realizing, “The bhikkhun¥ Vajirå knows me,” sad and disapp

ointed, disappeared right there. 

 
 30 
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Book VI 

Chapter 6 

Connected Discourses with Brahmås 

(Brahma-saµyutta) 

 5 

 

I. The First Chapter 

(The Request)  

 

1 (1) Brahmå’s Request 10 

[136] Thus have I heard.&362 On one occasion the Blessed One was dwelling at Uru

velå on the bank of the river Nerañjarå at the foot of the Goatherd’s Banyan Tree after he 

had first become fully enlightened. Then, while the Blessed One was alone in seclusion, a

 reflection arose in his mind thus: “This Dhamma that I have discovered is deep, hard to s

ee, hard to understand, peaceful and sublime, not within the sphere of reasoning, subtle, t15 

o be experienced by the wise. But this generation delights in adhesion, takes delight in ad

hesion, rejoices in adhesion.&363 For such a generation this state is hard to see, that is, s

pecific conditionality, dependent origination. And this state too is hard to see, that is, the 

stilling of all constructions, the relinquishment of all acquisitions, the destruction of cravi

ng, dispassion, cessation, Nibbåna.&364 If I were to teach the Dhamma and if others wou20 

ld not understand me, that would be wearisome for me, that would be troublesome.”  

Thereupon these astounding verses, not heard before in the past, occurred to the Bless

ed One:&365 

 

 528 “Enough now with teaching this 25 

That even I found hard to reach; 

This Dhamma is not easily understood 

By those oppressed by lust and hate. 

 

 529 Those fired by lust, obscured by darkness, 30 

Will not discern this abstruse Dhamma, 

Deep, hard to see, subtle, 

Going against the stream.” [137] 

 

As the Blessed One reflected thus, his mind inclined to living at ease, not to teaching the 35 

Dhamma.&366 
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Then Brahmå Sahampati, having known with his own mind the reflection in the Bless

ed One’s mind, thought: “Alas, the world is lost! Alas, the world is to perish, in that the 

mind of the Tathågata, the Arahant, the Fully Enlightened One inclines to living at ease, 

not to teaching the Dhamma.”&367 Then, just as quickly as a strong man might extend hi

s drawn-in arm or draw in his extended arm, Brahmå Sahampati disappeared from the Br5 

ahma-world and reappeared before the Blessed One. He arranged his upper robe over one

 shoulder, knelt down with his right knee on the ground, saluted the Blessed One reverent

ially, and said to him: “Venerable sir, let the Blessed One teach the Dhamma; let the Subl

ime One teach the Dhamma. There are beings with little dust in their eyes who are falling

 away because they do not hear the Dhamma. There will be those who will understand the10 

 Dhamma.” 

This is what Brahmå Sahampati said. Having said this, he further said this: 

 

 530 “In the past there appeared among the Magadhans 

An impure Dhamma devised by those still stained. 15 

Throw open the door to the Deathless! Let them hear 

The Dhamma that the Stainless One discovered.&368 

 

 531 Just as one standing on a mountain peak 

Might see below the people all around, 20 

So, O wise one, universal eye, 

Ascend the palace fashioned of the Dhamma. 

Being yourself free from sorrow, behold the people 

Submerged in sorrow, oppressed by birth and decay. 

 25 

 532 Rise up, O hero, victor in battle! 

O caravan leader, debt-free one,  

Wander in the world. 

Teach the Dhamma, O Blessed One: 

There will be those who will understand.”&369 [138] 30 

 

Then the Blessed One, having understood Brahmå’s request, out of compassion for be

ings surveyed the world with the eye of a Buddha.&370 As he did so, the Blessed One sa

w beings with little dust in their eyes and with much dust in their eyes, with keen facultie

s and with dull faculties, with good qualities and with bad qualities, easy to teach and diff35 

icult to teach, and a few who dwelt seeing blame and fear in the other world.&371 Just as
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 in a pond of blue or red or white lotuses, some lotuses might be born in the water, grow 

up in the water, and thrive while submerged in the water, without rising up from the wate

r; some lotuses might be born in the water, grow up in the water, and stand at an even lev

el with the water; some lotuses might be born in the water and grow up in the water, but 

would rise up from the water and stand without being soiled by the water—so too, survey5 

ing the world with the eye of a Buddha, the Blessed One saw beings with little dust in the

ir eyes and with much dust in their eyes, with keen faculties and with dull faculties, with 

good qualities and with bad qualities, easy to teach and hard to teach, and a few who dwe

lt seeing blame and fear in the other world. 

Having seen this, he answered Brahmå Sahampati in verse: 10 

 

 533 “Open to them are the doors to the Deathless, 

Let those who have ears release faith. 

Foreseeing trouble, O Brahmå, I did not speak 

The refined, sublime Dhamma among humankind.”  15 

 

Then Brahmå Sahampati, thinking, “The Blessed One has given his consent (to my re

quest) regarding the teaching of the Dhamma,” paid homage to the Blessed One and disa

ppeared right there.&372 

 20 

2 (2) Reverence  

Thus have I heard.&373 On one occasion the Blessed One was dwelling at Uruvelå o

n the bank of the river Nerañjarå at the foot of the Goatherd’s Banyan Tree shortly after h

e had become fully enlightened. [139] Then, while the Blessed One was alone in seclusio

n, a reflection arose in his mind thus: “One dwells in suffering if one is without reverence25 

 and deference. Now what recluse or brahmin can I honour and respect, on whom can I d

well in dependence?” 

Then it occurred to the Blessed One: “It would be for the sake of fulfilling an unfulfill

ed aggregate of virtue that I would honour, respect, and dwell in dependence on another r

ecluse or brahmin. However, in this world with its devas, Måra, and Brahmå, in this gene30 

ration with its recluses and brahmins, its devas and humans, I do not see another recluse o

r brahmin more perfect in virtue than myself, whom I could honour and respect, and on w

hom I could dwell in dependence. 

“It would be for the sake of fulfilling an unfulfilled aggregate of concentration that I 

would honour, respect, and dwell in dependence on another recluse or brahmin. However35 

 ... I do not see another recluse or brahmin more perfect in concentration than myself…. 
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“It would be for the sake of fulfilling an unfulfilled aggregate of wisdom that I would 

honour, respect, and dwell in dependence on another recluse or brahmin. However ... I do

 not see another recluse or brahmin more perfect in wisdom than myself…. 

“It would be for the sake of fulfilling an unfulfilled aggregate of liberation that I woul

d honour, respect, and dwell in dependence on another recluse or brahmin. However ... I 5 

do not see another recluse or brahmin more perfect in liberation than myself…. 

“It would be for the sake of fulfilling an unfulfilled aggregate of the knowledge and v

ision of liberation that I would honour, respect, and dwell in dependence on another reclu

se or brahmin. However ... I do not see another recluse or brahmin more perfect in the kn

owledge and vision of liberation than myself, whom I could honour and respect, and on w10 

hom I could dwell in dependence.&374 

“Let me then honour, respect, and dwell in dependence on this very Dhamma to whic

h I have fully awakened.” 

Then, having known with his own mind the reflection in the Blessed One’s mind, just

 as quickly as a strong man might extend his drawn-in arm or draw in his extended arm, 15 

Brahmå Sahampati disappeared from the Brahma-world and reappeared before the Blesse

d One. Having arranged his upper robe over one shoulder, he saluted the Blessed One rev

erentially and said to him: [140] “So it is, Blessed One! So it is, Sublime One! Venerable 

sir, those who were the Arahants, the Fully Enlightened Ones in the past—those Blessed 

Ones too honoured, respected, and dwelt in dependence just on the Dhamma itself. Those20 

 who will be the Arahants, the Fully Enlightened Ones in the future—those Blessed Ones 

too will honour, respect, and dwell in dependence just on the Dhamma itself. Let the Bles

sed One too, who is at present the Arahant, the Fully Enlightened One, honour, respect, a

nd dwell in dependence just on the Dhamma itself.” 

This is what Brahmå Sahampati said. Having said this, he further said this: 25 

 

 534 “The Buddhas of the past, 

The future Buddhas,  

And he who is the Buddha now, 

Removing the sorrow of many— 30 

 

 535 All have dwelt, 

Will dwell, and dwell, 

Revering the true Dhamma: 

This, for the Buddhas, is a natural law. 35 
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 536 Therefore one desiring his own good, 

Aspiring for spiritual greatness, 

Should humbly respect the true Dhamma, 

Recollecting the Buddhas’ Teaching.”&375  

 5 

3 (3) Brahmadeva 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Now on that occasion a certain brahmin lady had a son na

med Brahmadeva who had gone forth from the household life into homelessness under th

e Blessed One. 10 

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, the Venerable Brahm

adeva, by realizing it for himself with direct knowledge, in this very life entered and dwel

t in that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth 

from the household life into homelessness. He directly knew: “Destroyed is birth, the hol

y life has been lived, what had to be done has been done, there is no more coming back to15 

 this world.” And the Venerable Brahmadeva became one of the arahants.&376 

Then, in the morning, the Venerable Brahmadeva dressed and, taking bowl and robe, 

entered Såvatth¥ for alms. Walking on continuous alms round in Såvatth¥, he came to his 

own mother’s residence.&377 [141] Now on that occasion the brahmin lady, the Venerab

le Brahmadeva’s mother, had been offering a constant oblation to Brahmå.&378 Then it 20 

occurred to Brahmå Sahampati: “This brahmin lady, the Venerable Brahmadeva’s mother

, has been offering a constant oblation to Brahmå. Let me approach her and stir up a sens

e of urgency in her.” 

Then, just as quickly as a strong man might extend his drawn-in arm or draw in his ex

tended arm, Brahmå Sahampati disappeared from the Brahma-world and reappeared in th25 

e residence of the Venerable Brahmadeva’s mother. Then, standing in the air, Brahmå Sa

hampati addressed the brahmin lady in verse: 

 

 537 “Far from here, madam, is the Brahma-world 

To which you offer a constant oblation. 30 

Brahmå does not eat such food, lady: 

So why mumble, not knowing the path to Brahmå?&379 

 

 538 This Brahmadeva, madam, 

Without acquisitions, has surpassed the devas. 35 

Owning nothing, nourishing no other,  
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The bhikkhu has entered your house for alms.&380 

 

 539 Gift-worthy, knowledge-master, inwardly developed, 

He deserves offerings from humans and devas. 

Having expelled all evil, unsullied, 5 

Cooled at heart, he comes seeking alms. 

 

 540 For him there is nothing behind or in front— 

Peaceful, smokeless, untroubled, wishless; 

He has laid down the rod towards frail and firm: 10 

Let him eat your oblation, the choicest alms.&381 

 

 541 Aloof from the crowd, with peaceful mind, 

Like a någa he fares, tamed, unstirred. 

A bhikkhu of pure virtue, in mind well released: 15 

Let him eat your oblation, the choicest alms.&382 

 

 542 With confidence in him, free from wavering, [142] 

Present your offering to one who deserves it. 

Having seen a sage who has crossed the flood, 20 

O madam, make merit leading to future bliss.”&383 

 

 543 With confidence in him, free from wavering,  

She presented her offering to one who deserved it. 

Having seen a sage who has crossed the flood, 25 

The lady made merit leading to future bliss.&384 

 

4 (4) Baka the Brahmå 

Thus have I heard.&385 On one occasion the Blessed One was dwelling at Såvatth¥ in

 Jeta’s Grove, Anåthapiˆ∂ika’s Park. Now on that occasion the following evil speculative30 

 view had arisen in Baka the Brahmå: “This is permanent, this is stable, this is eternal, thi

s is complete, this is imperishable. Indeed, this has not been born, does not age, does not 

die, does not pass away, does not undergo rebirth; and there is no other escape superior to

 this.”&386 

Then, having known with his own mind the reflection in Baka the Brahmå’s mind, jus35 

t as quickly as a strong man might extend his drawn-in arm or draw in his extended arm, t
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he Blessed One disappeared from Jeta’s Grove and reappeared in that Brahma-world. Ba

ka the Brahmå saw the Blessed One coming in the distance and said to him: “Come, dear 

sir! Welcome, dear sir! It has been a long time, dear sir, since you took the opportunity of

 coming here. Indeed, dear sir, this is permanent, this is stable, this is eternal, this is comp

lete, this is imperishable. Indeed, this has not been born, does not age, does not die, does 5 

not pass away, does not undergo rebirth; and there is no other escape superior to this.” 

When this was said, the Blessed One said to Baka the Brahmå: “Alas, sir, Baka the Br

ahmå is immersed in ignorance! Alas, sir, Baka the Brahmå is immersed in ignorance, in 

so far as he will say of what is actually impermanent that it is permanent; and will say of 

what is actually unstable that it is stable; and will say of what is actually non-eternal that 10 

it is eternal; [143] and will say of what is actually incomplete that it is complete; and will 

say of what is actually perishable that it is imperishable; and will say with reference to (a 

realm) where one is born and ages and dies and passes away and is reborn, ‘Indeed, this h

as not been born, does not age, does not die, does not pass away, does not undergo rebirth

’; and will say, when there is another escape superior to this, ‘There is no other escape su15 

perior to this.’“ 

 

(Baka the Brahmå:) 

 544 “We seventy-two, Gotama, were merit-makers; 

Now we wield power, beyond birth and aging. 20 

This, knowledge-master, is our last Brahmic arising. 

Many are the people who yearn for us.”&387 

 

(The Blessed One:) 

 545 “The lifespan here is short, not long, 25 

Though you, Brahmå, imagine it is long. 

I know, O Brahmå, your lifespan to be 

A hundred thousand nirabbudas.”&388 

 

(Baka the Brahmå:) 30 

 546 “O Blessed One, (you say):  

‘I am the one of infinite vision 

Who has overcome birth, decay, and sorrow.’ 

What was my ancient practice of vow and virtue: 

Tell me this so I might understand.”&389 35 
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(The Blessed One:) 

 547 “You gave drink to many people  

Who were thirsty, afflicted by heat:  

That was your ancient practice of vow and virtue, 

Which I recollect as if just waking up.&390 5 

 

 548 When people were abducted at Antelope Bank, 

You released the captives being led away. 

That was your ancient practice of vow and virtue, 

Which I recollect as if just waking up. 10 

 

 549 When a ship was seized on the river Ganges 

By a fierce någa longing for human flesh, 

You freed it forcefully by a valiant act: 

That was your ancient practice of vow and virtue, 15 

Which I recollect as if just waking up. [144] 

 

 550 I was your apprentice named Kappa; 

You thought him intelligent and devout: 

That was your ancient practice of vow and virtue, 20 

Which I recollect as if just waking up.”&391 

 

(Baka the Brahmå:) 

 551 “Surely you know this lifespan of mine; 

The others too you know, thus you’re the Buddha. 25 

Thus this blazing majesty of yours 

Illumines even the Brahma-world.” 

 

5 (5) A Certain Brahmå (Another View) 

Setting at Såvatthi. Now on that occasion the following evil speculative view had aris30 

en in a certain Brahmå: “There is no recluse or brahmin who can come here.” Then, havi

ng known with his own mind the reflection in that Brahmå’s mind, just as quickly as a str

ong man might extend his drawn-in arm or draw in his extended arm, the Blessed One dis

appeared from Jeta’s Grove and reappeared in that Brahma-world. The Blessed One sat c

ross-legged in the air above that Brahmå, having entered into meditation on the fire elem35 

ent.&392 
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Then it occurred to the Venerable Mahåmoggallåna: “Where now is the Blessed One 

dwelling at present?” With the divine eye, which is purified and surpasses the human, the

 Venerable Mahåmoggallåna saw the Blessed One sitting cross-legged in the air above th

at Brahmå, having entered into meditation on the fire element. Having seen this, just as q

uickly as a strong man might extend his drawn-in arm or draw in his extended arm, the V5 

enerable Mahåmoggallåna disappeared from Jeta’s Grove and reappeared in that Brahma-

world. Then the Venerable Mahåmoggallåna stationed himself in the eastern quarter and 

sat cross-legged in the air above that Brahmå—though lower than the Blessed One—havi

ng entered into meditation on the fire element. 

Then it occurred to the Venerable Mahåkassapa: “Where now is the Blessed One dwe10 

lling at present?” With the divine eye … the Venerable Mahåkassapa saw the Blessed On

e sitting cross-legged in the air above that Brahmå…. Having seen this, just as quickly as 

a strong man … [145] the Venerable Mahåkassapa disappeared from Jeta’s Grove and rea

ppeared in that Brahma-world. Then the Venerable Mahåkassapa stationed himself in the 

southern quarter and sat cross-legged in the air above that Brahmå—though lower than th15 

e Blessed One—having entered into meditation on the fire element. 

Then it occurred to the Venerable Mahåkappina: “Where now is the Blessed One dwe

lling at present?” With the divine eye … the Venerable Mahåkappina saw the Blessed On

e sitting cross-legged in the air above that Brahmå…. Having seen this, just as quickly as 

a strong man … the Venerable Mahåkappina disappeared from Jeta’s Grove and reappear20 

ed in that Brahma-world. Then the Venerable Mahåkappina stationed himself in the west

ern quarter and sat cross-legged in the air above that Brahmå—though lower than the Ble

ssed One—having entered into meditation on the fire element. 

Then it occurred to the Venerable Anuruddha: “Where now is the Blessed One dwelli

ng at present?” With the divine eye … the Venerable Anuruddha saw the Blessed One sitt25 

ing cross-legged in the air above that Brahmå…. Having seen this, just as quickly as a str

ong man … the Venerable Anuruddha disappeared from Jeta’s Grove and reappeared in t

hat Brahma-world. Then the Venerable Anuruddha stationed himself in the northern quar

ter and sat cross-legged in the air above that Brahmå—though lower than the Blessed On

e—having entered into meditation on the fire element. 30 

Then the Venerable Mahåmoggallåna addressed that Brahmå in verse: 

 

 552 “Today, friend, do you still hold that view, 

The view that you formerly held? 

Do you see the radiance 35 

Surpassing that in the Brahma-world?”&393 
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 553 “I no longer hold that view, dear sir, 

The view that I formerly held. 

Indeed I see the radiance 

Surpassing that in the Brahma-world. 5 

Today how could I maintain, 

‘I am permanent and eternal’?”&394 

 

Then, having stirred up a sense of urgency in that Brahmå, just as quickly as a strong 

man might extend his drawn-in arm or draw in his extended arm, the Blessed One disapp10 

eared from that Brahma-world and reappeared in Jeta’s Grove. 

Then that Brahmå addressed one of his assemblymen thus: “Come now, dear sir, appr

oach the Venerable Mahåmoggallåna and say to him: ‘Sir Moggallåna, are there any othe

r disciples of the Blessed One that are as powerful [146] and mighty as Master Moggallån

a, Kassapa, Kappina, and Anuruddha?” 15 

“Yes, dear sir,” that assemblyman of Brahmå’s replied. Then he approached the Vene

rable Mahåmoggallåna and asked him: “Sir Moggallåna, are there any other disciples of t

he Blessed One that are as powerful and mighty as Master Moggallåna, Kassapa, Kappin

a, and Anuruddha?” 

Then the Venerable Mahåmoggallåna addressed that assemblyman of Brahmå’s in ve20 

rse: 

 

 554 “Many are the disciples of the Buddha 

Who are arahants with taints destroyed, 

Triple-knowledge bearers with spiritual powers, 25 

Skilled in the course of others’ minds.”&395 

 

Then that assemblyman of Brahmå’s, having delighted and rejoiced in the Venerable 

Mahåmoggallåna’s statement, approached that Brahmå and told him: “Dear sir, the Vener

able Mahåmoggallåna speaks thus: 30 

 

‘Many are the disciples of the Buddha … 

Skilled in the course of others’ minds.’“ 

 

This is what that assemblyman of Brahmå’s said. Being pleased, that Brahmå delighte35 

d in his statement. 
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6 (6) A Brahmå World (Negligence) 

Setting at Såvatth¥. Now on that occasion the Blessed One had gone for his day’s abid

ing and was in seclusion. Then the independent Brahmås Subrahmå and Suddhåvåsa appr

oached the Blessed One and stood one at each doorpost.&396 Then the independent Brah5 

må Subrahmå said to the independent Brahmå Suddhåvåsa: “It is not the right time, dear 

sir, to visit the Blessed One. The Blessed One has gone for his day’s abiding and is in sec

lusion. Such and such a Brahma-world is rich and prosperous, and the Brahmå there is d

welling in negligence. Come, dear sir, let us go to that Brahma-world and stir up a sense 

of urgency in that Brahmå.” [147] 10 

“Yes, dear sir,” the independent Brahmå Suddhåvåsa replied. 

Then, just as quickly as a strong man might extend his drawn-in arm or draw in his ex

tended arm, the independent Brahmås Subrahmå and Suddhåvåsa disappeared in front of 

the Blessed One and reappeared in that Brahma-world. That Brahmå saw those Brahmås 

coming in the distance and said to them: “Now where are you coming from, dear sirs?” 15 

“We have come, dear sir, from the presence of the Blessed One, the Arahant, the Full

y Enlightened One. Dear sir, you should go to attend upon that Blessed One, the Arahant,

 the Fully Enlightened One.” 

When this was said, that Brahmå refused to accept their advice. Having created a thou

sand transformations of himself, he said to the independent Brahmå Subrahmå: “Do you s20 

ee, dear sir, how much power and might I have?” 

“I see, dear sir, that you have so much power and might.” 

“But, dear sir, when I am so powerful and mighty, what other recluse or brahmin sho

uld I go to attend upon?” 

Then the independent Brahmå Subrahmå, having created two thousand transformatio25 

ns of himself, said to that Brahmå: “Do you see, dear sir, how much power and might I ha

ve?” 

“I see, dear sir, that you have so much power and might.” 

“That Blessed One, dear sir, is still more powerful and mighty than both you and I. Y

ou should go, dear sir, to attend upon that Blessed One, the Arahant, the Fully Enlightene30 

d One.” 

Then that Brahmå addressed the independent Brahmå Subrahmå in verse: [148] 

 

 555 “Three (hundred) supaˆˆas, four (hundred) geese, 

And five hundred falcons:  35 

This palace, O Brahmå, of the meditator shines 
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Shedding light in the northern quarter.”&397 

 

 556 “Even though that palace of yours shines 

Shedding light in the northern quarter, 

Having seen form’s flaw, its chronic trembling, 5 

The wise one takes no delight in form.”&398 

 

Then the independent Brahmås Subrahmå and Suddhåvåsa, having stirred up a sense 

of urgency in that Brahmå, disappeared right there. And on a later occasion that Brahmå 

went to attend upon the Blessed One, the Arahant, the Fully Enlightened One. 10 

 

7 (7) Kokålika (1) 

Setting at Såvatth¥. Now on that occasion the Blessed One had gone for his day’s abid

ing and was in seclusion. Then the independent Brahmås Subrahmå and Suddhåvåsa appr

oached the Blessed One and stood one at each doorpost. Then, referring to the bhikkhu K15 

okålika, the independent Brahmå Subrahmå recited this verse in the presence of the Bless

ed One:&399 

 

 557 “What wise man here would seek to define 

An immeasurable one by taking his measure? 20 

He who would measure an immeasurable one 

Must be, I think, an obstructed worldling.”&400 

 

8 (8) Tissaka 

Setting at Såvatth¥…. (as above) … Then, referring to the bhikkhu Katamorakatissaka25 

, the independent Brahmå Suddhåvåsa recited this verse in the presence of the Blessed On

e:&401 [149] 

 

 558 “What wise man here would seek to define 

An immeasurable one by taking his measure? 30 

He who would measure an immeasurable one 

Must be, I think, an obstructed moron.” 

 

9 (9) Tudu Brahmå 

Setting at Såvatth¥. Now on that occasion the bhikkhu Kokålika was sick, afflicted, gr35 

avely ill. Then, when the night had advanced, the independent Brahmå Tudu, of stunning 
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beauty, illuminating the entire Jeta’s Grove, approached the bhikkhu Kokålika.&402 Hav

ing approached, he stood in the air and said to the bhikkhu Kokålika: “Place confidence i

n Såriputta and Moggallåna, Kokålika. Såriputta and Moggallåna are well behaved.” 

“Who are you, friend?” 

“I am the independent Brahmå Tudu.” 5 

“Didn’t the Blessed One declare you to be a non-returner, friend? Then why have you

 come back here? See how grave is the wrong you have done.”&403 

 

 559 “When a person has taken birth 

An axe is born inside his mouth 10 

With which the fool cuts himself 

Uttering defamatory speech. 

 

 560 He who praises one deserving blame, 

Or blames one deserving praise, 15 

Casts with his mouth an unlucky throw 

By which he finds no happiness.&404 

 

 561 Trifling is the unlucky throw 

That brings the loss of wealth at dice, 20 

(The loss) of all, oneself included; 

Worse by far—this unlucky throw 

When one harbours hate against the saints.&405 

 

 562 For a hundred thousand nirabbudas 25 

And thirty-six more, and five abbudas, 

The maligner of noble ones goes to hell, 

Having set evil speech and mind against them.”&406 

 

10 (10) Kokålika (2) 30 

Setting at Såvatth¥.&407 Then the bhikkhu Kokålika approached the Blessed One, [1

50] paid homage to him, sat down to one side, and said: “Venerable sir, Såriputta and Mo

ggallåna have evil wishes; they have come under the control of evil wishes.” 

When this was said, the Blessed One said to the bhikkhu Kokålika: “Do not speak thu

s, Kokålika! Do not speak thus, Kokålika! Place confidence in Såriputta and Moggallåna,35 

 Kokålika. Såriputta and Moggallåna are well behaved.” 
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A second time the bhikkhu Kokålika said to the Blessed One: “Venerable sir, althoug

h the Blessed One has my faith and trust, all the same I say that Såriputta and Moggallåna

 have evil wishes; they have come under the control of evil wishes.” And a second time t

he Blessed One said to the bhikkhu Kokålika: “Do not speak thus, Kokålika!… Såriputta 

and Moggallåna are well behaved.” 5 

A third time the bhikkhu Kokålika said to the Blessed One: “Venerable sir, although t

he Blessed One has my faith and trust, all the same I say that Såriputta and Moggallåna h

ave evil wishes; they have come under the control of evil wishes.” And a third time the B

lessed One said to the bhikkhu Kokålika: “Do not speak thus, Kokålika!… Såriputta and 

Moggallåna are well behaved.” 10 

Then the bhikkhu Kokålika rose from his seat, paid homage to the Blessed One, and d

eparted, keeping him on his right. Not long after the bhikkhu Kokålika had left, his entire 

body became covered with boils the size of mustard seeds. These then grew to the size of 

mung beans; then to the size of chickpeas; then to the size of jujube stones; then to the siz

e of jujube fruits; then to the size of myrobalans; then to the size of unripe beluva fruits; t15 

hen to the size of ripe beluva fruits. When they had grown to the size of ripe beluva fruits

, they burst open, exuding pus and blood. Then, on account of that illness, the bhikkhu K

okålika died, [151] and because he had harboured animosity towards Såriputta and Mogg

allåna, after his death he was reborn in the Paduma hell.&408 

Then, when the night had advanced, Brahmå Sahampati, of stunning beauty, illuminat20 

ing the entire Jeta’s Grove, approached the Blessed One, paid homage to him, stood to on

e side, and said to him: “Venerable sir, the bhikkhu Kokålika has died, and because he ha

rboured animosity towards Såriputta and Moggallåna, after his death he has been reborn i

n the Paduma hell.” This is what Brahmå Sahampati said. Having said this, he paid homa

ge to the Blessed One and, keeping him on his right, he disappeared right there. 25 

Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Bhi

kkhus, last night, when the night had advanced, Brahmå Sahampati approached me and s

aid to me:… (as above) … Having said this, he paid homage to me and, keeping me on hi

s right, he disappeared right there.” 

When this was said, a certain bhikkhu said to the Blessed One: “Venerable sir, how lo30 

ng is the lifespan in the Paduma hell?” 

“The lifespan in the Paduma hell is long, bhikkhu. It is not easy to count it and say it i

s so many years, or so many hundreds of years, or so many thousands of years, or so man

y hundreds of thousands of years.” 

“Then is it possible to give a simile, venerable sir?” [152] 35 
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“It is possible, bhikkhu. Suppose, bhikkhu, there was a Kosalan cartload of twenty me

asures of sesamum seed. At the end of every hundred years a man would remove one see

d from there. That Kosalan cartload of twenty measures of sesamum seed might by this ef

fort be depleted and eliminated more quickly than a single Abbuda hell would go by. Tw

enty Abbuda hells are the equivalent of one Nirabbuda hell; twenty Nirabbuda hells are t5 

he equivalent of one Ababa hell; twenty Ababa hells are the equivalent of one A†a†a hell; 

twenty A†a†a hells are the equivalent of one Ahaha hell; twenty Ahaha hells are the equiv

alent of one Kumuda hell; twenty Kumuda hells are the equivalent of one Sogandhika hel

l; twenty Sogandhika hells are the equivalent of one Uppala hell; twenty Uppala hells are 

the equivalent of one Puˆ∂ar¥ka hell; and twenty Puˆ∂ar¥ka hells are the equivalent of on10 

e Paduma hell. Now, bhikkhu, the bhikkhu Kokålika has been reborn in the Paduma hell 

because he harboured animosity towards Såriputta and Moggallåna.”&409 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 15 

563–566 “When a person has taken birth 

… (verses as in preceding sutta) … [153] 

Having set evil speech and mind against them.” 

 

II. The Second Chapter 20 

(Brahmå Pentad) 

 

11 (1) Sana∫kumåra 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha on the

 bank of the river Sappin¥. Then, when the night had advanced, Brahmå Sana∫kumåra, of 25 

stunning beauty, illuminating the entire bank of the river Sappin¥, approached the Blessed

 One, paid homage to him, and stood to one side. Standing to one side, he recited this ver

se in the presence of the Blessed One:&410 

 

 567 “The khattiya is the best among people 30 

For those whose standard is the clan, 

But one accomplished in knowledge and conduct 

Is best among devas and humans.” 
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This is what Brahmå Sana∫kumåra said. The Teacher approved. Then Brahmå Sana∫

kumåra, thinking, “The Teacher has approved of me,” paid homage to the Blessed One an

d, keeping him on his right, he disappeared right there. 

 

12 (2) Devadatta 5 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha on the

 mountain Vulture Peak not long after Devadatta had left.&411 Then, when the night had 

advanced, Brahmå Sahampati, of stunning beauty, illuminating the entire mountain Vultu

re Peak, approached the Blessed One, paid homage to him, and stood to one side. [154] S

tanding to one side, referring to Devadatta, he recited this verse in the presence of the Ble10 

ssed One:  

 

 568 “As its own fruit brings destruction 

To the plantain, bamboo, and reed, 

As its embryo destroys the mule, 15 

So do honours destroy the scoundrel.”&412 

 

13 (3) Andhakavinda 

On one occasion the Blessed One was dwelling among the Magadhans at Andhakavin

da. Now on that occasion the Blessed One was sitting out in the open in the thick darknes20 

s of the night while it was drizzling. Then, when the night had advanced, Brahmå Saham

pati … approached the Blessed One, paid homage to him, and stood to one side. Standing

 to one side, he recited these verses in the presence of the Blessed One:  

 

 569 “One should resort to lodgings in remote places, 25 

Practise to gain release from the fetters. 

But if one does not find delight there, 

Guarded and mindful, dwell in the Sangha.&413 

 

 570 Walking for alms from family to family, 30 

Faculties guarded, discerning, mindful, 

One should resort to lodgings in remote places, 

Freed from fear, released on the fearless.&414 

 

 571 Where terrible serpents glide about, 35 

Where lightning flashes and the sky thunders, 
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In the thick darkness of the night 

There sits a bhikkhu devoid of terror.&415 

 

 572 For this has actually been seen by me, 

It is not merely hearsay: 5 

Within a single holy life 

A thousand have left Death behind.&416 

 

 573 There are five hundred more trainees, 

And ten times a tenfold ten: 10 

All have entered the stream, 

Never returning to the animal realm. 

 

 574 As for the other people who remain— 

Who, to my mind, partake of merit— 15 

I cannot even count their number 

From fear of uttering false speech.”&417 [155] 

 

14 (4) Aruˆavat¥ 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥…. The20 

re the Blessed One addressed the bhikkhus thus: “Bhikkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, once in the past there was a king name Aruˆavå whose capital was named

 Aruˆavat¥. The Blessed One Sikh¥, the Arahant, the Fully Enlightened One, dwelt in dep

endence on the capital Aruˆavat¥.&418 The chief pair of disciples of the Blessed One Sik25 

h¥ were named AbhibhË and Sambhava, an excellent pair. Then the Blessed One Sikh¥ ad

dressed the bhikkhu AbhibhË: ‘Come, brahmin, let us go to a certain Brahma-world until 

it is time for our meal.’ – ‘Yes, venerable sir,’ the bhikkhu AbhibhË replied. 

“Then, bhikkhus, just as quickly as a strong man might extend his drawn-in arm or dr

aw in his extended arm, so the Blessed One Sikh¥, the Arahant, the Fully Enlightened On30 

e, and the bhikkhu AbhibhË disappeared from the capital Aruˆavat¥ and reappeared in tha

t Brahma-world. Then the Blessed One Sikh¥ addressed the bhikkhu AbhibhË thus: ‘Give 

a Dhamma talk, brahmin, to Brahmå and to Brahmå’s assembly and to Brahmå’s assembl

ymen.’ – ‘Yes, venerable sir,’ the bhikkhu AbhibhË replied. Then, by means of a Dhamm

a talk, he instructed, exhorted, inspired, and encouraged Brahmå and Brahmå’s assembly 35 

and Brahmå’s assemblymen. Thereupon Brahmå and Brahmå’s assembly and [156] Brah
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må’s assemblymen found fault with this, grumbled, and complained about it, saying: ‘It i

s wonderful indeed, sir! It is amazing indeed, sir! How can a disciple teach the Dhamma i

n the very presence of the Teacher?’ 

“Then, bhikkhus, the Blessed One Sikh¥ addressed the bhikkhu AbhibhË thus: ‘Brahm

in, Brahmå and Brahmå’s assembly and Brahmå’s assemblymen deplore this, saying, “It i5 

s wonderful indeed, sir! It is amazing indeed, sir! How can a disciple teach the Dhamma i

n the very presence of the Teacher?” Well then, brahmin, stir up an even greater sense of 

urgency in Brahmå and in Brahmå’s assembly and in Brahmå’s assemblymen.’ – ‘Yes, ve

nerable sir,’ the bhikkhu AbhibhË replied. Then he taught the Dhamma with his body visi

ble, and with his body invisible, and with the lower half of his body visible and the upper 10 

half invisible, and with the upper half of his body visible and the lower half invisible.&41

9 Thereupon, bhikkhus, Brahmå and Brahmå’s assembly and Brahmå’s assemblymen we

re struck with wonder and amazement, saying: ‘It is wonderful indeed, sir! It is amazing i

ndeed, sir! How the recluse has such great power and might!’ 

“Then, bhikkhus, the bhikkhu AbhibhË said to the Blessed One Sikh¥, the Arahant, th15 

e Fully Enlightened One: ‘I recall, venerable sir, having made such a statement as this is i

n the midst of the Bhikkhu Sangha: “Friends, while standing in the Brahma-world I can 

make my voice heard throughout the thousandfold world-system.”’ – ‘Now is the time fo

r that, brahmin! Now is the time for that, brahmin! While standing in the Brahma-world y

ou should make your voice heard throughout the thousandfold world-system.’ – ‘Yes, ve20 

nerable sir,’ the bhikkhu AbhibhË replied. Then, while standing in the Brahma-world, he 

recited these verses:&420 

 

 575 ‘Arouse your energy, strive on! 

Exert yourself in the Buddha’s Teaching. 25 

Sweep away the army of Death 

As an elephant does a hut of reeds. [157] 

 

 576 One who dwells diligently 

In this Dhamma and Discipline, 30 

Having abandoned the wandering on in birth, 

Will make an end to suffering.’ 

 

“Then, bhikkhus, having stirred up a sense of urgency in Brahmå and in Brahmå’s ass

embly and in Brahmå’s assemblymen, just as quickly as a strong man might extend his dr35 

awn-in arm or draw in his extended arm, the Blessed One Sikh¥, the Arahant, the Fully E
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nlightened One, and the bhikkhu AbhibhË, disappeared from that Brahma-world and reap

peared in the capital Aruˆavat¥. Then the Blessed One Sikh¥ addressed the bhikkhus thus:

 ‘Bhikkhus, did you hear the verses which the bhikkhu AbhibhË recited while he was stan

ding in the Brahma-world?’ – ‘We did, venerable sir.’ – ‘What were the verses that you h

eard, bhikkhus?’ – ‘We heard the verses of the bhikkhu AbhibhË thus: 5 

 

“Arouse your energy, strive on!… 

Will make an end to suffering.” 

 

Such were the verses that we heard the bhikkhu AbhibhË recite while he was standing in t10 

he Brahma-world.’ – ‘Good, good, bhikkhus! It is good that you heard the verses which t

he bhikkhu AbhibhË recited while he was standing in the Brahma-world.’” 

This is what the Blessed One said. Being pleased, those bhikkhus delighted in the Ble

ssed One’s statement. 

 15 

15 (5) Final Nibbåna 

On one occasion the Blessed One was dwelling at Kusinårå in Upavattana, the såla tre

e grove of the Mallans, between the twin såla trees, on the occasion of his final Nibbåna.

&421 Then the Blessed One addressed the bhikkhus thus: “Now [158] I address you, bhi

kkhus: Constructions are bound to perish. Strive to attain the goal by diligence.” This was20 

 the last utterance of the Tathågata. 

Then the Blessed One attained the first jhåna. Having emerged from the first jhåna, h

e attained the second jhåna. Having emerged from the second jhåna, he attained the third 

jhåna. Having emerged from the third jhåna, he attained the fourth jhåna. Having emerge

d from the fourth jhåna, he attained the base of the infinity of space. Having emerged fro25 

m the base of the infinity of space, he attained the base of the infinity of consciousness. H

aving emerged from the base of the infinity of consciousness, he attained the base of noth

ingness. Having emerged from the base of nothingness, he attained the base of neither-pe

rception-nor-non-perception. Having emerged from the base of neither-perception-nor-no

n-perception, he attained the cessation of perception and feeling. 30 

Having emerged from the cessation of perception and feeling, he attained the base of 

neither-perception-nor-non-perception. Having emerged from the base of neither-percepti

on-nor-non-perception, he attained the base of nothingness. Having emerged from the bas

e of nothingness, he attained the base of the infinity of consciousness. Having emerged fr

om the base of the infinity of consciousness, he attained the base of the infinity of space. 35 

Having emerged from the base of the infinity of space, he attained the fourth jhåna. Havi
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ng emerged from the fourth jhåna, he attained the third jhåna. Having emerged from the t

hird jhåna, he attained the second jhåna. Having emerged from the second jhåna, he attain

ed the first jhåna. 

Having emerged from the first jhåna, he attained the second jhåna. Having emerged fr

om the second jhåna, he attained the third jhåna. Having emerged from the third jhåna, he5 

 attained the fourth jhåna. Having emerged from the fourth jhåna, immediately after this t

he Blessed One attained final Nibbåna.&422  

When the Blessed One attained final Nibbåna, simultaneously with his final Nibbåna 

Brahmå Sahampati recited this verse: 

 10 

 577 “All beings in the world 

Will finally lay the body down, 

Since such a one as the Teacher, 

The peerless person in the world, 

The Tathågata endowed with the powers, 15 

The Buddha, has attained final Nibbåna.”&423 

 

When the Blessed One attained final Nibbåna, simultaneously with his final Nibbåna 

Sakka, lord of the devas, recited this verse: 

 20 

 578 “Impermanent indeed are constructions, 

Subject to arising and vanishing. 

Having arisen, they cease: 

Their appeasement is blissful”&424 

 25 

When the Blessed One attained final Nibbåna, simultaneously with his final Nibbåna 

the Venerable Ónanda recited this verse:&425 

 

 579 “Then there was terror, 

Then there was trepidation, 30 

When the one perfect in all excellent qualities, 

The Buddha, attained final Nibbåna.” [159] 

 

When the Blessed One attained final Nibbåna, simultaneously with his final Nibbåna 

the Venerable Anuruddha recited these verses: 35 
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 580 “There was no more in-and-out breathing 

In the Stable One of steady mind 

When unstirred, bent on peace, 

The One with Vision attained final Nibbåna.&426 

 5 

 581 With unshrinking mind  

He endured the pain;  

Like the quenching of a lamp 

Was the deliverance of the mind.”&427 

 10 
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Book VII 

Chapter 7 

Connected Discourses with Brahmins 

(Bråhmaˆa-saµyutta) 

 5 

 

I. The Arahants Chapter 

 

1 (1) Dhanañjan¥ 

[160] Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha 10 

in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the wife of a certain 

brahmin of the Bhåradvåja clan, a brahmin lady named Dhanañjån¥, had full confidence i

n the Buddha, the Dhamma, and the Sangha.&428 Once, while the brahmin lady Dhanañj

ån¥ was bringing the brahmin his meal, she stumbled, whereupon she uttered three times t

his inspired utterance: “Homage to the Blessed One, the Arahant, the Fully Enlightened 15 

One! Homage to the Blessed One, the Arahant, the Fully Enlightened One! Homage to th

e Blessed One, the Arahant, the Fully Enlightened One!”&429 

When this was said, the brahmin of the Bhåradvåja clan said to her: “For the slightest 

thing this wretched woman spouts out praise of that shaveling recluse! Now, wretched w

oman, I am going to refute the doctrine of that teacher of yours.”&430 20 

“I do not see anyone, brahmin, in this world with its devas, Måra, and Brahmå, in this

 generation with its recluses and brahmins, its devas and humans, who could refute the do

ctrine of the Blessed One, the Arahant, the Fully Enlightened One. But go, brahmin. Whe

n you have gone, you will understand.” 

Then the brahmin of the Bhåradvåja clan, angry and displeased, approached the Bless25 

ed One and exchanged greetings with him. When they had concluded their greetings and 

cordial talk, he sat down to one side [161] and addressed the Blessed One in verse:&431 

 

 582 “Having slain what does one sleep soundly? 

Having slain what does one not sorrow? 30 

What is the one thing, O Gotama, 

Whose killing you approve?” 

 

 583 “Having slain anger, one sleeps soundly; 

Having slain anger, one does not sorrow; 35 

The killing of anger, O brahmin, 
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With its poisoned root and honey-sweet tip:  

This is the killing the noble ones praise, 

For having slain that, one does not sorrow.” 

 

When this was said, the brahmin of the Bhåradvåja clan said to the Blessed One: “Ma5 

gnificent, Master Gotama! Magnificent, Master Gotama! The Dhamma has been made cl

ear in many ways by Master Gotama, as though he were turning upright what had been tu

rned upside down, revealing what was hidden, showing the way to one who was lost, or h

olding up a lamp in the dark for those with eyesight to see forms. I go for refuge to Maste

r Gotama, and to the Dhamma, and to the Bhikkhu Sangha. May I receive the going forth 10 

under Master Gotama, may I receive the higher ordination?” 

Then the brahmin of the Bhåradvåja clan received the going forth under the Blessed 

One, he received the higher ordination. And soon, not long after his higher ordination, dw

elling alone, withdrawn, diligent, ardent, and resolute, the Venerable Bhåradvåja, by reali

zing it for himself with direct knowledge, in this very life entered and dwelt in that unsur15 

passed goal of the holy life for the sake of which clansmen rightly go forth from the hous

ehold life into homelessness. He directly knew: “Destroyed is birth, the holy life has been

 lived, what had to be done has been done, there is no more coming back to this world.”&

432 And the Venerable Bhåradvåja became one of the arahants. 

 20 

2 (2) Abuse 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. The brahmin Akkosaka Bhåradvåja, Bhåradvåja the Abusive, heard:

&433 “It is said that the brahmin of the Bhåradvåja clan has gone forth from the househol

d life into homelessness under the recluse Gotama.” Angry and displeased, he approache25 

d the Blessed One and [162] abused and reviled him with rude, harsh words. 

When he had finished speaking, the Blessed One said to him: “What do you think, bra

hmin? Do your friends and colleagues, kinsmen and relatives, as well as guests come to v

isit you?” 

“Sometimes they come to visit, Master Gotama.” 30 

“Do you then offer them some food or a meal or a snack?” 

“Sometimes I do, Master Gotama.” 

“But if they do not accept it from you, then to whom does the food belong?” 

“If they do not accept it from me, then the food still belongs to us.” 
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“So too, brahmin, we—who do not abuse anyone, who do not scold anyone, who do n

ot rail against anyone—refuse to accept from you the abuse and scolding and tirade you l

et loose at us. It still belongs to you, brahmin! It still belongs to you, brahmin! 

“Brahmin, one who abuses his own abuser, who scolds the one who scolds him, who r

ails against the one who rails at him—he is said to partake of the meal, to enter upon an e5 

xchange. But we do not partake of your meal; we do not enter upon an exchange. It still b

elongs to you, brahmin! It still belongs to you, brahmin!” 

“The king and his retinue understand the recluse Gotama to be an arahant, yet Master 

Gotama still gets angry.”&434 

 10 

 584 “How can anger arise in one who is angerless, 

In the tamed one of righteous living, 

In one released by perfect knowledge, 

In the Stable One who abides in peace?&435 

 15 

 585 One who repays an angry man with anger 

Thereby makes things worse for himself.  

Not repaying an angry man with anger, 

One wins a battle hard to win. 

 20 

 586 He practises for the welfare of both— 

His own and the other’s— 

When, knowing that his foe is angry, 

He mindfully maintains his peace. 

 25 

 587 When he achieves the cure of both— 

His own and the other’s— 

The people who consider him a fool 

Are those unskilled in the Dhamma.”&436 [163] 

 30 

When this was said, the brahmin Akkosaka Bhåradvåja said to the Blessed One: “Ma

gnificent, Master Gotama!… I go for refuge to Master Gotama, and to the Dhamma, and t

o the Bhikkhu Sangha. May I receive the going forth under Master Gotama, may I receiv

e the higher ordination?” 
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Then the brahmin of the Bhåradvåja clan received the going forth under the Blessed 

One, he received the higher ordination. And soon, not long after his higher ordination, dw

elling alone … the Venerable Bhåradvåja became one of the arahants. 

 

3 (3) Asurindaka 5 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. The brahmin Asurindaka Bhåradvåja heard:&437 “It is said that the

 brahmin of the Bhåradvåja clan has gone forth from the household life into homelessness

 under the recluse Gotama.” Angry and displeased, he approached the Blessed One and a

bused and reviled him with rude, harsh words. 10 

When he had finished speaking, the Blessed One remained silent. Then the brahmin 

Asurindaka Bhåradvåja said to the Blessed One: “You’re beaten, recluse! You’re beaten, 

recluse!” 

 

 588 “The fool thinks victory in speech is won 15 

When he speaks vindictive words, 

But the true victory is for one who knows 

(The excellence of) patient endurance.&438 

 

589–591 One who repays an angry man with anger 20 

… (as in §2 above) … 

Are those unskilled in the Dhamma.” [164] 

 

When this was said, the brahmin Asurindaka Bhåradvåja said to the Blessed One: “M

agnificent, Master Gotama!…” And the Venerable Bhåradvåja became one of the arahant25 

s. 

 

4 (4) Bila∫gika 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. The brahmin Bila∫gika Bhåradvåja heard:&439 “It is said that the b30 

rahmin of the Bhåradvåja clan has gone forth from the household life into homelessness u

nder the recluse Gotama.” Angry and displeased, he approached the Blessed One and sile

ntly stood to one side.&440 Then the Blessed One, having known with his own mind the 

reflection in the brahmin Bila∫gika Bhåradvåja’s mind, addressed him in verse: 

 35 

 592 “If one wrongs an innocent man, 
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A pure person without blemish,  

The evil falls back on the fool himself  

Like fine dust thrown against the wind.” 

 

When this was said, the brahmin Bila∫gika Bhåradvåja said to the Blessed One: “Mag5 

nificent, Master Gotama!…” And the Venerable Bhåradvåja became one of the arahants. 

 

5 (5) Ahiµsaka 

Setting at Såvatth¥. Then the brahmin Ahiµsaka Bhåradvåja, Bhåradvåja the Harmles

s, approached the Blessed One and exchanged greetings with him.&441 When they had c10 

oncluded their greetings and cordial talk, he sat down to one side [165] and said to the Bl

essed One: “I am Ahiµsaka the Harmless, Master Gotama. I am Ahiµsaka the Harmless, 

Master Gotama.” 

 

 593 “If one were as one’s name implies 15 

You would be a harmless one. 

But it is one who does no harm at all 

By body, speech, or mind, 

Who really is a harmless one 

As he does not harm others.” 20 

 

When this was said, the brahmin Ahiµsaka Bhåradvåja said to the Blessed One: “Ma

gnificent, Master Gotama!…” And the Venerable Ahiµsaka Bhåradvåja became one of t

he arahants. 

 25 

6 (6) Tangle 

Setting at Såvatth¥. Then the brahmin Ja†å Bhåradvåja, Bhåradvåja of the Tangle, appr

oached the Blessed One and exchanged greetings with him. When they had concluded the

ir greetings and cordial talk, he sat down to one side and addressed the Blessed One in ve

rse: 30 

 

 594 “A tangle inside, a tangle outside,  

This generation is entangled in a tangle. 

I ask you this, O Gotama, 

Who can disentangle this tangle?” 35 
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 595 “A man established on virtue, wise,  

Developing the mind and wisdom, 

A bhikkhu ardent and discerning: 

He can disentangle this tangle. 

 5 

 596 Those for whom lust and hatred 

Along with ignorance have been expunged, 

The arahants with taints destroyed: 

For them the tangle is disentangled. 

 10 

 597 Where name-and-form cease, 

End without remainder, 

And also impingement and perception of form: 

It is here this tangle is cut.” 

 15 

When this was said, the brahmin Ja†å Bhåradvåja said to the Blessed One: “Magnifice

nt, Master Gotama!…” And the Venerable Bhåradvåja became one of the arahants. 

 

7 (7) Suddhika 

Setting at Såvatth¥. Then the brahmin Suddhika Bhåradvåja approached the Blessed O20 

ne and exchanged greetings with him. When they had concluded their greetings and cordi

al talk, he sat down to one side [166] and recited this verse in the presence of the Blessed 

One: 

 

 598 “In the world no brahmin is ever purified 25 

Though he be virtuous and austere in practice; 

One accomplished in knowledge and conduct is purified, 

Not the others, the common folk.”&442 

 

 599 “Even though one mutters many chants, 30 

One does not become a brahmin by birth 

If one is rotten within and defiled, 

Supporting oneself by fraudulent means. 

 

 600 Whether one be a khattiya or brahmin, 35 

A vessa, sudda, or outcast, 
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If one be resolute, energetic, 

Always firm in exertion, 

One attains the supreme purity: 

Know, O brahmin, that this is so.” 

  5 

When this was said, the brahmin Suddhika Bhåradvåja said to the Blessed One: “Mag

nificent, Master Gotama!”… And the Venerable Bhåradvåja became one of the arahants. 

 

8 (8) Aggika 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th10 

e Squirrel Sanctuary. Now on that occasion milk-rice with ghee had been set out for the b

rahmin Aggika Bhåradvåja, who had thought: “I will offer a fire sacrifice, I will perform 

the fire oblation.”&443 

Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Råj

agaha for alms. Walking for alms on uninterrupted alms round in Råjagaha, the Blessed 15 

One approached the residence of the brahmin Aggika Bhåradvåja and stood to one side. T

he brahmin Aggika Bhåradvåja saw the Blessed One standing for alms and addressed him

 in verse: 

 

 601 “One endowed with the triple knowledge, 20 

Of proper birth, of ample learning, 

Accomplished in knowledge and conduct, 

Might partake of this milk-rice meal.”&444 

 

 602 “Even though one mutters many chants, 25 

One does not become a brahmin by birth 

If one is rotten within and defiled, 

With followers gained by fraudulent means. [167] 

 

 603 One who has known his past abodes, 30 

Who sees heaven and the plane of woe, 

Who has reached the destruction of birth, 

A sage consummate in direct knowledge:&445 

 

 604 By means of these three kinds of knowledge 35 

One is a triple-knowledge brahmin. 
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This one accomplished in knowledge and conduct  

Might partake of this milk-rice meal.” 

 

“Let Master Gotama eat. The worthy is a brahmin.” 

 5 

 605 “It is not fitting for me to eat food 

Over which verses have been sung. 

This, brahmin, is not the principle  

Observed by those who clearly see. 

The Enlightened Ones reject such food 10 

Over which verses have been sung. 

As such a principle exists, O brahmin, 

This is their rule of conduct.  

 

 606 Serve with other food and drink 15 

The consummate one, the great seer, 

The one whose taints have been destroyed, 

In whom all worry has subsided. 

For he is the proper field 

For one intent on merit.”&446 20 

 

When this was said, the brahmin Aggika Bhåradvåja said to the Blessed One: “Magni

ficent, Master Gotama!”… And the Venerable Aggika Bhåradvåja became one of the ara

hants. 

 25 

9 (9) Sundarika 

On one occasion the Blessed One was dwelling among the Kosalans on the bank of th

e river Sundarika. Now on that occasion the brahmin Sundarika Bhåradvåja was offering 

a fire sacrifice and performing the fire oblation on the bank of the river Sundarika. Then t

he brahmin Sundarika Bhåradvåja, having offered the fire sacrifice and performed the fir30 

e oblation, rose from his seat and surveyed the four quarters all around, wondering: “Who

 now might eat this sacrificial cake?”&447 

The brahmin Sundarika Bhåradvåja saw the Blessed One sitting at the foot of a tree w

ith his head covered. Having seen him, he took the sacrificial cake in his left hand and the

 waterpot in his right hand and approached the Blessed One. When the Blessed One heard35 

 the sound of the brahmin’s footsteps, he uncovered his head. Then the brahmin Sundarik
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a Bhåradvåja, thinking, “This worthy is shaven-headed, [168] this worthy is a shaveling,”

 wanted to turn back; but it occurred to him: “Some brahmins here are also shaven-heade

d. Let me approach him and inquire about his birth.” 

Then the brahmin Sundarika Bhåradvåja approached the Blessed One and said to him

: “What is the worthy one’s birth?” 5 

 

 607 “Ask not of birth but ask of conduct: 

Fire is indeed produced from any wood. 

A resolute sage, though from low family, 

Is a thoroughbred restrained by a sense of shame.&448 10 

 

 608 The sacrificer should invoke this one: 

One tamed by truth, perfect by taming, 

One who has reached the end of knowledge, 

A fulfiller of the holy life. 15 

Then he makes a timely oblation 

To one worthy of receiving offerings.”&449 

 

 609 “Surely my sacrifice is well performed 

As I have seen such a knowledge-master. 20 

Because I had not seen those like yourself 

Other people ate the sacrificial cake. 

 

“Let Master Gotama eat. The worthy is a brahmin.” 

 25 

 610 “It is not fitting for me to eat food 

Over which verses have been sung. 

This, brahmin, is not the principle  

Observed by those who clearly see. 

The Enlightened Ones reject such food 30 

Over which verses have been sung. 

As such a principle exists, O brahmin, 

This is their rule of conduct.  

 

 611 Serve with other food and drink 35 

The consummate one, the great seer, 
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The one whose taints have been destroyed, 

In whom all worry has subsided. 

For he is the proper field 

For one intent on merit.” 

 5 

“Then, Master Gotama, should I give this sacrificial cake to someone else?” 

“I do not see anyone, brahmin, in this world with its devas, Måra, and Brahmå, in this

 generation with its recluses and brahmins, its devas and humans, who could eat and prop

erly digest this sacrificial cake [169] except the Tathågata or a disciple of the Tathågata.

&450 Therefore, brahmin, throw away the sacrificial cake in a place where there is sparse10 

 vegetation or dispose of it in water where there are no living beings.” 

Then the brahmin Sundarika Bhåradvåja disposed of that sacrificial cake in water wh

ere there were no living beings. When it was disposed of in the water, that sacrificial cake

 sizzled and hissed and gave off steam and smoke.&451 Just as a ploughshare, heated all 

day, sizzles and hisses and gives off steam and smoke if placed in water, so too that sacrif15 

icial cake, when disposed of in the water, sizzled and hissed and gave off steam and smok

e. 

Then the brahmin Sundarika Bhåradvåja, shocked and terrified, approached the Bless

ed One and stood to one side. The Blessed One then addressed him with verses: 

 20 

 612 “When kindling wood, brahmin, do not imagine 

That this external deed brings purity; 

For experts say no purity is gained 

By one who seeks it through outward means. 

 25 

 613 I have given up the fire made from wood; 

I kindle, O brahmin, the inner light alone. 

Always ablaze, always concentrated, 

I am an arahant who has lived the holy life. 

 30 

 614 Conceit, O brahmin, is your shoulder-load, 

Anger the smoke, false speech the ashes; 

The tongue is the ladle, the heart the altar, 

A well-tamed self is the light of a man.&452 

 35 

 615 The Dhamma is a lake with fords of virtue— 
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A limpid lake the good praise to the good— 

Where the knowledge-masters go to bathe, 

And, dry-limbed, cross to the far shore.&453 

 

 616 Truth, Dhamma, restraint, the holy life, 5 

Attainment of Brahmå based on the middle: [170] 

Pay homage, O brahmin, to the upright ones; 

I call that person one impelled by Dhamma.”&454 

 

When this was said, the brahmin Sundarika Bhåradvåja said to the Blessed One: “Ma10 

gnificent, Master Gotama!”… And the Venerable Sundarika Bhåradvåja became one of t

he arahants. 

 

10 (10) Many Daughters 

On one occasion the Blessed One was dwelling among the Kosalans in a certain wood15 

land thicket. Now on that occasion fourteen oxen belonging to a certain brahmin of the B

håradvåja clan had gotten lost. Then the brahmin of the Bhåradvåja clan, while searching 

for those oxen, went to the woodland thicket where the Blessed One was staying. There h

e saw the Blessed One sitting with his legs folded crosswise, holding his body erect, havi

ng set up mindfulness in front of him. Having seen him, he approached the Blessed One a20 

nd recited these verses in the presence of the Blessed One: 

 

 617 “Surely this recluse does not have 

Fourteen oxen (that have gotten lost), 

Not seen now for the past six days: 25 

Hence this recluse is happy.&455 

 

 618 Surely this recluse does not have 

A field of blighted sesamum plants, 

Some with one leaf, some with two: 30 

Hence this recluse is happy. 

 

 619 Surely this recluse does not have 

Rats inside an empty barn 

Dancing around merrily: 35 

Hence this recluse is happy. 
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 620 Surely this recluse does not have 

A bedspread that for seven months 

Has been covered with swarms of vermin: 

Hence this recluse is happy. 5 

 

 621 Surely this recluse does not have 

Seven daughters left for widows, 

Some with one son, some with two: 

Hence this recluse is happy.&456 10 

 

 622 Surely this recluse does not have 

A tawny wife with pockmarked face 

Who wakes him up with a kick: 

Hence this recluse is happy. 15 

 

 623 Surely this recluse does not have 

Creditors who call at dawn, 

Chiding him, ‘Pay up! Pay up!’: 

Hence this recluse is happy.” 20 

 

 624 “Surely, brahmin, I do not have 

Fourteen oxen (that have gotten lost), 

Not seen now for the past six days: 

Hence, O brahmin, I am happy. [171] 25 

 

 625 Surely, brahmin, I do not have 

A field of blighted sesamum plants, 

Some with one leaf, some with two: 

Hence, O brahmin, I am  happy. 30 

 

 626 Surely, brahmin, I do not have 

Rats inside an empty barn 

Dancing around merrily: 

Hence, O brahmin, I am happy. 35 
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 627 Surely, brahmin, I do not have 

A bedspread that for seven months 

Has been covered with swarms of vermin: 

Hence, O brahmin, I am happy. 

 5 

 628 Surely, brahmin, I do not have 

Seven daughters left for widows, 

Some with one son, some with two: 

Hence, O brahmin, I am happy. 

 10 

 629 Surely, brahmin, I do not have 

A tawny wife with pockmarked face 

Who wakes me up with a kick: 

Hence, O brahmin, I am happy. 

 15 

 630 Surely, brahmin, I do not have 

Creditors who call at dawn, 

Chiding me, ‘Pay up! Pay up!’: 

Hence, O brahmin, I am happy.” 

 20 

When this was said, the brahmin of the Bhåradvåja clan said to the Blessed One: “Ma

gnificent, Master Gotama!”… And the Venerable Bhåradvåja became one of the arahants

.&457 

 

II. The Lay Followers 25 

 

11 (1) Kasi Bhåradvåja 

[172] Thus have I heard.&458 On one occasion the Blessed One was dwelling among

 the Magadhans at Dakkhiˆågiri near the brahmin village of Ekanå¬a. Now on that occasi

on the brahmin Kasi Bhåradvåja, Bhåradvåja the Ploughman, had five hundred ploughs f30 

astened to their yokes at the time of sowing.&459 Then, in the morning, the Blessed One 

dressed and, taking bowl and robe, went to the place where the brahmin Kasi Bhåradvåja 

was at work. 

Now on that occasion the brahmin Kasi Bhåradvåja’s food distribution was taking pla

ce.&460 Then the Blessed One approached the place of the food distribution and stood to35 
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 one side. The brahmin Kasi Bhåradvåja saw the Blessed One standing for alms and said t

o him:  

“Recluse, I plough and sow, and when I have ploughed and sown I eat. You too, reclu

se, ought to plough and sow; then, when you have ploughed and sown, you will eat.” 

“I too, brahmin, plough and sow, and when I have ploughed and sown I eat.” 5 

“But we do not see Master Gotama’s yoke or plough or ploughshare or goad or oxen; 

yet Master Gotama says, ‘I too, brahmin, plough and sow, and when I have ploughed and

 sown I eat.’“ 

Then the brahmin Kasi Bhåradvåja addressed the Blessed One in verse: 

 10 

 631 “You claim to be a man who works the plough, 

But I do not see your ploughing. 

If you’re a ploughman then answer me: 

How should we understand your ploughing?” 

 15 

 632 “Faith is the seed, austerity the rain, 

Wisdom my yoke and plough; 

Shame is the pole, mind the yoke-tie, 

Mindfulness my ploughshare and goad.&461 

 20 

 633 Guarded in body, guarded in speech, 

Controlled in my appetite for food, 

I use truth as my weeding-hook, 

And gentleness as my unyoking.&462 [173] 

 25 

 634 Energy is my mighty beast of burden, 

Carrying me to security from bondage. 

It goes ahead without regression 

To where, having gone, one does not sorrow.&463 

 30 

 635 In such a way this ploughing is done 

Which has the Deathless as its fruit. 

Having finished this ploughing, 

One is freed from all suffering.” 

 35 
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“Let Master Gotama eat! The worthy is a ploughman, since Master Gotama does plou

ghing which has even the Deathless as its fruit.” 

 

 636 “It is not fitting for me to eat food 

Over which verses have been sung. 5 

This, brahmin, is not the principle  

Observed by those who clearly see. 

The Enlightened Ones reject such food 

Over which verses have been sung. 

As such a principle exists, O brahmin, 10 

This is their rule of conduct.  

 

 637 Serve with other food and drink 

The consummate one, the great seer, 

The one whose taints have been destroyed, 15 

In whom all worry has subsided. 

For he is the proper field 

For one intent on merit.” 

 

When this was said, the brahmin Kasi Bhåradvåja said to the Blessed One: “Magnific20 

ent, Master Gotama! Magnificent, Master Gotama! The Dhamma has been made clear in 

many ways by Master Gotama, as though he were turning upright what had been turned u

pside down, revealing what was hidden, showing the way to one who was lost, or holding

 up a lamp in the dark for those with eyesight to see forms. I go for refuge to Master Gota

ma, and to the Dhamma, and to the Bhikkhu Sangha. Let Master Gotama remember me a25 

s a lay follower who from today has gone for refuge for life.”  

 

12 (2) Udaya 

Setting at Såvatth¥. Then, in the morning, the Blessed One dressed and, taking bowl a

nd robe, approached the residence of the brahmin Udaya. Then the brahmin Udaya filled 30 

the Blessed One’s bowl with rice. A second time in the morning the Blessed One dressed 

and, taking bowl and robe, approached the residence of the brahmin Udaya…. A third tim

e in the morning the Blessed One dressed and, taking bowl and robe, approached the resi

dence of the brahmin Udaya.&464 Then a third time the brahmin Udaya filled the Blesse

d One’s bowl with rice, [174] after which he said to the Blessed One: “This pesky recluse35 

 Gotama keeps coming again and again.”&465 
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 638 “Again and again, they sow the seed; 

Again and again, the sky-god sends down rain; 

Again and again, ploughmen plough the field; 

Again and again, grain comes to the realm. 5 

 

 639 Again and again, the mendicants beg; 

Again and again, the donors give; 

When donors have given again and again, 

Again and again they go to heaven. 10 

 

 640 Again and again, the dairy folk draw milk; 

Again and again, the calf goes to its mother; 

Again and again, one wearies and trembles; 

Again and again, the dolt enters the womb; 15 

Again and again, one is born and dies; 

Again and again, they take one to the grave. 

 

 641 But when one has obtained the path  

That leads to no more re-becoming, 20 

The one of broad wisdom is not born  

Again and again.” 

 

When this was said, the brahmin Udaya said to the Blessed One: “Magnificent, Maste

r Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as a lay foll25 

ower who from today has gone for refuge for life.”  

 

13 (3) Devahita 

Setting at Såvatth¥. Now on that occasion the Blessed One was afflicted by winds and

 the Venerable Upavåˆa was his attendant.&466 Then the Blessed One addressed the Ven30 

erable Upavåˆa thus: “Come now, Upavåˆa, find some hot water for me.” 

“Yes, venerable sir,” the Venerable Upavåˆa replied. Then he dressed and, taking bo

wl and robe, went to the residence of the brahmin Devahita, where he stood silently to on

e side. The brahmin Devahita saw the Venerable Upavåˆa standing silently to one side an

d addressed him in verse: [175] 35 
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 642 “Silent, the worthy one stands,  

Shaven-headed, clad in a stitched robe. 

What do you want, what do you seek, 

What have you come here to beg?” 

 5 

 643 “The Arahant, the Sublime One in the world, 

The Sage is now afflicted with winds. 

If there is any hot water here, 

Please, brahmin, give it for the Sage. 

 10 

 644 He is worshipped by those worthy of worship, 

Honoured by those worthy of honour, 

Respected by those worthy of respect: 

It is to him that I wish to take it.” 

 15 

Then the brahmin Devahita ordered a man to bring a carrying pole with hot water and

 presented a bag of molasses to the Venerable Upavåˆa. Then the Venerable Upavåˆa app

roached the Blessed One. He had the Blessed One bathed with the hot water, and he mixe

d the molasses with hot water and offered it to him. Then the Blessed One’s ailment subsi

ded. 20 

Then the brahmin Devahita approached the Blessed One and exchanged greetings wit

h him, after which he sat down to one side and addressed the Blessed One in verse: 

 

 645 “Where should one give a proper gift? 

Where does a gift bear great fruit? 25 

How, for one bestowing alms, 

Does an offering bring success—just how?”&467 

 

 646 “One who has known his past abodes, 

Who sees heaven and the plane of woe, 30 

Who has reached the destruction of birth, 

A sage consummate in direct knowledge: 

 647 Here one should give a proper gift, 

Here a gift bears great fruit. 

That’s how, for one bestowing alms, 35 

An offering brings success—just so!” 
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When this was said, the brahmin Devahita said to the Blessed One: “Magnificent, Ma

ster Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as a lay 

follower who from today has gone for refuge for life.”  

 5 

14 (4) The Affluent One 

Setting at Såvatth¥.&468 Then a certain affluent brahmin, shabby, clad in a shabby cl

oak, [176] approached the Blessed One and exchanged greetings with him. When they ha

d concluded their greetings and cordial talk, he sat down to one side, and the Blessed One

 then said to him: “Why now, brahmin, are you so shabby, clad in a shabby cloak?” 10 

“Here, Master Gotama, my four sons, instigated by their wives, have expelled me fro

m the house.” 

“Well then, brahmin, learn these verses and recite them when the multitude has assem

bled in the meeting hall with your sons sitting together there: 

 15 

 648 “Those at whose birth I took delight 

And whose success I much desired, 

Being instigated by their wives, 

Chase me out as dogs chase swine. 

 20 

 649 These evil fellows are indeed mean, 

Although they call me, ‘Dad, dear Dad.’ 

They’re demons in the guise of sons 

To abandon me when I’ve grown old. 

 25 

 650 As an old horse of no more use 

Is led away from its fodder, 

So the old father of those boys 

Begs for alms at others’ homes. 

 30 

 651 Better for me is the staff I use 

Than those disobedient sons; 

For the staff drives off the wild bull 

And drives away the wild dog. 

 35 

 652 In the dark it goes before me, 
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In the deep it gives me support. 

By the gracious power of the staff, 

If I stumble I still stand firm.” 

 

Then that affluent brahmin, having learned these verses in the presence of the Blessed5 

 One, recited them when the multitude had assembled in the meeting hall with his sons sit

ting together there: 

 

“Those at whose birth I took delight … 

If I stumble I still stand firm.” [177] 10 

 

Then the sons led that affluent brahmin to their house, bathed him, and each gave him

 a pair of clothes. Then that affluent brahmin, having taken one pair of clothes, approache

d the Blessed One and exchanged greetings with him, after which he said to the Blessed 

One: “Master Gotama, we brahmins seek a teacher’s fee for our teacher. Let Master Gota15 

ma accept a teacher’s fee from me.” The Blessed One accepted out of compassion.  

Then that affluent brahmin said to the Blessed One: “Magnificent, Master Gotama! M

agnificent, Master Gotama!… Let Master Gotama remember me as a lay follower who fr

om today has gone for refuge for life.”  

 20 

15 (5) Månatthaddha 

Setting at Såvatth¥. Now on that occasion a brahmin named Månatthaddha, Stiff with 

Conceit, was residing at Såvatth¥.&469 He did not pay homage to his mother or father, no

r to his teacher or eldest brother. Now on that occasion the Blessed One was teaching the 

Dhamma surrounded by a large assembly. Then it occurred to the brahmin Månatthaddha25 

: ‘This recluse Gotama is teaching the Dhamma surrounded by a large assembly. Let me 

approach him. If the recluse Gotama addresses me, then I will address him in turn. But if 

he does not address me, neither will I address him.” 

Then the brahmin Månatthaddha approached the Blessed One and stood silently to on

e side, but the Blessed One did not address him. Then the brahmin Månatthaddha, thinkin30 

g, “This recluse Gotama doesn’t know anything,”&470 wanted to turn back, [178] but the

 Blessed One, having known with his own mind the reflection in the brahmin’s mind, add

ressed the brahmin Månatthaddha in verse: 

 

 653 “The fostering of conceit is never good 35 

For one keen on his welfare, brahmin. 
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You should instead foster that purpose 

Because of which you’ve come here.”&471 

 

Then the brahmin Månatthaddha, thinking, “The recluse Gotama knows my mind,” pr

ostrated himself right there with his head at the Blessed One’s feet. He kissed the Blessed5 

 One’s feet with his mouth and stroked them with his hands, and he announced his name, 

saying: “I am Månatthaddha, Master Gotama! I am Månatthaddha, Master Gotama!” 

Then that assembly was struck with amazement and the people said: “It is wonderful i

ndeed, sir! It is amazing indeed, sir! This brahmin Månatthaddha does not pay homage to 

his mother and father, nor to his teacher or eldest brother. Yet he performs such an act of 10 

supreme humility towards the recluse Gotama.” 

Then the Blessed One said to the brahmin Månatthaddha: “Enough, brahmin! Get up 

and sit in your own seat, as your mind has confidence in me.” 

Then the brahmin Månatthaddha sat down in his own seat and addressed the Blessed 

One in verse: 15 

 

 654 “Towards whom should one avoid conceit? 

Towards whom should one show reverence? 

To whom should one be ever respectful? 

Whom is it proper to venerate deeply?” 20 

 

 655 “First one’s own mother and father, 

Then one’s eldest family brother,  

Then one’s teacher as the fourth: 

Towards these one should avoid conceit; 25 

Towards these one should be reverential; 

These should be well respected; 

These it is good to venerate deeply. 

 

 656 Having struck down conceit, humble,&472 30 

One should pay homage to the arahants, 

Those cool of heart, their tasks done, 

The taintless ones, unsurpassed.” 
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When this was said, the brahmin Månatthaddha said to the Blessed One: “Magnificen

t, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as 

a lay follower who from today has gone for refuge for life.” [179] 

 

16 (6) Paccan¥ka 5 

Setting at Såvatth¥. Now on that occasion a brahmin named Paccan¥kasåta, Relisher o

f Contradiction, was residing at Såvatth¥. Then it occurred to the brahmin Paccan¥kasåta: 

“Let me approach the recluse Gotama and contradict whatever he says.” 

Now on that occasion the Blessed One was walking back and forth in the open. Then 

the brahmin Paccan¥kasåta approached the Blessed One and said to him while he was wal10 

king back and forth: “Speak Dhamma, recluse!” 

 

 657 “Well-spoken words are hard to understand 

By one who relishes contradiction, 

By one with a corrupted mind 15 

Who is in the habit of aggression. 

 

 658 But if one has removed aggression 

And the cynical disposition, 

If one has cast away aversion, 20 

One can understand well-spoken words.” 

 

When this was said, the brahmin Paccan¥kasåta said to the Blessed One: “Magnificent

, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as a

 lay follower who from today has gone for refuge for life.”  25 

 

17 (7) Navakammika 

On one occasion the Blessed One was dwelling among the Kosalans in a certain wood

land thicket. Now on that occasion the brahmin Navakammika Bhåradvåja was getting so

me work done in that woodland thicket.&473 The brahmin Navakammika Bhåradvåja sa30 

w the Blessed One sitting at the foot of a certain såla tree with his legs folded crosswise, 

holding his body erect, having set up mindfulness in front of him. Having seen him, he th

ought: “I take delight in getting work done in this woodland thicket. What does this reclu

se Gotama take delight in getting done?” 

Then the brahmin Navakammika Bhåradvåja approached the Blessed One [180] and a35 

ddressed him in verse: 
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 659 “With what kind of work are you engaged, 

Here in this såla woods, O bhikkhu, 

By reason of which you find delight 

Alone in the forest, Gotama?” 5 

 

 660 “There is nothing in the woods I need to do; 

For me the jungle is cut down at its root. 

Woodless and dartless, discontent cast off, 

I find delight alone in the woods.”&474 10 

 

When this was said, the brahmin Navakammika Bhåradvåja said to the Blessed One: 

“Magnificent, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama reme

mber me as a lay follower who from today has gone for refuge for life.”  

 15 

18 (8) The Wood Gatherers 

On one occasion the Blessed One was dwelling among the Kosalans in a certain wood

land thicket. Now on that occasion a number of brahmin boys, students of a certain brah

min of the Bhåradvåja clan, approached that woodland thicket while collecting firewood. 

Having approached, they saw the Blessed One sitting in that woodland thicket with his le20 

gs folded crosswise, holding his body erect, having set up mindfulness in front of him. H

aving seen him, they approached the brahmin of the Bhåradvåja clan and said to him: “Se

e now, master, you should know that in such and such a woodland thicket a recluse is sitti

ng with his legs folded crosswise, holding his body erect, having set up mindfulness in fr

ont of him.” 25 

Then the brahmin of the Bhåradvåja clan, together with those brahmin boys, went to t

hat woodland thicket. He saw the Blessed One sitting there … having set up mindfulness 

in front of him. He then approached the Blessed One and addressed him in verse: 

 

 661 “Having entered the empty, desolate forest, 30 

Deep in the woods where many terrors lurk, [181] 

With a motionless body, steady, lovely, 

How you meditate, bhikkhu, so beautifully!&475 

 

 662 In the forest where no song or music sounds, 35 

A solitary sage has resorted to the woods! 
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This strikes me as a wonder—that you dwell 

With joyful mind all alone in the woods. 

 

 663 I suppose you desire the supreme triple heaven, 

The company of the world’s divine lord. 5 

Why do you resort to the desolate forest? 

To practise austerity for attaining Brahmå?”&476 

 

 664 “Whatever the many desires and delights 

Always attached to the manifold elements, 10 

Longings sprung from the root of unknowing: 

All I have demolished along with their root.&477 

 

 665 I am desireless, unattached, disengaged; 

My vision of all things has been purified. 15 

Having attained the auspicious—supreme enlightenment— 

Self-confident, brahmin, I meditate alone.”&478 

 

When this was said, the brahmin of the Bhåradvåja clan said to the Blessed One: “Ma

gnificent, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama remembe20 

r me as a lay follower who from today has gone for refuge for life.”  

 

19 (9) The Mother Supporter 

Setting at Såvatth¥. Then a brahmin who supported his mother approached the Blesse

d One … and said to him: “Master Gotama, I seek almsfood righteously and thereby supp25 

ort my mother and father. In doing so, am I doing my duty?” 

“For sure, brahmin, in doing so you are doing your duty. One who seeks almsfood rig

hteously [182] and thereby supports his mother and father generates much merit. 

 

 666 “When a mortal righteously supports his parents, 30 

Because of this service to mother and father 

The wise praise him here in this world, 

And after death he rejoices in heaven.” 
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When this was said, the brahmin who supported his mother said to the Blessed One: “

Magnificent, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama reme

mber me as a lay follower who from today has gone for refuge for life.”  

 

20 (10) The Almsman 5 

Setting at Såvatth¥. Then an alms-gathering brahmin approached the Blessed One … a

nd said to him: “Master Gotama, I am an almsman and you are an almsman. What is the 

difference between us in this respect?” 

 

 667 “It is not thus that one becomes an almsman 10 

Just because one begs others for alms. 

If one has taken up a worldly practice 

One still has not become a bhikkhu. 

 

 668 But one here endowed with the holy life 15 

Who has expelled both merit and evil, 

Who fares in the world with comprehension: 

He is truly called a bhikkhu.”&479 

 

When this was said, the alms-gathering brahmin said to the Blessed One: “Magnifice20 

nt, Master Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as

 a lay follower who from today has gone for refuge for life.”  

 

21 (11) Sa∫gårava 

Setting at Såvatth¥. Now on that occasion a brahmin named Sa∫gårava was residing at25 

 Såvatth¥. He was a practitioner of water-purification, one who believed in&480 purificati

on by water, who dwelt devoted to the practice of immersing himself in water iat dusk an

d dawn. 

Then, in the morning, the Venerable Ónanda dressed and, taking bowl and robe, enter

ed Såvatth¥ for alms. Having walked for alms in Såvatth¥, when he had returned from his 30 

alms round, after his meal he approached the Blessed One, paid homage to him, sat down

 to one side, [183] and said to him:  

“Here, venerable sir, a brahmin named Sa∫gårava is residing at Såvatth¥. He is a pract

itioner of water-purification … devoted to the practice of immersing himself in water at d

usk and dawn. It would be good, venerable sir, if the Blessed One would approach the bra35 

hmin Sa∫gårava out of compassion.” The Blessed One consented by silence. 
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Then, in the morning, the Blessed One dressed and, taking bowl and robe, approached

 the brahmin Sa∫gårava’s residence, where he sat down in the appointed seat. Then the br

ahmin Sa∫gårava approached the Blessed One and exchanged greetings with him, after w

hich he sat down to one side. The Blessed One then said to him: “Is it true, brahmin, that 

you are a practitioner of water-purification, one who believes in purification by water, de5 

voted to the practice of immersing yourself in water at dusk and dawn?” 

“Yes, Master Gotama.” 

“For what reason do you do this, brahmin?” 

“Here, Master Gotama, whatever evil deed I have done during the day I wash away b

y bathing at dusk. Whatever evil deed I have done at night I wash away by bathing at daw10 

n.” 

 

 669 “The Dhamma, brahmin, is a lake with fords of virtue— 

A limpid lake the good praise to the good— 

Where the knowledge-masters go to bathe, 15 

And, dry-limbed, cross to the far shore.”&481 

 

When this was said, the brahmin Sa∫gårava said to the Blessed One: “Magnificent, M

aster Gotama! Magnificent, Master Gotama!… Let Master Gotama remember me as a lay

 follower who from today has gone for refuge for life.” [184] 20 

 

22 (12) Khomadussa 

Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyan

s where there was a town of the Sakyans named Khomadussa.&482 Then the Blessed On

e dressed and, taking bowl and robe, entered Khomadussa for alms. 25 

Now on that occasion the brahmin householders of Khomadussa had assembled in co

uncil on some business matter while rain fell continuously. Then the Blessed One approa

ched the council. The brahmin householders of Khomadussa saw the Blessed One comin

g in the distance and said: “Who are these shaveling recluses, and who are those who will

 know the rule of the council?”&483 30 

Then the Blessed One addressed the brahmin householders of Khomadussa in verse: 

 

 670 “That is no council where the good are absent; 

They are not the good who don’t speak Dhamma. 

But having abandoned lust, hate, and delusion, 35 

Those speaking on Dhamma are truly the good.” 
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When this was said, the brahmin householders of Khomadussa said to the Blessed On

e: “Magnificent, Master Gotama! Magnificent, Master Gotama! The Dhamma has been m

ade clear in many ways by Master Gotama, as though he were turning upright what had b

een turned upside down, revealing what was hidden, showing the way to one who was los5 

t, or holding up a lamp in the dark for those with eyesight to see forms. We go for refuge 

to Master Gotama, and to the Dhamma, and to the Bhikkhu Sangha. Let Master Gotama r

emember us as lay followers who from today have gone for refuge for life.”  

 
 10 



 1 

Book VIII 

Chapter 8 

Connected Discourses with Va∫g¥sa 

(Va∫g¥sa-saµyutta) 

 5 

 

1 Renounced 

[185] Thus have I heard.&484 On one occasion the Venerable Va∫g¥sa was dwelling 

at Ó¬av¥ at the Aggå¬ava Cetiya together with his preceptor, the Venerable Nigrodhakapp

a.&485 Now on that occasion the Venerable Va∫g¥sa, newly ordained, not long gone fort10 

h, had been left behind as a caretaker of the dwelling. 

Then a number of women, beautifully adorned, approached the Aggå¬avaka Park in or

der to see the dwelling. When the Venerable Va∫g¥sa saw those women, dissatisfaction ar

ose in him; lust infested his mind.&486 Then it occurred to him: “It is a loss for me indee

d, it is no gain for me! It is a mishap for me indeed, it is not well gained by me, that dissa15 

tisfaction has arisen in me, that lust has infested my mind. How could anyone else dispel 

my dissatisfaction and arouse delight? Let me dispel my own dissatisfaction and arouse d

elight by myself.”  

Then the Venerable Va∫g¥sa, having dispelled his own dissatisfaction and aroused del

ight by himself, on that occasion recited these verses: 20 

 

 671 “Alas, though I am one who has renounced, 

Gone from home into homelessness, 

These thoughts still run over me, 

Impudent thoughts from the Dark One.&487 25 

 

 672 Even if mighty youths, great archers,  

Trained men, masters of the bow, 

A thousand such men who do not flee 

Should surround me on all sides,&488 30 

 

 673 And if women were to come here 

Still more numerous than this,  

They would never make me tremble 

For I stand firmly in the Dhamma.&489 [186] 35 
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 674 I have heard this as a witness 

From the Buddha, Kinsman of the Sun: 

The path leading to Nibbåna— 

That is where my mind delights.&490 

 5 

 675 If, while I am dwelling thus, 

You approach me, Evil One, 

I will act in such a way, O Death,  

That you won’t even see my path.”&491 

 10 

2 Discontent 

On one occasion the Venerable Va∫g¥sa was dwelling at Ó¬av¥ at the Aggå¬avaka Ceti

ya together with his preceptor, the Venerable Nigrodhakappa. Now on that occasion, whe

n the Venerable Nigrodhakappa returned from his almsround, after his meal he would ent

er the dwelling and would come out either in the evening or on the following day. 15 

Now on that occasion dissatisfaction had arisen in the Venerable Va∫g¥sa; lust had inf

ested his mind. Then it occurred to the Venerable Va∫g¥sa: “It is a loss for me indeed, it i

s no gain for me! It is a mishap for me indeed, it is not well gained by me, that dissatisfac

tion has arisen in me, that lust has infested my mind. How could anyone else dispel my di

ssatisfaction and arouse delight? Let me dispel my own dissatisfaction and arouse delight20 

.”  

Then the Venerable Va∫g¥sa, having dispelled his own dissatisfaction and aroused del

ight, on that occasion recited these verses: 

 

 676 “Having abandoned discontent and delight 25 

And entirely cast off household thoughts, 

One should not nurture lust towards anything; 

The lustless one, without delight— 

He is indeed a bhikkhu.&492 

 30 

 677 Whatever exists here on earth and in space, 

Comprised by form, included in the world— 

Everything impermanent decays; 

The sages fare having pierced this truth.&493 

 35 

 678 People are tied to their acquisitions, 
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To what is seen, heard, sensed, and felt; 

Dispel desire for this, be unstirred: 

They call him a sage  

Who clings to nothing here.&494 [187] 

 5 

 679 As for those caught in the sixty, led by their own thoughts, 

Who through their worldly nature have settled on wrong doctrine: 

One who would not join their faction anywhere, 

Nor utter corrupt speech—he is a bhikkhu.&495 

 10 

 680 Proficient, long trained in concentration,  

Honest, discerning, without longing, 

The sage has attained the peaceful state,  

Depending on which he bides his time 

Fully quenched within himself.”&496 15 

 

3 Well Behaved 

On one occasion the Venerable Va∫g¥sa was living at Ó¬av¥ at the Aggå¬ava Cetiya to

gether with his preceptor, the Venerable Nigrodhakappa. Now on that occasion, the Vene

rable Va∫g¥sa, because of his own ingenuity, had been looking down at other well-behave20 

d bhikkhus.&497 Then the thought occurred to the Venerable Va∫g¥sa: “It is a loss for m

e indeed, it is no gain for me! It is a mishap for me indeed, it is not well gained by me, th

at because of my ingenuity I look down upon other well-behaved bhikkhus.”  

Then the Venerable Va∫g¥sa, having aroused remorse in himself, on that occasion rec

ited these verses: 25 

 

 681 “Abandon conceit, O Gotama, 

And leave the pathway of conceit entirely. 

Infatuated with the pathway of conceit, 

For a long time you’ve been remorseful.&498 30 

 

 682 People smeared by denigration, 

Slain by conceit, fall into hell. 

People sorrow for a long time, 

Slain by conceit, reborn in hell. 35 
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 683 But a bhikkhu never sorrows at all, 

A path-knower practising rightly. 

He experiences acclaim and happiness; 

Truly they call him a seer of Dhamma.&499 [188] 

 5 

 684 Therefore be unbarren here and strenuous;  

Having abandoned the hindrances, be pure. 

Having entirely abandoned conceit— 

An end-maker by knowledge, peaceful.”&500 

 10 

4 Ónanda 

On one occasion the Venerable Ónanda was dwelling at Såvatth¥ in Jeta’s Grove, Anå

thapiˆ∂ika’s Park. Then, in the morning, the Venerable Ónanda dressed and, taking bowl 

and robe, entered Såvatth¥ for alms with the Venerable Va∫g¥sa as his companion. Now o

n that occasion dissatisfaction had arisen in the Venerable Va∫g¥sa; lust had infested his 15 

mind.&501 Then the Venerable Va∫g¥sa addressed the Venerable Ónanda in verse: 

 

 685 “I am burning with sensual lust, 

My mind is engulfed by fire. 

Please tell me how to extinguish it,  20 

Out of compassion, O Gotama.”&502 

 

 686 “It is through an inversion of perception 

That your mind is engulfed by fire. 

Turn away from the sign of beauty 25 

Provocative of sensual lust.&503 

 

 687 See constructions as alien,  

As suffering, not as self.  

Extinguish the great fire of lust;  30 

Don’t burn again and again.&504 

 

 688 Develop the mind on foulness, 

One-pointed, well concentrated; 

Let your mindfulness dwell on the body, 35 

Be engrossed in disenchantment.&505 



 5 

 

 689 Develop the signless, too, 

Discard the tendency to conceit. 

Then, by breaking through conceit, 

You will fare with heart at peace.”&506 5 

 

5 Well Spoken 

Setting at Såvatth¥.&507 There the Blessed One addressed the bhikkhus thus: “Bhikk

hus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 10 

“Bhikkhus, when speech possesses four factors, then it is well spoken, not badly spok

en, and it is blameless, not blameworthy among the wise. What four? Here, bhikkhus, a b

hikkhu speaks only what is well spoken, not what is badly spoken. He speaks only on the 

Dhamma, not on non-Dhamma. [189] He speaks only what is pleasant, not what is unplea

sant. He speaks only what is true, not what is false. When speech possesses these four fac15 

tors, it is well spoken, not badly spoken, and it is blameless, not blameworthy among the 

wise.”&508 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 20 

 690 “What is well spoken, the good say, is foremost; 

Second, speak Dhamma, not non-Dhamma; 

Third, speak what is pleasant, not unpleasant; 

Fourth, speak the truth, not falsehood.” 

 25 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 

come to me, Blessed One! An inspiration has come to me, Sublime One!”&509 

The Blessed One said: “Then express your inspiration, Va∫g¥sa.” 

Then the Venerable Va∫g¥sa extolled the Blessed One to his face with suitable verses:30 

&510 

 

 691 “One should utter only such speech 

By which one does not afflict oneself 

And causes no harm to others: 35 

Such speech is truly well spoken. 
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 692 One should utter only pleasant speech, 

Speech that is gladly welcomed. 

When it brings them nothing evil 

What one speaks is pleasant to others 5 

 

 693 Truth, indeed, is deathless speech: 

This is an ancient principle. 

The goal and the Dhamma, the good say, 

Are firmly established on truth.&510 10 

 

 694 The secure speech which the Buddha utters 

For the attainment of Nibbåna, 

For making an end to suffering: 

That is truly the foremost speech.”&511 15 

 

6 Såriputta 

On one occasion the Venerable Såriputta was dwelling at Såvatth¥ in Jeta’s Grove, An

åthapiˆ∂ika’s Park. Now on that occasion the Venerable Såriputta was instructing, exhort

ing, inspiring, and encouraging the bhikkhus with a Dhamma talk, (spoken) with words t20 

hat were polished, fluent, articulate, expressing well the meaning. And those bhikkhus we

re listening to the Dhamma with eager ears, attending to it as a matter of vital concern, di

recting their whole mind to it: 

Then it occurred to the Venerable Va∫g¥sa: [190] “This Venerable Såriputta is instruc

ting the bhikkhus with a Dhamma talk, (spoken) with words that are polished, clear, artic25 

ulate, expressing well the meaning. And those bhikkhus are listening to the Dhamma with

 eager ears…. Let me extol the Venerable Såriputta to his face with suitable verses.” 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Venerable Såriputta reverentially, said to him: “An inspirat

ion has come to me, friend Såriputta! An inspiration has come to me, friend Såriputta!” 30 

“Then express your inspiration, friend Va∫g¥sa.” 

Then the Venerable Va∫g¥sa extolled the Venerable Såriputta to his face with suitable

 verses: 

 

 695 “Deep in wisdom, intelligent, 35 

Skilled in the true path and the false. 
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Såriputta, of great wisdom, 

Teaches the Dhamma to the bhikkhus. 

 

 696 He teaches briefly, 

He speaks in detail. 5 

His voice, like that of a myna bird, 

Pours forth inspired discourse.&512 

 

 697 As he teaches them, they listen  

To his sweet utterance. 10 

Uplifted in mind, made joyful 

By his delightful voice, 

So sonorous and lovely, 

The bhikkhus incline their ears.” 

 15 

7 Pavåraˆå 

On one occasion the Blessed One was dwelling at Såvatth¥ in the Eastern Park in the 

Mansion of Migåra’s Mother together with a great Sangha of bhikkhus, with five hundred

 bhikkhus, all of them arahants. Now on that occasion—the Uposatha day of the fifteenth

—the Blessed One was sitting in the open surrounded by the Bhikkhu Sangha in order to 20 

hold the Pavåraˆå.&513 Then, having surveyed the silent Bhikkhu Sangha, the Blessed O

ne addressed the bhikkhus thus: “Come now, bhikkhus, let me invite you: Is there any de

ed of mine, either bodily or verbal, which you would censure?” 

When this was said, the Venerable Såriputta rose from his seat, arranged his upper ro

be over one shoulder, and, having saluted the Blessed One reverentially, said to him: “Ve25 

nerable sir, there is no deed of the Blessed One, either bodily or verbal, that we censure. [

191] For, venerable sir, the Blessed One is the originator of the path unarisen before, the 

producer of the path unproduced before, the declarer of the path undeclared before. He is 

the knower of the path, the discoverer of the path, the one skilled in the path. And his disc

iples now dwell following that path and become possessed of it afterwards.&514 And I, v30 

enerable sir, invite the Blessed One: Is there any deed of mine, either bodily or verbal, wh

ich the Blessed One would censure?” 

“There is no deed of yours, Såriputta, either bodily or verbal, that I censure. For you, 

Såriputta, are wise, one of great wisdom, of wide wisdom, of joyous wisdom, of swift wis

dom, of sharp wisdom, of penetrative wisdom. Just as the eldest son of a wheel-turning m35 

onarch properly keeps in motion the wheel (of sovereignty) set in motion by his father, so
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 do you, Såriputta, properly keep in motion the Wheel of Dhamma set in motion by me.”

&515 

“If, venerable sir, the Blessed One does not censure any deed of mine, bodily or verba

l, does he censure any deed, bodily or verbal, of these five hundred bhikkhus?” 

“There is no deed, Såriputta, bodily or verbal, of these five hundred bhikkhus that I ce5 

nsure. For of these five hundred bhikkhus, Såriputta, sixty bhikkhus are triple-knowledge 

bearers, sixty bhikkhus are bearers of the six direct knowledges, sixty bhikkhus are libera

ted in both ways, while the rest are liberated by wisdom.”&516 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 10 

come to me, Blessed One! An inspiration has come to me, Sublime One!” 

The Blessed One said: “Then express your inspiration, Va∫g¥sa.” 

Then the Venerable Va∫g¥sa extolled the Blessed One to his face with suitable verses: 

 

 698 “Five hundred bhikkhus have gathered today, 15 

The fifteenth day, for purification— 

Untroubled seers who have ended re-becoming, 

Who have cut off all fetters and bonds. [192] 

 

 699 Just as a king, a wheel-turning monarch, 20 

Accompanied by his ministers, 

Travels all over this mighty earth 

Bounded by the ocean— 

 700 So they attend on the victor in battle, 

The unsurpassed caravan leader— 25 

The disciples bearing the triple knowledge, 

Those who have left Death behind.&517 

 

 701 All are true sons of the Blessed One, 

Here no worthless chaff is found. 30 

I worship the Kinsman of the Sun, 

Destroyer of the dart of craving.” 

 

8 Over a Thousand 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ35 

∂ika’s Park together with a great Sangha of bhikkhus, with 1250 bhikkhus. Now on that o
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ccasion the Blessed One was instructing, exhorting, inspiring, and encouraging the bhikk

hus with a Dhamma talk concerning Nibbåna. And those bhikkhus were listening to the D

hamma with eager ears, attending to it as a matter of vital concern, directing their whole 

mind to it. 

Then it occurred to the Venerable Va∫g¥sa: “This Blessed One is instructing the bhikk5 

hus with a Dhamma talk concerning Nibbåna. And those bhikkhus are listening to the Dh

amma with eager ears…. Let me extol the Blessed One to his face with suitable verses.” 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 

come to me, Blessed One! An inspiration has come to me, Sublime One!” 10 

“Then express your inspiration, Va∫g¥sa.” 

Then the Venerable Va∫g¥sa extolled the Blessed One to his face with suitable verses: 

 

 702 “Over a thousand bhikkhus here 

Attend upon the Sublime One 15 

As he teaches the dust-free Dhamma, 

Nibbåna inaccessible to fear.&518 

 

 703 They listen to the stainless Dhamma 

Taught by the Fully Enlightened One. 20 

The Enlightened One indeed shines 

Honoured by the Bhikkhu Sangha. 

 

 704 O Blessed One, your name is ‘Någa,’ 

The best seer of the seers. 25 

Like a great cloud bearing rain 

You pour down on the disciples.&519 [193] 

 

 705 Having emerged from his daytime abode 

From a desire to behold the Teacher, 30 

Your disciple Va∫g¥sa, O great hero, 

Bows down in worship at your feet.” 

 

“Had you already thought out these verses, Va∫g¥sa, or did they occur to you spontan

eously?”&520 35 
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“I had not already thought out these verses, venerable sir; they occurred to me sponta

neously.” 

“In that case, Va∫g¥sa, let some more verses, not already thought out, occur to you.” 

“Yes, venerable sir,” the Venerable Va∫g¥sa replied. Then he extolled the Blessed On

e with some more verses that had not been previously thought out: 5 

 

 706 “Having overcome the deviant course of Måra’s path, 

You fare having demolished barrenness of mind. 

Behold him, the releaser from bondage, 

Unattached, dissecting into parts.&521 10 

 

 707 For the sake of leading us across the flood 

He declared the path with its many aspects; 

In that Deathless declared (by him), 

The seers of Dhamma stand immovable.&522 15 

 

 708 The light-maker, having pierced right through, 

Saw the transcendence of all stations; 

Having known and realized it himself, 

He taught the best to the five.&523 20 

 

 709 When the Dhamma has been so well taught 

How can those who understand it be negligent? 

Therefore with reverence one should always train 

Diligently in the Blessed One’s Teaching.” 25 

 

9 Kondañña 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Then the Venerable Aññå Kondañña, after a very long absence, app

roached the Blessed One, prostrated himself with his head at the Blessed One’s feet, kisse30 

d the Blessed One’s feet with his mouth, [194] and announced his name thus: “I am Kond

añña, Blessed One! I am Kondañña, Sublime One!”&524 

Then it occurred to the Venerable Va∫g¥sa: “This Venerable Aññå Kondañña, after a 

very long absence, has approached the Blessed One … kisses the Blessed One’s feet and 

announces his name…. Let me extol the Venerable Aññå Kondañña in the Blessed One’s 35 

presence with suitable verses.” 
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Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 

come to me, Blessed One! An inspiration has come to me, Sublime One!” 

“Then express your inspiration, Va∫g¥sa.” 

Then the Venerable Va∫g¥sa extolled the Venerable Aññå Kondañña in the Blessed O5 

ne’s presence with suitable verses: 

 

 710 “Enlightened in succession to the Buddha, 

The elder Kondañña, of strong endeavour,  

Is one who gains pleasant dwellings, 10 

One who often gains the seclusions.&525 

 

 711 Whatever may be attained by a disciple  

Who practises the Master’s Teaching, 

All that has been attained by him, 15 

One who trained diligently. 

 

 712 Of great might, a triple-knowledge man, 

Skilled in the course of others’ minds— 

Kondañña, a true heir of the Buddha, 20 

Pays homage at the Teacher’s feet.”&526 

 

10 Moggallåna 

On one occasion the Blessed One was dwelling at Råjagaha on the Black Rock on the

 Isigili Slope, together with a great Sangha of bhikkhus, with five hundred bhikkhus all of25 

 whom were arahants. Thereupon the Venerable Mahåmoggallåna searched their minds w

ith his own mind (and saw that they were) released, without acquisitions. 

Then it occurred to the Venerable Va∫g¥sa: “The Blessed One is dwelling at Råjagaha

 on the Black Rock on the Isigili Slope…. Thereupon the Venerable Mahåmoggallåna has

 searched their minds with his own mind (and seen that they are) released, without acquis30 

itions. Let me extol the Venerable Mahåmoggallåna in the Blessed One’s presence with s

uitable verses.” [195] 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 

come to me, Blessed One! An inspiration has come to me, Sublime One!” 35 

“Then express your inspiration, Va∫g¥sa.” 
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Then the Venerable Va∫g¥sa extolled the Venerable Mahåmoggallåna in the Blessed 

One’s presence with suitable verses: 

 

 713 “While the sage is seated on the mountain slope, 

Gone to the far shore of suffering, 5 

His disciples sit in attendance on him, 

Triple-knowledge men who have left Death behind. 

 

 714 Moggallåna, great in spiritual power, 

Encompassed their minds with his own, 10 

And searching (he came to see) their minds: 

Fully released, without acquisitions! 

 

 715 Thus those perfect in many qualities 

Attend upon Gotama, 15 

The sage perfect in all respects, 

Gone to the far shore of suffering.”&527 

 

11 Gaggarå 

On one occasion the Blessed One was dwelling at Campå on the bank of the Gaggarå 20 

Lotus Pond together with a great Sangha of bhikkhus, with five hundred bhikkhus, seven 

hundred male lay followers, seven hundred female lay followers, and many thousands of 

devatås. The Blessed One outshone them in beauty and glory. 

Then it occurred to the Venerable Va∫g¥sa: “This Blessed One is dwelling at Campå 

… and many thousands of devatås. The Blessed One outshines them in beauty and glory. 25 

Let me extol the Blessed One to his face with suitable verses.” 

Then the Venerable Va∫g¥sa rose from his seat, arranged his upper robe over one sho

ulder, and, having saluted the Blessed One reverentially, said to him: “An inspiration has 

come to me, Blessed One! An inspiration has come to me, Sublime One!” 

“Then express your inspiration, Va∫g¥sa.” 30 

Then the Venerable Va∫g¥sa extolled the Blessed One to his face with a suitable verse

: [196] 

 

 716 “As the moon shines in a cloudless sky, 

As the sun shines devoid of stain, 35 

So you, A∫g¥rasa, O great sage, 
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Outshine the whole world with your glory.” 

 

12 Va∫g¥sa 

On one occasion the Venerable Va∫g¥sa was dwelling at Såvatth¥ in Jeta’s Grove, An

åthapiˆ∂ika’s Park. Now on that occasion the Venerable Va∫g¥sa had only recently attain5 

ed arahantship and, while experiencing the happiness of liberation, on that occasion he re

cited these verses:&528 

 

 717 “Drunk on poetry, I used to wander 

From village to village, from town to town. 10 

Then I saw the Enlightened One 

And faith arose within me.&529 

 

 718 He then taught me the Dhamma: 

Aggregates, sense bases, and elements. 15 

Having heard the Dhamma from him, 

I went forth into homelessness. 

 

 719 Indeed, for the good of many, 

The sage attained enlightenment, 20 

For the bhikkhus and bhikkhun¥s 

Who have reached and seen the fixed course.&530 

 

 720 Welcome indeed has it been for me, 

My coming into the Buddha’s presence. 25 

The three knowledges have been obtained, 

The Buddha’s Teaching has been done. 

 

 721 I know now my past abodes, 

The divine eye is purified. 30 

A triple knowledge man, attained to spiritual powers, 

I am skilled in the course of others’ minds.”&531 
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Book IX 

Chapter 9 

Connected Discourses in the Woods  

(Vana-saµyutta) 

 5 

1 Seclusion 

[197] Thus have I heard. On one occasion a certain bhikkhu was dwelling among the 

Kosalans in a certain woodland thicket. Now on that occasion, while that bhikkhu had go

ne for his day’s abiding, he kept on thinking evil unwholesome thoughts connected with t

he household life. 10 

Then the devatå that inhabited that woodland thicket, having compassion for that bhik

khu, desiring his good, desiring to stir up a sense of urgency in him, approached him and 

addressed him in verses: 

 

 722 “Desiring seclusion you entered the woods, 15 

Yet your mind gushes outwardly. 

Remove, man, the desire for people; 

Then you’ll be happy, devoid of lust.&532 

 

 723 Abandon discontent, you, be mindful— 20 

Let us remind (you) of that (way) of the good. 

Truly hard to cross is the dusty abyss; 

Don’t let sensual dust drag you down.&533 

 

 724 Just as a bird littered with soil 25 

With a shake flicks off the sticky dust, 

So a bhikkhu, strenuous and mindful, 

With a shake flicks off the sticky dust.” 

 

Then that bhikkhu, stirred up by that devatå, acquired a sense of urgency. 30 

 

2 Rousing 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo

dland thicket. [198] Now on that occasion when that bhikkhu had gone for his day’s abidi

ng he fell asleep.&534 Then the devatå that inhabited that woodland thicket, having com35 
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passion for that bhikkhu, desiring his good, desiring to stir up a sense of urgency in him, 

approached him and addressed him in verses: 

 

 725 “Get up, bhikkhu, why lie down?  

What good can sleep do for you? 5 

What slumber is there for one afflicted, 

For one stricken, pierced by the dart? 

 

 726 Nurture in yourself that faith 

With which you left behind your home  10 

And went forth into homelessness: 

Don’t come under the control of sloth.” 

 

(The bhikkhu:)&535 

 727 “Fleeting and unstable are sensual pleasures 15 

With which the dullard is enthralled. 

When he’s free, detached among those bound, 

Why trouble one gone forth? 

 

 728 When, by the removal of desire and lust 20 

And the transcendence of ignorance, 

That knowledge has been cleansed in him, 

Why trouble one gone forth?&536 

 

 729 When, by breaking ignorance with knowledge 25 

And by the destruction of the taints, 

He is sorrowless, beyond despair, 

Why trouble one gone forth? 

 

 730 When he is energetic and resolute, 30 

Always firm in his exertion, 

Aspiring to attain Nibbåna, 

Why trouble one gone forth?”&537 
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3 Kassapagotta 

On one occasion the Venerable Kassapagotta was dwelling among the Kosalans in a c

ertain woodland thicket. Now on that occasion, when he had gone for his day’s abiding, t

he Venerable Kassapagotta exhorted a certain hunter.&538 Then the devatå that inhabite

d that woodland thicket, having compassion for the Venerable Kassapagotta, desiring his 5 

good, desiring to stir up a sense of urgency in him, approached him and addressed him in 

verses: 

 

 731 “The bhikkhu strikes me as a dolt 

Who out of season exhorts a hunter, 10 

One who roams in the rugged mountains 

With little wisdom, void of sense. 

 

 732 He listens but does not understand, 

He looks but does not see; 15 

Though the Dhamma is being spoken, 

The fool does not grasp the meaning. [199] 

 

 733 Even if you would bring ten lamps 

(Into his presence),  Kassapa, 20 

Still he would not see any forms, 

For he does not have eyes to see.” 

 

Then the Venerable Kassapagotta, stirred up by that devatå, acquired a sense of urgen

cy. 25 

 

4 A Number 

On one occasion a number of bhikkhus were dwelling among the Kosalans in a certai

n woodland thicket. Then, when they had spent the rains there, after the three months had

 passed those bhikkhus set out on tour. Then the devatå that inhabited that woodland thic30 

ket, not seeing those bhikkhus, lamenting, on that occasion recited this verse: 

 

 734 “Today discontent appears to me 

When I see here so many deserted seats. 

Where have they gone, Gotama’s disciples, 35 

Those splendid speakers rich in learning?”&539 
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When this was said, another devatå replied in verse: 

 

 735 “They’ve gone to Magadha, gone to Kosala, 

And some are in the Vajjian land. 5 

Like deer that roam free from ties, 

The bhikkhus dwell without abode.”&540 

 

5 Ónanda 

On one occasion the Venerable Ónanda was dwelling among the Kosalans in a certain10 

 woodland thicket. Now on that occasion the Venerable Ónanda was excessively involved

 instructing lay people.&541 Then the devatå that inhabited that woodland thicket, having

 compassion for the Venerable Ónanda, desiring his good, desiring to stir up a sense of ur

gency in him, approached him and addressed him in verse: 

 15 

 736 “Having entered the thicket at the foot of a tree, 

Having placed Nibbåna in your heart, [200] 

Meditate, Gotama, and be not negligent! 

What will this hullabaloo do for you?”&542 

 20 

Then the Venerable Ónanda, stirred up by that deity, acquired a sense of urgency. 

 

6 Anuruddha 

On one occasion the Venerable Anuruddha was dwelling among the Kosalans in a cer

tain woodland thicket. Then a certain devatå of the Tåvatiµsa host named Jålin¥, a former25 

 consort of the Venerable Anuruddha, approached him and addressed him in verse:&543 

 

 737 “Direct your mind there (to that realm) 

Where you dwelt in the past 

Among the Tåvatiµsa devas 30 

For whom all desires are fulfilled. 

You will shine forth highly honoured, 

Surrounded by celestial maidens.” 

 

(Anuruddha:) 35 

 738 “Miserable are celestial maidens, 
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Established in their identity,  

And miserable too are those beings 

Attached to celestial maidens.”&544 

 

(Jålin¥:) 5 

 739 ‘They do not know bliss 

Who have not seen Nandana,  

The abode of the glorious male devas 

Belonging to the host of Thirty.’  

 10 

(Anuruddha:) 

 740 ‘Don’t you know, you fool, 

That maxim of the arahants? 

Impermanent are all constructions, 

Subject to arising and vanishing. 15 

Having arisen, they cease: 

Their appeasement is blissful.’” 

 

 741 Now I will never again dwell 

Among the deva host, Jålin¥! 20 

The wandering on in birth is ended: 

Now there is no more re-becoming.” 

 

7 Någadatta 

On one occasion the Venerable Någadatta was dwelling among the Kosalans in a cert25 

ain woodland thicket.&545 Now on that occasion the Venerable Någadatta had been ente

ring the village too early and returning too late in the day. Then the devatå that inhabited 

that woodland thicket, having compassion for the Venerable Någadatta, desiring his good

, desiring to stir up a sense of urgency in him, [201] approached him and addressed him i

n verses: 30 

 

 742 “Entering the village too early, 

Returning too late in the day, 

Någadatta associates too closely with lay folk, 

Sharing their pleasures and pains.&546 35 
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 743 I am afraid for Någadatta, 

So impudent, bound to families. 

Do not get caught by the King of Death, 

By the grip of the powerful End-maker.” 

 5 

Then the Venerable Någadatta, stirred up by that deity, acquired a sense of urgency. 

 

8 Family Mistress 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo

dland thicket. Now on that occasion that bhikkhu had become excessively intimate with a10 

 certain family. Then the devatå that inhabited that woodland thicket, having compassion 

for that bhikkhu, desiring his good, desiring to stir up a sense of urgency in him, manifest

ed herself in the form of the mistress of that family. Having approached that bhikkhu, she

 addressed him in verse:&547 

 15 

 744 “By the riverbanks and in the rest house, 

In the meeting halls and along the roads, 

People gather and gossip about this: 

What’s going on between you and me?” 

 20 

(The bhikkhu:) 

 745 “There are many disagreeable sounds 

That an ascetic must patiently endure. 

One should not be dismayed on that account, 

For it is not by this one becomes defiled. 25 

 

 746 If one is frightened by random sounds  

Like an antelope dwelling in the woods, 

They call him ‘one with a fickle mind’: 

For him the practice does not succeed.”&548 30 

 

9 Vajjian Prince (or Vesål¥) 

On one occasion a certain bhikkhu, a Vajjian prince, was dwelling at Vesål¥ in a certa

in woodland thicket. Now on that occasion an all-night festival was being held in Vesål¥. 

[202] Then that bhikkhu, lamenting as he heard the clamour of instruments, gongs, and m35 

usic coming from Vesål¥,&549 on that occasion recited this verse: 
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 747 “We dwell in the forest all alone 

Like a log rejected in the woods. 

On such a splendid night as this 

Who is there worse off than us?” 5 

 

Then the devatå that inhabited that woodland thicket, having compassion for that bhik

khu, desiring his good, desiring to stir up a sense of urgency in him, approached him and 

addressed him in verse:  

 10 

 748 “As you dwell in the forest all alone 

Like a log rejected in the woods, 

Many are those who envy you, 

As hell-beings those going to heaven.”&550 

 15 

Then that bhikkhu, stirred up by that devatå, acquired a sense of urgency. 

 

10 Reciting 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo

dland thicket. Now on that occasion that bhikkhu had been excessively engrossed in recit20 

ation, but on a later occasion he passed the time living at ease and keeping silent.&551 T

hen the devatå that inhabited that woodland thicket, no longer hearing that bhikkhu recite 

the Dhamma, approached him and addressed him in verse: 

 

 749 “Bhikkhu, why don’t you recite Dhamma-stanzas,  25 

Living in communion with other bhikkhus? 

Hearing the Dhamma, one gains confidence; 

In this very life (the reciter) gains praise.” 

 

(The bhikkhu:) 30 

 750 “In the past I was fond of Dhamma-stanzas 

So long as I had not achieved dispassion. [203] 

But from the time I achieved dispassion  

(I dwell in what) the good men call 

‘The laying down by final knowledge’ 35 

Of anything seen, heard, or thought.”&552 
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11 Unwholesome Thoughts 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo

dland thicket. Now on that occasion, when that bhikkhu had gone for the day’s abiding, h

e kept on thinking evil unwholesome thoughts, that is, thoughts of sensuality, thoughts of 5 

ill will, thoughts of harming. Then the devatå that inhabited that woodland thicket, havin

g compassion for that bhikkhu, desiring his good, desiring to stir up a sense of urgency in

 him, approached him and addressed him in verses: 

 

 751 “Because of attending improperly, 10 

You, sir, are eaten by your thoughts. 

Having relinquished the improper way, 

You should reflect properly.&553 

 

 752 By basing your thoughts on the Teacher, 15 

On Dhamma, Sangha, and your own virtues, 

You will surely attain to gladness, 

And rapture and happiness as well. 

Then when you are suffused with gladness, 

You’ll make an end to suffering.” 20 

 

Then that bhikkhu, stirred up by that devatå, acquired a sense of urgency. 

 

12 Noon 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo25 

dland thicket. Then the devatå that inhabited that woodland thicket approached that bhikk

hu and recited this verse in his presence: 

 

 753 “When the noon hour sets in 

And the birds have settled down, 30 

The mighty forest itself murmurs: 

How fearful that appears to me!” 

 

(The bhikkhu:) 

 754 “When the noon hour sets in 35 

And the birds have settled down, 
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The mighty forest itself murmurs: 

How delightful that appears to me!” 

 

13 Loose in Sense Faculties 

On one occasion a number of bhikkhus were dwelling among the Kosalans in a certai5 

n woodland thicket. They were restless, puffed up, personally vain, rough-tongued, [204] 

rambling in their talk, muddle-minded, without clear comprehension, unconcentrated, wit

h wandering minds, loose in their sense faculties. Then the devatå that inhabited that woo

dland thicket, having compassion for those bhikkhus, desiring their good, desiring to stir 

up a sense of urgency in them, approached them and addressed them with verses:  10 

 

 755 “In the past the bhikkhus lived happily, 

The disciples of Gotama. 

Without wishes they sought their alms, 

Without wishes they used their lodgings. 15 

Having known the world’s impermanence, 

They made an end to suffering. 

 

 756 But now like headmen in a village 

They make themselves hard to maintain. 20 

They eat and eat and then lie down, 

Infatuated in others’ homes. 

 

 757 Having reverently saluted the Sangha, 

I here speak only about some: 25 

They are rejected, without protector, 

Become just like the dead. 

 

 758 My statement is made with reference 

To those who dwell in negligence. 30 

As for those who dwell in diligence, 

To them I humbly pay homage.” 

 

Then those bhikkhus, stirred up by that devatå, acquired a sense of urgency. 

 35 
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14 The Thief of Scent 

On one occasion a certain bhikkhu was dwelling among the Kosalans in a certain woo

dland thicket. Now on that occasion, when he had returned from his alms round, after his 

meal that bhikkhu used to descend into a pond and sniff a red lotus. Then the devatå that i

nhabited that woodland thicket, having compassion for that bhikkhu, desiring his good, d5 

esiring to stir up a sense of urgency in him, approached him and addressed him in verse:

&554  

 

 759 “When you sniff this lotus flower, 

An item that has not been given, 10 

This is one factor of theft: 

You, dear sir, are a thief of scent.” 

 

(The bhikkhu:) 

 760 “I do not take, I do not damage, 15 

I sniff the lotus from afar; 

So for what reason do you say 

That I am a thief of scent?&555 

 

 761 One who digs up the lotus stalks, 20 

One who damages the lotus flowers, 

One of such rough behaviour: 

Why is he not spoken to?”&556 [205] 

 

(The devatå:) 25 

 762 “When a person is rough and fierce, 

Badly soiled like a nursing cloth, 

I have nothing at all to say to him; 

But it’s to you that I ought to speak. 

 30 

 763 For a person who is without blemish, 

Always in quest of purity, 

Even a mere hair’s tip of evil 

Appears as massive as a cloud.” 

 35 

(The bhikkhu:) 
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 764 “Surely, spirit, you understand me, 

And you have compassion for me. 

Please, O spirit, speak to me again, 

Whenever you see such a deed.” 

 5 

(The devatå:) 

 765 “We don’t live with your support, 

Nor are we your hired servant. 

You, bhikkhu, should know for yourself 

The way to a good destination.”&557 10 

 

Then that bhikkhu, stirred by that devatå, acquired a sense of urgency. 
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Book X 

Chapter 10 

Connected Discourses with Yakkhas 

(Yakkha-saµyutta) 

 5 

 

1 Indaka 

[206] Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha 

on the mountain Inda’s Peak, the haunt of the yakkha Indaka.&558 Then the yakkha Inda

ka approached the Blessed One and addressed him in verse: 10 

 

 766 “The Buddhas say that form is not the soul. 

How then does one obtain this body? 

From where do one’s bones and liver come? 

How is one begotten in the womb?”&559 15 

 

 767 “First there is the kalala; 

From the kalala comes the abbuda; 

From the abbuda the pes¥ is produced; 

From the pes¥ the ghana arises; 20 

From the ghana emerge the limbs, 

The head-hair, body-hair, and nails. 

 768 And whatever food the mother eats— 

The meals and drink that she consumes— 

By this the being there is maintained, 25 

The person inside the mother’s womb.”&560 

 

2 Sakkanåmaka 

On one occasion the Blessed One was dwelling at Råjagaha on the mountain Vulture 

Peak. Then the yakkha Sakkanåmaka approached the Blessed One and addressed him in v30 

erse: 

 

 769 “When you’ve abandoned all the knots, 

As one fully liberated, 

It isn’t good for a recluse like you 35 

To be instructing others.”&561 
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 770 “If, O Sakka, for some reason 

Intimacy with someone should arise, 

The wise man ought not to stir his mind 

With compassion towards such a one. 5 

 

 771 But if with a mind clear and pure 

He instructs others, 

He does not thereby become attached 

Through his compassion and kindness.”&562 [207] 10 

 

3 Suc¥loma 

On one occasion the Blessed One was dwelling at Gayå at the Ta∫kita Bed, the haunt 

of the yakkha Suc¥loma.&563 Now on that occasion the yakkha Khara and the yakkha Su

c¥loma were passing by not far from the Blessed One. Then the yakkha Khara said to the 15 

yakkha Suc¥loma: “That is a recluse.” 

“That is not a recluse; that is a sham recluse.&564 I’ll soon find out whether he is a re

cluse or a sham recluse.” 

Then the yakkha Suc¥loma approached the Blessed One and bent over the Blessed On

e. The Blessed One drew back. Then the yakkha Suc¥loma said to the Blessed One: “Are 20 

you afraid of me, recluse?” 

“I’m not afraid of you, friend. It is just that your touch is evil.”&565 

“I’ll ask you a question, recluse. If you won’t answer me, I’ll drive you insane or I’ll 

split your heart or I’ll grab you by the feet and hurl you across the Ganges.” 

“I do not see anyone in this world, friend, with its devas, Måra, and Brahmå, in this g25 

eneration with its recluses and brahmins, its devas and humans, who could drive me insan

e or split my heart or grab me by the feet and hurl me across the Ganges. But ask whateve

r you want, friend.” 

 

 772 “What is the source of lust and hatred? 30 

Whence spring discontent, delight, and terror? 

Having arisen from what do the mind’s thoughts 

(Toss one around) as boys toss up a crow?”&566 

 

 773 “Lust and hatred have their source here; 35 

From this spring discontent, delight, and terror; 
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Having arisen from this, the mind’s thoughts 

(Toss one around) as boys toss up a crow.”&567 

 

 774 Sprung from affection, arisen from oneself, 

Like the trunk-born shoots of the banyan tree; 5 

Manifold, clinging to sensual pleasures, 

Like a måluvå creeper stretched across the woods. &568 [208] 

 

 775 Those who understand their source, 

They dispel it—listen, yakkha!— 10 

They cross this flood so hard to cross, 

Uncrossed before, for no more re-becoming.”&569 

 

4 Maˆibhadda 

On one occasion the Blessed One was dwelling among the Magadhans at the Maˆimå15 

laka Cetiya, the haunt of the yakkha Maˆibhadda. Then the yakkha Maˆibhadda approac

hed the Blessed One and in the Blessed One’s presence recited this verse: 

 

 776 “It is always good for the mindful one, 

The mindful one thrives in happiness. 20 

It is better each day for the mindful one, 

And he is freed from enmity.”&570 

 

(The Blessed One:) 

 777 “It is always good for the mindful one, 25 

The mindful one thrives in happiness. 

It is better each day for the mindful one, 

But he is not freed from enmity. 

 

 778 One whose mind all day and night 30 

Takes delight in harmlessness, 

Who has lovingkindness for all beings— 

For him there is enmity with none.”&571 
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5 Sånu 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. Now on that occasion a certain female lay follower had a son named Sånu w

ho had been possessed by a yakkha.&572 Then that female lay follower, lamenting, on th

at occasion recited these verses: 5 

 

 779 “The yakkhas do not sport around 

With those who lead the holy life, 

Who undertake the Uposatha duty 

Well equipped with its eight factors 10 

 780 On the fourteenth and fifteenth days, 

And the eighths of the fortnight, 

And other special days as well:&573  

So I have heard from the arahants. 

But now I see that yakkhas 15 

Are sporting aroundwith Sånu.” 

 

(The yakkha that has entered Sånu:) 

 781 “What you heard from the arahants is good: 

The yakkhas do not sport around 20 

With those who lead the holy life, 

Who undertake the Uposatha duty 

 782 Well equipped with its eight factors  

On the fourteenth and fifteenth days, 

And the eighths of the fortnight, 25 

And other special days as well. [209] 

 

 783 When Sånu has awakened tell him 

This injunction of the yakkhas: 

Never do any evil deed 30 

Either openly or in secret. 

 784 If you should do an evil deed, 

Or if you are doing one now, 

You won’t be free from suffering 

Though you may fly up and flee.”&574 35 
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(Sånu:)&575 

 785 “They weep, mother, for the dead 

Or for one living who isn’t seen. 

When you see, mother, that I’m alive,  

Why, O mother, do you weep for me?” 5 

 

(Sånu’s mother:) 

 786 “They weep, O son, for the dead 

Or for one living who isn’t seen; 

But when one returns to the home life 10 

After renouncing sensual pleasures, 

They weep for this one too, my son, 

For though alive he’s really dead.&576 

 

 787 Drawn out, my dear, from hot embers, 15 

You wish to plunge into hot embers; 

Drawn out, my dear, from an inferno, 

You wish to plunge into an inferno.&577 

 

 788 Run forward, good luck be with you! 20 

To whom could we voice our grief? 

Being an item rescued from the fire, 

You wish to be burnt again.”&578 

 

6 Piya∫kara 25 

On one occasion the Venerable Anuruddha was dwelling at Såvatth¥ in Jeta’s Grove, 

Anåthapiˆ∂ika’s Park. Now on that occasion the Venerable Anuruddha, having risen at th

e first flush of dawn, was reciting stanzas of Dhamma. Then the female yakkha Piya∫kara

’s Mother hushed her little child thus:&579 

 30 

 789 “Do not make a sound, Piya∫kara, 

A bhikkhu recites Dhamma-stanzas. 

Having understood a Dhamma-stanza, 

We might practise for our welfare. 

 35 

 790 Let us refrain from harming living beings, 
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Let us not speak a deliberate lie, 

We should train ourselves in virtue: 

Perhaps we’ll be freed from the goblin realm.” 

 

7 Punabbasu 5 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park. [210] Now on that occasion the Blessed One was instructing, exhorting, insp

iring, and encouraging the bhikkhus with a Dhamma talk concerning Nibbåna. And those 

bhikkhus were listening to the Dhamma with eager ears, attending to it as a matter of vita

l concern, applying their whole mind to it. Then the female yakkha Punabbasu’s Mother 10 

hushed her little children thus:&580 

 

 791 “Be quiet, Uttarikå, 

Be quiet, Punabbasu, 

While I am listening to the Dhamma 15 

Of the Teacher, the Supreme Buddha. 

 

 792 When the Blessed One speaks of Nibbåna, 

Release from all the knots, 

There has arisen deep within me 20 

Extreme affection for this Dhamma. 

 

 793 In the world, one’s own son is dear, 

In the world, one’s own husband is dear; 

But for me even dearer than them 25 

Is the quest for this Dhamma. 

 

 794 For, though dear, neither son nor husband 

Can set one free from suffering 

As listening to true Dhamma frees one 30 

From the suffering of living beings.&581 

 

 795 In this world steeped in suffering, 

Fettered tightly by aging and death, 

I wish to listen to that Dhamma 35 

That he—the Buddha—awakened to 
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For freedom from aging and death. 

So be quiet, Punabbasu!”&582 

 

(Punabbasu:) 

 796 “Mother dear, I am not talking; 5 

This Uttarå is silent, too. 

Pay attention only to the Dhamma, 

For listening to true Dhamma is pleasant. 

Because we have not known true Dhamma 

We’ve been living in suffering, mother. 10 

 

 797 He is the maker of light 

For bewildered devas and humans; 

Bearing his final body, enlightened, 

The One with Vision teaches the Dhamma.” 15 

 

(Punabbasu’s mother:) 

 798 “It is good that he has become so wise, 

The son I bore and nursed at my breast. 

My son loves the pure Dhamma 20 

Of the Supreme, the Enlightened One. 

 

 799 Punabbasu, be happy! 

Today I have emerged at last. 

Hear me too, O Uttarå: 25 

The noble truths are seen!”&583 

 

8 Sudatta 

On one occasion the Blessed One was dwelling at Råjagaha in the Cool Grove. Now 

on that occasion the householder Anåthapiˆ∂ika had arrived in Råjagaha on some busines30 

s.&584 He heard: “A Buddha, it is said, has arisen in the world!” He wanted to go and se

e the Blessed One immediately, [211] but it occurred to him: “It is not the right time to g

o and see the Blessed One today. I will go and see the Blessed One early tomorrow morni

ng.” 

He lay down with his mindfulness directed to the Buddha, and during the night he got35 

 up three times thinking it was morning. Then the householder Anåthapiˆ∂ika approached
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 the gate of the charnel ground. Non-human beings opened the gate. Then, as the househo

lder Anåthapiˆ∂ika was leaving the city, the light disappeared and darkness appeared. Fe

ar, trepidation, and terror arose in him and he wanted to turn back. But the yakkha S¥vaka

, invisible, made the proclamation:&585 

 5 

 800 “A hundred (thousand) elephants, 

A hundred (thousand) horses, 

A hundred (thousand) mule-drawn chariots, 

A hundred thousand maidens 

Adorned with jewellery and earrings, 10 

Are not worth a sixteenth part 

Of a single step forward.&586 

 

“Go forward, householder! Go forward, householder! Going forward is better for you,

 not turning back again.” 15 

Then the darkness disappeared and light appeared to the householder Anåthapiˆ∂ika, 

and the fear, trepidation, and terror that had arisen in him subsided. 

A second time … A third time the light disappeared and darkness appeared before the

 householder Anåthapiˆ∂ika. Fear, trepidation, and terror arose in him and he wanted to t

urn back. But a third time the yakkha S¥vaka, invisible, made the proclamation: 20 

 

“A hundred (thousand) elephants … 

Of a single step forward. 

 

“Go forward, householder!… Going forward is better for you, not turning back again.25 

” 

Then the darkness [212] disappeared and light appeared to the householder Anåthapiˆ

∂ika, and the fear, trepidation, and terror that had arisen in him subsided. 

Then the householder Anåthapiˆ∂ika approached the Blessed One in the Cool Grove. 

Now on that occasion the Blessed One, having risen at the first flush of dawn, was walkin30 

g back and forth in the open. The Blessed One saw the householder Anåthapiˆ∂ika comin

g in the distance. He descended from the walkway, sat down in the seat that was prepared

, and said to the householder Anåthapiˆ∂ika: “Come, Sudatta.”&587 

Then the householder Anåthapiˆ∂ika, thinking, “The Blessed One has addressed me b

y my name,” [thrilled and elated],&588 prostrated himself right on the spot with his head 35 
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at the Blessed One’s feet and said to him: “I hope, venerable sir, that the Blessed One sle

pt well.” 

 

 801 “Always indeed he sleeps well, 

The brahmin who is fully quenched, 5 

Who does not cling to sensual pleasures, 

Cool at heart, without acquisitions. 

 

 802 Having cut off all attachments, 

Having removed care from the heart, 10 

The peaceful one indeed sleeps well, 

For he has attained peace of mind.”&589 

 

9 Sukkå (1) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th15 

e Squirrel Sanctuary. Now on that occasion the bhikkhun¥ Sukkå, surrounded by a large a

ssembly, was teaching the Dhamma. Then a yakkha who had full confidence in the bhikk

hun¥ Sukkå, going from street to street and from square to square in Råjagaha, on that occ

asion recited these verses: 

 20 

 803 “What has happened to these people in Råjagaha? 

They sleep as if they’ve drunk honey-wine. 

Why don’t they attend on Sukkå 

As she teaches the deathless state?&590 

 25 

 804 But the wise, as it were, drink it up— 

That (Dhamma) irresistible, 

Ambrosial, nutritious— 

As travellers do a cloud.”&591 

 30 

10 Sukkå (2) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. [213] Now on that occasion a certain lay follower gave food to the 

bhikkhun¥ Sukkå. Then a yakkha who had full confidence in the bhikkhun¥ Sukkå, going 

from street to street and from square to square in Råjagaha, on that occasion recited this v35 

erse: 
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 805 “He has engendered much merit— 

Wise indeed is this lay follower, 

Who just gave food to Sukkå, 

One released from all the knots.”&592 5 

 

11 C¥rå  

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Now on that occasion a certain lay follower gave a robe to the bhik

khun¥ C¥rå. Then a yakkha who had full confidence in the bhikkhun¥ C¥rå, going from str10 

eet to street and from square to square in Råjagaha, on that occasion recited this verse: 

 

 806 “He has engendered much merit— 

Wise indeed is this lay follower, 

Who just gave a robe to C¥rå, 15 

One released from all the bonds.” 

 

12 Ó¬avaka 

Thus have I heard. On one occasion the Blessed One was dwelling at Ó¬avi, the haunt

 of the yakkha Ó¬avaka.&593 Then the yakkha Ól2avaka approached the Blessed One an20 

d said to him: “Get out, recluse!” 

“All right, friend,” the Blessed One said, and he went out.&594 

“Come in, recluse.” 

“All right, friend,” the Blessed One said, and he went in. 

A second time … [214] A third time the yakkha Ó¬avaka said to the Blessed One: “G25 

et out, recluse!” 

“All right, friend,” the Blessed One said, and he went out. 

“Come in, recluse.” 

“All right, friend,” the Blessed One said, and he went in. 

A fourth time the yakkha Ó¬avaka said to the Blessed One: “Get out, recluse.” 30 

“I won’t go out, friend. Do whatever you have to do.”  

“I’ll ask you a question, recluse. If you won’t answer me, I’ll drive you insane or I’ll 

split your heart or I’ll grab you by the feet and hurl you across the Ganges.”&595 

“I do not see anyone in this world, friend, with its devas, Måra, and Brahmå, in this g

eneration with its recluses and brahmins, its devas and humans, who could drive me insan35 
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e or split my heart or grab me by the feet and hurl me across the Ganges. But ask whateve

r you want, friend.”&596 

 

(Ó¬avaka:) 

 807 “What here is a man’s best treasure? 5 

What practised well brings happiness? 

What is really the sweetest of tastes? 

How lives the one whom they say lives best?” 

 

(The Blessed One:) 10 

 808 “Faith is here a man’s best treasure; 

Dhamma practised well brings happiness; 

Truth is really the sweetest of tastes;  

One living by wisdom they say lives best.”&597 

 15 

(Ó¬avaka:) 

 809 “How does one cross over the flood? 

How does one cross the rugged sea? 

How does one overcome suffering? 

How is one purified?” 20 

 

(The Blessed One:) 

 810 “By faith one crosses over the flood, 

By diligence, the rugged sea. 

By energy one overcomes suffering, 25 

By wisdom one is purified.”&598 

 

(Ó¬avaka:) 

 811 “How does one gain wisdom?&599 

How does one find wealth? 30 

How does one achieve acclaim? 

How bind friends to oneself? 

When passing from this world to the next, 

How does one not sorrow?” 

 35 

(The Blessed One:) 
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 812 “Placing faith in the Dhamma of the arahants 

For the attainment of Nibbåna, 

From desire to learn one gains wisdom 

If one is diligent and astute.&600 

 813 Doing what is proper, dutiful, 5 

One with initiative finds wealth. [215] 

By truthfulness one wins acclaim, 

Giving, one binds friends. 

That is how one does not sorrow 

When passing from this world to the next.&601 10 

 

 814 The faithful seeker of the household life 

In whom dwell these four qualities— 

Truth, Dhamma, steadfastness, generosity— 

Does not sorrow when he passes on. 15 

 

 815 Come now, ask others as well, 

The many recluses and brahmins, 

Whether there exists here anything better  

Than truth, self-control, generosity, patience.”&602 20 

 

(Ó¬avaka:) 

 816 “Why now should I ask this question 

Of the many recluses and brahmins? 

Today I have understood 25 

The good in the future life.&603 

 

 817 Indeed, for my sake the Buddha came 

To reside at Ó¬av¥. 

Today I have understood 30 

Where a gift bears great fruit. 

 

 818 I myself will travel about 

From village to village, town to town, 

Paying homage to the Enlightened One 35 

And to the excellence of the Dhamma.”&604 
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Book XI 

Chapter 11 

Connected Discourses with Sakka 

(Sakka-saµyutta) 

 5 

 

I. The First Chapter 

(Suv¥ra) 

 

1 (1) Suv¥ra 10 

[216] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thu

s: “Bhikkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, once in the past the asuras marched against the devas.&605 Then Sakka, l15 

ord of the devas, addressed Suv¥ra, a son of the devas, thus: ‘Dear Suv¥ra, these asuras ar

e marching against the devas. Go, dear Suv¥ra, launch a counter-march against the asuras.

’ – ‘Yes, your lordship,’ Suv¥ra replied, but he became negligent.&606 A second time Sa

kka addressed Suv¥ra … but a second time Suv¥ra became negligent. A third time Sakka a

ddressed Suv¥ra … but a third time Suv¥ra became negligent. [217] Then, bhikkhus, Sakk20 

a addressed Suv¥ra in verse: 

 

 819 ‘Where one need not toil and strive 

Yet still may attain to bliss: 

Go there, Suv¥ra, 25 

And take me along with you.’ 

 

(Suv¥ra:) 

 820 ‘That a lazy man who does not toil 

Nor attend to his duties 30 

Might still have all desires fulfilled: 

Grant me that, Sakka, as a boon.’&607 

 

(Sakka:) 

 821 ‘Where a lazy man who does not toil 35 

Might achieve unending bliss: 
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Go there, Suv¥ra, 

And take me along with you.’ 

 

(Suv¥ra:) 

 822 ‘The bliss, supreme deva, we might find 5 

Without doing work, O Sakka, 

Sorrowless, without despair: 

Grant me that, Sakka, as a boon.’ 

 

(Sakka:) 10 

 823 ‘If there exists any place anywhere 

Where without work one won’t decline, 

That is indeed Nibbåna’s path: 

Go there, Suv¥ra, 

And take me along with you.’&608 15 

 

“So, bhikkhus, if Sakka, lord of the devas, subsisting on the fruit of his own merit, ex

ercising supreme sovereignty and rulership over the Tåvatiµsa devas, will be one who sp

eaks in praise of initiative and energy, then how much more would it be fitting here for y

ou,&609 who have gone forth in such a well-expounded Dhamma and Discipline, to toil, 20 

struggle, and strive for the attainment of the as-yet-unattained, for the achievement of the 

as-yet-unachieved, for the realization of the as-yet-unrealized.” 

 

2 (2) Sus¥ma 

(This sutta is identical with the preceding one, except that the son of the devas addres25 

sed is named Sus¥ma.) [218] 

 

3 (3) The Crest of the Standard 

At Såvatth¥. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”&610 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 30 

“Bhikkhus, once in the past the devas and the asuras were arrayed for battle. Then Sa

kka, lord of the devas, addressed the Tåvatiµsa devas thus: “Dear sirs, when the devas ar

e engaged in battle, [219] if fear or trepidation or terror should arise, on that occasion you

 should look up at the crest of my standard. For when you look up at the crest of my stand

ard, whatever fear or trepidation or terror you may have will be abandoned.&611 35 
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“‘If you cannot look up at the crest of my standard, then you should look up at the cre

st of the deva-king Pajåpati’s standard. For when you look up at the crest of his standard, 

whatever fear or trepidation or terror you may have will be abandoned. 

“‘If you cannot look up at the crest of the deva-king Pajåpati’s standard, then you sho

uld look up at the crest of the deva-king Varuˆa’s standard…. If you cannot look up at th5 

e crest of the deva-king Varuˆa’s standard, then you should look up at the crest of the dev

a-king Ásåna’s standard…. For when you look up at the crest of his standard, whatever fea

r or trepidation or terror you may have will be abandoned.’&612 

“Bhikkhus, for those who look up at the crest of the standard of Sakka, lord of the dev

as; or of Pajåpati, the deva-king; or of Varuˆa, the deva-king; or of Ásåna, the deva-king, 10 

whatever fear or trepidation or terror they may have may or may not be abandoned. For w

hat reason? Because Sakka, lord of the devas, is not devoid of lust, not devoid of hatred, 

not devoid of delusion; he can be timid, petrified, frightened, quick to flee. 

“But, bhikkhus, I say this: If you have gone to a forest or to the foot of a tree or to an 

empty hut, and fear or trepidation or terror should arise in you, on that occasion you shou15 

ld recollect me thus: ‘The Blessed One is an arahant, fully enlightened, accomplished in t

rue knowledge and conduct, sublime, knower of the world, unsurpassed leader of persons

 to be tamed, teacher of devas and humans, the Enlightened One, the Blessed One.’ For w

hen you recollect me, bhikkhus, whatever fear or trepidation or terror you may have will 

be abandoned. [220] 20 

“If you cannot recollect me, then you should recollect the Dhamma thus: ‘The Dham

ma is well expounded by the Blessed One, directly visible, immediate, inviting one to co

me and see, worthy of application, to be personally experienced by the wise.’ For when y

ou recollect the Dhamma, bhikkhus, whatever fear or trepidation or terror you may have 

will be abandoned.  25 

“If you cannot recollect the Dhamma, then you should recollect the Sangha thus: ‘The

 Sangha of the Blessed One’s disciples is practising the good way, practising the straight 

way, practising the true way, practising the proper way; that is, the four pairs of persons, t

he eight types of individuals—this Sangha of the Blessed One’s disciples is worthy of gif

ts, worthy of hospitality, worthy of offerings, worthy of reverential salutation, the unsurp30 

assed field of merit for the world.’ For when you recollect the Sangha, bhikkhus, whateve

r fear or trepidation or terror you may have will be abandoned.  

“For what reason? Because, bhikkhus, the Tathågata, the Arahant, the Fully Enlighten

ed One is devoid of lust, devoid of hatred, devoid of delusion; he is brave, courageous, bo

ld, ready to stand his place.” 35 
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This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

 824 “In a forest, at the foot of a tree, 

Or in an empty hut, O bhikkhus, 5 

You should recollect the Buddha: 

No fear will then arise in you. 

 

 825 But if you cannot recall the Buddha, 

Best in the world, the bull of men, 10 

Then you should recall the Dhamma, 

Emancipating, well expounded. 

 

 826 But if you cannot recall the Dhamma, 

Emancipating, well expounded, 15 

Then you should recall the Sangha, 

The unsurpassed field of merit.  

 

 827 For those who thus recall the Buddha, 

The Dhamma, and the Sangha, bhikkhus, 20 

No fear or trepidation will come, 

Nor any grisly terror.” 

 

4 (4) Vepacitti (or Patience) 

Setting at Såvatth¥. The Blessed One said this: [221] 25 

“Once in the past, bhikkhus, the devas and the asuras were arrayed for battle. Then V

epacitti, lord of the asuras, addressed the asuras thus:&613 ‘Dear sirs, in the impending b

attle between the devas and the asuras, if the asuras win and the devas are defeated, bind 

Sakka, lord of the devas, by his four limbs and neck and bring him to me in the city of the

 asuras.’ And Sakka, lord of the devas, addressed the Tåvatiµsa devas thus: ‘Dear sirs, in 30 

the impending battle between the devas and the asuras, if the devas win and the asuras are

 defeated, bind Vepacitti, lord of the asuras, by his four limbs and neck and bring him to 

me in the Sudhamma assembly hall.’  

“In that battle, bhikkhus, the devas won and the asuras were defeated. Then the Tåvati

µsa devas bound Vepacitti by his four limbs and neck and brought him to Sakka in the S35 

udhamma assembly hall.&614 When Sakka was entering and leaving the Sudhamma asse
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mbly hall, Vepacitti, bound by his four limbs and neck, abused and reviled him with rude,

 harsh words. Then, bhikkhus, Måtali the charioteer addressed Sakka, lord of the devas, i

n verse: 

 

 828 ‘When face to face with Vepacitti 5 

Is it, Maghavå, from fear or weakness 

That you endure him so patiently, 

Listening to his harsh words?’  

 

(Sakka:) 10 

 829 ‘It is neither through fear nor weakness 

That I am patient with Vepacitti. 

How can a wise person like me 

Engage in combat with a fool?’ 

 15 

(Måtali:) 

 830 ‘Fools would vent their anger even more 

If no one would keep them in check. 

Hence with drastic punishment 

The wise man should restrain the fool.’&615 20 

 

(Sakka:) 

 831 ‘I myself think this alone 

Is the way to check the fool: 

When one knows one’s foe is angry 25 

One mindfully maintains one’s peace.’ 

 

(Måtali:) 

 832 ‘I see this fault, O Våsava, 

In practising patient endurance: 30 

When the fool thinks of you thus, 

“He endures me out of fear,” 

The dolt will chase you even more 

As a bull does one who flees.’ [222] 

 35 

(Sakka:) 
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 833 ‘Let it be whether or not he thinks, 

“He endures me out of fear,” 

A goal that culminates in one’s own good 

Better than patience does not exist.&616 

 5 

 834 When one who is strong within 

Patiently endures a weakling, 

They call that the supreme patience; 

The weakling must be patient always. 

 10 

 835 They call that strength no strength at all— 

The strength that’s the strength of folly— 

But no one can reproach a person 

Who is strong because guarded by Dhamma.&617 

 15 

 836 One who repays an angry man with anger 

Thereby makes things worse for himself.  

Not repaying an angry man with anger, 

One wins a battle hard to win. 

 20 

 837 He practises for the welfare of both, 

His own and the other’s, 

When, knowing that his foe is angry, 

He mindfully maintains his peace. 

 25 

 838 When he achieves the cure of both— 

His own and the other’s— 

The people who consider him a fool 

Are those unskilled in the Dhamma.’ 

 30 

“So, bhikkhus, if Sakka, lord of the devas, subsisting on the fruit of his own merit, ex

ercising supreme sovereignty and rulership over the Tåvatiµsa devas, will be one who sp

eaks in praise of patience and gentleness, then how much more would it be fitting here fo

r you, who have gone forth in such a well-expounded Dhamma and Discipline, to be patie

nt and gentle.” 35 
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5 (5) Victory by What Is Well Spoken 

Setting at Såvatth¥. “Bhikkhus, once in the past the devas and the asuras were arrayed 

for battle. Then Vepacitti, lord of the asuras, said to Sakka, lord of the devas: ‘Lord of the

 devas, let there be victory by what is well spoken.’&618 (And Sakka replied:) ‘Vepacitti,

 let there be victory by what is well spoken.’  5 

“Then, bhikkhus, the devas and the asuras appointed a panel of judges, saying: ‘These

 will ascertain what has been well spoken and badly spoken by us.’ 

“Then Vepacitti, lord of the asuras, said to Sakka, lord of the devas: ‘Speak a verse, l

ord of the devas.’ When this was said, Sakka said to Vepacitti: ‘You, Vepacitti, being the 

senior deva here, speak a verse.’&619 [223] When this was said, Vepacitti, lord of the as10 

uras, recited this verse:&620 

 

 839 ‘Fools would vent their anger even more 

If no one would keep them in check. 

Hence with drastic punishment 15 

The wise man should restrain the fool.’ 

 

“When, bhikkhus, Vepacitti, lord of the asuras, spoke this verse, the asuras applauded

 but the devas were silent. Then Vepacitti said to Sakka: ‘Speak a verse, lord of the devas

.’ When this was said, Sakka, lord of the devas, recited this verse: 20 

 

 840 ‘I myself think this alone 

Is the way to check the fool: 

When one knows one’s foe is angry 

One mindfully maintains one’s peace.’ 25 

 

“When, bhikkhus, Sakka, lord of the devas, spoke this verse, the devas applauded but 

the asuras were silent. Then Sakka said to Vepacitti: ‘Speak a verse, Vepacitti.’ When thi

s was said, Vepacitti, lord of the devas, recited this verse: 

 30 

 841 ‘I see this fault, O Våsava, 

In practising patient endurance: 

When the fool thinks of you thus, 

“He endures me out of fear,” 

The dolt will chase you even more 35 

As a bull does one who flees.’ 
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“When, bhikkhus, Vepacitti, lord of the asuras, spoke this verse, the asuras applauded

 but the devas were silent. Then Vepacitti said to Sakka: ‘Speak a verse, lord of the devas

.’ When this was said, Sakka, lord of the devas, recited these verses: 

 5 

842–847 ‘Let it be whether or not he thinks, 

“He endures me out of fear,”  

… (as in §4) … [224] 

The people who consider him a fool 

Are those unskilled in the Dhamma.’ 10 

 

“When, bhikkhus, these verses were spoken by Sakka, lord of the devas, the devas ap

plauded but the asuras were silent. Then the panel of judges appointed by the devas and t

he asuras said this: ‘The verses spoken by Vepacitti, lord of the asuras, advocate punishm

ent and violence; hence they conduce to conflict, contention, and strife. But the verses sp15 

oken by Sakka, lord of the devas, advocate non-punishment and non-violence; hence they

 conduce to freedom from conflict, freedom from contention, and freedom from strife. Sa

kka, lord of the devas, has won the victory by what is well spoken.’  

“In this way, bhikkhus, Sakka, lord of the devas, won the victory by what is well spok

en.”  20 

 

6 (6) The Bird Nests 

At Såvatth¥. “Bhikkhus, once in the past the devas and the asuras were arrayed for bat

tle. In that battle the asuras won and the devas were defeated. In defeat the devas withdre

w towards the north while the asuras pursued them. Then Sakka, lord of the devas, addres25 

sed his charioteer Måtali in verse: 

 

 848 ‘Avoid, O Måtali, with your chariot pole 

The bird nests in the silk-cotton woods; 

Let’s surrender our lives to the asuras 30 

Rather than make these birds nestless.’&621 

 

“‘Yes, your lordship,’ Måtali the charioteer replied, and he turned back the chariot wi

th its team of a thousand thoroughbreds. 

“Then, bhikkhus, it occurred to the asuras: ‘Now Sakka’s chariot with its team of a th35 

ousand thoroughbreds has turned back. [225] The devas will engage in battle with the asu
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ras for a second time.’ Stricken by fear, they entered the city of the asuras. In this way, bh

ikkhus, Sakka, lord of the devas, won a victory by means of righteousness itself.” 

 

7 (7) One Should Not Transgress 

At Såvatth¥. “Bhikkhus, once in the past, when Sakka, lord of the devas, was alone in 5 

seclusion, the following reflection arose in his mind: ‘Though someone may be my sworn

 enemy, I should not transgress even against him.’ 

“Then, bhikkhus, Vepacitti, lord of the devas, having known with his own mind the re

flection in Sakka’s mind, approached Sakka, lord of the devas. Sakka saw Vepacitti comi

ng in the distance and said to him: ‘Stop, Vepacitti, you’re caught!’&622 – ‘Dear sir, do 10 

not abandon the idea that just occurred to you.’&623 – ‘Swear, Vepacitti, that you won’t 

transgress against me.’ 

 

(Vepacitti:) 

 849 ‘Whatever evil comes to a liar, 15 

Whatever evil to a reviler of noble ones, 

Whatever evil to a betrayer of friends, 

Whatever evil to one without gratitude:  

That same evil touches the one 

Who transgresses against you, Sujå’s husband.’”&624 20 

 

8 (8) Verocana, Lord of the Asuras 

At Såvatth¥ in Jeta’s Grove. Now on that occasion the Blessed One had gone for his d

ay’s abiding and was in seclusion. Then Sakka, lord of the devas, and Verocana, lord of t

he asuras, approached the Blessed One and stood one at each door post. Then Verocana, l25 

ord of the asuras, recited this verse in the presence of the Blessed One:&625 

 

 850 “A man should make a determined effort 

Until his goal has been achieved. 

A goal shines when achieved: 30 

This is the word of Verocana.” [226] 

 

(Sakka:) 

 851 “A man should make a determined effort 

Until his goal has been achieved. 35 

A goal that shines when achieved 
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Better than patience does not exist.”&626 

 

(Verocana:) 

 852 “All beings are bent on a goal  

Here or there as fits the case, 5 

But for all creatures association 

Is supreme among their enjoyments. 

A goal shines when it is achieved: 

This is the word of Verocana.”&627 

 10 

(Sakka:) 

 853 “All beings are bent upon a goal  

Here or there as fits the case, 

But for all creatures association 

Is supreme among their enjoyments. 15 

A goal that shines when achieved 

Better than patience does not exist.” 

 

9 (9) Seers in a Forest 

At Såvatth¥. “Bhikkhus, once in the past a number of seers who were virtuous and of 20 

good character had settled down in leaf huts in a tract of forest. Then Sakka, lord of the d

evas, and Vepacitti, lord of the asuras, approached those seers.  

“Vepacitti, lord of the asuras, put on his boots, bound his sword on tightly, and, with 

a parasol borne aloft, entered the hermitage through the main gate; then, having turned hi

s left side towards them,&628 he walked past those seers who were virtuous and of good 25 

character. But Sakka, lord of the devas, took off his boots, handed over his sword to other

s, lowered his parasol, and entered the hermitage through an (ordinary) gate; then he stoo

d on the lee side, in reverential salutation, paying homage to those seers who were virtuo

us and of good character. 

“Then, bhikkhus, those seers addressed Sakka in verse: 30 

 

 854 ‘The scent of the seers long bound by their vows, 

Emitted from their bodies, goes with the wind. 

Turn away from here, O thousand-eyed god, 

For the seers’ scent is foul, king of devas.’&629 35 
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(Sakka:) 

 855 ‘Let the scent of the seers long bound by their vows, 

Emitted from their bodies, go with the wind; 

We yearn for this scent, O venerable sirs, 

As for a garland of flowers on the head. [227] 5 

The devas do not perceive it as repulsive.’”&630 

 

10 (10) Seers by the Ocean 

Setting at Såvatth¥. “Bhikkhus, once in the past a number of seers who were virtuous 

and of good character had settled down in leaf huts along the shore of the ocean. Now on 10 

that occasion the devas and the asuras were arrayed for a battle. Then it occurred to those 

seers who were virtuous and of good character: ‘The devas are righteous, the asuras unrig

hteous. There may be danger to us from the asuras. Let us approach Sambara, lord of the 

asuras, and ask him for a guarantee of safety.’&631 

“Then, bhikkhus, just as quickly as a strong man might extend his drawn-in arm or dr15 

aw in his extended arm, those seers who were virtuous and of good character disappeared

 from their leaf huts along the shore of the ocean and reappeared in the presence of Samb

ara, lord of the asuras. Then those seers addressed Sambara in verse: 

 

 856 ‘The seers who have come to Sambara 20 

Ask him for a guarantee of safety. 

For you can give them what you wish, 

Whether it be danger or safety.’&632 

 

(Sambara:) 25 

 857 ‘I’ll grant no safety to the seers, 

For they are hated devotees of Sakka; 

Though you appeal to me for safety, 

I’ll give you only danger.’ 

 30 

(The seers:) 

 858 ‘Though we have asked for safety, 

You give us only danger. 

We receive this at your hands: 

May ceaseless danger come to you! 35 
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 859 Whatever sort of seed is sown, 

That is the sort of fruit one reaps: 

The doer of good reaps good; 

The door of evil, evil. 

By you, dear, has the seed been sown; 5 

Thus you’ll experience the fruit.’  

 

“Then, bhikkhus, having put a curse on Sambara, lord of the asuras, just as quickly as

 a strong man might extend his drawn-in arm or draw in his extended arm, those seers wh

o were virtuous and of good character disappeared from the presence of Sambara and rea10 

ppeared in their leaf huts on the shore of the ocean. [228] But after being cursed by those 

seers who were virtuous and of good character, Sambara, lord of the asuras, was gripped 

by alarm three times in the course of the night.”&633 

 

II. The Second Chapter 15 

(The Seven Vows) 

 

11 (1) Vows 

At Såvatth¥. “Bhikkhus, in the past, when Sakka, lord of the devas, was a human bein

g, he adopted and undertook seven vows by the undertaking of which he achieved the stat20 

us of Sakka.&634 What were the seven vows?  

(1) ‘As long as I live may I support my parents.’ 

(2) ‘As long as I live may I respect the family elders.’ 

(3) ‘As long as I live may I speak gently.’ 

(4) ‘As long as I live may I not speak divisively.’ 25 

(5) ‘As long as I live may I dwell at home with a mind devoid of the stain of stingines

s, freely generous, open-handed, delighting in relinquishment, devoted to charity,&635 d

elighting in giving and sharing.’ 

(6) ‘As long as I live may I speak the truth.’ 

(7) ‘As long as I live may I be free from anger, and if anger should arise in me may I 30 

dispel it quickly.’ 

“In the past, bhikkhus, when Sakka, lord of the devas, was a human being, he adopted

 and undertook these seven vows by the undertaking of which he achieved the status of S

akka. 

 35 

 860 “When a person supports his parents, 
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And respects the family elders;  

When his speech is gentle and courteous, 

And he refrains from divisive words; 

 861 When he strives to remove meanness,  

Is truthful, and vanquishes anger, 5 

The Tåvatiµsa devas call him 

Truly a superior person.” [229] 

 

12 (2) Sakka’s Names 

At Såvatth¥, in Jeta’s Grove. There the Blessed One said to the bhikkhus:  10 

“Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he was a b

rahmin youth named Magha; therefore he is called Maghavå.&636 

“Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he gave gi

fts in city after city; therefore he is called Purindada, the Urban Giver.&637 

“Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he gave gi15 

fts considerately; therefore he is called Sakka.&638 

“Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he gave a r

est house; therefore he is called Våsava.&639 

“Bhikkhus, Sakka, lord of the devas, thinks of a thousand matters in a moment; theref

ore he is called Sahassakkha, Thousand-eyed.&640 20 

“Bhikkhus, Sakka’s wife is the asura maiden named Sujå; therefore he is called Suja

mpati, Sujå’s husband.&641 

“Bhikkhus, Sakka, lord of the devas, exercises supreme sovereign rulership over the 

Tåvatiµsa devas; therefore he is called lord of the devas. 

“Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he adopted25 

 and undertook seven vows by the undertaking of which he achieved the status of Sakka

….” 

(The remainder of this sutta is identical with the preceding one, inclusive of the verses

.) [230] 

 30 

13 (3) Mahåli 

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood in the Hall with the Peaked Roof. Then Mahåli the Licchavi approached the Bl

essed One, paid homage to him, sat down to one side, and said to him: 

“Venerable sir, has the Blessed One seen Sakka, lord of the devas?” 35 

“I have, Mahåli.” 
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“Surely, venerable sir, that must have been one who looked like Sakka, lord of the de

vas; for Sakka, lord of the devas, is difficult to see.” 

“I know Sakka, Mahåli, and I know the qualities that make for Sakka, by the undertak

ing of which Sakka achieved the status of Sakka. 

“In the past, Mahåli, when Sakka, lord of the devas, was a human being, he was a bra5 

hmin youth named Magha. Therefore he is called Maghavå….” 

(Here follows the names of Sakka as in §12 and the seven vows as in §11, followed b

y the same verses.) [231] 

 

14 (4) Poor  10 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, once in the past in this same Råjagaha there was a poor man, a pauper, an 

indigent. He undertook faith, virtue, learning, generosity, and wisdom in the Dhamma an15 

d Discipline proclaimed by the Tathågata. Having done so, with the breakup of the body, 

after death, [232] he was reborn in a good destination, in a heavenly world, in the compan

y of the Tåvatiµsa devas, where he outshone the other devas in regard to beauty and glor

y.&642  

“Thereupon the Tåvatiµsa devas found fault with this, grumbled, and complained abo20 

ut it, saying: ‘It is wonderful indeed, sir! It is amazing indeed, sir! For formerly, when thi

s son of the devas was a human being, he was a poor man, a pauper, an indigent. Yet with

 the breakup of the body, after death, he has been reborn in a good destination, in a heave

nly world, in the company of the Tåvatiµsa devas, where he outshines the other devas in 

regard to beauty and glory.’  25 

“Then, bhikkhus, Sakka, lord of the devas, addressed the Tåvatiµsa devas thus: ‘Dear

 sirs, do not find fault with this son of the devas. Formerly, when this son of the devas wa

s a human being, he undertook faith, virtue, learning, generosity, and wisdom in the Dha

mma and Discipline proclaimed by the Tathågata. Having done so, with the breakup of th

e body, after death, he has been reborn in a good destination, in a heavenly world, in the c30 

ompany of the Tåvatiµsa devas, where he outshines the other devas in regard to beauty a

nd glory.’ 

“Then, bhikkhus, instructing the Tåvatiµsa devas,&643 Sakka, lord of the devas, on t

hat occasion recited these verses: 

 35 

 862 ‘When one has faith in the Tathågata,  
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Unshakeable and well established,  

And good conduct built on virtue, 

Dear to the noble ones and praised—&644 

 

 863 When one has confidence in the Sangha  5 

And one’s view is straightened out,  

They say that one isn’t poor; 

One’s life is not lived in vain. 

 

 864 Therefore the person of intelligence, 10 

Remembering the Buddha’s Teaching,  

Should be devoted to faith and virtue,  

To confidence and vision of the Dhamma.’” 

 

15 (5) A Delightful Place 15 

At Såvatth¥, in Jeta’s Grove. Then Sakka, lord of the devas, approached the Blessed O

ne, paid homage to him, stood to one side, and said to him: “Venerable sir, what is a delig

htful place?” [233] 

 

 865 “Shrines in parks and woodland shrines, 20 

Well-constructed lotus ponds: 

These are not worth a sixteenth part 

Of a delightful human being. 

 

 866 Whether in a village or forest, 25 

In a valley or on the plain— 

Wherever the arahants dwell 

Is truly a delightful place.” 

 

16 (6) Bestowing Alms 30 

On one occasion the Blessed One was dwelling at Råjagaha on the mountain Vulture 

Peak. Then Sakka, lord of the devas, approached the Blessed One, paid homage to him, a

nd stood to one side. Standing to one side, he addressed the Blessed One in verse:&645 

 

 867 “For those people who bestow alms, 35 

For living beings in quest of merit, 
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Performing merit of the mundane type, 

Where does a gift bear great fruit?”&646 

 

 868 “The four who are practising the way 

And the four established in the fruit: 5 

This is the Sangha of upright conduct 

Endowed with wisdom and virtue.&647 

 

 869 For those people who bestow alms, 

For living beings in quest of merit, 10 

Performing merit of the mundane type, 

A gift to the Sangha bears great fruit.” 

 

17 (7) Veneration of the Buddha 

At Såvatth¥, in Jeta’s Grove. Now on that occasion the Blessed One had gone for his 15 

day’s abiding and was in seclusion. Then Sakka, lord of the devas, and Brahmå Sahampat

i approached the Blessed One and stood one at each doorpost. Then Sakka, lord of the de

vas, recited this verse in the presence of the Blessed One: 

 

 870 “Rise up, O hero, victor in battle! 20 

Your burden lowered, debt-free one,  

Wander in the world. 

Your mind is fully liberated 

Like the moon on the fifteenth night.”&648 [234] 

 25 

(Brahmå Sahampati:) “It is not in such a way that the Tathågatas are to be venerated, l

ord of the devas. The Tathågatas are to be venerated thus: 

 

 871 “Rise up, O hero, victor in battle! 

O caravan leader, debt-free one,  30 

Wander in the world. 

Teach the Dhamma, O Blessed One: 

There will be those who will understand.”&649 
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18 (8) The Worship of Householders (or Sakka’s Worship (1)) 

At Såvatth¥. There the Blessed One said this: “Bhikkhus, once in the past Sakka, lord 

of the devas, addressed his charioteer Måtali thus: ‘Harness the chariot with its team of a 

thousand thoroughbreds, friend Måtali. Let us go to the park grounds to see the beautiful 

scenery.’ – ‘Yes, your lordship,’ Måtali the charioteer replied. Then he harnessed the char5 

iot with its team of a thousand thoroughbreds and announced to Sakka, lord of the devas: 

‘The chariot has been harnessed, dear sir. You may come whenever you are ready.’&650 

“Then, bhikkhus, Sakka, lord of the devas, descending from the Vejayanta Palace, rai

sed his hands in reverential salutation and worshipped the different quarters. Then Måtali 

the charioteer addressed Sakka in verse: 10 

 

 872 These all humbly worship you— 

Those versed in the Triple Veda, 

All the khattiyas reigning on earth, 

The Four Great Kings and the glorious Thirty— 15 

So who, O Sakka, is that spirit 

To whom you bow in worship?’&651 

 

(Sakka:) 

 873 These all humbly worship me— 20 

Those versed in the Triple Veda, 

All the khattiyas reigning on earth, 

The Four Great Kings and the glorious Thirty— 

 

 874 But I worship those endowed with virtue, 25 

Those long trained in concentration, 

Those who have properly gone forth 

With the holy life their destination.&652 

 

 875 I worship as well, O Måtali, 30 

Those householders making merit, 

The lay followers possessed of virtue 

Who righteously maintain a wife.’ 

 

(Måtali:) 35 

 876 ‘Those whom you worship, my lord Sakka, 
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Are indeed the best in the world. 

I too will worship them— 

Those whom you worship, Våsava.’ 

 

(The Blessed One:) 5 

 877 “Having given this explanation, 

Having worshipped the different quarters, 

The deva-king Maghavå, Sujå’s husband, 

The chief, climbed into his chariot.” [235] 

 10 

19 (9) The Worship of the Teacher (or Sakka’s Worship (2)) 

(As above down to:) 

“Then, bhikkhus, Sakka, lord of the devas, descending from the Vejayanta Palace, rai

sed his hands in reverential salutation and worshipped the Blessed One. Then Måtali the c

harioteer addressed Sakka, lord of the devas, in verse: 15 

 

 878 ‘Both devas and human beings, 

Humbly worship you, Våsava. 

So who, O Sakka, is that spirit 

To whom you bow in worship?’ 20 

 

(Sakka:) 

 879 ‘The Fully Enlightened One here 

In this world with its devas, 

The Teacher of perfect name: 25 

He is the one whom I worship, Måtali.&653 

 

 880 Those for whom lust and hatred 

And ignorance have been expunged, 

The arahants with taints destroyed: 30 

These are the ones whom I worship, Måtali. 

 

 881 The trainees who delight in dismantling, 

Who diligently pursue the training 

For the removal of lust and hatred, 35 

For transcending ignorance: 
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These are the ones whom I worship, Måtali.’&654 

 

(Måtali:) 

 882 ‘Those whom you worship, my lord Sakka, 

Are indeed the best in the world. 5 

I too will worship them— 

Those whom you worship, Våsava.’ 

 

(The Blessed One:) 

 883 “Having given this explanation, 10 

Having worshipped the Blessed One, 

The deva-king Maghavå, Sujå’s husband, 

The chief, climbed into his chariot.” 

 

20 (10) The Worship of the Sangha (or Sakka’s Worship (3)) 15 

(As above down to:) [236] 

“Then, bhikkhus, Sakka, lord of the devas, descending from the Vejayanta Palace, rai

sed his hands in reverential salutation and worshipped the Bhikkhu Sangha. Then Måtali t

he charioteer addressed Sakka, lord of the devas, in verse: 

 20 

 884 ‘It is these that should worship you— 

The humans stuck in a putrid body, 

Those submerged inside a corpse, 

Afflicted with hunger and thirst.&655 

 25 

 885 Why then do you envy them, 

These who dwell homeless, Våsava? 

Tell us about the seers’ conduct; 

Let us hear what you have to say.’ 

 30 

(Sakka:) 

 886 ‘This is why I envy them,&656 

Those who dwell homeless, Måtali: 

Whatever village they depart from, 

They leave it without concern. 35 
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 887 They do not keep their goods in storage, 

In a pot or a box. 

Seeking what others have prepared,  

By this they live, firm in vows: 

Those wise ones who give good counsel, 5 

Maintaining silence, of even faring.&657 

 

 888 While devas fight with asuras 

And people fight with one another, 

Among those who fight, they do not fight; 10 

Among the violent, they are quenched; 

Among those who grasp, they do not grasp: 

These are the ones whom I worship, Måtali.’ 

 

(Måtali:) 15 

 889 ‘Those whom you worship, my lord Sakka, 

Are indeed the best in the world. 

I too will worship them— 

Those whom you worship, Våsava.’ 

 20 

(The Blessed One:) 

 890 “Having given this explanation, 

Having worshipped the Bhikkhu Sangha, 

The deva-king Maghavå, Sujå’s husband, 

The chief, climbed into his chariot.”  25 

 

III. The Third Chapter 

(Sakka Pentad) 

 

21 (1) Having Slain 30 

[237] At Såvatth¥, in Jeta’s Grove. Then Sakka, lord of the devas, approached the Ble

ssed One, paid homage to him, and stood to one side. Standing to one side, Sakka, lord of

 the devas, addressed the Blessed One in verse: 

 

 891 “Having slain what does one sleep soundly? 35 

Having slain what does one not sorrow? 
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What is the one thing, O Gotama, 

Whose killing you approve?” 

 

 892 “Having slain anger, one sleeps soundly; 

Having slain anger, one does not sorrow; 5 

The killing of anger, O Våsava, 

With its poisoned root and honey-sweet tip:  

This is the killing the noble ones praise, 

For having slain that, one does not sorrow.” 

 10 

22 (2) Ugly  

At Såvatth¥, in Jeta’s Grove. There the Blessed One said this: “Bhikkhus, once in the 

past a certain ugly deformed yakkha sat down on the seat of Sakka, lord of the devas.&65

8 Thereupon the Tåvatiµsa devas found fault with this, grumbled, and complained about 

it, saying: “It is wonderful indeed, sir! It is amazing indeed, sir! This ugly deformed yakk15 

ha [238] has sat down on the seat of Sakka, lord of the devas!’ But to whatever extent the

 Tåvatiµsa devas found fault with this, grumbled, and complained about it, to the same e

xtent that yakkha became more and more handsome, more and more comely, more and m

ore graceful. 

“Then, bhikkhus, the Tåvatiµsa devas approached Sakka and said to him: ‘Here, dear20 

 sir, an ugly deformed yakkha has sat down on your seat…. But to whatever extent the de

vas deplore this … that yakkha became more and more handsome, more and more comel

y, more and more graceful.’ – ‘That must be the anger-eating yakkha.’ 

“Then, bhikkhus, Sakka, lord of the devas, approached that anger-eating yakkha.&65

9 Having approached, he arranged his upper robe over one shoulder, knelt down with his 25 

right knee on the ground, and, saluting that yakkha reverentially, he announced his name 

three times: ‘I, dear sir, am Sakka, lord of the devas! I, dear sir, am Sakka, lord of the dev

as!’ To whatever extent Sakka announced his name, to the same extent that yakkha beca

me uglier and uglier and more and more deformed until he disappeared right there. 

“Then, bhikkhus, having sat down on his own seat, instructing the Tåvatiµsa devas, S30 

akka, lord of the devas, on that occasion recited these verses: 

 

 893 ‘I am not one afflicted in mind, 

Nor easily drawn by anger’s whirl. 

I never become angry for long, 35 

Nor does anger persist in me.&660 
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 894 When I’m angry I don’t speak harshly 

And I don’t praise my virtues. 

I keep myself well restrained 

Out of regard for my own good.’”&661 5 

 

23 (3) Magic 

At Såvatth¥. The Blessed One said this: “Bhikkhus, once in the past Vepacitti, lord of 

the asuras, was sick, afflicted, gravely ill.&662 Then Sakka, lord of the devas, approache

d Vepacitti to inquire about his illness. Vepacitti saw Sakka coming in the distance and sa10 

id to him: ‘Cure me, lord of the devas.’ – [239] ‘Teach me, Vepacitti, the Sambari magic.

’&663 –  ‘I won’t teach it, dear sir, until I have asked the asuras for permission.’ 

“Then, bhikkhus, Vepacitti, lord of the asuras, asked the asuras: ‘May I teach the Sam

bari magic to Sakka, lord of the devas?’ – ‘Do not teach him the Sambari magic, dear sir.

’&664 15 

“Then, bhikkhus, Vepacitti, lord of the asuras, addressed Sakka, lord of the devas, in 

verse: 

 

 895 ‘A magician—O Maghavå, Sakka, 

King of devas, Sujå’s husband— 20 

Goes to the terrible hell, 

Like Sambara, for a hundred years.’”&665 

 

24 (4) Transgression 

At Såvatth¥. Now on that occasion two bhikkhus had a quarrel and one bhikkhu had tr25 

ansgressed against the other. Then the former bhikkhu confessed his transgression to the 

other bhikkhu, but the latter would not pardon him.&666 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat do

wn to one side, and reported to him what had happened. (The Blessed One said:) 

“Bhikkhus, there are two kinds of fools: one who does not see a transgression as a tra30 

nsgression; and one who, when another is confessing a transgression, does not pardon hi

m in accordance with the Dhamma. These are the two kinds of fools. 

“There are, bhikkhus, two kinds of wise men: one who sees a transgression as a trans

gression; and one who, when another is confessing a transgression, pardons him in accord

ance with the Dhamma. These are the two kinds of wise men. 35 
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“Once in the past, bhikkhus, Sakka, lord of the devas, instructing the Tåvatiµsa devas

 in the Sudhamma assembly hall, on that occasion recited this verse: [240] 

 

 896 ‘Bring anger under your control; 

Do not let your friendships decay. 5 

Do not blame one who is blameless, 

Do not utter divisive speech. 

Like a mountain avalanche 

Anger crushes evil people.’”&667 

 10 

25 (5) Non-anger 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One said this: 

“Bhikkhus, once in the past Sakka, lord of the devas, instructing the Tåvatiµsa devas 

in the Sudhamma assembly hall, on that occasion recited this verse: 15 

 

 897 ‘Do not let anger overpower you, 

Do not become angry at those who are angry. 

Non-anger and harmlessness always dwell 

Within (the hearts of) the noble ones. 20 

Like a mountain avalanche 

Anger crushes evil people.’”&668 
 
 



Notes to Part I 1 

Notes to Part I 

 

Chapter 1: Devatå-saµyutta 

 

1. Mårisa, “dear sir,” is the term which the devas generally use to address the Buddha, e5 

minent bhikkhus (see, e.g., 40:10; IV 270,16), and members of their own commun

ity (11:3; I 218,34); kings also use it to address one another (3:12; I 80,4). SA expl

ains that it is a term of affection originally meaning “one without suffering” (nidd

ukkha).  

 10 

 The word “flood” (ogha) is used metaphorically, but here with technical overt

ones, to designate a doctrinal set of four floods, so called, according to SA, “beca

use they keep beings submerged within the round of becoming and do not allow t

hem to rise up to higher states and to Nibbåna.” The four (with definitions from S

A) are: (i) the flood of sensuality (kåmogha) = desire and lust for the five cords of15 

 sensual pleasure; (ii) the flood of becoming (bhavogha) = desire and lust for form

-sphere becoming and formless-sphere becoming and attachment to jhåna; (iii) the

 flood of views (di††hogha) = the sixty-two views (see Brahmajåla Sutta, DN No. 

1); and (iv) the flood of ignorance (avijjogha) = non-knowledge regarding the fou

r noble truths. See 45:171. Flood imagery is also used at vv.293, 483–84, and 80920 

–10. 

2. Appati††haµ anåyËhaµ ogham atariµ. SA: The Buddha’s reply is intended to be parad

oxical, for one normally crosses a flood by halting in places which offer a foothol

d and by straining in places that must be crossed.  

 25 

 SA glosses appati††haµ only with appati††hahanto (an alternative form of the 

present participle), but SÈ elaborates: “Not halting: not coming to a standstill on a

ccount of the defilements and so forth; the meaning is ‘not sinking’” (appati††hah

anto ti kilesåd¥naµ vasena asanti††hanto, asaµs¥danto ti attho). The verb patiti††h

ati usually means “to become established,” i.e., attached, principally on account o30 

f craving and other defilements: see below v.44 and n.36. Consciousness driven b

y craving is “established” (see 12:38–40, 12:64, 22:53–54), and when craving is r

emoved it becomes “unestablished, unsupported.” The arahant expires “with cons

ciousness unestablished” (appati††hitena viññåˆena ... parinibbuto; see 4:23 (I 12

2,12–13). All these nuances resonate in the Buddha’s reply.  35 



Notes to Part I 2 

 

 The verb åyËhati is rare in the Nikåyas, but see below v.263df, v.264d, and Sn

 210d. It is an intensification of Ëhati (augmented by å- with -y- as liaison); the si

mple verb occurs at MN I 116,13–14, where it might be rendered “to be strained.”

 Its occurrence there ties up with the present context: a strained mind is far from c5 

oncentration. In the later literature the noun form åyËhana acquires the technical s

ense of “accumulation,” with specific reference to kamma; in the formula of depe

ndent origination (pa†iccasamuppåda), volitional constructions (sa∫khårå) are sai

d to have the function of åyËhana; see Pa†is I 52,14,26; Vism 528,12 (PP 17:51), 5

79,31–580,4 (PP 17:292–93). 10 

 

 SA: The Blessed One deliberately gave an obscure reply to the deva in order t

o humble him, for he was stiff with conceit yet imagined himself wise. Realizing t

hat the deva would not be able to penetrate the teaching unless he first changed hi

s attitude, the Buddha intended to perplex him and thereby curb his pride. At that 15 

point, humbled, the deva would ask for clarification and the Buddha would explai

n in such a way that he could understand. 

3. The Buddha’s brief reply points to the middle way (majjhimå pa†ipadå) in its most co

mprehensive range, both practical and philosophical. To make this implication cle

ar SA enumerates seven dyads: (i) “halting” by way of defilements, one sinks; “st20 

raining” by way of volitional constructions, one gets swept away; (ii) by way of cr

aving and views, one sinks; by way of the other defilements, one gets swept away

; (iii) by way of craving, one sinks; by way of views, one gets swept away; (iv) by

 way of the eternalist view, one sinks; by way of the annihilationist view, one gets

 swept away (see It 43,12–44,4); (v) by way of slackness one sinks, by way of restl25 

essness one gets swept away; (vi) by way of devotion to sensual pleasures one sin

ks, by way of devotion to self-mortification one gets swept away; (vii) by way of 

all unwholesome volitional constructions one sinks, by way of all mundane whole

some volitional constructions one gets swept away. Bhikkhu Ñåˆananda suggests 

connecting the principle of “not halting, not straining” with each of the four flood30 

s: see SN-Anth 2:56–58. 

4. SA: The Buddha is called a brahmin in the sense of arahant (see Dhp 388, 396–423). H

e is fully quenched (parinibbuto) in that he is quenched through the quenching of 

defilements (kilesanibbånena nibbutaµ). Craving is designated attachment (visatt

ikå) because it clings and adheres to the variety of sense objects. 35 



Notes to Part I 3 

 

 In the commentaries the distinction between the two types of “quenching” is u

sually expressed by the term parinibbåna: kilesa-parinibbåna is the quenching of 

defilements at the attainment of arahantship; khandha-parinibbåna, the quenching

 of the continuum of aggregates with the arahant’s demise. Corresponding to these5 

 two types of parinibbåna are the two Nibbåna elements: the Nibbåna-element wit

h residue (sa-upådisesa-nibbånadhåtu) and the Nibbåna-element without residue 

(anupådisesa-nibbånadhåtu)—the residue (upådisesa) being the compound of the

 five aggregates produced by prior craving and kamma. Parinibbåna is an action 

noun, the event of quenching, nibbåna a noun of state, the state of quenchedness r10 

eached through the act of quenching. See Introduction, p.??. 

5. SA: When the deva heard the Buddha’s reply he was established in the fruit of stream-

entry. 

6. Sattånaµ nimokkhaµ pamokkhaµ vivekaµ. SA: “Emancipation (nimokkha) is the path,

 for beings are emancipated from the bondage of defilements by the path; release (15 

pamokkha) is the fruit, for at the moment of the fruit beings have been released fr

om the bondage of defilements; seclusion (viveka) is Nibbåna, for when they attai

n Nibbåna beings are separated from all suffering. Or, alternatively, all three are d

esignations for Nibbåna: for having attained Nibbåna, beings are emancipated, rel

eased, separated from all suffering.” The actual wording of the verse seems to con20 

firm the second alternative. 

7. SA glosses: Nand¥bhava-parikkhayå ti nand¥mËlakassa kammabhavassa parikkhayena

; nandiyå ca bhavassa cå ti pi va††ati; “With delight-becoming-destruction: with t

he utter destruction of kamma-process becoming rooted in delight; it is also prope

r to understand it as meaning ‘(the destruction) of delight and of becoming.’” It w25 

ould be more plausible, however, to construe this three-term tappurisa as an inver

ted compound placed in irregular order probably owing to the exigencies of verse.

 This interpretation is confirmed by SnA II 469,14 and DhpA IV 192,7–8 in their g

loss on the related bahubb¥hi compound nand¥bhava-parikkh¥ˆaµ as t¥su bhavesu 

parikkh¥ˆataˆhaµ; “one who has destroyed craving for the three realms of becom30 

ing.” See too below v.295c and n.165. 

8. SA: By the first method of explanation, delight in becoming (nand¥bhava,  or, followin

g the gloss: “becoming rooted in delight”), being the threefold activity of kammic 

construction (tividhakamm-

åbhisa∫khåra—see 12:51), implies the aggregate of volitional constructions (sa∫k35 

hårakkhandha); perception and consciousness implies the two aggregates associat
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ed therewith; and by mentioning this, the feeling associated with those three aggre

gates is included. Thus, by way of the non-occurrence of the four kammically acti

ve mental aggregates (anupådiˆˆaka-arËpakkhandhå), “Nibbåna with residue” (s

a-upådisesa-nibbåna) is indicated. By the phrase with the cessation and appease

ment of feelings (vedanånaµ nirodhå upasamå), the kammically acquired (upådiˆ5 

ˆaka) feeling is referred to, and by mentioning this the other three associated aggr

egates are implied; the aggregate of form is included as their physical basis and o

bject. Thus, by way of the non-occurrence of the five kammically acquired agggre

gates, “Nibbåna without residue” (anupådisesa-nibbåna) is indicated. By the seco

nd method (taking “delight” and “becoming” as parallel terms), delight implies th10 

e aggregate of volitional constructions; becoming, the aggregate of form ; and the 

other three aggregates are shown under their own names. Nibbåna is indicated as t

he non-occurrence of these five aggregates. Thus the Blessed One concludes the t

eaching with Nibbåna itself. 

  On the two Nibbåna-elements see n.4 above. 15 

9. SA: “Life is swept along” (upan¥yati j¥vitaµ) means:  “(Life) is destroyed, it ceases; or 

it moves towards, i.e., gradually approaches, death” (upan¥yat¥ ti parikkh¥yati niru

jjhati; upagacchati vå; anupubbena maraˆaµ upet¥ ti attho). “Short is the lifespa

n” (appam åyu):  “The lifespan is limited in two ways: first, because it is said, ‘O

ne who lives long lives for a hundred years or a little longer’ (see 4:9); and second20 

, because in the ultimate sense the life-moment of beings is extremely limited, end

uring for a mere act of consciousness.” SA continues as at Vism 238; PP 8:39. 

10. SA: This deva had been reborn into one of the Brahma-worlds with a long lifespan. 

When he saw beings passing away and taking rebirth in realms with a short lifesp

an, he was moved to pity and urged them to do “deeds of merit” (puññåni)—to de25 

velop the form-sphere and formless-sphere jhånas—so that they would be reborn i

nto the form and formless realms with a long lifespan. The Buddha’s verse is a rej

oinder intended to show that the deva’s advice is still tied to the round of becomin

g and does not lead to emancipation. The peace (santi) which the Buddha comme

nds is Nibbåna.  30 

 

 SA explains two denotations of lokåmisa, literally “carnal things”: (i) figurati

vely (pariyåyena), it denotes the entire round of becoming with its three planes, th

e objective sphere of attachment, “the bait of the world”; (ii) literally (nippariyåye

na), it signifies the four requisites (clothing, food, dwelling, and medicines), the 35 

material basis for survival. For the figurative use of åmisa see v.345d, v.453c, and
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 35:230; in the last text, however, the six sense objects are compared to baited hoo

ks rather than to the bait itself. 

11. Vayoguˆå anupubbaµ jahanti. SA: Youth deserts one who reaches middle age; both 

youth and middle age desert one who reaches old age; and at the time of death, all

 three stages desert us. 5 

12. SA: One must cut off (chinde) the five lower fetters (personality view, doubt, the dist

orted grasp of rules and vows, sensual desire, ill will). One must abandon (jahe) t

he five higher fetters (lust for form, lust for the formless, conceit, restlessness, ign

orance). In order to cut off and abandon these fetters one must further develop (utt

ari bhåvaye) the five spiritual faculties (faith, energy, mindfulness, concentration,10 

 wisdom). The five ties (pañcasa∫gå) are: lust, hatred, delusion, conceit, and view

s. A bhikkhu who has surmounted these five ties is called one who has crossed the

 fourfold flood (see n.1).  

 

 Strangely, although the verses refer to the five ties as if they are a standard do15 

ctrinal set, no pentad of sa∫ga can be found as such in the Nikåyas; the five sa∫ga

 are mentioned at Vibh 377,16-18.  

13. SA says, “When the five faculties are awake the five hindrances are asleep, and when 

the five hindrances are asleep the five faculties are awake,” but this seems redund

ant; the explanation would be more satisfactory if we take the first phrase to be st20 

ating that when the five faculties are asleep the five hindrances are awake, thus m

aking more explicit the relationship of diametric opposition and mutual exclusion 

between the two pentads. SA continues: “It is by the same five hindrances that on

e gathers dust, i.e., the dust of the defilements; and it is by the five faculties that o

ne is purified.” 25 

14. SA identifies the dhammå of påda a as the catusaccadhammå, “the things (or teaching

s) of the four (noble) truths.”Who may be led into others’ doctrines: SA: The doct

rines of the other spiritual sects apart from the Buddha’s Teaching are called “oth

ers’ doctrines” (paravådå); specifically, the doctrines of the sixty-two views (see t

he Brahmajåla Sutta, DN No.1). Some tend to these doctrines of their own accord,30 

 some are led into them and adopt them through the influence of others. 

15. Those awakened ones (sambuddhå). SA: There are four kinds of awakened ones: omn

iscient Buddhas, paccekabuddhas, “four-truth awakened ones” (i.e., arahant discip

les), and those awakened through learning. The first three types are indicated in th

e present context. They fare evenly amidst the uneven: they fare evenly amidst the35 
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 uneven common domain of the world, or amidst the uneven community of sentie

nt beings, or amidst the uneven multitude of defilements. 

16. SA: Here taming (dama) signifies the qualities pertaining to concentration. Sagehood 

(mona) is the knowledge of the four supramundane paths, so called because it exp

eriences (munåt¥ ti monaµ); that is, it knows the four truths. The realm of Death (5 

maccudheyya) is the round with its three planes, so called because it is the domain

 of Death; its beyond or far shore (påra) is Nibbåna. 

17. SA sees this couplet as an implicit formulation of the threefold training: by the aband

oning of conceit the higher virtue (adhis¥la) is implied; by well concentrated (sus

amåhitatto), the training in concentration or the higher mind (adhicitta); and by lo10 

fty mind (sucetaso), denoting a mind endowed with wisdom, the training in the hi

gher wisdom (adhipaññå). To this we might add that the last phrase, everywhere r

eleased (sabbadhi vippamutto), points to the culmination of the threefold training 

in liberation (vimutti). See DN II 122,15–123,12. 

18. SA: This verse was spoken by an earth-bound deva who dwelt in that forest. Each day15 

 he would see the bhikkhus who inhabited the forest sitting in meditation after thei

r meal. As they sat, their minds would become unified and tranquil, and the tranqu

illity of their minds would become manifest in their complexion (vaˆˆa). Puzzled 

that they could have such calm faces while living under these austere conditions, t

he deva came to the Buddha to inquire into the cause. I have used two words, “cal20 

m and clear,” to capture the double nuance of pas¥dati. The facial complexion (mu

khavaˆˆa) or complexion of the skin (chavivaˆˆa) is understood to indicate succe

ss in meditation; see 21:2 (II 275,20–21), 28:1 (III 235,22); and Vin I 40,14, and 41

,2. 

19. On Tåvatiµsa see Introduction, p.??. Nandana is the Garden of Delight in that heaven25 

, so called because it gives delight and joy to anyone who enters it. According to 

SA, this deva had just taken rebirth into this heaven and, while wandering through

 the Nandana Grove, he spoke the verse as a spontaneous paean of joy over his cel

estial glory. SA glosses naradevånaµ with devapurisånaµ, “deva-males”; it is cle

arly not a dvanda compound. Tidasa, “the Thirty” (lit. “triple ten”), is a poetic epi30 

thet for Tåvatiµsa. 

20. SA ascribes this rejoinder to a female deva who was a noble disciple (ariyasåvikå). T

hinking, “This foolish deva imagines his glory to be permanent and unchanging, u

naware that it is subject to cutting off, perishing, and dissolution,” she spoke her s

tanza in order to dispel his delusion. The “maxim of the arahants” is pronounced b35 

y the Buddha (at DN II 199,6–7), and the deva-king Sakka repeats it on the occasi
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on of the Buddha’s parinibbåna: see v.578, where the first line reads aniccå vata s

a∫khårå rather than aniccå sabbasa∫khårå. An identical exchange of verses occur

s below at 9:6, with the goddess Jålin¥ and the Venerable Anuruddha as speakers. 

 

 SA: Constructions here are all constructions of the three planes of becoming (5 

sabbe tebhËmakasa∫khårå), which are impermanent in the sense that they become

 non-existent after having come to be (hutvå abhåvatthena aniccå). Their appease

ment is blissful (tesaµ vËpasamo sukho): Nibbåna itself, called the appeasement o

f those constructions, is blissful. 

21. Upadhi, “acquisitions” (from upa + dhå, “to rest upon”) means literally “that upon w10 

hich something rests,” i.e., the “foundations” or “paraphernalia” of existence. The

 word has both objective and subjective extensions. Objectively, it refers to the thi

ngs acquired, i.e., one’s assets and possessions; subjectively, to the act of appropri

ation rooted in craving. In many instances the two senses merge, and often both ar

e intended. The word functions as a close counterpart of upådåna, “clinging,” to 15 

which, however, it is not etymologically related. See in this connection 12:66 and 

II, n.187, and Sn p.141.  

 

 SA offers a fourfold classification of upadhi: (i) kåmËpadhi, acquisitions as se

nsual pleasures and material possessions; (ii) khandhËpadhi, the five aggregates; (20 

iii) kilesËpadhi, defilements, which are the foundations for suffering in the realm 

of misery; and (iv) abhisa∫khårËpadhi, volitional constructions, accumulations of

 kamma, which are the foundation of all suffering in saµsåra. In the deva’s verse 

upadhi is used in the first sense. 

 25 

 In his reply the Buddha turns the deva’s expression “one without acquisitions”

 (nirupadhi) on its head by using the term as a designation for the arahant, who is 

free from all four kinds of upadhi and thus completely free from suffering. The pa

ir of verses recurs below at 4:8, with Måra as the interlocutor. 

22. SA: There is no affection like that for oneself because people, even if they discard the30 

ir parents and neglect to care for their children, still care for themselves (see v.36

6). There is no wealth equal to grain because people, when famished, will give a

way gold and silver and other assets in order to obtain grain. There is no light like 

the light of wisdom because wisdom can illumine the ten-thousandfold world-syst

em and dispel the darkness concealing the three periods of time, which even the s35 

un cannot do (see AN II 139–40). Among the waters the rain is supreme because i
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f the rainfall were to be cut off even the great ocean would dry up, but when the ra

in continues to pour down the world becomes one mass of water even up to the Ó

bhassara deva-world. 

23. From this point on, wherever the text does not specify the identity of the speakers, it i

s implied that the first verse is spoken by a deva and the reply by the Buddha. 5 

24. In påda b, Be and Ce read sannis¥vesu, a word not encountered elsewhere, while Ee, f

ollowing SS, reads sannisinnesu, which may be a “correction” of the original read

ing; the text available to the sub-commentator evidently read sannis¥vesu. SA glos

ses: yathå phåsuka††hånaµ upagantvå sannisinnesu vissamånesu. [SÈ: parissama

vinodanatthaµ sabbaso sannis¥dantesu; d-kårassa hi v-kåraµ katvå niddeso.] Th10 

e gist of this explanation is that at noon all the birds (and other animals), exhauste

d by the heat, are quietly resting in order to dispel their fatigue. 

 

 In påda c the resolution of saˆateva is problematic. SA glosses: saˆati viya m

ahåviravaµ viya muccati, “it seems to make a sound, it seems as if it releases a gr15 

eat roar.” This implies that SA divides the sandhi into saˆate iva. Following a sug

gestion of VÓT, I resolve it as saˆati eva, taking the sense to be that the forest itse

lf is emitting the sound. The verb saˆati means merely to make a sound, and is els

ewhere used to describe a noisy creek (Sn 720–21), so here the sound might be m

ore appropriately described as a murmer than as a roar. In påda d the verb is pa†ib20 

håti, glossed by SA as upa††håti. 

 

 SA: In the dry season, at high noon, when the animals and birds are all sitting 

quietly, a great sound arises from the depths of the forest as the wind blows throu

gh the trees, bamboo clusters, and hollows. At that moment an obtuse deva, unabl25 

e to find a companion with whom to sit and converse comfortably, uttered the first

 stanza. But when a bhikkhu has returned from his alms round and is sitting alone 

in a secluded forest abode attending to his meditation subject, abundant happiness

 arises (as is expressed in the rejoinder).  

25. Arati, tandi, vijambhikå, and bhattasammada recur at 46:2 (V 64,31–32) and 46:51 (V30 

,103,13–14). Formal definitions are at Vibh 352. SA: The noble path (ariyamagga)

 is both the mundane and supramundane path. The purification of the path comes 

about when one expels the mental corruptions by means of the path itself, with the

 energy (viriya) conascent with the path. 

26. SA explains pade pade, in påda c, thus: “In each object (årammaˆe årammaˆe); for w35 

henever a defilement arises in relation to any object, it is just there that one found
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ers (vis¥dati). But the phrase can also be interpreted by way of the modes of depor

tment (iriyåpatha); if a defilement arises while one is walking, (standing, sitting, 

or lying down), it is just there that one founders. Intentions (sa∫kappa) should be 

understood here by way of the three wrong intentions, i.e., of sensuality, ill will, a

nd harming.” 5 

27. The simile of the tortoise is elaborated at 35:240, followed by the same verse. SA: On

e is independent (anissito) of the dependencies of craving and views, and quenche

d by the quenching of defilements (kilesa-parinibbåna). 

28. SA: The deva refers to one’s mother as a “little hut” because one dwells in her womb 

for ten months; to a wife as a “little nest” because, after a hard day’s work, men re10 

sort to the company of women in the way that birds, after searching for food durin

g the day, resort to their nests at night; to sons as “lines extended” (santånakå) be

cause they extend the family lineage; and to craving as bondage.  

29. SA: The Buddha replied thus because he will never again dwell within a mother’s wo

mb, or support a wife, or beget sons. 15 

30. SA: The deva asked these questions because he was astonished by the Buddha’s quic

k replies and wanted to find out whether he had really grasped the meaning.  

 

 Although all three eds. employ the singular santånakaµ in påda c of this verse

, SS have the plural santånake, which seems preferable for maintaining consistenc20 

y with the other verses. Kintåham should be resolved kin te ahaµ. 

31. The opening portion of this sutta appears, with elaboration, in the prologue to the Sa

middhi Jåtaka (Ja No. 167), which includes the first pair of verses as well. MN No

. 133 opens in a similar way, with Samiddhi as the protagonist. The bhikkhu Sami

ddhi was so named because his body was splendid (samiddha), handsome and lov25 

ely. SA makes it clear that this is a female devatå (called a devadh¥tå in the Jåtaka

), an earth-deity (bhummadevatå) who resided in the grove. When she saw Samid

dhi in the light of the early dawn, she fell in love with him and planned to seduce 

him. Samiddhi appears below at 4:22 and 35:65–68. 

32. The verses revolve around a pun on the dual meaning of bhuñjati, to eat food and to e30 

njoy sense pleasures. The devatå is ostensibly telling Samiddhi to eat before going

 on alms round (i.e. to get his fill of sense pleasures before taking to the monk’s li

fe), but Samiddhi insists he will not abandon the robe for the sake of sensual enjo

yment.  

 35 

 SA: The devatå had spoken of time with reference to the time of youth, when 
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one is able to enjoy sensual pleasures. In pådas ab of his reply Samiddhi speaks w

ith reference to the time of death (maraˆakåla), which is hidden (channa) in that 

one never knows when it will arrive. In påda d he refers to the time for practising 

the duty of a recluse (samaˆadhammakaraˆakåla), as it is difficult for an old pers

on to learn the Dhamma, practise austerities, dwell in the forest, and develop the 5 

meditative attainments. The vo in påda a is a mere indeclinable (nipåtamatta). 

33. At 4:21 Måra offers the same advice to a group of young bhikkhus, who reply in wor

ds identical with those of Samiddhi. The Buddha’s exposition of the dangers in se

nsual pleasures may be found at MN I 85,30–87,28, 364,12–367,8, 506,6–508,29, a

nd elsewhere. Samiddhi’s answer reiterates the standard verse of homage to the D10 

hamma, omitting only the first term (“well expounded”), which is not relevant her

e. SA interprets the “immediate” or “timeless” (akålika) character of the Dhamma

 by way of the Abhidhamma doctrine that the fruit (phala) arises in immediate suc

cession to its respective path (magga), but this idea certainly seems too narrow for

 the present context, where the contrast is simply between the immediately benefi15 

cial nature of the Dhamma and the futile, “time-consuming” character of sensual 

pleasures. For more on akålika, see II,n.103. 

 

 A few words are called for in explanation of my translation of opanayika as “

worthy of application,” which departs from the prevalent practice of rendering it “20 

leading onward.” CPD points out that “the context in which [the word] occurs sho

ws clearly that it cannot have the active sense of ‘leading to’ ... but must rather be 

interpreted in a passive sense (gerundive) in accordance with the commentaries.” 

To be sure, Vism 217,10–12 (PP 7:84) does allow for an active sense with its alter

native derivation: nibbånaµ upanet¥ ti ariyamaggo upaneyyo ... opanayiko, “it lea25 

ds on to Nibbåna, thus the noble path is onward-leading … so it is leading onward

s”; this derivation, however, is almost surely proposed with “edifying” intent. Earl

ier in the same passage the word is glossed by the gerundive upanetabba, “to be b

rought near, to be applied,” so I therefore prefer to follow the derivation at Vism 

217,3–9 (PP 7:83), which is probably the etymologically correct one: bhåvanåvase30 

na attano citte upanayanaµ arahat¥ ti opanayiko … asa∫khato pana attano citten

a upanayanaµ arahat¥ ti opanayiko; sacchikiriyåvasena all¥yanaµ arahat¥ ti atth

o; “The Dhamma (as noble path) is worthy of application because it deserves appl

ication within one’s one mind by way of meditative development... But the uncon

ditioned Dhamma (i.e., Nibbåna) is worthy of application because it deserves appl35 

ication with one’s own mind; that is, it deserves being resorted to by way of realiz
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ation.” While the word opanayika does not occur in any other context that allows 

us to draw inferences about its meaning, the cognate expression att’Ëpanåyiko (at 

55:7 (V 353,21,26) and Vin III 91,33–34) clearly means “applicable to oneself.” On

 the other hand, to indicate that the Dhamma conduces to Nibbåna the texts emplo

y another expression, niyyånika upasamasaµvattanika (see, e.g., 55:25 (V 380,11)5 

 and MN I 67,13), which would not fit the contexts where the above formula is us

ed. 

34. SA: “Each of the deva kings has a retinue of a hundred or a thousand ko†is of devas. P

lacing themselves in grand positions, they see the Tathågata. How can powerless f

emale devas like us get a chance to see him?” A ko†i = 10,000,000. 10 

35. SA defines what can be expressed (akkheyya) as the five aggregates, the objective sp

here of linguistic reference (not as the terms of expressions themselves). When or

dinary beings perceive the five aggregates, their perceptions are infiltrated by the 

notions of permanence, pleasure, and self, elsewhere called “distortions” (vipallås

a, AN II 52,4–8). These distorted perceptions then provoke the defilements, on acc15 

ount of which beings become established in what can be expressed (akkheyyasmi

µ pati††hitå). According to SA, this means they “become established in” the five a

ggregates in eight ways, i.e., by way of lust, hatred, delusion, views, the underlyin

g tendencies, conceit, doubt, and restlessness. SA suggests that this verse is stated 

in order to show how sensual pleasures are “time-consuming.” [SÈ: Kåmå here de20 

notes all phenomena of the three planes, called sensual pleasures because they are

 pleasurable (kaman¥yå).] This suggestion seems confirmed by the last line: those 

who do not understand the five aggregates correctly “come under the yoke of Dea

th”; they undergo repeated birth and death and hence remain caught in saµsåra, th

e net of time.  25 

36. SA: One “fully understands what can be expressed” by way of the three kinds of full 

understanding: (i) by full understanding of the known (ñåtapariññå) one understa

nds the five aggregates in terms of their individual characteristics, etc.; (ii) by full 

understanding through scrutinization (t¥raˆapariññå) one scrutinizes them in forty

-two modes as impermanent, suffering, etc.; (iii) by full understanding of abandon30 

ment (pahånapariññå) one abandons desire and lust for the aggregates by means 

of the supreme path. For a fuller discussion, see Vism 606–7 (PP 20:3–4) and Vis

m 611–13 (PP 20:18–19), based on Pa†is II 238–42, where, however, only forty m

odes are enumerated in connection with (ii). The forty-two modes appear at Vism 

655,15-30 (PP 21:59), in connection with “discerning constructions as void.” 35 
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 One does not conceive “one who expresses” (akkhåtar3aµ na maññati). SA: 

The arahant does not conceive the speaker as an individual (puggala); that is, he n

o longer takes the five aggregates to be “mine,” “I,” and “my self.” 

 5 

 That does not exist for him ...: In this line I follow SS in omitting, as an interp

olation, the words na tassa atthi. SA explains that there exist no grounds for spea

king of the arahant as lustful, or as hating, or as deluded. It would be more fitting, 

perhaps, to see this second couplet as referring to the arahant after his parinibbåna

, when by casting off the five aggregates (“what can be expressed”) he goes beyon10 

d range of verbal expression (see Sn 1076). It should be noted that thematically th

ese two verses closely correspond to the MËlapariyåya Sutta (MN No. 1). SA stat

es that this verse discusses the “directly visible” ninefold supramundane Dhamma

, i.e., the four paths, their fruits, and Nibbåna. 

37. The “three discriminations” (tayo vidhå) are the three modes of conceit: the conceit “I15 

 am better” (seyyo’ham asmimåna), the conceit “I am equal” (sadiso’ham asmimå

na), and the conceit “I am worse” (h¥no’ham asmimåna). See 22:49 (II 48–49), 45

:162, 46:41. At Vibh 389–90 it is shown that these three become ninefold in so fa

r as each triad may be entertained by one who is truly better, truly equal, or truly 

worse. One “not shaken in the three discriminations” is the arahant, who alone has20 

 completely eradicated the fetter of conceit. SA points out that the first couplet sh

ows how sensual pleasures are time-consuming, while the second couplet discusse

s the supramundane Dhamma. 

38. The most common reading of this påda is pahåsi sa∫khaµ na vimånam ajjhagå, foun

d in Be, Ce, and Ee of v.47, in Be and Ee of the parallel v.106, and in the lemma i25 

n SA (Be, Ce) to v.47. From his remarks we can infer that the commentator had a 

text with this reading before him and understood vimåna as equivalent to vividha

måna: “He does not assume the threefold conceit with its nine divisions” (navabh

edaµ tividhamånaµ na upagato). SA’s alternative explanation, which takes vimå

naµ to be the mother’s womb, the destination of the rebirth process, seems too fa30 

nciful to take seriously. Vimånadass¥ occurs at Sn 887d in the sense of “contempt

uous,” but this meaning of vimåna may be too narrow for the present context. 

 

 It is possible that the verse originally read na ca månam and that this reading 

had already become corrupted before the age of the commentaries (c/v confusion i35 

s not uncommon in Sinhala texts). The corruption would then have been preserve
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d and perpetuated by the commentators. Despite the dominance of na vimånam, th

e reading na ca månam is found in v.106 of Ce, in the lemma to v.47 in four Sinh

ala mss. referred to in the notes to SA (Ce), and in Thai eds. of S and SA. The Skt

 counterpart (quoted from YbhËß at Enomoto, §1078) has prahåya månaµ ca na s

a∫gam eti, which corresponds more closely to the subordinate reading of the Påli. 5 

The original finite verb may have been the rare reduplicative perfect åjå (as in SS

) or ågå (as in Thai eds.). See von Hinüber, “On the Perfect in Påli,” Selected Pap

ers, pp.174–76.  

 

 SA understands pahåsi sa∫khaµ to mean that the arahant can no longer be des10 

cribed by such concepts as lustful, hating, or deluded, but I understand the point t

o be that he has stopped forming papañcasaññåsa∫khå, “ideas and notions arisen 

from mental proliferation” (see MN I 112,2–3). It seems that this phrase refers bac

k to v.45 and na vimånam ajjhagå back to v.46. Pådas cf may be describing the ar

ahant after his parinibbåna, though elsewhere he is also said to be unfindable here 15 

and now (e.g., at 22:86; III 118,35–36). 

39. SA explains the avoidance of evil in deed, word, and mind by way of the ten courses 

of wholesome kamma (see MN I 47,12–17, 287,23–288,37, etc.). The phrase havin

g abandoned sense pleasures rejects the extreme of indulgence in sensual pleasur

es; one should not pursue a course that is painful and harmful rejects the extreme 20 

of self-mortification. Thus, SA says, the verse points to the middle way that avoid

s the two extremes. The whole verse can also be construed positively in terms of t

he noble eightfold path: doing no evil by body and speech implies right speech, ri

ght action, and right livelihood; “mindful” implies right effort, right mindfulness, 

and right concentration; “clearly comprehending” implies right view and right int25 

ention. SA says that at the end of the Buddha’s discourse the devatå was establish

ed in the fruit of stream-entry and spoke this verse, “a great Dhamma teaching,” i

n order to show the eightfold path by which she had attained the fruit. 

40. In påda b, I read ∂ayhamåne va, with Ee and SS, as against ∂ayhamåno va in Be and 

Ce. With bhavaråga in påda c, these verses also appear as Th 39–40 and 1162–6330 

. In the present form the pair of verses sets a problem in interpretation, for kåmarå

ga, sensual lust, is abandoned by the third path, while sakkåyadi††hi, personality v

iew, is abandoned by the first path, so that the deva appears to be advocating a hig

her attainment than the Buddha. This problem does not arise in the Th version, sin

ce bhavaråga, lust for becoming, is abandoned by the fourth path, that of arahants35 

hip. SA gives an ingenious solution: The deva spoke his verse with reference to th
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e abandoning of sensual lust by way of suppression only (vikkhambhanappahåna

m eva), i.e., temporarily through the attainment of jhåna, while the Buddha recom

mended the attainment of stream-entry, which eliminates identity view by way of 

eradication (samuccheda) so that it no longer persists even latently and ensures fu

ll liberation in a maximum of seven more lives. 5 

41. The verse poses a riddle which hinges on two connotations of phusati, “to touch”: (i) 

to acquire a particular kamma, here the grave kamma of wronging an innocent per

son; and (ii) to reap the result of that kamma when it comes to maturity.  

42. At Sn 662 this verse refers to Kokåliya’s calumny of Såriputta and Moggallåna (see 6

:10, which includes the story but not this verse). A different, and less credible, bac10 

kground story is told at DhpA III,31–33, commenting on Dhp 125; see BL 2:282–

84. On the kammic result of harming innocents, see Dhp 137–40. 

43. This verse and the next form the opening theme of Vism and are commented on at Vi

sm 1–4; the explanation is incorporated into SA. VÓT suggests that the words ant

oja†å bahija†å should be taken as bahubb¥hi compounds in apposition to pajå (“ha15 

ving a tangle inside, having a tangle outside”), but I translate in accordance with S

A, which treats them as tappurisa.. 

 

 SA: Tangle (ja†å) is a term for the network of craving, in the sense that it “lac

es together,” for it arises repeatedly up and down among the sense objects such as20 

 forms. There is a tangle inside, a tangle outside, because craving arises with resp

ect to one’s own possessions and those of others; with respect to one’s own body 

and the bodies of others; and with respect to the internal and external sense bases. 

44. The Buddha’s reply is a succinct statement of the threefold training, with samådhi ref

erred to under the name citta. Wisdom, according to SA, is mentioned three times 25 

in the verse: first as innate intelligence (“wise”); second, as insight-wisdom (vipas

sanå-paññå), the wisdom to be developed; and third, as “discernment,” “the prag

matic wisdom that takes the lead in all tasks” (sabbakiccaparinåyikå parihåriyap

aññå). 

 30 

 SA: “Just as a man standing on the ground and taking up a well-sharpened kni

fe might disentangle a great tangle of bamboos, so this bhikkhu ... standing on the 

ground of virtue and taking up, with the hand of practical intelligence exerted by t

he power of energy, the knife of insight-wisdom well sharpened on the stone of co

ncentration, might disentangle, cut away, and demolish the entire tangle of cravin35 

g that had overgrown his own mental continuum” (adapted from PP 1:7). 
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45. While the previous verse shows the trainee (sekha), who is capable of disentangling t

he tangle, this verse shows the arahant, the one beyond training (asekha), who has

 finished disentangling the tangle.  

46. SA: This verse is stated to show the opportunity (or: region) for the disentangling of t

he tangle (ja†åya vija†anokåsa). Here name (nåma) represents the four mental agg5 

regates. SA treats impingement (pa†igha) as metrical shorthand for perception of i

mpingement (pa†ighasaññå). [According to SÈ, in påda c we should read a compr

essed dvanda compound, pa†igharËpasaññå, the first part of which has been trunc

ated, split off, and nasalized to fit the metre.] Impingement being the impact of th

e five sense objects on the five sense bases, “perception of impingement” is defin10 

ed as the fivefold sense perception (see Vibh 261,31–34 and Vism 329,22-24; PP 1

0:16). Perception of form (rËpasaññå) has a wider range, comprising as well the p

erceptions of form visualized in the jhånas [SÈ: perception of the form of the eart

h kasiˆa, etc.]. SA explains that the former implies sense-sphere becoming, the lat

ter form-sphere becoming, and the two jointly imply formless-sphere becoming, t15 

hus completing the three realms of existence.  

 

 It is here that this tangle is cut. SA: The tangle is cut, in the sense that the rou

nd with its three planes is terminated; it is cut and ceases in dependence on Nibbå

na. 20 

47. SA: This deva held the view that one should rein in every state of mind; whether who

lesome or not, whether mundane or supramundane, the mind should be reined in, 

not aroused. [SÈ: He believed that every state of mind brings suffering and that th

e unconscious state is better.] The Buddha spoke the rejoinder to show that a disti

nction should be made beween the mind to be reined in and the mind to be develo25 

ped. See 35:205 (IV 195,15–30), where the Buddha advises reining in the mind (ta

to cittaµ nivåraye) from objects that arouse the defilements. 

48. SA: This deva, who dwelt in a forest grove, heard the forest bhikkhus using such expr

essions as “I eat, I sit, my bowl, my robe,” etc. Thinking, “I had imagined these b

hikkhus to be arahants, but can arahants speak in ways that imply belief in a self?30 

” he approached the Buddha and posed his question. 

49. Vohåramattena so vohareyya. SA: Although arahants have abandoned talk that implie

s belief in a self, they do not violate conventional discourse by saying, “The aggre

gates eat, the aggregates sit, the aggregates’ bowl, the aggregates’ robe”; for no o

ne would understand them. See DN I 202,7–9: “Thus, Citta, there are these worldl35 
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y expressions, worldly terms, worldly conventions, worldly concepts, which the T

athågata uses without grasping them.” 

50. SA: At this point the deva thought that while arahants may not speak thus because the

y hold a view (of self), they might do so because they still have conceit (i.e., asmi

måna, the conceit “I am”). Hence he asked the second question, and the Buddha’s5 

 reply indicates that arahants have abandoned the ninefold conceit (see n.38). 

51. SA resolves månaganthassa in påda b as måno ca ganthå assa, “conceit and knots,” i

n order to conform to the doctrinal tetrad of gantha, which does not include måna;

 see 45:174. It seems to me, however, that here månaganthå can be understood in 

a looser sense, as månassa ganthå. At It 4,16, in a sutta solely about måna, we fin10 

d månaganthå used as a bahubb¥hi compound qualifying pajå (“a generation knot

ted by conceit”) and arahants described as månaganthåbhibhuno, (“those who hav

e overcome the knots of conceit”), which supports my rendering here. The readin

gs of påda c vary: Be has maññataµ, Ce maññanaµ (which is the gloss in SA (Be

)), Ee yamataµ (which may be a metrical shortening of yam mataµ). SA explains:15 

 He has transcended the threefold conceiving due to craving, views, and conceit. 

52. SA: The question refers to the “streams” of saµsåra, the answer to Nibbåna. Portions 

of the reply can be found at DN I 223,13–15 and Ud 9,4. On the stopping of the str

eams, see Sn 1034–37, and on the round not reolving see the expression vattaµ te

saµ natthi paññåpanåya at 22:56–57. 20 

53. SA: “Among those who have become so avid (ussukkajåtesu): Among those who are e

ngaged in various tasks, avid to produce unarisen forms, etc., and to enjoy those t

hat have arisen.” In påda c of the second verse I read ke’dha taˆhaµ with Be and 

Ce, as against gedhataˆhaµ (“greed and craving”) in Ee and kodhataˆhaµ (“ange

r and craving”) in SS.  25 

 

 Ussuka (Skt utsuka) means anxiously desirous, zealous, or busily engaged in s

ome pursuit. The corresponding noun is ussukka, which is sometimes found wher

e the adjective would have been more appropriate. Ussuka is used with both a co

mmendatory and a blameworthy sense. At 41:3 (IV 288,12 = 291,4, 302,7), it occu30 

rs in the commendatory sense, which I render “zealous.” See too MN I 324,27 and

 Vin I 49,19–50,8. The negative sense—of being greedy, ambitious, or “avid” (my

 preferred rendering)—is found here and at Dhp 199. The expression appossukka, 

lit. “having little zeal,” is used to describe one who refrains from busy activity. In 

SN we find this expression—which I generally render, loosely, “(living) at ease”35 

—at 9:10 (I 202,22), 21:4 (II 277,12), 35:240 (IV 178,1, here “keeping still”), and 
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51:10 (V 262,18). The abstract noun appossukkatå, at 6:1 (I 137,1,6), characterize

s the Buddha’s original inclination, just after his enlightenment, towards a life of 

quietude rather than towards the “busy work” of preaching the Dhamma. See too 

below n.366 and n.551. 

54. SA: The four wheels are the four modes of deportment (walking, standing, sitting, lyi5 

ng down). The nine doors are the nine “wound openings” (eyes, ears, nostrils, mo

uth, genitals, anus). It is filled up with impure body parts (head-hairs, etc.), and bo

und with greed, i.e., with craving. How does one escape from it?: How can there b

e emergence from such a body, how can there be freedom, release, a transcendenc

e of it? SÈ adds: It is born from a bog (pa∫kajåta) because it is produced in the fo10 

ul bog of the mother’s womb. The Påli expression could also have been rendered, 

“It is a bog,” but I follow SÈ. This stark perspective on the body is elaborated at S

n pp.34–35. 

55. In påda a (= Dhp 398a), Ee’s nandiµ should be amended to naddhiµ. SA explains tha

t in the Dhp verse varattå is craving (taˆhå), but as craving is mentioned separatel15 

y in our verse, varattå is glossed differently. 

 

 SA: The thong (naddhi) is hostility (upanåha), i.e., strong anger; the strap (va

rattå) is the remaining defilements. Desire and greed refer to the same mental stat

e spoken of in two senses: desire (icchå) is the preliminary weak stage, or the desi20 

re for what has not been obtained, greed (lobha) the subsequent strong stage, or th

e holding to an acquired object. Craving with its root: with its root of ignorance.  

56. This verse of inquiry occurs at Sn 165–66, though with an additional couplet and with

 a variant line in place of the actual question. The inquirers there are the two yakk

has, Hemavata and Såtågira. The question (or rather, string of questions) is posed 25 

only at v.168 and the reply given at v.169; they are identical with the question and

 reply at vv.221–22. It is only after receiving this reply that the yakkhas pose the 

present question, kathaµ dukkhå pamuccati?, and the answer given is identical. H

aving antelope-calves (eˆija∫gha) is one of the thirty-two marks of a great man (s

ee DN III 156,5–12, MN II 136,14). On någa, see below n.84. 30 

57. SA: Here: in this name-and-form (nåmarËpa). By mentioning the five cords of sensu

al pleasure, form is indicated [SÈ: because they have the nature of form]. By mind

 (mano), name (nåma), i.e., the four mental aggregates, is indicated. Thus the basi

s (of desire) here can be interpreted by way of the five aggregates, etc. 

58. SA explains that these devas were called satullapakåyikå (“belonging to the extolling35 

-of-the-good group”) because they had been reborn in heaven as a result of extolli
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ng the Dhamma of the good by way of undertaking it [SÈ: that is, the Dhamma of 

the good which consists of going for refuge, taking the precepts, etc.]. 

 

 The background story is as follows: Once a merchant ship with a crew of seve

n hundred men, while crossing the sea, was beset by a terrible storm. As the ship s5 

ank the crew members, praying frantically to their gods, noticed one of their num

ber sitting calmly, cross-legged “like a yogi,” free from fear. They asked him how

 he could remain so calm, and he explained that as he had undertaken the Three R

efuges and Five Precepts he had no reason for fear. They requested the same from

 him, and after dividing them into seven groups of a hundred each he gave each gr10 

oup in turn the refuges and precepts, completing the procedure just as the ship wa

s swallowed up by the sea. As the fruit of this final deed of merit, all the men wer

e immediately reborn in the Tåvatiµsa heaven in a single group with their leader 

at the head. Recognizing that they had attained such fortune through their leader’s

 kindness, they came to the Blessed One’s presence to speak praise of him. 15 

59. SA: Just as oil is not to be obtained from sand, so wisdom is not gained from another,

 from the blind fool; but just as oil is obtained from sesamum seeds, so one gains 

wisdom by learning the Dhamma of the good and by following a wise person. 

60. I take såtataµ to be an accusative adverb from the abstract noun of såta. SA, however

, takes it as an adverb from satata, “continually,” which seems less satisfactory. 20 

61. Pariyåyena. SA glosses kåraˆena, “for a reason,” which does not help much. I unders

tand the purport to be that their verses are only provisionally correct. The Buddha

’s verse is definitive (nippariyåyena) because it points to the ultimate goal. See th

e contrast of pariyåyena and nippariyåyena at AN IV 449–53. 

62. SA: One who knows: one who knows that giving bears fruit. 25 

63. SA: Those do not die among the dead: They do not die among those who are “dead” 

by the death consisting in miserliness. The goods of the miser are just like those o

f the dead, for neither distribute their belongings.  

64. SA: If one practises the Dhamma: if one practises the Dhamma by way of the ten cou

rses of wholesome kamma. While getting on by gleaning (samuñjakaµ care): one 30 

gets on “by gleaning” by cleaning up the threshing floor, etc., beating the straw, et

c. Of those who sacrifice a thousandfold: Of those who sacrifice (offer alms) to a 

thousand bhikkhus or who offer alms purchased with a thousand pieces of money.

 This done a hundred thousand times is equivalent to alms given to ten ko†is of bhi

kkhus or worth ten ko†is of money. (One ko†i = 10,000,000.) Are not worth even a35 

 fraction: the word “fraction” (kala) can mean a sixteenth part, or a hundredth part
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, or a thousandth part; here a hundredth part is intended. It one divides into a hund

red parts (the value of) a gift given by him, the gift of ten thousand ko†is given by 

the others is not worth one portion of that. 

65. SA: Faith in kamma and its fruit. 

66. SA: Just as in war a few heroic men conquer even many cowards, so one endowed wi5 

th faith, etc., in giving even a small gift, crushes much stinginess and achieves ab

undant fruit. 

67. SA explains dhammaladdhassa as either wealth righteously gained, or a person who h

as gained righteousness, i.e., a noble disciple. The former alternative makes better

 sense; see AN II 68,13–20. Yama is the god of the nether world. SA says that Vet10 

araˆ¥ is mentioned only as “the heading of the teaching,” i.e., as an example; he h

as actually passed over all thirty-one great hells. 

68. Viceyya-dånaµ. The expression is an absolutive syntactical compound; see Norman, 

“Syntactical Compounds in Middle Indo-Aryan,” in Collected Papers, 4:218–19.  

 15 

 SA: A gift given after making discrimination. There are two kinds of discrimi

nation: (i) regarding the offering, i.e., one puts aside inferior items and gives only 

superior items; and (ii) regarding the recipient, i.e., one leaves aside those defecti

ve in morality or the followers of the ninety-five heretical creeds (påsaˆ∂a, the no

n-Buddhist sects; see n.355) and gives to those endowed with such qualities as vir20 

tue, etc., who have gone forth in the Buddha’s dispensation. One cannot help sym

pathizing with CRD’s remark: “Let us hope the deva was less denominationally m

inded than Buddhaghosa” (KS 1:30, n.6). 

69. In påda a, I read addhå hi with SS (also at Ja III 472,29), as against saddhå hi in Be an

d Ee, and saddhåbhi in Ce. SA glosses dhammapadaµ va in påda b thus: nibbåna25 

sa∫khåtaµ dhammapadam eva, “just the state of Dhamma known as Nibbåna.” U

sually dhammapada means a word, stanza, or saying of Dhamma (as at vv.749–5

0, 789), which is also plausible in this context, but I prefer to take it as a metrical 

contraction of dhamma-

pa†ipadå, the practice-path of Dhamma, a sense attested to at Sn 88. The point the30 

 Buddha is then making is that the practice of Dhamma (by the noble eightfold pat

h aimed at Nibbåna) is better than the practice of giving aimed at a heavenly rebir

th. 

70. In påda d, we should adopt the reading of the agent noun ågantå in Be and Ce, as agai

nst ågantvå in Ee, which leaves the sentence with an unresolved absolutive clause35 
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. We find ågantå used in the sense of ågåm¥, and anågantå used synonymously wi

th anågåm¥ (in relation to itthattaµ, “this world”) at AN I 63,30–64,18. 

 

 SA: They do not come from the realm of Death, that is, from the round of exis

tence with its three planes, to Nibbåna, which is the state of no-more-coming-back5 

 (apunågamana), so called because beings do not return from Nibbåna. One who i

s bound to sensual pleasures and heedless cannot attain that. 

71. From the text the identity of the speaker of this verse is difficult to determine. All thre

e eds. indicate, by the ti at the end of the preceding verse, that this verse is uttered

 by a different speaker. Since this verse too ends with a ti, and the next three verse10 

s (as the context reveals) are spoken by the Buddha, the speaker of the present ver

se remains unidentified. SA says that misery (agha) in påda a is the suffering of th

e five aggregates, and suffering (dukkha) in påda b is synonymous with it. Påda d 

is paraphrased: “By the removal of the five aggregates the suffering of the round i

s removed.” 15 

72. In påda b the unusual compound sa∫kapparåga is glossed by SA as sa∫kappitaråga, “

intended lust.” AA III 407,?? glosses: sa∫kappavasena uppannarågo, “lust arisen 

by way of intention (or thought).” SÈ adds: subhådivasena sa∫kappita-

vatthumhi rågo; “lust in regard to an object thought about as beautiful, etc.” The k

ey to the expression, however, is probably Dhp 339d (= Th 760d), where we find 20 

sa∫kappå råganissitå, “intentions based on lust.” SA sums up the purport of the v

erse thus: “Here the identification of sensuality with the sensual object is rejected;

 it is the sensual defilement that is called sensuality.”  

 

 Dh¥ra allows of two derivations, one meaning “wise,” the other “firm, steadfa25 

st”; see PED and SED, s.v. dh¥ra. I have usually translated it as “wise,” following 

the commentarial gloss paˆ∂ita, but elsewhere (e.g., at vv.384e, 386e, 466a, 468a

) I have taken advantage of the word’s ambivalence to render it “steadfast.” The w

ord has elevated overtones and seems to be used exclusively in verse. 

73. Akiñcana in påda c is a common epithet of the arahant. SA explains it as devoid of th30 

e “something” (or impediments) of lust, hatred, and delusion (see 41:7; IV 297,18

–19 = MN I 298,14–15). 

74. SA: Mogharåja was an elder skilled in the sequential structure of discourses (anusand

hikusala). [SÈ: He was one of the sixteen pupils of the brahmin Båvar¥; see Sn 11

16–19.] Having observed that the meaning of the last verse had not gone in seque35 

nce, he spoke thus to connect it in sequence (perhaps by drawing out its implicatio
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ns?). SA points out that although all arahants can be described as “the best of men

, faring for the good of humans” (naruttamaµ atthacaraµ narånaµ), the elder us

ed this expression with specific reference to the Buddha (dasabalaµ sandhåy’eva

). SA paraphrases his statement as an interrogative (te kiµ pasaµsiyå udåhu apas

aµsiyå), which I follow, but it might also be read as a simple declaration which is5 

 first confirmed and then improved upon by the Buddha. 

75. SA explains bhikkhË in påda a (and presumably in påda d too) as a vocative addressed

 to Mogharåja; but as the latter is also addressed by name it seems preferable to ta

ke the word in both instances as a nominative plural. In both Be and Ce the word i

s clearly plural. The Buddha thus confirms that those who venerate him are praise10 

worthy, but steers the inquirer beyond mere devotion by adding that those who un

derstand the truth and abandon doubt (by attaining the path of stream-entry) are e

ven more praiseworthy; for they will eventually become “surmounters of ties” (sa

∫gåtigå), i.e., arahants. 

76. SA: There is no separate deva-world named “the faultfinders” (ujjhånasaññino). This 15 

name was given to these devas by the redactors of the texts because they arrived i

n order to find fault with the Tathågata for his “misuse” of the four requisites. The

y had thought: “The recluse Gotama praises contentment with simple requisites to

 the bhikkhus, but he himself lives luxuriously. Daily he teaches the Dhamma to t

he multitude. His speech goes in one direction, his deeds in another.” The fact that20 

 they address the Buddha while they are still hovering in the air is already indicati

ve of disrespect. 

77. SA defines kitavå as a fowler (såkuˆika) and explains: “As a fowler conceals himself 

behind branches and foliage and kills the fowl that come near, thereby supporting 

his wife, so the swindler conceals himself behind a rag-robe and cheats the multit25 

ude with clever talk.” The same explanation is given at DhpA III 375, to Dhp 252

 However, at Ja VI 228,19 the word kitavå occurs in a context which shows that it 

means a gambler; it is glossed by akkhadhutta, a dice-gambler, and I translate acc

ordingly here. The deva utters this verse with reference to the Buddha. See Mahin

da Palihawadana, “From Gambler to Camouflage: The Strange Semantic Metamo30 

rphosis of Påli Kitavå,” Sri Lanka Journal of Buddhist Studies (1991), pp.17–27. 

78. SA: Why did the Buddha display a smile? It is said that those devas did not apologize

 in a way that accorded with the Buddha’s true nature (sabhåvena); they acted as i

f there were no difference between the Tathågata, the supreme person in the world

, and ordinary worldly people. The Blessed One smiled with the intention: “When35 
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 discussion arises from this, I will show the power of a Buddha and thereafter I wi

ll pardon them.” 

79. In påda d, I follow Ce in reading ten¥dha, as against ken¥dha in Be and Ee. The purpo

rt of the verse is unclear and neither SA nor SÈ offers help. I translate kusala here

 in accordance with the gloss of SÈ: anavajja. At KS 1:35 this verse seems to hav5 

e been overlooked. 

80. This line is found in Be and Ce but missing in Ee, which gives the impression that the

 following verses are spoken by the same deva (and so CRD has translated them). 

81. This verse is identical with v.105 except that in påda d sa∫gå replaces dukkhå. On the

 five ties, see n.12. 10 

82. This sutta reproduces the opening of the Mahåsamaya Sutta (DN No. 20). The backgr

ound story, related in detail in SA (as well as in DA on DN No. 20), begins when 

the Buddha intervened to prevent a war between the Sakyans and Koliyans, his pa

ternal and maternal kinsmen, over the waters of the river Rohiˆ¥. After he mediate

d a peaceful resolution of their conflict, 250 youths from each community went fo15 

rth under him as monks. After a period of exertion, they all attained arahantship o

n the same day, the full-moon day of the month of Je††hamËla (May-June). When 

the sutta opens, on the same night, they have all assembled in the Master’s presen

ce in order to announce their attainments. The word samaya in the title means, not

 “occasion,” but meeting or “concourse”; SA glosses mahåsamaya in v.122 as ma20 

håsamËha, “great assembly.” 

83. The Pure Abodes (suddhåvåså) are five planes in the form realm into which only non

-returners can be reborn: Aviha, Atappa, Sudassa, Sudass¥, and Akani††ha. Here th

ey attain final deliverance without ever returning from that realm. All the inhabita

nts are thus either non-returners or arahants. 25 

84. In påda a, I read khilaµ with Ce and Ee, as against kh¥laµ in Be. As indakh¥laµ appe

ars in påda b, kh¥laµ would be redundant in påda a. The two words are unrelated: 

khila is a wasteland, both literally and figuratively; kh¥la, a stake or pillar, of whic

h a particular kind, the indakh¥la, is planted in front of a city gate or at the entranc

e to a house as an auspicious symbol. SA defines all three terms—khila, paligha, 30 

and indakh¥la—in the same way, as lust, hatred, and delusion. At 45:166 these thr

ee are called khila, but at MN I 139,19–22 paligha is identified with ignorance (avi

jjå). A set of five cetokhila is mentioned at MN I 101,9–27. 

 

 These bhikkhus are unstirred (anejå) by the stirring (or commotion, ejå) of cr35 

aving (see 35:90). Någa is a word used to designate various types of powerful bei
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ngs, particularly a class of semi-divine dragons, but it also can denote cobras and 

bull elephants and is used as a metaphor for the arahant; see MN I 145,5–7. In rela

tion to the arahant the dominant sense is that of the bull elephant (see Dhp, Ch. 23

), but because the latter expression would, in English, seem demeaning rather than

 complimentary I have left någa untranslated. SA explains the word by way of “e5 

difying etymology” thus: chandåd¥hi na gacchant¥ ti någå; tena tena maggena pa

h¥ne kilese na ågacchant¥ ti någå; nånappakåraµ åguµ na karont¥ ti någå; “they 

are någas because they do not go along by way of desire (hatred, delusion, and fea

r); they are någas because they do not come upon the defilements abandoned by t

he successive paths; they are någas because they do not commit the various kinds 10 

of crime.” SA calls this a brief account and refers the reader to Nidd I 201,20–202

,19 for a full explanation. See too Sn 522, which offers a similar etymology. 

 

 The “One with Vision” (cakkhumå) is the Buddha, so called because he posse

sses the “five eyes” (see n.370). 15 

85. SA: This verse refers to those who have gone for refuge by the definitive going for re

fuge (nibbematika-saraˆagamana). SÈ: By this the supramundane going for refug

e is meant (i.e., by the minimal attainment of stream-entry). But those who go for 

refuge to the Buddha by the mundane going for refuge (i.e., without a noble attain

ment) will not go to the plane of misery; and if there are other suitable conditions,20 

 on leaving the human body they will fill up the hosts of devas. 

86. The Buddha’s foot had been injured when his evil cousin Devadatta tried to murder hi

m by hurling a boulder at him on Mount Vulture Peak. The boulder was deflected,

 but a splinter that broke off from it cut the Buddha’s foot and drew blood. The ful

l story of Devadatta’s evil schemes is related at Vin II 184–203; see too Ñåˆamoli25 

, Life of the Buddha, Ch. 13. This same incident forms the background to 4:13 bel

ow.  

87. SA: The seven hundred devas who came to see the Blessed One on his sickbed includ

ed all the devas of the Satullapa host. He is called a någa on account of his strengt

h (see n.84); a lion (s¥ha) on account of his fearlessness; a thoroughbred (åjån¥ya)30 

 on account of his familiarity with what he has learned (?byattaparicay-

a††hena), or because he knows what is the right means and the wrong means; a chi

ef bull (nisabha) because he is without a rival; a beast of burden (dhorayha) beca

use of bearing the burden; tamed (danta) because he is free from deviant conduct. 

 35 

 SA glosses någavatå as någabhåvena. Geiger takes någavatå as the instrumen
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tal of the adjective någavant used adverbially in the sense of a comparison (Germ

Tr, p.93), but I follow Norman’s suggestion (in a personal communication) that -v

ata here is the equivalent of Skt vrata, in the sense of “sphere of action, function, 

mode or manner of life, vow” (SED). 

88. I read with Ce:  Passa samådhiµ subhåvitaµ cittañ ca suvimuttaµ na cåbhinataµ na 5 

cåpanataµ na ca sasa∫khåraniggayhavåritavataµ. Be is identical except that the 

final word in the compound is read as -gataµ; Ee’s -cåritavataµ is clearly an erro

r, rectified in PED, s.v. våritavata. The same expression occurs elsewhere: at AN 

IV 428,9–10 the full formula is used to describe a samådhi called aññåphala, the f

ruit of final knowledge; sasa∫khåraniggayhavåritavata, at AN I 254,34, describes10 

 a samådhi developed as the basis for the six abhiññå; and at AN III 24,9, DN III 

279,4, and Vibh 334,15, it characterizes a “right concentration of fivefold knowled

ge” (pañcañåˆika sammå samådhi). In the present context, it seems, the expressio

n qualifies cittaµ, mind, though the mind has these qualities by virtue of the samå

dhi in which it is absorbed. At AN IV 428,9–10 and elsewhere the phrase clearly q15 

ualifies the samådhi. 

 

 SA (Ce): The concentration is that of the fruit of arahantship (arahattaphala-s

amådhi). The mind is said to be well liberated (suvimuttaµ) because it is liberated

 by the fruit. Not bent forward and not bent back: the mind accompanied by lust is20 

 said to be “bent forward” (abhinataµ), that accompanied by hate to be “bent bac

k” (apanataµ). Rejecting both, he speaks thus. Not blocked and checked by forcef

ul suppression: It is not blocked and checked, having suppressed the defilements f

orcefully, with effort; rather, it is checked because the defilements have been cut 

off. The meaning is that it is concentrated by the concentration of fruition (na ca s25 

asa∫khåraniggayha våritavatan ti na sasa∫khårena sappayogena kilese niggahetv

å våritavataµ; kilesånaµ pana chinnattå vataµ, phalasamådhinå samådhitan ti a

ttho). (N.B. While SA (Be) reads -gataµ in the lemma, it reads -vataµ twice in th

e explanation.)  

 30 

 SÈ: This is not achieved, not fixed, forcefully, with effort, by way of abandoni

ng in a particular respect or by way of abandoning through suppression as is the m

undane-jhåna mind or insight; but rather (it is achieved) because the defilements h

ave been completely cut off (lokiyajjhånacittaµ viya vipassanå viya ca sasa∫khår

ena sappayogena tada∫gappahåna-vikkhambhanappahånavasena ca vikkhambhet35 

vå na adhigataµ na †hapitaµ, kiñcarahi kilesånaµ sabbaso chinnatåya). 
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 The Påli phrase is extremely difficult and the exact reading uncertain. Indeed, 

in the Central Asian Skt ms. corresponding to DN III 279,4 (Waldschmidt, Sanskr

ittexte aus den Turfanfunden IV, p.70, V.8 (3)), the troublesome phrase is conspic

uously absent. A Skt version in the ÍråvakabhËmi (ed. Shukla, Patna 1973, p.444,5 

19–21) reads vårivad dh¤taµ, “maintained like water,” which seems to me unlikely

 to correspond to the original reading. (I am grateful to Prof. Lambert Schmithaus

en for this reference.) 

 

 Ee places a space after niggayha, though all the other eds. integrate niggayha i10 

nto the long compound; there is no way to determine, on the basis of grammar alo

ne, which is correct. Each attempt to resolve the expression into its elements gives

 rise to its own special problems, and even the a††hakathå and †¥kå offer conflictin

g explanations, e.g., DA II I1060,11-13 and VibhA 421,13–15 take niggayha to be 

absolutive (as does SA) and turn vårita into the absolutive våretvå; their respectiv15 

e †¥kå, DÈ III 284,24–27 (Be) and VibhM† 205,16–18 (Be), take niggayha as the ger

undive niggahetabba and vårita as the gerundive våretabba. Since niggayha occu

rs elsewhere unambiguously as an absolutive (e.g., at MN III 118,4, interestingly, 

as here, without a direct object) while I know of no instances in canonical Påli of t

he word being used as a gerundive, I believe the commentaries are right in treatin20 

g it as an absolutive. Norman questions this interpretation on the ground that there

 is no other known instance in Påli of an absolutive occurring as the second memb

er of a compound (private communication), but I think the need to find a unique 

way to characterize this unique samådhi can account for the anomaly. I translate, 

however, in a way that complies with natural English idiom rather than in strict co25 

nformity with the syntax of the Påli. 

 

 Readings of the last part of the compound vary among the different traditions: 

in general våritavata prevails in the Sinhalese tradition, våritagata in the Burmese

, with Burmese v.ll. vårivåvata and vårivåva†a also recorded. Vårita here is a past30 

 participle of the causative våreti, to block, to restrain. The terminal member of th

e compound could then be either vata or gata. Gata is clearly a past participle. Va

ta is more problematic. At KS 1:39, våritavataµ is rendered “having the habit of s

elf-denial.” Apparently CRD understands vata as equivalent to Skt vrata. Howeve

r, SA’s gloss, chinnattå vataµ phalasamådhinå samåhitaµ, suggests that we have35 

 a past participle here, and I would propose that vata represents Skt v¤ta, which ac



Notes to Part I 26 

cording to SED can mean “stopped, checked, held back.” I cannot cite other occur

rences of the simple participle vata in Påli, but prefixed forms are common enoug

h: saµvuta, nibbuta, viva†a, åva†a, etc. Thus we would have here two past particip

les from the same root, one in the causative form, the other simple, so that the co

mpound våritavata would mean “blocked and checked” (unfortunately two distinc5 

t English verbs are needed to capture the nuances). Although this construction is c

ertainly unusual, it need not be rejected out of hand, as it may have been used to d

rive home a point requiring special emphasis. If the reading gata is accepted, vårit

agata could mean “gone to (attained to) control,” with varita taken as a noun of st

ate. This certainly sounds more natural than våritavata, but the prevalence of vata10 

 in the textual tradition lends strong support to its authenticity. 

89. I read påda a as in Be and Ce thus: pañcavedå sataµ samaµ. The mention of five Ve

das is strange but SA explains: itihåsapañcamånaµ vedånaµ, “the Vedas with the

 histories as a fifth.” SA glosses sataµ samaµ as vassasataµ; Geiger is certainly 

wrong in rejecting this explanation (GermTr, p.41, n.3). SA also glosses h¥nattarË15 

på as h¥nattasabhåvå and mentions a variant, h¥nattharËpå, glossed by SÈ as h¥na

tthajåtikå parih¥natthå, “those of low goals, those who have fallen away from the 

goal.” 

90. Pajjunna (Skt Parjanya) is the deva-king of rain clouds; originally a Vedic deity, SA a

ssigns him to the heaven of the Four Great Kings. He is mentioned at DN III 205,20 

6. Nothing else is known about his two daughters, named after the red lotus (see v.

375a). 

91. These four verses, in the old Óryå metre, have been reconstructed by Alsdorf, Die Óry

å-Strophen des Pali-Kanons, p.321. 

92. Neither SA nor SÈ offers help with the singular sattassa in påda a, but I take this sim25 

ply as a metrical adaptation of sattånaµ. The line then expresses the same idea as 

45:139 (V 41,23–42,2).  

93. SA: There are two Roruva hells: the Smokey Roruva (dhËmaroruva) and the Flaming

 Roruva (jålaroruva). The Smokey Roruva is a separate hell, but the Flaming Ror

uva is a name for the great hell Av¥ci, called Roruva because when beings are roa30 

sted there they cry out again and again (punappunaµ ravaµ ravanti). At 3:20 the 

Flaming Roruva is spoken of as the Great Roruva (mahåroruva). 

94. SÈ glosses khantiyå in påda b as ñåˆakhantiyå, which implies that here the word does

 not bear its usual meaning of patience, but the special sense of “acquiescence,” i.

e., in the Teaching. See the expression dhammanijjhånakkhanti at e.g. MN II 173,35 

21–22.  
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95. The Dhamma is of such a nature (tådiso dhammo). SA: “For such is the nature of the 

Dhamma, O Blessed One, it has such a structure, such divisions, that it lends itself

 to analysis in many ways.” SÈ: It is such that one who has penetrated the truths a

s they are, skilled in the meaning and the doctrine, might explain, teach, proclaim,

 establish, disclose, analyse, and eludicate it, bringing forth examples, reasons, an5 

d conclusions. 

96. SA: “Aging and death” are mentioned as the heading of the teaching, but the world is 

actually burning with the eleven fires of lust, etc. (as mentioned in the Fire Sermo

n; see 35:28). 

97. Yakkha in påda c is glossed by SÈ as satta. Although ko is an interrogative, it seems t10 

hat the sentence is declarative in force. 

98. SA explains the riddle thus: The ocean (samudda) or abyss (påtåla) is craving, called 

an ocean because it is unfillable and an abyss because it gives no foothold. Its one

 root is ignorance; the two whirlpools (dviråva††a) are the views of eternalism and

 annihilationism. [SÈ: Craving for becoming revolves by way of the eternalist vie15 

w; craving for disbecoming by way of the annihilationist view.] The three stains (t

imala) are lust, hatred, and delusion; the five extensions (pañcapatthara), the five 

cords of sensual pleasure; and the twelve eddies (dvådasåva††a), the six internal a

nd external sense bases. 

 20 

 Bhikkhu Ñåˆananda proposes an alternative interpretation of some of these ter

ms: with reference to 36:4, he takes the abyss to be painful feeling, and with refer

ence to 35:228, the ocean to be the six sense faculties. The two whirlpools are ple

asant and painful feeling; the one root, contact. For details see SN-Anth 2:63–66. 

99. SA: Of perfect name (anomanåma): of non-deficient name, of complete name, becaus25 

e he possesses all excellent qualities (see too v.879c and n.653). The seer of the su

btle goal (or “meanings”: nipuˆatthadassiµ): because he sees the fine and recondi

te meanings such as the diversity of aggregates, etc. He is the giver of wisdom (pa

ññådåyaka) by teaching the path of practice for the achievement of wisdom. Trea

ding the noble path (ariye pathe kamamånaµ): the present tense is used with refer30 

ence to the past, for the Blessed One had gone along the noble path on the site of t

he great enlightenment; he is not going along it now.  

 

 I disagree with SA’s explanation of nipuˆattha, which I take to refer to attha i

n the sense of the goal, i.e., Nibbåna. 35 
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100. SA relates the background story: In his previous life this deva had been an overzealo

us bhikkhu who had neglected sleep and food in order to attend to his meditation s

ubject. Because of his excessive zeal, he died of a wind ailment and was immediat

ely reborn in the Tåvatiµsa heaven amidst a retinue of celestial nymphs (accharå)

. The change occurred so quickly that he did not even know he had expired and th5 

ought he was still a bhikkhu. The nymphs tried to lure him into joining their play, 

but he rejected their amorous advances and tried to resume his meditation practice

. Finally, when the nymphs brought him a mirror, he realized he had been reborn 

as a deva, but he thought: “I did not practise the work of a recluse in order to take 

rebirth here but to attain the supreme goal of arahantship.” Then, with his virtue st10 

ill intact, surrounded by the retinue of nymphs, he went to the Buddha and spoke t

he first verse.  

 

 The verse devolves on a word play between Nandana, the garden of delight, a

nd Mohana, the garden of delusion. The garden was “resounding with a host of ny15 

mphs” because the nymphs were singing and playing musical instruments. SA par

aphrases the question by way of its intent: “Teach me insight meditation, which is

 the basis for arahantship.” 

101. SA: The eightfold path is called the straight way (ujuko maggo) because it is devoid 

of crookedness of bodily conduct, etc. The destination, Nibbåna, is said to be fearl20 

ess (abhaya) because there is nothing to fear in that and because there is no fear f

or one who has attained it. Unlike an actual chariot, which rattles or whines when 

its axle is not lubricated or when it is mounted by too many people, the eightfold 

path does not rattle or whine (na kËjati na viravati) even when mounted by 84,00

0 beings at one stroke. The chariot itself is also the eightfold path, and its wheels 25 

of wholesome states (dhammacakka) are bodily and mental energy. The “Dhamm

a” that is called the charioteer is the supramundane path, with the right view of in

sight (vipassanå-sammådi††hi) running out in front (purejava). For just as the king

’s servants first clear the path before the king comes out, so the right view of insig

ht clears the way by contemplating the aggregates, etc., as impermanent, etc., and 30 

then the right view of the path (magga-sammådi††hi) arises fully understanding th

e round of existence. 

 

 In påda c I read akËjano in Be, as against akujano in Ce and Ee. Geiger goes a

gainst SA  and derives akujano from kujati, “to be crooked” (GermTr, p.51, n.3), 35 

but see Ja VI 252,20, where the “chariot of the body” is described as våcåsaññam
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akËjano, “not rattling by restraint of speech,” which supports the reading and rend

ering adopted here. The extended simile here should be compared with that of the 

brahmayåna, the divine vehicle, at 45:4; see too the extended chariot simile at Ja 

VI 252–53. 

102. SA: Having completed the discourse (the verse), the Buddha taught the four noble tr5 

uths, and at the end of that discourse the deva was established in the fruit of strea

m-entry; the other beings present attained the fruits that accorded with their own s

upporting conditions. 

103. SA explains all these as gifts to the Sangha. Parks (åråma) are distinguished by plan

ted flowering trees and fruit trees, while groves (vana) are clusters of wild trees. P10 

apa is glossed as a shed for giving drinking water. 

104. These verses were spoken by Anåthapiˆ∂ika, chief patron of the Buddha, after he wa

s reborn in the Tusita heaven. They recur below, with prose text, at 2:20. 

105. Anåthapiˆ∂ika had been especially devoted to Såriputta, who delivered a moving ser

mon to him while he was on his deathbed: see MN No. 143, which also includes t15 

he same account of the great patron’s posthumous visit to Jeta’s Grove. 

 

 SA: At best can only equal him (etåvaparamo siyå): There is no bhikkhu, not 

even one who has attained Nibbåna, who surpasses the Elder Såriputta (na theren

a uttaritaro nåma atthi). 20 

106. “Yama’s world” (yamaloka) here evidently refers to the pettivisaya, the realm of gh

osts. Yama is the Lord of Death; see MN III 179–86, AN I 138–42. 

107. I read with Ce and Ee ete sagge pakåsenti, as against Be’s ete saggå pakåsanti, “the

se heavens shine.” I take sagge as accusative plural rather than locative singular, 

which is also plausible. 25 

108. SÈ: Because they are endowed with happiness they are like the devas who exercise c

ontrol over the goods created by others. The comparison is with the devas of the p

aranimmitavasavatt¥ realm, the sixth sense-sphere heaven. 

109. The deva Gha†¥kåra had been a potter during the dispensation of the Buddha Kassap

a, who had a monastic seat at Vehali∫ga, the potter’s home town. At that time the 30 

future Buddha Gotama was his closest friend, the brahmin youth Jotipåla. Althoug

h Jotipåla went forth as a bhikkhu under the Buddha Kassapa, Gha†¥kåra had to re

main in the household life to support his blind, aged parents. He was the Buddha’

s chief supporter and had attained the stage of non-returner. Highlights from the st

ory, related in MN No. 81, appear in the verses to follow here. 35 
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 Avihå is one of the Pure Abodes (see n.83). SA says that the seven bhikkhus 

were liberated by the liberation of the fruit of arahantship, which they attained im

mediately after taking rebirth into the Avihå Brahma-world. 

110. In påda a, I read pa∫kaµ with Be and Ee as against sa∫gaµ (“tie”) in Ce. SA states t5 

hat the abandoning of the human body implies the eradication of the five lower fet

ters and the celestial bond (dibbayoga) signifies the five higher fetters. 

111. I follow the spelling of the names in Ce. Upaka is the former Ój¥vaka ascetic whom t

he newly enlightened Buddha met while en route to Isipatana (MN I 170,33–171,2

0). Later, after an unhappy marriage, he entered the Sangha: see DPPN 1:386. The10 

 story of Pakkusåti is related in MN No. 140 and its commentary; see too DPPN 2

:214–16. Pi∫giya here may be identical with the pupil of Båvar¥ whose verses occ

ur at Sn 1131–49, though this remains uncertain. The identity of the other bhikkh

us cannot be established.  

112. I read påda a with Be and Ce kusal¥ bhåsasi tesaµ. SA: Kusalan ti idaµ vacanaµ im15 

assa atth¥ ti kusal¥; tesaµ therånaµ tvaµ kusalaµ anavajjaµ bhåsasi. 

113. On “where name-and-form cease …” see above n.46. SA paraphrases the next to last

 line: “Those elders (did so) having understood that Dhamma here in your dispens

ation.” 

114. Bhaggava was the potter’s name, possibly a clan name. 20 

115. SA says that the concluding verse was added by the redactors of the texts. The state

ment that both were inwardly developed (bhåvitattånaµ) and were bearing their fi

nal bodies (sar¥rantimadhårinaµ) implies that after his rebirth in the Pure Abodes

, Gha†¥kåra too had become an arahant .  

116. Ce reads corehi ‘håriyaµ, Be corehyahåriyaµ. Both are orthographical attempts to s25 

alvage a text that appears to assert the exact opposite of the meaning required. Wi

thout such editorial moulding corehi håriyaµ (the reading of Ee) would mean, “

What is it that thieves should bear away?”—the rendering used at KS 1:51. SA of

fers no help. 

117. Reading in påda a (in the next verse too) pavasato with Be and Ce, as against pathav30 

ato in Ee. 

118. SA: Sons are the support (vatthu) of human beings because they care for their parent

s in old age. A wife is the best companion because one can confide to her one’s m

ost personal secrets.  

119. SA: The deviant path (uppatha) is a non-path (amagga) for going to heaven and Nib35 

båna. Undergoes destruction day and night (rattindivakkhaya): it is destroyed by t
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he days and nights or during the days and nights. Women are the stain of the holy 

life: by washing off an external stain one can become clean, but if one is defiled b

y the stain of women it is not possible to make oneself pure. Austerity (tapo) is a n

ame for restraint, the ascetic practices (dhuta∫gaguˆa), energy, and extreme ascet

icism (dukkarakårika). All these except extreme asceticism (i.e., self-mortificatio5 

n) are practices that burn up the defilements. The holy life (brahmacariya) is absti

nence from sexual intercourse. 

 

 On “the bath without water” see vv. 615, 669. To appreciate the force of this i

dea one must remember that brahmanism regarded ritual bathing as a way to wash10 

 off one’s sins. The Buddha replaced this with the “internal bath” of the mind. See

 MN I 39,1–2, 280,18–20. 

120. SA: Metre is the scaffolding of verses (chando nidånaµ gåthånaµ): Metres, beginni

ng with the gåyatti, are the scaffolding of verses, for one beginning the preliminar

y verses first considers, “In which metre should it be?” Syllables constitute their p15 

hrasing (akkharå tåsaµ viyañjanaµ): For syllables make up words, and words ma

ke up a verse, and a verse reveals the meaning. Verses rest on a base of names: O

ne composing a verse composes it by relying on some name such as “the ocean” o

r “the earth.” The poet is the abode where verses dwell: The abode (åsaya) of vers

es is their support (pati††hå); verses come forth from the poet, and thus he is their 20 

support. 

121. In påda a, I read addhabhavi with Be and Ee —an aorist of abhibhavati, to overcom

e, to overpower—as against anvabhavi in Ce. SA: There is no living being or entit

y which is free from a name, whether the name be natural or fabricated. Even a tre

e or stone with no known name is still called “the nameless one.” 25 

122. Be and Ce represent the verb in påda b as parikassati (= Skt parik¤∑yate), SS as pari

kissati. The form here is passive. SA to v.246 glosses the active parikassati as par

ika∂∂hati, to drag around. SA: Those who come under the control of the mind are 

subjected to total obsession. SÈ: The sutta speaks of those who have not fully und

erstood reality. But those who have fully understood the aggregates and abandone30 

d the defilements do not come under control of the mind; rather, it is the mind that

 comes under their control.  

123. SA glosses vicåraˆa in påda b by pådåni, feet, explaining that the singular should be

 understood as a plural. In doctrinal contexts the cognate vicåra means examinatio

n, and is regularly coupled with vitakka to describe the thought process, e.g., in th35 
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e formula for the first jhåna. Here, however, the point seems to be that thought ca

n travel over vast distances without physical locomotion. 

124. I read with all three eds. and SA (Be) -dhËpåyito, as against dhËmåyito in SS and S

A (Ce). The verse is also occurs at Th 448 with -dhËpåyito. Norman (at EV I, n.4

48) contends that this word should mean “perfumed” or “obscured (by smoke),” b5 

ut SA glosses as åditto, and see v.514, where padhËpito clearly means “burning.” 

125. SA: The world is ensnared by craving (taˆhåya u∂∂ito) because the eye, caught with

 the rope of craving, is ensnared on the peg of forms; so too with the ear and soun

ds, etc. The world is shut in by death (maccunå pihito): Even though the kamma d

one in the last life is only one mind-moment away, beings do not know it because 10 

they are shut off from it, as if by a mountain, by the strong pains occurring at the t

ime of death. 

126. See above n.56. Following a suggestion of VÓT, I take upådåya in påda c to be an a

bsolutive with the literal meaning “clinging,” completed by the finite verb vihaññ

ati in påda d; loko in v.221c thus becomes a mere metrical filler. SA, however, ha15 

s adopted an alternative solution, supplying a suppressed finite verb and interpreti

ng upådåya in the extended sense of “depending on” thus: tåni yeva ca upådåya å

gamma pa†icca pavattati; “It occurs dependent on, contingent on, in dependence o

n them.” SnA 210,27–28, commenting on Sn 168, takes a similar approach, though

 with a different finite verb. 20 

 

 The Hemavata Sutta itself, however, suggests that upådåya should be taken in

 the literal sense of “clinging to.” For after the Buddha has replied at Sn 169 with 

an answer identical to that in the present sutta, at Sn 170 the yakkha asks: Katama

µ taµ upådånaµ yattha loko vihaññati?—”What is that clinging wherein the wor25 

ld is harassed?”—a question which refers back to that same upådåya. 

 

 SA: The “six” in the question should be understood by way of the six internal 

sense bases, but it may also be interpreted by way of the six internal and external 

bases. For the world has arisen in the six internal bases, forms intimacy with the s30 

ix external bases, and by clinging to (or depending on) the six internal bases, it is 

harassed in the six external bases.  

 

 The verse offers a solution to the problem posed below at 2:26, on how the wo

rld exists and originates in this very body endowed with perception and mind. On 35 

the origination of the world in the six internal bases, see 12:44 (= 35:107). For a d
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iscussion of the verses from a philological point of view, see GD, pp.181–82, n.16

8. 

127. Ce’s reading jhatvå is certainly the correct one, and chetvå in Be and Ee a normaliza

tion. The gloss in SA, vadhitvå, supports jhatvå, and GDhp 288–89 has jatva, the 

Gåndhår¥ Prakrit counterpart. See Brough, pp.164, 265–66. 5 

128. SA: Anger has a poisoned root (visamËla) because it results in suffering. It has a ho

ney-sweet tip (madhuragga) because pleasure arises when one returns anger with 

anger, abuse with abuse, or a blow with a blow.  

129. SA: A token is that by which something is discerned (paññåyati etenå ti paññåˆaµ).

 A standard is the token of a chariot because a chariot, seen from a distance, is ide10 

ntified by its standard as belonging to such and such a kind. A married woman, ev

en the daughter of a universal monarch, is identified as Mrs. So-and-so; hence a h

usband is the token of a woman. On the standard (dhaja) as the token of a chariot, 

see 11:2. 

130. SS record a v.l. sådhutaraµ in påda c, but SA’s gloss madhutaraµ indicates that the15 

 reading available to the commentator here was sådutaraµ. However, SA recogni

zes the same v.l. in connection with the identical vv.807–8. See n.597. 

 

 SA: A householder who lives by wisdom (paññåj¥v¥) is one who becomes esta

blished in the Five Precepts and offers regular almsfood, etc.; one gone forth who 20 

lives by wisdom uses his requisites with proper reflection, takes up a meditation s

ubject, sets up insight, and attains the noble paths and fruits. 

131. SA: The former deva had asked the Buddha these questions, but the second deva int

errupted, saying, “Why ask the Buddha? I’ll answer you,” and then offered his ow

n ideas. But the first deva rebuked him for intruding and again addressed the quest25 

ions to the Buddha. 

 

 SA: Seed of the seven kinds of grain is the best of things that rise up because, 

when seed rises, food becomes plentiful and the country is secure. Rain from a rai

n cloud excels among things that fall down for this ensures a plentiful crop. Cattle30 

 are the best of things that go forth, that walk about on foot, because they produce

 the five kinds of dairy products (milk, curd, butter, ghee, and cream of ghee) by 

which people sustain their health. A son is the most excellent of speakers because 

he does not say anything harmful to his parents in the royal court, etc. 

 35 

 It should be noted that the participle in påda c is derived from the verb pavajat
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i or pabbajati, which, in a religious context, signifies the act of leaving the househ

old life to become a monk (pabbajjå). Hence the Buddha’s reply in the next verse. 

132. SA: Knowledge (vijjå) is the knowledge of the four paths; ignorance (avijjå) is the g

reat ignorance at the root of the round. The Sangha is the best of things that go for

th because it is a rich field of merit. The Buddha is the best of speakers because hi5 

s teaching of the Dhamma helps release many hundred thousands of beings from 

bondage. 

133. Maggo c’anekåyatanappavutto. SA: He says, “The path is explained by many metho

ds (kåraˆehi), by way of the thirty-eight meditation objects. Such being the case, 

why have these people become frightened and grasped hold of the sixty-two view10 

s?” The thirty-eight meditation objects (a††hatiµsårammaˆa) are identical with th

e classical forty kamma††håna (e.g., in Vism) except that the list of kasiˆa is draw

n from the Nikåyas (e.g., MN II 14,29–15,2), in which the last two (the space kasi

ˆa and the consciousness kasiˆa) are the same as the first two formless attainment

s (åruppa) and hence are not reckoned twice. In the Vism system these two are re15 

placed by the limited space kasiˆa and the light kasiˆa, which brings the number 

up to forty. 

134. The last line should be read with Be and Ce as dhamme †hito paralokaµ na bhåye. E

e omits dhamme †hito, apparently by oversight. SA interprets “rightly directed spe

ech and mind” and “doing no evil deeds with the body” as the preliminary factors 20 

of purification, and takes the four qualities mentioned in påda d to be the “four thi

ngs” on which one should stand. But it also suggests another interpretation: right 

bodily, verbal, and mental conduct are the first three things, and the four qualities 

in påda d taken together are the fourth. The first alternative sounds more plausible

. 25 

135. The Påli terms for the six fissures (chiddåni) are: ålassa, pamåda, anu††håna, asaµy

ama, niddå, tandi. SÈ: These six things are called fissures because they do not giv

e an opportunity for wholesome states of mind to occur. 

136. SA: A woman is called the best of goods because a woman is an article that should n

ot be given away (avissajjan¥ya-baˆ∂attå); or else she is so called because all bod30 

hisattas and wheel-turning monarchs are conceived in a mother’s womb. SÈ: Eve

n the most precious jewel is not called “the best of goods” because it still falls int

o the category of things that might be given away; but a woman who has not aban

doned the family customs should not be relinquished to anyone, and hence she is 

called the best of goods. Further, a woman is the best of goods because she is a mi35 
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ne for the best of gems, that is, because (her body) is the place for the birth of the 

human thoroughbreds (i.e., Buddhas and arahants).  

137. Abbuda (“plague”) is glossed by SA as vinåsakåraˆa, a cause of destruction. The w

ord also occurs in v.562 as an extremely high number, in 6:10 as the name of a he

ll, and at v.767 as a stage in the development of the fetus. 5 

138. SA: One should not give oneself away by becoming the slave of another, but an exc

eption is made of all bodhisattas. So too, except for all bodhisattas, one should not

 relinquish oneself to lions and tigers, etc. 

139. I interpret påda c, in both the question and the reply, with the aid of SA, which parap

hrases only the reply: Gåvo kamme saj¥vånan ti kammena saha j¥vantånaµ gåvo v10 

a kamme kammasahåyå kammadutiyakå nåma honti; “For those who live together

 with work, cattle are called the work-companions, the work-partners, in work; for

 the work of ploughing, etc., is accomplished along with a team of cattle.” 

 

 In påda d, s¥tassa should be resolved s¥taµ assa. SA takes assa to refer to “the15 

 mass of beings” (or of people: sattakåyassa) and explains iriyåpatha, “the course

 of movement” (or “mode of deportment”), as the means of livelihood (j¥vitavutti)

; it glosses s¥ta (furrow) with na∫gala (plough). The purport is that the activity of 

ploughing is the essential means for sustaining human life. 

140. SA: Firmly established in virtue. 20 

 

Chapter 2: Devaputta-saµyutta 

 

141. SA: They are reborn in the laps (a∫ka) of devas. The males are called sons of the de

vas (devaputtå); the females, daughters of the devas (devadh¥taro). When they are25 

 not known by name it is said, “a certain devatå” (as in the preceding chapter); but

 those who are known by name are referred to as “such-a-named son of the devas”

 (as here). SÈ: This last statement is made only as a generalization, for in the case 

of several of the devatås their identity is known. 

142. SA: When the Buddha taught the Abhidhamma in the Tåvatiµsa heaven during the s30 

eventh rains retreat after his enlightenment, this deva heard him give a description

 of the bhikkhu (as at Vibh 245–46), but did not hear his instruction to the bhikkh

u, his exhortation to the bhikkhu, “Think in this way, not in that way; attend in thi

s way, not in that way; abandon this, enter and dwell in that” (as at DN I 214,18–2

1). He speaks with reference to this. 35 
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143. Taññev’ettha pa†ibhåtu. Lit., “Let it occur to you yourself in regard to this.” Throug

hout this work I have rendered this peculiar Påli idiom, and its variants, in ways th

at best accord with natural English diction. 

144.

 Well-spoken counsel  (subhåsitassa). SA interprets this to mean that one shoul5 

d train oneself in just the fourfold good conduct of speech (see below 8:5; also M

N I 288,1–22), (and in talk) concerning the four noble truths, the ten suitable topic

s of discussion (see MN III 113,25–31), and the thirty-seven constituents of enlight

enment. It seems to me more likely the purport is that one should train in accorda

nce with good counsel. 10 

 

 SA offers two interpretations of samaˆupåsana in påda b: (i) that which is to 

be attended to by a recluse, namely, one of the thirty-eight meditation subjects (se

e n.133); and (ii) attending upon a recluse, i.e., serving learned bhikkhus in order t

o increase one’s wisdom. The first seems more plausible. The calming of the mind15 

 (cittËpasama) is the training by way of the eight meditative attainments (a††hasa

måpatti). 

145. In påda b, I read ce with Be and Ce, as against ca in Ee. I construe the convoluted sy

ntax of this verse in accordance with SA. SA explains that he should be liberated 

in mind (vimuttacitto) through (temporary) liberation by devotion to the meditatio20 

n subject [SÈ: liberation by insight and jhåna, which are temporary types of libera

tion, since at this point he has not yet attained arahantship, the final liberation of 

mind]. The heart’s attainment (hadayassånupatti) is arahantship, which is also the

 advantage (ånisaµsa) on which he should be bent. 

146. SA: Mågha is a name for Sakka, who asks the same set of questions below and recei25 

ves the same reply (at vv.891–92). It is a derivative of the name Magha, by which

 he was known during his life as a human being. He is called VatrabhË because he

 attained rulership among the devas by overcoming others with his conduct (vatte

na aññe abhibhavati), or because he overcame the asura named Vatra. Neither of t

hese names is mentioned among Sakka’s names at 11:12. 30 

147. By “brahmin” he refers to the arahant. SA: This deva believed that there was no end 

to the arahant’s duties and that the arahant must continue striving even after reach

ing arahantship. The Buddha spoke the rejoinder to correct him. The Buddha’s ve

rse is unique (asa∫kiˆˆå) in the Tipi†aka, for nowhere else does the Buddha critici

ze the arousing of energy, but here he speaks thus to show that there is a conclusio35 

n to the arahant’s duty.  
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148. On the verb åyËhati, encountered in 1:1, see n.2. To have gone beyond (påragata) is

 to have attained Nibbåna. 

149. SA: This deva, it is said, had been a meditator in a previous life, but he had thick def

ilements and thus could suppress them only with much effort. Though he did the 

work of a recluse, because his supporting conditions were weak he passed away a5 

nd took rebirth in the deva-world without having reached the plane of the noble o

nes. He came to the Blessed One’s presence to proclaim the difficulty of the reclu

se life. 

150. SA: Although the noble path is neither impassable nor uneven (duggamo visamo), th

is is said because there are many impediments in the preliminary portion of the pa10 

th. 

151. At AN IV 449–51 the Venerable Ónanda gives a detailed explanation of the verse. R

eadings of the aorists in pådas b and c differ among the various eds., but without a

ffecting the meaning. SA explains that there are two kinds of confinement (sambå

dha): confinement by the five hindrances and confinement by the five cords of se15 

nsual pleasure, the former being intended here. The opening (okåsa) is a name for

 jhåna. In the analysis given by Ónanda , however, confinement and the opening a

re explained sequentially: first the five cords of sensual pleasure are called confin

ement and the first jhåna the opening; then vitakka-vicåra are confinement and th

e second jhåna the opening; and so on, culminating in the destruction of the åsava20 

s as the final opening. 

 

 The withdrawn chief of the herd (pa†il¥nanisabho): The Buddha was called a c

hief of the herd at 1:38. At AN II 41,29–32 a bhikkhu is said to be pa†il¥na, “withd

rawn,” when he has abandoned the conceit “I am.” 25 

152. SÈ: This deva had been an obtainer of the first jhåna in a previous existence. He spo

ke his verse to extol the Blessed One for obtaining the bliss of jhåna. The Buddha

’s reply is intended to show that the first form-sphere jhåna is a mere fragment of 

the infinite and immeasurable qualities of a Buddha. By mindfulness (sati) he refe

rs to the mindfulness of insight and of the noble path. Well concentrated (susamå30 

hita) signifies both mundane and supramundane concentration. 

153. SA explains “religious sect” (tittha) as the sixty-two views (of the Brahmajåla Sutta,

 DN No. 1). If he founded a sect based on one of these views, how could he have 

been reborn in heaven? Because he affirmed the doctrine of kamma and did many

 virtuous deeds. When he was reborn in heaven, he recognized the emancipating q35 
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uality of the Buddha’s dispensation and came into the Master’s presence in order t

o recite verses in praise of energy conformable with the dispensation.  

154. In påda a, parakkamma is an absolutive, not an imperative, and hence in sense shoul

d precede chinda sotaµ. Parakkama, the corresponding noun, is the third member

 of a set of three terms denoting successive stages in the development of energy: å5 

rambhadhåtu, nikkamadhåtu, parakkamadhåtu; at 46:2, 46:51 they have been tran

slated “the element of arousal, the element of endeavour, the element of exertion.

” 

155. SA explains sa∫kassaraµ in påda c as sa∫kåya saritaµ, “remembered with suspicio

n”: “It is subject to such doubt and suspicion, ‘He must have done this, he must ha10 

ve done that.’” 

156. Candimå is a deva dwelling in the mansion of the moon; the word itself usually simp

ly means the moon. Obviously his seizure by Råhu represents the lunar eclipse. 

157. Although both Råhu and Vepacitti are described as “lords of the asuras” (asurinda), 

it seems that Vepacitti is the overlord and Råhu a subordinate. Vepacitti is the per15 

ennial antagonist of Sakka, lord of the devas, as seen at 11:4, 11:5, 11:23, and 35:

248. 

158. Suriya (usually meaning simply the sun) is the deva dwelling in the mansion of the s

un. Here the solar eclipse is being represented. SA, after impressing us with Råhu

’s physical dimensions, offers some interesting insights into ancient Buddhist vie20 

ws about eclipses: When Råhu sees the sun and moon shining brightly, he become

s jealous and enters their orbital paths, where he stands with mouth agape. It then 

seems as if the lunar and solar mansions have been plunged into the great hell, an

d the devas in those mansions all cry out simultaneously in terror. While Råhu can

 cover the mansions with his hands, jaw, and tongue, and can even stuff his cheek25 

s with them, he is unable to obstruct their motion. If he did make such an attempt 

they would split his head and come through the other side or pull him along and p

ush him down [SÈ: because their motion is determined by the law of kamma and i

s extremely hard for anyone to stop directly]. 

159. Pajaµ mama. SA: It is said that on the day the Buddha spoke the Mahåsamaya Sutta30 

 (D No. 20) the two deva-sons Candimå and Suriya attained the fruit of stream-ent

ry. Hence the Blessed One says “my child,” meaning “he is my (spiritual) son.” C

RD’s conjecture (at KS 1:72, n.2) that the Buddha speaks thus with reference to hi

s own (legendary) solar descent seems unlikely. 
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160. SA glosses kacche va in påda b by kacche viya, “like an armpit” [SÈ: in the sense of 

a cramped place]. SA: Kaccha (used metaphorically) means either a cramped mou

ntain pass (pabbatakaccha) or a constriction in a river (nad¥kaccha). 

161. SA: Having cast off conflict (raˆañjaha): having cast off defilements (kilesañjaha). 

162. I adopt Ce’s Veˆhu rather than Be and Ee’s Veˆ∂u; the reading Veˆˆu in SS may, h5 

owever, be the historical form. The name is the Påli equivalent of Skt Vis@ˆu; pe

rhaps this deva-son is a prototype of the Hindu deity. 

163. The reading of påda c is uncertain: Be and Ce read yuñjaµ (a modified plural partici

ple?), Ee yuñja, and SS yajja. VÓT suggests an absolutive yujja. 

164. The question and the reply are found, with several differences, at Sn 173–75. I read 10 

påda a with Ce (and Sn 173) ko sË ’dha, as against kathaµ su in Be and Ee. SA ex

plains påda c of the question: below it is without support (appati††he), above it is 

without a hold (anålambe in text, anålambane in gloss). The Påli words pati††hita 

and ålambana (or årammaˆa) have doctrinally important nuances; see n.2 above 

and 12:38–40 and 22:53–54. 15 

165 In påda c, I read with Ee and SS nand¥bhavaparikkh¥ˆo, as against Be and Ce nand¥r

ågaparikkh¥ˆo (the reading in both text and SA). SA’s gloss on nand¥råga here (t

ayo kammåbhisa∫khårå) corresponds so closely to its gloss on nand¥bhava in v.2 

(see n.8) that we can be certain that, despite the printed eds., the original text avail

able to the commentator read -bhava- rather than -råga-. Sn 175 also reads -bhava20 

-, as does the version of the verse cited at Nett 146,22. 

 

 SA: By the mention of sensual perception (kåmasaññå) the five lower fetters 

are implied; by the fetter of form (rËpasaµyojana), the five higher fetters; by deli

ght in becoming, the three kinds of kammic constructions (demeritorious, meritori25 

ous, imperturbable—see 12:51). Thus one who has abandoned the ten fetters and t

he three kinds of kammic constructions does not sink in the deep, in the great floo

d. Or else: sensual perception implies sense-sphere becoming; the fetter of form, f

orm-sphere becoming; and formless-sphere becoming is implied by the former tw

o. Delight in becoming denotes the three kinds of kammic constructions. Thus one30 

 who does not engender the three kinds of volitional constructions regarding the th

ree realms of becoming does not sink in the deep. 

166. SA: This deva had been playing in the Nandana Grove together with his retinue of a 

thousand nymphs. Five hundred nymphs had climbed up a tree and were singing a

nd throwing down flowers when they suddenly expired and were immediately reb35 

orn in the Av¥ci hell. When the deva realized they were missing and discovered th
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ey had been reborn in hell, he examined his own vital force and saw that he himse

lf and the other five hundred nymphs were due to die in seven days and to take re

birth in hell. Hence, in utter fear, he came to the Buddha seeking consolation. 

 

 The story (along with the verses) is also related in the two commentaries to th5 

e Satipa††håna Sutta (DA III 750,3–27; MA I 235,16–236,3). Despite the comment

aries, however, I prefer to regard the deva’s question as an expression of the deep 

anxiety perpetually at the core of the human (and celestial) situation. 

167. In påda c, I read kicchesu with Be and Ce as against kiccesu (duties) in Ee and certai

n SS. Kicchesu is better supported by the comment in SA: imesu uppannånuppan10 

nesu dukkhesu, “these sufferings both arisen and unarisen.” 

168. I read påda a with Be: nåññatra bojjhå tapaså. The reading bojjha∫ga-tapaså, in Ce 

and Ee, may have crept into the text from the commentarial paraphrase in SA, whi

ch is most intelligible in the Be reading: Nåññatra bojjhå tapaså ti bojjha∫gabhåv

anañ ca tapoguˆañ ca aññatra muñcitvå sotthiµ na passåmi. SÈ lends further sup15 

port to this reading by glossing bojjhå with bodhito and explaining it as an ablativ

e.  

 

 SA: Even though the development of the enlightenment factors is mentioned f

irst and restraint of the sense faculties afterwards, sense restraint should be unders20 

tood first. For when this is mentioned, the fourfold purification of virtue is implie

d (see Vism 15,29–16,16; PP 1:42). Established on this, a bhikkhu undertakes the 

ascetic practices, here called austerity (tapo), enters a forest, and by developing a 

meditation subject he develops the enlightenment factors together with insight. Th

en the noble path arises in him with Nibbåna as its object; the latter is what is mea25 

nt by relinquishing all (sabbanissagga). [SÈ: For here everything comprised in co

nstructions is relinquished.] Thus the Blessed One turned the discourse into one o

n the four noble truths, at the end of which the deva was established in the fruit of 

stream-entry. SÈ: Although here only his own attainment of distinction is mention

ed, it should be understood that the five hundred nymphs were also established in 30 

the fruit of stream-entry; for that is stated in the commentary to the Mahåsatipa††h

åna Sutta. 

 

 Neither SA nor SÈ comments on the single prose line that follows the verse. T

he line may imply that the deva had acquired such a compelling sense of urgency 35 
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that he quickly returned to the deva-world to practise in accordance with the Budd

ha’s instructions. 

169. The texts show variations between anagho, anigho and an¥gho in påda a of vv.300-2

. 

170. The verse differs from v.1 in påda c only. 5 

171. Yåvatakaµ kho Ónanda takkåya pattabbaµ anuppattaµ taµ tayå. Lit., “Whatever c

an be reached by reasoning, Ónanda, that you have arrived at.” SA: The Buddha h

ad spoken about the visit of the deva without disclosing his name in order to show

 the great might of the Elder Ónanda’s inferential intelligence. 

172. SA does not comment on the name of this deva, who may be an early prototype of th10 

e Hindu god Íiva. 

173. I follow Ce, which adds a terminal ti after the third verse and ascribes the next three 

verses to the Buddha. No change of speaker is indicated in Be or Ee. 

174. Vv.321–23 are quoted at Mil 66–67. In v.321c I read with Be and Ce såka†ikacintåy

a; mantå in påda d must be the nominative of the agent noun mantar. In v.322a I f15 

ollow Ce and Ee, which read panthaµ, as against Be’s ma††haµ; Mil (Ee and Ce) 

reads nåma (a corruption?). SA glosses påda d: akkhachinno va jhåyat¥ ti akkhach

inno avajhåyati, which suggests that va is not the emphatic indeclinable but a ver

bal prefix. SA, however, takes the va in 323d to represent viya. On maccumukha (

in 323c) as “the mouth of Death” rather than “the face of Death,” see Ja IV 271,??20 

, Ja V 479,??, and especially Vism 233,??. I am grateful to Bhikkhu Vappa for coll

ecting the references that establish this point. 

175. SA: koci = katthaci. Koci in this sense is probably derived from kva + ci. 

176. SA: Restless (uddhatå): of a restless temperament because of perceiving what is una

llowable and blameworthy (according to the Vinaya) as allowable and blameless, 25 

and the converse. Puffed up (unna¬å): full of hollow conceit like an erect (pithless

) reed. Personally vain (capalå): by adorning their bowls and robes, etc. Mukharå

 = mukhakharå (“mouth-rough”): of rough speech. Rambling in their talk (vikiˆˆa

våcå): of uncontrolled speech, chattering away pointlessly all day long. Muddle-m

inded (mu††hassatino): with lost mindfulness, devoid of mindfulness, forgetful of 30 

whatever they have done. Without clear comprehension (asampajånå): without wi

sdom. Unconcentrated (asamåhitå): devoid of access and absorption concentratio

n, like a ship cast about by a fierce current. With wandering minds (vibbhantacittå

): like foolish deer on a road. Loose in their sense faculties (påkatindriyå): with o

pen faculties due to lack of restraint, just as when they were laymen. 35 
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177. SA: The deva realized that his exhortation would not be effective if he approached e

ach monk individually, and thus he approached them when they had assembled fo

r the Uposatha day observance (see n.513). 

178. SA: Through infatuation by defilements [SÈ: by craving], they are infatuated with th

e daughters-in-law, etc., in the homes of others. 5 

179. SA: As dead bodies, thrown into the charnel ground, are eaten by various predators 

and even their relatives do not protect them or guard them, so such men are reject

ed, without protector, in that they do not get any instruction or advice from their p

receptors and teachers. They are just like the dead. 

180. SA: Rohitassa posed his question about the end of the world with reference to the ga10 

lactic world (cakkavå¬a-loka), but the Blessed One answered with reference to the

 world of constructions (sa∫khåra-loka). 

181. This stock description of the archer is also found at 20:6. SA: Da¬hadhammo = da¬h

adhanu; possessed of a bow of the maximum size (uttamappamåˆena dhanunå sa

mannågato). A plural da¬hadhammino occurs below at v.672b. At EV I, n.1210 N15 

orman proposes that this form must have been borrowed from a dialect where -nv-

 > -mm- instead of -nn-. SED lists two Skt words meaning “with firm bows,” d¤∂h

adhanvan and d¤∂hadhanvin. We might assume it is the former that appears in Pål

i as da¬hadhamma, the latter as da¬hadhammin; see too n.488. A similar develop

ment affected the homonym dhanvan (= desert); see n.248. 20 

 182. SA glosses loka with dukkhasacca and each of the other terms by way of the other t

hree noble truths. Thus the Buddha shows: “I do not make known these four truth

s in external things like grass and wood, but right here in this body composed of t

he four great elements.” 

 25 

 This pithy utterance of the Buddha, which may well be the most profound pro

position in the history of human thought, is elucidated at 35:116 by the Venerable

 Ónanda, who explains that in the Noble One’s Discipline the world is that in the 

world by which one is a perceiver and conceiver of the world, i.e., the six sense b

ases. From Ónanda’s explanation we can draw out the following implications: Th30 

e world with which the Buddha’s teaching is principally concerned is the “world o

f experience,” and even the objective world is of interest not so much because of i

ts own intrinsic reality but because it is the objective condition for experience. Th

e world is identified with the six sense bases because the latter are the condition f

or experience and thus for the presence of a world: as long as the six sense bases p35 

ersist a world will always be spread out before us as the objective range of percept
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ion and cognition. Thus one cannot reach the end of the world by travelling, for w

herever one goes one inevitably brings along the six sense bases, which necessaril

y disclose a world extended on all sides. Nevertheless, by reversing the direction 

of the search it is possible to reach the end of the world. For if the world ultimatel

y consists in the six sense bases, then by bringing an end to the sense bases if it po5 

ssible to arrive at the end of the world. Now the six sense bases are themselves co

nditioned, having arisen from a chain of conditions rooted in one’s own ignorance

 and craving (see 12:44 = 35:107). Thus by removing ignorance and craving the r

e-arising of the six sense bases can be prevented, and therewith the manifestation 

of the world is terminated. This end of the world cannot be reached by travelling, 10 

but it can be arrived at by cultivating the noble eightfold path. Perfect developme

nt of the path brings about the eradication of ignorance and craving, and with their

 removal the underlying ground is removed for the re-emergence of the six senses,

 and therewith for the reappearace of a world. For a long philosophical commenta

ry on this sutta by Bhikkhu Ñåˆananda, see SN-Anth 2:70–85. 15 

183. SA: The Buddha asked this question because he wanted to speak praise of the Elder 

Såriputta. He chose to address Ónanda because the two monks were close friends 

and had deep admiration for each other’s virtues, and he knew Ónanda would ans

wer in an appropriate way. 

184. These words of praise are spoken by the Buddha himself of Såriputta at MN III 25,620 

–10. SA explains: Wise (paˆ∂ita) designates one who possesses the four kinds of s

kilfulness (kosalla)—in the elements, in the sense bases, in dependent origination,

 and in what is possible and impossible (MN III 62,4–6). 

 

 The next series of definitions, which continues for several pages, is drawn fro25 

m Pa†is II 190–202. Here I give only extracts: One is of great wisdom (mahåpaññ

a) when one has great virtue, concentration, wisdom, liberation, etc., great dwellin

gs and meditative attainments, great development of the thirty-seven aids to enlig

htenment, great paths and fruits, great direct knowledges, and attainment of Nibbå

na, the great ultimate goal. One is of wide wisdom (puthupañña) when one’s know30 

ledge occurs regarding the diverse aggregates, elements, sense bases, etc. (Appare

ntly Pa†is takes Påli puthu < Vedic p¤thak, distinct, though p¤thu, wide, is more li

kely the original sense.) One is of joyous wisdom (håsapañña) when one fulfils all

 the steps of training full of joy, inspiration, delight, and gladness. One is of swift 

wisdom (javanapañña) when one swiftly understands all the five aggregates as im35 

permanent, suffering, and non-self. One is of sharp wisdom (tikkhapañña) when o
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ne quickly cuts off all defilements and realizes the four paths and fruits in one sitti

ng. One is of penetrative wisdom (nibbedhikapañña) when, full of disgust and rev

ulsion towards all constructions, one penetrates and splits apart the mass of greed,

 hatred, and delusion that had not been penetrated earlier. These terms, and other t

ypes of wisdom, are enumerated at 55:62–74. 5 

185. SA: When the Tathågata and the Elder Ónanda had praised the Elder Såriputta thus, 

the devas in 10,000 world-systems rose up and praised him with the same sixteen 

terms. Then the deva-son Sus¥ma, who had formerly (as a human being) been a pu

pil of Såriputta, decided to approach the the Blessed One with his own retinue and

 recite the same praise of his preceptor. 10 

 

 SA does not say whether this Sus¥ma is identical with the protagonist of 12:70

. A deva-son of the same name is also mentioned at 11:2 as a subordinate of Sakk

a. 

186. SA: Elsewhere uccåvaca means: ucca = excellent (paˆ¥ta) + avaca = inferior (h¥na).15 

 But here it means diverse (nånåvidhå), in apposition to vaˆˆanibhå. For the blue 

devas in the assembly became exceptionally blue, and so too the yellow, red, and 

white devas became exceptionally yellow, red, and white. To illustrate this the fou

r similes are given. 

187. Be includes here the phrase saradasamaye viddhe vigatavalåhake deve, but as this s20 

eems to be an interpolation based on the following paragraph I have followed Ce 

and Ee, which omit it. 

188. The simile recurs at 22:102 and 45:147. SA glosses nabhaµ abbhussakkamåno (as i

n Be) with åkåsaµ abhila∫ghanto and says this shows the “tender time of the sun

” [SÈ: the time when it is neither too low nor too high]. The verb abbhussakkati c25 

omes from the root sakk, and has no relation to the adjective sukka as Geiger supp

oses. 

189. I read påda d with SS thus: kålaµ ka∫khati bhåvito sudanto. This reading is suggeste

d by VÓT, who writes: “The third word has been removed by Be and Ce, no doub

t in the belief that it is a Íloka påda (failing, however, to regularize the cadence). 30 

But if one takes it as an Aupacchandasaka påda there is no need to remove anythi

ng. Confirmation is got from Sn 516, the alteration of sadanto to sudanto being ap

propriate for the different contexts.” 

 

 SA does not offer help with the reading but explains the sense: “He awaits the 35 

time of his parinibbåna. For the arahant does not delight in death or yearn for life;
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 he yearns for the time like a worker standing awaiting his day’s wage.” SA then q

uotes Th 1003, which may account for the replacement of bhåvito by bhatiko in E

e. 

190. SA: “These devas were proponents of kamma; therefore they performed meritorious 

deeds and were reborn in heaven. Thinking that they had been reborn there on acc5 

ount of their confidence in their respective teachers, they came to the Buddha in o

rder to recite verses in praise of those teachers.” Both PËraˆa Kassapa and Makkh

ali Gosåla advocated doctrines that were opposed to the Buddhist teaching on ka

mma; their teachings are classified among the views that normally lead to a bad re

birth. 10 

191. The verse is a concise statement of PËraˆa Kassapa’s doctrine of non-action (akiriya

våda), for which see DN I 52,22–53,4 and 24:6 (in the latter source no ascription o

f the view to a teacher is made). A detailed account of the teachings of the six “he

retical teachers” (of whom four are mentioned here and all six just below at 3:1) c

an be found in the Såmaññaphala Sutta, DN No. 2; for a translation with comment15 

ary, see Bhikkhu Bodhi, The Discourse on the Fruits of Recluseship, esp. pp. 6–9,

 19–26, 69–86. SA paraphrases: “In declaring that there is no result of evil or meri

t, he taught to beings what is trustworthy as the foundation, the support; therefore 

he deserves esteem, veneration, worship.”  

192. Makkhali Gosåla was the founder and leader of the sect of ascetics known as the Ój¥20 

vikas. For his doctrine of non-causality (ahetukavåda), also called “purification b

y wandering on” (saµsårasuddhi), see DN I 53,25–54,21 and 24:7. A full account 

of his life and teachings can be found in Basham, History and Doctrines of the Ój¥

vikas. 

193. The verse alludes to Makkhali’s style of ascetic practice but, strangely, makes no me25 

ntion of his doctrines. SA explains his austerity (tapo) as bodily mortification and 

his scrupulousness (jigucchå) as the loathing of evil [SÈ: the undertaking of the v

ow of nudity, etc., in the belief that this is the way to eliminate evil]. This explana

tion shows that SA regards tapojigucchå here as a collective dvanda compound, “

austerity and scrupulousness,” and so I have rendered it. At DN III 40,13–52,22, h30 

owever, the Buddha gives a long disquisition on how tapojigucchå is imperfect an

d perfect (aparipuˆˆå, paripuˆˆå), and the commentary to this passage explains t

he compound as a tappurisa: Tapojigucchå ti viriyena påpajigucchå påpavivajjan

å; “Austerity-scrupulousness: scrupulousness in regard to evil, the avoidance of e

vil, by means of energy” (DA III 834,37). Tapass¥ and jegucch¥ (the correspondin35 

g nouns of personal reference) are used to designate separate factors of the Bodhi
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satta’s “fourfold holy life” practised before his enlightenment at MN I 77,23–22 an

d 78,32–36. See too Basham, pp.109–15, for a description of Ój¥vika asceticism. 

194. Nigaˆ†ha Nåtaputta is identical with Mahåv¥ra, the historical progenitor of Jainism. 

His discipline of restraint by the four controls (cåtuyåmasaµvara) is described at 

DN I 57,25–27 and MN I 377,1–2. At MLDB, p.482 the formula is translated: “(he 5 

is) curbed by all curbs, clamped by all curbs, cleansed by all curbs, and claimed b

y all curbs.” It is questionable whether either the text or its commentary (DA I 16

8–69, MA III 58–59) represents a genuine Jaina tradition. 

195. Pakudhaka Kåtiyåna is an alternative spelling of Pakudha Kaccåyana, whose doctrin

e of the seven bodies (sattakåya) is described at DN I 56,21–57,34 and at 24:8. SA10 

 says that the statement that “they were not far from saintly men” means, in effect,

 that they were saintly men (sappurisa). 

196. In påda a, Be and Ce read sahåcaritena; Ee reads sagåravena, which is certainly an 

error for sahåravena, “along with (his) howling.” SÈ supports this: “By merely m

aking a howl along with the roar of the lion; that is, the jackal (is not the lion’s eq15 

ual) merely by making a jackal’s howl at the same time that the lion makes its lio

n’s roar.” The jackal and the lion form a classical pair of opposites in ancient Indi

an literature. See Ja Nos. 143 and 335, where a jackal does himself to death trying

 to emulate the lion’s prowess in hunting, and especially Ja No. 172, where a jack

al shames a group of young lions to silence by trying to imitate their roar. 20 

197. SA: Måra thought, “He has spoken dispraise of the other teachers. I will make him s

peak praise of them through his own mouth.” 

198. Namuci is a name of Måra, explained at SÈ (to 4:1): va††adukkhato aparimuttapacca

yattå namuci; “He is called Namuci because he is the cause for non-release from t

he suffering of the round.” SA paraphrases the Buddha’s remark: “Just as a fisher25 

man throws out bait at the end of a hook for the purpose of catching fish, so, by pr

aising these forms, you throw them out in order to catch living beings.” See 35:23

0. 
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Abbreviations 

 

Editions of Saµyutta Nikåya (SN) 

Be Burmese-script Cha††hasa∫gåyana ed.; Rangoon, 1954 

Ce Sinhala-script Buddha Jayanti ed.; Colombo, 1960  5 

Ee Roman-script Pali Text Society ed.; London, 1884 

SS Sinhala-script mss. referred to in notes of Ee 

 

Commentaries to Saµyutta Nikåya 

SA (Be)10 

 Saµyutta Nikåya A††hakathå (Såratthappakåsin¥): Burmese-script 

Cha††hasa∫gåyana ed.; Rangoon, 1957 

SA (Ce)

 Saµyutta Nikåya A††hakathå (Såratthappakåsin¥): Sinhala-script Si

mon Hewavitarne Bequest ed.; Colombo 1924–30, reprint 1990 15 

SÈ

 Saµyutta Nikåya È¥kå: Burmese-script Cha††hasa∫gåyana ed.; Ran

goon, 1961 

 

Note: References to SA without any additional qualification are to Be. SA (Be) and SA (20 

Ce) are distinguished only when discussing variant readings between the two eds. 

 

Other Texts 

AA A∫guttara Nikåya A††hakathå (ManorathapËraˆ¥) 

AN A∫guttara Nikåya 25 

DA D¥gha Nikåya A††hakathå (Suma∫galavilåsin¥) 

Dhp Dhammapada 

DhpA Dhammapada A††hakathå 

Dhs Dhammasa∫gaˆ¥ 

DN D¥gha Nikåya 30 

DÈ D¥gha Nikåya È¥kå (Be) 

GDhp Gåndhår¥ Dharmapada (Brough) 

It Itivuttaka 

Ja Jåtaka 

MA Majjhima Nikåya A††hakathå (PapañcasËdan¥)  35 

Mil Milindapañha 
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MN Majjhima Nikåya 

Mvu Mahåvastu  

Nett Nettippakaraˆa 

Nidd I Mahåniddesa 

Pa†is Pa†isambhidåmagga 5 

PDhp Patna Dharmapada (Roth) 

Pe† Pe†akopadesa 

Pug Puggalapaññatti 

Pv Petavatthu 

Sn Suttanipåta 10 

SnA Suttanipåta A††hakathå 

Th Theragåthå 

ThA Theragåthå A††hakathå 

Th¥ Ther¥gåthå 

Th¥A Ther¥gåthå A††hakathå 15 

Ud Udåna 

UdA Udåna A††hakathå 

Uv Udånavarga 

Vibh Vibha∫ga 

VibhA Vibha∫ga A††hakathå (Sammohavinodan¥) 20 

VibhM† Vibha∫ga MËla†¥kå (Be) 

Vin Vinaya 

Vism Visuddhimagga 

 

Note: References to Påli texts, unless specified otherwise, are to volume and page number25 

 of the PTS ed. References to DN and MN, followed by No., are to the whole sutta; refere

nces to Ja followed by No. are to the whole story. While in references to the A††hakathå, 

volume and page numbers are to the PTS ed., I have sometimes had to determine these fi

gures by conversion from Be or Ce through the PTS’s Påli A††hakathå Correspondence T

ables, as the PTS eds. were not in every case available to me. 30 

 

Translations (see Bibliography, under author’s name) 

BL Buddhist Legends (Burlingame) 

EV I Elders’ Verses I (Norman) 

EV II Elders’ Verses II (Norman) 35 

GD Group of Discourses II (Norman) 
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GermTr Saµyutta Nikåya German translation (Geiger) 

KS Kindred Sayings (Rhys Davids) 

LDB Long Discourses of the Buddha (Walshe) 

MLDB Middle Length Discourses of the Buddha (Ñåˆamoli & Bodhi) 

PP Path of Purification (Ñåˆamoli) 5 

SN-Anth Saµyutta Nikåya: An Anthology (Ñåˆananda) 

 

Reference Works 

CPD Critical Påli Dictionary (Royal Danish Academy of Sciences & Letters) 

DPPN Dictionary of Påli Proper Names (Malalasekera) 10 

PED Påli-English Dictionary (PTS) 

SED Sanskrit-English Dictionary (Monier-Williams) 

 

Other 

BHS Buddhist Hybrid Sanskrit 15 

BPS Buddhist Publication Society 

CRD Mrs. C.A.F. Rhys Davids 

PTS Påli Text Society 

Skt Sanskrit 

VÓT Vanarata Ónanda Thera 20 

 

 

 

n. note 

v. verse 25 

> develops into, leads to 

< is derived from, corresponds to 

* source references for word not listed in dictionary 

 

In the notes textual references set in bold are to suttas within this translation, either by sut30 

ta number (e.g. 6:10) or by verse number (v.146); references to notes set in bold (e.g. see 

n.627) are to notes to the translation. 
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Chapter 3: Kosala-saµyutta 

 

199. King Pasenadi was to become one of the Buddha’s most devoted lay followers, thou

gh he never attained any of the stages of sanctity. This sutta, it seems, records his 

first personal encounter with the Buddha. His cordial (as distinct from reverential)5 

 manner of greeting the Blessed One indicates that he has not yet acknowledged t

he Buddha as his master.  

200. These are the six sectarian teachers (cha satthåro) or “ford makers” (titthakårå), of 

whom four are mentioned in 2:30. Of the two not mentioned above, Sañjaya Bela†

†haputta was a sceptic (DN I 58,23–59,7) and Ajita Kesakambala a materialist (D10 

N I 55,15–56,31). 

201. SA: Na uññåtabbå = na avajånitabbå; na paribhotabbå = na paribhavitabbå. SA di

stinguishes between “to despise” and “to disparage” with respect to each of the fo

ur things mentioned by the Buddha. For example: One despises a young prince if, 

when one meets him, one does not yield way or remove one’s cloak or rise up fro15 

m one’s seat, etc. One disparages him if one says such things as, “This prince has 

a big neck (Ce: big ears) and a big belly. How will he be able to exercise rulership

?” 

202. Uccåvacehi vaˆˆehi. This line reflects the belief, widespread in Indian mythology, t

hat serpents can change their appearance at will. As SA testifies: “A serpent glide20 

s along in whatever form it finds prey, even in the form of a squirrel.” See Vin I 8

6, where a någa serpent assumes the form of a young man in order to receive ordi

nation as a monk. 

203. The grim consequences of despising and disparaging a virtuous bhikkhu do not com

e to pass because he harbours vindictive intentions but as natural fruits of the offe25 

nsive deeds. SA explains that a bhikkhu who retaliates when provoked is incapabl

e of harming anyone with “(his virtue’s) fire” (tejaså); the transgressor is burned 

only when the bhikkhu bears up patiently. In this respect the bhikkhu contrasts wi

th the archetypal figure of the maligned holy man who deliberately inflicts a curse

 on his enemies (see below 11:10). 30 

204. Tacasåraµ va sam phalaµ. SA: As its own fruit injures, destroys, the bamboo or ree

d, so do they injure, destroy, him. 

 

 The reed family is called tacasåra because its bark is hard like heartwood. Sa

m here is the reflexive pronominal adjective, glossed attano. See EV I, n.659, EV 35 

II, n.136, and n.657 below.  Compare the present verse with v.568.  
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205. Atthi nu kho bhante jåtassa aññatra jaråmaraˆå. SA: He asks, “Is there anyone who

 is free from aging and death?” 

206. When speakig of the arahant, the Buddha does not describe this destiny as viewed fr

om the outside, i.e., as aging and death, but in terms of the arahant’s own experien

ce of these happenings, i.e., as a mere breaking up and discarding of the body.  5 

207. Santo have sabbhi pavedayanti. SA offers three interpretations of the line, of which 

only the first, which I follow, sounds plausible: “The good, together with the good

, declare: ‘The Dhamma of the good does not decay.’ The Dhamma of the good is

 Nibbåna; since that does not decay they call it unaging, deathless.” The verse = D

hp 151, on which DhpA III 123,?? comments: “The ninefold Dhamma of the good10 

—of the Buddhas, etc.—does not decay, does not undergo destruction. So the goo

d—the Buddhas, etc.—proclaim this, declare it, along with the good, with the wis

e.” The ninefold supramundane Dhamma is the four paths, their fruits, and Nibbå

na.  

208. “The End-maker” (antaka), in v.360a, is a personification of death; elsewhere (e.g., 15 

at v.4201) the word refers expressly to Måra.  

209. SA resolves pacchåsaµ, in påda c, as pacchå tesaµ. Saµ is from esaµ, a genitive pl

ural form of the third person pronoun; see Geiger, Påli Grammar, §108.1. In påda

 f, hissa = hi ssa < Skt hi sma. See EV I, n.225, n.705. 

210. Be: a††akaraˆa; Ce and Ee: atthakaraˆa. See CPD, s.v. a††a, for hypotheses concerni20 

ng the derivation. SÈ explains a††akaraˆa as vinicchaya††håna, a place for making

 judgements (regarding litigation). 

211. SA: One day, when the king was sitting in the judgement hall, he saw his ministers a

ccepting bribes and deciding cases in favour of their benefactors. He thought, “W

hen they do such things right in front of me, the sovereign, what won’t they do be25 

hind my back? Now it is General Vi∂Ë∂abha who will be known through his own 

reign. Why should I sit in the same place with these bribe-eating liars?” The exact

 purport of this last sentence is obscure, and neither SA nor SÈ sheds much light o

n it. Bhadramukha, “Good Face,” is a term of affection (see MN II 53,27, 210,11 f

oll.; Ja II 261,14; Vism 92,21), which according to SA and SÈ here refers to Vi∂Ë∂30 

abha, the king’s son and commander-in-chief. However, the prologue to Ja No. 46

5 (Ja IV 148–50) relates that King Pasenadi’s earlier commander-in-chief was a w

arrior named Bandhula, who assumed the role of judge when he learned that the o

fficial judges had become corrupt. Thus, despite the gloss, it is possible the king h

ere uses the term with reference to Bandhula rather than his son. 35 
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212. Mallikå had been a poor flower girl whom King Pasenadi met by chance after a milit

ary defeat. He fell in love with her, married her, and appointed her his chief queen

 (see prologue to Ja No. 415). SA: The king had asked her this question expecting 

her to say, “You are dearer to me than myself,” and then to ask him the same ques

tion, to which he would have given the same reply, so that they would have streng5 

thened their mutual love. But Mallikå, being wise and learned, answered with co

mplete honesty (sarasen’eva) and the king too had to reply in the same way. The t

ranslation of attå as soul at KS 1:101 is misleading, despite the attempt at justifica

tion in the accompanying footnote. The sutta (inclusive of the verse) is found at U

d 47, where the verse is described as an “inspired utterance” (udåna). 10 

213. SA relates the background story, also found (in greater detail) at DhpA II 1–12; see 

BL 2:100–7 and Ja No. 314.. In brief: The king had become infatuated with a mar

ried woman and planned to have her husband killed so that he could take his wife.

 One night, unable to sleep, he heard eerie cries of inexplicable origin. The next d

ay, when he anxiously asked his brahmin chaplain the meaning, the priest told hi15 

m that the voices portended his imminent death, which he could avert only by perf

orming a great sacrifice. When the king later inquired from the Buddha about the 

voices, the Buddha told him these were the cries of adulterers boiling in a cauldro

n in the great hell. 

214. The sacrifices are also referred to at It 21,12–17, and their origin related at Sn 299–320 

05. SA explains that in the times of the ancient kings the first four sacrifices were 

actually the four bases of beneficence (cattåri sa∫gahavatthu)—giving, pleasant s

peech, beneficent conduct, and equality of treatment—by means of which the kin

gs conferred benefits on the world. But during the time of King Okkåka the brahm

ins reinterpreted the bases of beneficence (which they augmented to five) as blood25 

y sacrifices involving slaughter and violence. 

 

 In påda c, I include mahåyaññå, found in Ce but absent from Be and Ee. SA e

xplains mahårambhå as mahåkiccå mahåkaraˆ¥yå, “great activities, great duties,”

 which SÈ clarifies: bahupasughåtakammå, “the action of slaughtering many ani30 

mals.”  

215. Yajanti anukulaµ sadå. SÈ explains anukulaµ as kulånugataµ, “what has come do

wn in the family (as family tradition).” SA: The regular meal offering that was sta

rted by people earlier—this the people give in uninterrupted succession through th

e generations. 35 
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216. SA relates, as the background story, an abridged version of the prologue to Ja No. 9

2. The verses appear, however, also at Dhp 345–46, to which the commentarial ba

ckground story states merely that the king had ordered the criminals brought befor

e him to be bound with fetters, ropes, and chains. See DhpA IV 53–55; BL 3:223

–24. The same story is in the prologue to Ja No. 201. 5 

217. SA: It is degrading (ohårina) because it drags down to the four realms of misery; su

pple (sithila), because unlike iron bonds it does not constrict one’s physical move

ment but holds one in bondage wherever one goes; hard to escape (duppamuñca),

 because one cannot break free from it except by supramundane knowledge. 

218. The sutta is also found at Ud 64–66, but with a different verse attached. The Eastern 10 

Park is the monastery built by Visåkhå, the Buddha’s chief female patron, who wa

s called “Mother” by her father-in-law Migåra because she skilfully led him to the

 Dhamma. 

219. The ja†ilas were matted hair ascetics; the nigaˆ†has, the Jains, followers of Nåtaputta

.  15 

220. All three eds. read this sentence as a declarative (ye te bhante loke arahanto), but Ud

 65,22–23 (Ee) reads it as an interrogative (ye nu keci kho bhante loke arahanto). 

221. This condensed fourfold statement is expanded upon at AN II 187–90. 

222. Ete bhante mama puriså carå (Ce: cårå) ocarakå janapadaµ ocaritvå ågacchanti. S

ome SS read corå (= thieves) in place of carå, and the same v.l. appears in many 20 

eds. of Ud; UdA’s remarks on the passage, explaining why the king’s spies can be

 considered thieves, indicate that there even Dhammapåla had accepted the readin

g corå as correct. SA, however, treats ocarakå and carå as synonyms, glossing bo

th as he††hacarakå, “undercover agents,” those who move below the surface (for t

he purpose of gathering intelligence). SÈ says: “The expression ‘undercover agent25 

s’—which is what is meant by carå—refers to those who enter amidst (other grou

ps) in order to investigate the secrets of others.” The expression carapuriså occurs

 too at DhpA I 193,1 and at Ja II 404,9–18, VI 469,12, in contexts that indicate clea

rly enough that it means spy. 

223. Be and Ee read osåpayissåmi, Ce oyåyissåmi. Texts of Ud and UdA record still mor30 

e v.ll., even up to nine; see Masefield, The Udåna Commentary, 2:918, n.195. Nei

ther SA nor SÈ offers any help. UdA 333,25 glosses pa†ipajjissåmi karissåmi, “I 

will enter upon it, I will act,” which seems a learned way of admitting uncertainty.

 If we accept Norman’s viable suggestion (at EV I, n.119) that we recognize in På

li a verb oseti, “to deposit” (< Skt *avaßrayati), osåpeti can then be understood as35 

 the causative form of this verb (< Skt *avaßråyati, as pointed out by Norman in t
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he same note). Here it is the first person future, used metaphorically to mean “I wi

ll make them deposit the information with me.” See too n.542 and n.657. Its absol

utive, osåpetvå, occurs at SA III 92,2, meaning “having put away,” that is, having 

put the alms bowl back into its bag. 

224. SA does not identify the other four kings. The fact that they are designated råja does5 

 not necessarily imply that they were rulers of independent states on a par with Pa

senadi, though the mutual use of the address mårisa suggests that they enjoyed ro

ughly the same status with him. 

225. The Påli uses the plural ekacce with each assertion, but it is evident from the context

 that each assertion was made by only one king. 10 

226. Manåpapariyantaµ khvåhaµ mahåråja pañcasu kåmaguˆesu aggan ti vadåmi. My r

endering expands slightly on the compressed Påli idiom. SA glosses manåpapariy

antaµ by manåpanipphattiµ manåpako†ikaµ. SÈ: Whatever a person cherishes, b

eing in his view the best, it is presented by him as the culmination, as the ultimate

. 15 

227. Pa†ibhåti maµ bhagavå, pa†ibhåti maµ sugata. The same verb pa†ibhåti is used by 

both the interlocutor and the Buddha (by the latter, as the imperative pa†ibhåtu), b

ut I have varied the rendering slightly in each case as befits the speaker’s situation

. This type of exchange occurs repeatedly at 8:5–11 below; 8:8 (I 193,3–4), which 

contrasts †hånaso pa†ibhanti with pubbe parivitakkita, “premeditated,” indicates t20 

he exact nuance of the verb in such a context; see too n.143. The lay follower Can

dana∫galika is not encountered elsewhere in the canon.  

228. SA: Kokanada is a synonym for the red lotus (paduma). The Buddha is called A∫g¥r

asa because rays issue from his body (a∫gato rasmiyo nikkhamanti). A parallel in

cluding the verse is found at AN III 239–40. See too Vism 388,1–4 (PP 12:60). 25 

 

 On A∫g¥rasa Malalasekera remarks (DPPN 1:20): “It is, however, well known

 that, according to Vedic tradition, the Gautamas belong to the A∫g¥rasa tribe; the 

word, as applied to the Buddha, therefore is probably a patronymic.” 

229. Be: doˆapåkakuraµ; Ce and Ee: doˆapåkasudaµ. SA: He ate rice cooked from a do30 

ˆa of rice grains along with suitable soups and curries. The doˆa is a measure of v

olume, perhaps a “bucket,” obviously far more than the capacity of an ordinary pe

rson’s stomach. 

230. The kahåpaˆa was the standard currency unit of the period. See Singh, Life in North

-Eastern India, pp.255–57. 35 
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231. SA says that the nå¬ika, which I render pint-pot (after Burlingame), is the proper por

tion for a man; I could not find any source specifying the relation between doˆa a

nd nå¬ika. SA explains that the Buddha had instructed Sudassana to recite the vers

e, not when the king began his meal, but when he approached the end. In this way 

each day the king gradually left aside the last portion of food until he reached the 5 

proper measure.  

 

 A more elaborate version of the story is found at DhpA III 264–66, where it s

erves as the background to Dhp 325; see BL 3:76–77. In this version the king’s ad

visor is Prince Uttara rather than the brahmin youth Sudassana. 10 

232. SA: The good pertaining to the present life was the slimming of the body; the good 

pertaining to the future was virtue (s¥la), one aspect of which is moderation in eati

ng. See 3:17 below. 

233. Ajåtasattu was Pasenadi’s nephew, son of his sister and King Bimbisåra, ruler of Ma

gadha. While still a prince Ajåtasattu was incited by Devadatta to usurp the throne15 

 and have his father executed; soon afterwards his mother died of grief. War broke

 out when Pasenadi and Ajåtasattu both laid claim to the prosperous village of Kå

s¥, situated between the two kingdoms, which Pasenadi’s father, King Mahåkosala

, had given to his daughter when she married Bimbisåra (see prologue to Ja No. 2

39). The four divisions of the army are elephant troops, cavalry, chariot troops, an20 

d infantry, enumerated in the next sutta. 

 

 SA explains the epithet Vedehiputta: “Vedehi means wise; he was so called be

cause he was the son of a wise woman.” This is almost certainly a fabrication. Vid

eha was a country in north India, and the epithet suggests his ancestry was from th25 

at land. Since Ajåtasattu’s mother was from Kosala, Geiger surmises that it must 

have been his maternal grandmother who came from Videha (GermTr, p.131, n.3)

. See too II, n.284. 

234. SA: Ajåtasattu has evil friends such as Devadatta, Pasenadi has good friends such as

 Såriputta. Påpamitta and kalyåˆamitta are bahubb¥hi compounds meaning respec30 

tively “one with an evil friend” and “one with a good friend.” They do not mean, 

as CRD translates at KS 1:112, “a friend of that which is wicked” and “a friend of

 that which is righteous”; nor do they mean “a friend of evil people” and “a friend 

of good people” (though this is entailed). The rare word ajjatañ (as in Ce and Ee; 

Be has “normalized” the difficult reading to ajj’eva) seems to mean “for today, fo35 

r this day,” with the implication that the situation will soon change. 
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235. SA: Jayaµ veraµ pasavat¥ ti jinanto veraµ pasavati, veripuggalaµ labhati; “The vi

ctorious one breeds enmity: one conquering breeds enmity, begets an inimical per

son.” SA thus interprets jayaµ in påda a as a nominative present participle functio

ning as subject. At EV II, n.26, Norman suggests it might be a ˆamul absolutive, i

.e. a rare type of absolutive formed from the -aµ termination (see too EV I, n.22).5 

 While at v.380we do find jayaµ as a participle, the word also occurs as a neuter 

nominative at v.588c, and thus there should be no reason not to interpret it in the s

ame way here. See the discussion in Brough, pp.238–39, n.180.  

236. I read påda d with Be and Ce: so vilutto viluppati, as against Ee’s vilumpati. SA glos

ses the line, in its occurrence at v.380d: so vilumpako vilumpiyati. To preserve the10 

 logic of the verse it is really necessary to accept the passive verb and to understan

d the passive past participle as active in sense. The BHS version at Uv 9:9 is more

 intelligible, with an agent noun in place of the past participle: so viloptå vilupyate

. 

237. SÈ explains the sense: “He thinks the evil deed will lead to his welfare.” 15 

238. SA: He was displeased thinking, “I elevated Queen Mallikå from a poor family to th

e rank of queen. If she had given birth to a son she would have won great honour, 

but now she has lost that opportunity.” Prince Vi∂Ëdabha, the heir to the throne, w

as begotten from another wife of Pasenadi, a Sakyan lady of mixed descent who 

was passed off to Pasenadi as a pure-bred Sakyan princess. Vi∂Ëdabha later usurp20 

ed the throne and left his father to die in exile. When he learned that the Sakyans 

had deceived his father he massacred them and almost annihilated the entire Sayk

an clan. 

239. In påda b, I follow Ee in reading poså, “than a man,” though Be and Ce, as well as S

A, read posa, which SA glosses as the imperative posehi, “nourish (her).” SA sees25 

 the comparison with a son implicit in seyyå: “Even a woman may be better than a

 dull, stupid son.” In påda d, sassudevå literally means “having (her) mother-in-la

w as a deva”; SA adds father-in-law in the gloss. 

240. In påda b, it is uncertain from the text whether disampati is nominative or vocative, 

but I follow SA, which glosses it with the vocative disåje††haka. With Be and Ce, 30 

I read påda c as tådiså subhagiyå putto and comply with SA by translating tådiså 

as if it were a truncated genitive qualifying the woman. Ee reads tådiso in appositi

on to putto. 

241. SA explains appamåda as kåråpaka-appamåda, “activating diligence,” which SÈ sa

ys is diligence that motivates one to engage in the three bases of meritorious deed35 

s (giving, virtue, and meditation). SA: Diligence, though mundane, is still the chie
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f even among the exalted and supramundane states (i.e., the jhånas, paths, and frui

ts) because it is the cause for their attainment. 

242. In påda e, atthåbhisamayå is glossed by SA with atthapa†ilåbhå. Here I have tried to

 avoid the tautology of translating dh¥ro paˆ∂ito ti vuccati “the wise one is called 

a person of wisdom” by rendering dh¥ra in terms of its homonym, “steadfast”; see5 

 n.72. 

243. SA: Although the Dhamma is well expounded for all, just as medicine is effective o

nly for one who takes it, so the Dhamma fulfils its purpose only for a compliant a

nd faithful person having good friends, not for the other type. 

244. The incident reported here, including the discourse on good friendship, is recorded a10 

t 45:2. The later version, however, does not include the line “beings subject to illn

ess are freed from illness” (vyådhidhammå sattå vyådhiyå parimuccanti), which is

 found at I 88,23. Explanatory notes to the embedded discourse will be found belo

w <V,n.??>.  

245. The se††hi were the wealthy money lenders in the large towns and cities of northern I15 

ndia. Originally guild masters, in time they came to function as private bankers an

d often played decisive roles in political affairs. The famous Anåthapiˆ∂ika was a 

se††hi. See Singh, Life in North-Eastern India, pp.249–51. Apparently when a wea

lthy man died intestate, the king was entitled to his fortune. 

246. SA: Kaˆåjaka is rice with the red powder from the husk (sakuˆ∂akabhatta); tipakkh20 

avasana, a garment made by sewing together three pieces of cloth. 

247. A paccekabuddha is one who attains enlightenment independently of a fully enlighte

ned Buddha (sammå sambuddha), but unlike a fully enlightened Buddha does not 

establish a såsana, a religious “dispensation.” They are said to arise only at times 

when a Buddha’s dispensation does not exist in the world. The story is elaborated 25 

in SA and at DhpA IV 77–78; see BL 3:240. A version at Ja No. 390 does not me

ntion the murder of the nephew or the rebirth in hell. A partly parallel story of abu

se towards the paccekabuddha Tagarasikh¥ is related at Ud 50,14–19. 

248. See n.93. 

249. The sutta without the similes and verses is found at AN II 85–86; see too Pug 51,21–30 

52,23. SA: One is in darkness (tamo) because one is conjoined with darkness by b

eing reborn in a low family, and one is heading towards darkness (tamoparåyaˆa)

 because one is approaching the darkness of hell. One is in light (joti) because one

 is conjoined with light by being reborn in a high family, and one is heading towa

rds light (jotiparåyaˆa) because one is approaching the light of a heavenly rebirth35 

. 
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250. The caˆ∂alas were the most despised of the outcasts; see Singh, Life in North-Easter

n India, pp.16–20. SA glosses venakula as vil¥vakårakula, family of basket weave

rs; the two occupations are listed separately at Miln 331. Rathakårakula is glosse

d as cammakårakula, family of leather workers [SÈ: because the straps of carts ar

e made of leather]; and pukkusakula as pupphacha∂∂akakula, family of those who5 

 throw away wilted flowers. Perhaps the latter more generally included all sweepe

rs and refuse removers.  

251. Lit., “If by means of the elephant-treasurer I could have it, ‘Let my grandmother not 

die,’ I would have given away the elephant-treasure, (thinking), ‘Let my grandmo

ther not die.’” SA: When his mother died his grandmother filled her place in bring10 

ing him up; hence he had such strong affection for her. The elephant-treasure was 

an elephant worth 100,000 kahåpaˆa, decked with ornaments worth the same amo

unt. The same explanation applies to the horse-treasure and the prize village. 

252. Compare with 3:2. The verses are identical. 

253. Kattha nu kho bhante dånaµ dåtabbaµ. I have translated in accordance with the Pål15 

i idiom, though in English we would normally say, “To whom should a gift be giv

en?” SA relates the background story: When the Buddha began his ministry, great

 gains and honour accrued to him and the Bhikkhu Sangha, and thus the fortunes 

of the rival sects declined. The rival teachers, intent on besmirching his reputation

, told the householders that the recluse Gotama was proclaiming that gifts should 20 

be given only to him and his disciples, not to other teachers and their disciples. W

hen the king heard this he realized it was a malicious falsehood, and to convince t

he multitude of this he assembled the entire populace on a festival day and questio

ned the Buddha about the matter before the whole assembly. 

254. SA paraphrases: “One should give to whichever person one’s mind has confidence i25 

n.” When the Buddha spoke thus the king announced to the crowd: “With one stat

ement the sectarian teachers have been crushed.” To clear up the ambiguity he ne

xt asked: “Lord, the mind may have confidence in anyone—in the Jains, the nake

d ascetics, the wanderers, etc.—but where does a gift produce great fruit?” What 

underlies the question is a basic premise of Indian ascetic spirituality, namely, tha30 

t gifts given to renunciants yield fruits—mundane and spiritual benefits—in propo

rtion to the spiritual purity of the recipients. The mechanism that governs the relat

ionship between giving and its fruits is the law of kamma. For a full disquisition o

n giving and its rewards, see MN No. 142.  
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255. The five factors that are abandoned are the five hindrances (pañcan¥varaˆå); the fiv

e factors possessed are the five aggregates of one beyond training (asekhakkhandh

å), the asekha being the arahant. 

256. SA equates patience (khanti) with forbearance (adhivåsana) and gentleness (soracca

) with arahantship [SÈ: because only the arahant is exclusively sorata]. Dhs §1345 

9 (Be) defines soracca as non-transgression by body, speech, and mind, and as co

mplete restraint by virtue; but see n.462. 

257. SA says that Pasenadi had arrived after he had just finished impaling a band of crimi

nals that he had arrested when they tried to ambush him and usurp the kingdom. T

he Buddha thought, “If I reprimand him for such a terrible deed, he will feel too d10 

ismayed to associate closely with me. Instead I will instruct him by an indirect me

thod.” I agree with CRD that the story does not fit well, and I would add that it ev

en detracts from the solemn dignity of the Buddha’s discourse. 

258. SA explains dhammacariyå as the ten wholesome courses of kamma and says that s

amacariyå, righteous conduct, means the same. 15 

259. Natthi gati natthi visayo adhivattamåne jaråmaraˆe. SA glosses gati (= place of mot

ion, “room”) as nipphatti, success [ST:6 “The point is that there is no success to b

e achieved by battle”]; visaya (“scope”), as okåsa, opportunity, or samatthabhåva,

 capability; “for it is not possible to ward off aging and death by these battles.” 

 20 

Chapter 4: Måra-saµyutta 

 

260. SA assigns this sutta to the first week after the Buddha’s enlightenment. 

261. I translate the last sentence in accordance with the reading of Ce and Ee: sådhu †hito

 sato bodhiµ samajjhagaµ. Be reads: sådhu vatamhi mutto bodhiµ samajjhagaµ.25 

 By gruelling asceticism (dukkarakårikå) the Buddha refers to the rigorous austeri

ties he practised for six years before he discovered the “middle way” to enlighten

ment. 

262. There is a delicate irony here in Måra the Tempter, usually the suave proponent of s

ensual indulgence, now recommending strict asceticism. This confirms the old ma30 

xim that the extremes are actually closer to each other than either is to the mean. I

 read påda d with Ce and Ee as suddhimaggam aparaddho as against Be’s suddhi

maggå aparaddho. 

263. I read with Be and Ce amaraµ tapaµ, as against Ee’s aparaµ tapaµ. The expressio

n, a split compound, occurs also at Th 219d. See CPD, s.v. amaratapa. SA: Low a35 

usterity practised for the sake of immortality (amarabhåvatthåya kataµ lukhatapa
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µ); that is, devotion to self-mortification (attakilamathånuyogo). SÈ: For the most

 part one is devoted to the practice of bodily mortification for the sake of immorta

lity, and when that is pursued by those who accept kamma it may be for the sake 

of becoming a deva (believed to be immortal). See too Sn 249d. 

264. Piyårittaµ va dhammani. SA: Araññe thale piyårittaµ viya; “like oars and rudder on5 

 high forest ground.” SÈ: Dhammaµ vuccati vaˆˆu; so idha dhamman ti vuttaµ. 

Dhammani vaˆˆupadese ti attho; “It is sand that is called ‘dhammaµ’; that is wha

t is meant here by ‘dhammaµ.’ The meaning is: in a sandy place.” PED lists dham

mani but does not explain the derivation; but see SED, s.v. dhanvan, where the m

eanings given include dry soil, shore, desert. 10 

 

 SA: This is meant: “If a ship were placed on high ground, and were loaded wit

h merchandise, and the crew would board it, take hold of the oars and rudder, and 

pull and push with all their might, for all their effort they would not be able to adv

ance the ship even one or two inches; the effort would be useless, futile. So, havin15 

g known austerities thus, I rejected them as futile.” 

265. Virtue, concentration, and wisdom are the three divisions of the noble eightfold path

: virtue (s¥la) includes right speech, action, and livelihood; concentration (samådh

i), right effort, mindfulness, and concentration; and wisdom (paññå), right view a

nd right intention. Måra is called the End-maker (antaka) because he binds beings20 

 to death. 

266. SA: He was sitting there reviewing his practice of striving in order to provide a mod

el for clansmen in the future, who would undertake striving in emulation of the Te

acher. 

267. In påda a we should read with Be and Ce saµsaraµ rather than Ee’s saµsåraµ. SA:25 

 It is said that there is no form that Måra had not previously assumed in order to fr

ighten the Blessed One. 

268. Na te mårassa baddhagË. The last word is read here as in Be and Ce, but the correct 

reading may be paddhagË, as at Sn 1095. PED conjectures that paddhagu may rep

resent  Skt *prådhvaga, “those who accompany one on a journey,” that is, one’s se30 

rvants. SA glosses: “They do not become your disciples, pupils, apprentices” (bad

dhacarå sisså antevåsikå na honti). The word baddhacara [SÈ: = pa†ibaddhacari

ya] occurs at v.550a. 

269. This discourse is also found at Vin I 22,24–36, set soon after the Buddha’s first rains 

residence at the Deer Park in Isipatana. The Buddha has already sent out his first s35 

ixty arahant disciples to spread the Dhamma. The present admonition, it seems, is 
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addressed to the newly ordained bhikkhus who had come to the Buddha in respon

se to the missionary work of the first disciples. 

270. SA: Proper attention  (yoniso manasikåra) is attention which is the right means (upå

yamanasikåra). Proper right striving (yoniso sammappadhåna) is energy which is

 the right means, energy which is the causal basis (upåyaviriya kåraˆaviriya). Uns5 

urpassed liberation (anuttaravimutti) is liberation of the fruit of arahantship. On t

he role of proper attention, see 46:51. Right striving is the fourfold right effort; se

e 45:8, 49:1. 

271. SA: Måra approached and spoke, thinking: “He won’t be satisfied that he himself pu

t forth energy and attained arahantship. Now he is eager to get others to attain it. 10 

Let me stop him!” 

272. SA: Måra’s snare (mårapåsa) is the snare of the defilements, that is, the celestial an

d human cords of sensual pleasure. 

273. This is the Buddha’s famous injunction to his first sixty arahant disciples to go forth 

to spread the Dhamma. The passage also occurs at Vin I 20,36–21,22, in correct te15 

mporal sequence, preceding 4:4. A BHS parallel, including the verses, is found at 

Mvu III 415–16; see Jones, 3:417 (??).  

 

 SA explains the threefold goodness of the Dhamma in various ways pertaining

 both to practice and doctrine. For example, virtue is the beginning; serenity, insig20 

ht, and the path are the middle; the fruits and Nibbåna are the end; or the opening 

of a sutta is good, and so too the middle portion and the conclusion. When the Bu

ddha went to Uruvelå he converted the thousand ja†ila ascetics, which culminated 

in the Fire Sermon (35:28). 

274. SA: Måra approached and spoke, thinking: “Like one directing a great war, the reclu25 

se Gotama enjoins the sixty men to teach the Dhamma. I am not pleased even if o

ne should teach, let alone sixty. Let me stop him!” 

275. I follow SA in dividing seyyå and so and in taking seyyå to be dative in sense (SA = 

seyyatthåya), and so a pronoun used in apposition to muni (SA: so buddhamuni). I

 follow SA in taking seyyå to mean “lodging,” though both CRD and Geiger inter30 

pret it as well-being. SA explains vossajja careyya tattha so thus: “He should live 

having relinquished—that is, having abandoned—desire for and attachment to his 

individual existence (i.e., his body and life).” 

276. SA: Upadhi here is khandhËpadhi, “acquisitions as the aggregates”; see n.21. In the 

last line the change of the subject from the singular to the plural is in the text. SA:35 

 The Buddhas do not resort to such a shelter because they have eradicated all fear. 
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277. Be and Ce read dubbhago; Ee dubbhayo (which may be a misprint); SS dubbhato. S

A: Like one dead and unconscious (mato viya visaññ¥ viya ca). SÈ: A wretch is on

e who is luckless, whose fortune has been broken; he is similar to the dead and the

 unconscious. 

278. SA: Craving is said to be entangling (jålin¥) because it spreads net-like over the thre5 

e realms of becoming. It is called binding (visattikå) because it latches on to sense

 objects such as forms. It leads anywhere [SÈ: within the three realms of becomin

g]. The acquisitions that are all destroyed are the aggregates, defilements, volition

al constructions, and cords of sensual pleasure (see n.21). Why should this concer

n you, Måra?: “Måra, why do you go about finding fault with this and that like s10 

mall flies unable to settle on hot porridge?” 

 

 This sutta might be compared with 4:13 and 9:2, which have a similar theme. 

I have translated Buddha here as “Awakened One” to highlight the contrast with s

leep, but it is uncertain whether such a tension of ideas was intended in the origin15 

al. On the description of craving as “entangling and binding,” see AN II 211–13. 

279. SA paraphrases: “The good man should live like a baby who, after drinking milk, mi

ght lie down on a blanket and fall asleep, unconcerned whether life is long or shor

t.” 

280. The point seems to be that as the felly revolves around the stable hub, so behind the 20 

changing forms the soul or life-principle remains constant. The verse may be allu

ding to a simile found in the Upani∑ads: see B¤had. Up. II.5.15 and Chånd. Up. VI

I.15.1. I am grateful to Bhikkhu Vappa for these references. 

281. Vicakkhukammåya, lit., “for making eyeless.” SA: Out of a desire to destroy the wis

dom-eye of the people in the assembly. He is unable to destroy the Buddha’s wisd25 

om-eye, but he could do so for the people in the assembly by manifesting a frighte

ning sight or noise. 

282. SA: In the assemblies: in the eight assemblies (see MN I 72,18–20). Endowed with th

e powers: endowed with the ten powers of a Tathågata (see MN I 69,31–71,17). At

 MN I 69,31–34, the Buddha says that, endowed with the ten Tathågata powers, he30 

 roars his lion’s roar in the assemblies. 

283. See 1:38 and n.86. 

284. SA paraphrases kåveyyamatto in påda a thus: “Do you lie down thinking up a poem l

ike a poet, who lies down intoxicated with the composing of poetry?” The express

ion recurs at v.717a. Sampacurå, glossed by bahuvo, is found at AN II ,59,12 and 35 

61,10, also in apposition with atthå. 
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285. Muhuµ muhuµ, in påda b, is not in PED, and SA and SÈ are silent, but see SED, s.v

. muhur. The expression occurs at Th 125d, glossed by ThA II 7,13–14 as abhikkh

aˆaµ, and at Th 1129b, glossed by ThA III 158,8–9 as abhiˆhato. Both glosses m

ean “often,” but here it seems the more literal sense of “moment by moment” or “

constantly” is implied. The dart (salla) is elsewhere identified with craving; see v5 

v.214c, 701d. At 35:90 (IV 64,33–34) it is said that the dart is the state of being sti

rred (ejå sallaµ), ejå being a synonym for taˆhå; and the Tathågata, who is unstir

red by craving, dwells with the dart removed (v¥tasallo). See too MN II 260,17: Sa

llan ti kho Sunakkhatta taˆhåy’ etaµ adhivacanaµ. 

286. SA: Attraction and repulsion (anurodha-virodha): attachment and aversion (råga-pa10 

†igha). For when someone gives a Dhamma talk, some people express appreciatio

n, and towards them attachment arises; but others listen disrespectfully, and towar

ds them aversion arises. Thus a speaker on the Dhamma becomes caught in attract

ion and repulsion. But because the Tathågata is compassionate for others, he is fre

e from attraction and repulsion. 15 

287. At Vin I 21 this exchange of verses is set in the Deer Park at Isipatana and immediat

ely follows the pair of verses at 4:5. A BHS parallel is at Mvu III 416–17, but the 

first couplet is equivalent to v.74ab. 

288. Antalikkhacaro påso yo yaµ carati månaso. SA states: “The snare is the snare of lus

t (rågapåsa), which binds even those who move in the sky (i.e., by psychic power20 

).” It is more likely antalikkhacaro is intended to suggest the incorporeal nature of

 lust, which can propel the mind across vast distances; see vv. 210b, 211b. 

289. Vedayitaµ in påda a and sa∫khataµ in påda b are merely metrical adaptations of ved

anå and sa∫khårå, the second and fourth aggregates. 

290. SA: Although they seek him everywhere—in all realms of becoming, modes of origi25 

n, destinations, stations of consciousness, and abodes of beings—they do not find 

him, do not see him. See v.47 (= v.106), 4:23 (I 122,10–13), 22:87 (III 124,1–13), a

nd MN I 140,3–7. It seems that both the living arahant and the arahant after his pa

rinibbåna are intended. 

291. Ce and Ee: udr¥yati; Be: undr¥yati. PED explains as a passive form from ud + d¤ˆoti30 

. See SED, s.v. d¤¥ > pass. d¥ryate. SA: Ayaµ mahåpa†hav¥ pa†apa†asaddaµ kuru

månå viya ahosi; “This great earth seemed to be making a crackling sound.” SÈ: 

Undr¥yat¥ ti viparivattati; “‘Is splitting open’ means: is turning over.” The word r

ecurs at 4:22 (I 119,17 foll.). On the evolution of the word in Påli, see von Hinüber

, “Remarks on the Critical Påli Dictionary (II),” in Selected Papers, pp.152–55. 35 
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292. On lokåmisa, “the bait of the world,” see n.10. SA explains måradheyya, “Måra’s re

alm,” as the round of becoming with its three realms, which is the place for Måra 

to stand. The more usual expression is maccudheyya, “the realm of Death,” as at v

.16d; the two are effectively synonymous. See too v.102d and n.70. 

293. I read with Ce and Ee kumårakånaµ as against Be’s kumårikånaµ, “of the young gi5 

rls.” SA explains that on this day—“a kind of St. Valentine’s Day” (KS 1:143, n.1

)—the young girls send presents to their sweethearts among the boys, and the boy

s send ornaments to the girls, even a garland of flowers if they can give nothing el

se. 

294. SA: Five hundred maidens were about to offer festival cakes to the Buddha, and the 10 

Buddha would have given them a discourse at the conclusion of which they would

 have been established in the fruit of stream-entry; but Måra, wishing to prevent t

his outcome, took possession of the girls. The expression yathå dhotena pattena, “

with a bowl just as cleanly washed as when he entered,” is a euphemistic way of s

aying that the bowl was empty. 15 

 

 SA: Måra made a false promise when he offered “to see to it” that the Buddha

 would get alms. He actually wanted the Buddha to expose himself to ridicule by t

he village boys (for coming for alms a second time after leaving with an empty bo

wl).  20 

295. SA explains kiñcana, in påda b, as “the various kinds of defilements such as the ‘so

mething’ (called) lust, etc.” On the use of kiñcana to denote defilements, see 41:7 

(IV 297,18–19). The devas of Streaming Radiance (devå åbhassarå) inhabit the hi

ghest plane corresponding to the second jhåna, located in the form realm. They ar

e said to subsist on rapture (p¥tibhakkhå) because they are sustained by the nouris25 

hment of the jhåna. The verse occurs at Dhp 200, the story at DhpA 257–58; see 

BL 3:72–73. In the sequel to the verse, omitted in BL, the five hundred girls hear 

the Buddha’s verse and become established in the fruit of stream-entry. 

296. My translations follows SA, which resolves cakkhusamphassa-

viññåˆåyatana thus: cakkhuviññåˆena sampayutto cakkhusamphasso pi viññåˆåy30 

atanam pi; “eye-contact associated with eye-consciousness and also the base of co

nsciousness.” SA says that “eye-contact” implies all the mental phenomena associ

ated with consciousness; “the base of consciousness,” all types of consciousness t

hat have arisen in the eye door beginning with the adverting consciousness (åvajj

ana). The same method applies in the ear door, etc. But in the case of the mind do35 

or, “mind” (mano) is the bhava∫gacitta together with adverting; “mental phenome
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na” are the mental objects (årammaˆadhammå); “mind-contact,” the contact asso

ciated with bhava∫ga and adverting; and “the base of consciousness,” the javanac

itta and tadårammaˆacitta, i.e., the “impulsion” and “registration” consciousness. 

 

 Måra’s reply, and the Buddha’s rejoinder, hinge on the practice of using Påli 5 

words for cattle metaphorically to signify the sense faculties. See GD, pp.141–42,

 n.26–27. 

297. Here the Buddha is obviously referring to Nibbåna. Cp. 35:117 on the cessation of t

he six sense bases. 

298. A slightly more elaborate version of the incident, including the verses, is recorded at10 

 DhpA IV 31–33; see BL 3:213–14. 

 

 SA: The Buddha reflected thus with compassion, having seen people afflicted 

with punishments in realms ruled by unrighteous kings. I have rendered asocaµ a

s an implicit causative in accordance with the explanation of SÈ: “Not causing sor15 

row to others by destroying their property, etc.” 

299. At 51:10 (V 259,18–20 = DN II 103,23–26) it is said that one who has mastery over th

e four bases for spiritual power could, if he so desires, live on for an aeon or for th

e remainder of an aeon. Måra has made this appeal to the Buddha, not out of respe

ct for his leadership ability, but because he wants to tempt him with lust for power20 

 and thereby keep him under his own control. 

300. In påda b, Be and Ce read dvittåva, though Ee’s orthography, dvittå va, may be prefe

rable. SA: “Let alone one mountain, even as much as double (dvikkhattum pi tåva

) a large golden mountain would not suffice for one person.” BHS parallels to rea

d vittaµ, treasure, in place of dvittå (at Uv 2:19–20; also in the Måndhåtåvadåna o25 

f the Divyåvadåna and the Bhai∑ajyavastu of the MËlasarvåstivåda Vinayavastu—

see Dutt, Gilgit Manuscripts, Vol. III, Part I, p.96). 

301. SA: “Suffering has its source in the five cords of sensual pleasure; that is ‘the source

 whence it springs’ (yatonidånaµ). When a person has seen this thus, for what rea

son should he incline to those sensual pleasures which are the source of suffering?30 

” Upadhi in påda c is glossed by SA as kåmaguˆa-upadhi; see n.21. In place of sa

∫go, tie, the BHS versions read ßalyam (Påli: sallam), dart. 

 

 SÈ: The source of suffering is craving, and the source of craving is the five co

rds of sensual pleasure. Therefore it is said that the five cords of sensual pleasure35 

—the condition for craving—are the source of suffering. When one who has fully 
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understood reality has seen suffering as it really is with the eye of wisdom, and se

en the cords of sensual pleasure to be its source, there is no reason for him to incli

ne to sensual pleasures. 

302. SA: The staff of udumbara wood, slightly crooked, was for the sake of showing that 

he was of few wishes (appicchabhåva, an ascetic virtue). 5 

303. See 1:20. Here Måra appears as a proponent of the brahmanical idea that renunciatio

n (sannyåsa) must be postponed until after one has enjoyed a full married life. 

304. This is a gesture of frustration. Daˆ∂apåˆi the Sakyan is described in the same terms

 at MN I 109,1–2. 

305. Samiddhi has already appeared at 1:20. 10 

306. As at 4:17; see n.291. 

307. The verse appears also as Th 46, Samiddhi’s sole stanza. I understand buddhå in påd

a b to be simply a variant spelling of vu∂∂hå (the reading at Th 46), though SA gl

osses buddhå here as ñåtå, to which SÈ adds: Tå ariyamaggena jånanasamatthan

abhåvena avabuddhå; “They have been comprehended by the noble path as havin15 

g the capacity for knowledge.” 

308. The story of Godhika is told at DhpA I 431–33; see BL 2:90–91. SA explains såmay

ikå cetovimutti, “temporary liberation of mind,” as the mundane meditative attain

ments (lokiya-samåpatti), i.e., the jhånas and formless attainments, so called beca

use at the moments of absorption the mind is liberated from the opposing states an20 

d is resolved upon its object. He fell away from this liberation of mind on account

 of illness. Being disposed to chronic illness due to winds, bile, and phlegm (the “t

hree humours” of traditional Indian medicine), he could not fulfil the states condu

cive to concentration. Each time he entered upon an attainment, he soon fell away

 from it. 25 

309. Satthaµ åhareyyaµ. This is a euphemistic expression for suicide; see 22:87 (III 123,

10,26), 35:87 (IV 57,6), and 54:9 (V 320,24–25). SA: He reflected thus: “Since the 

destination after death of one who has fallen away from jhåna is uncertain, while 

one who has not fallen away is certain of rebirth in the Brahma-world, let me use t

he knife.” On the Buddha’s own attitude towards suicide, see 35:87 (IV 60,1–5). 30 

310. SA: Måra thought: “This recluse desires to use the knife. This indicates that he is un

concerned with body and life, and such a one is capable of attaining arahantship. I

f I try to forbid him he will not desist, but if the Teacher forbids him he will.” The

refore, pretending to be concerned for the elder’s welfare, he approached the Bles

sed One. 35 
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311. SA: Jane suta: jane vissuta; lit. “heard among the people = famed among the people

,” i.e. widely famed. There is a delicious irony, in the above three verses, in the w

ay Måra—who usually addresses the Buddha discourteously as “recluse”—here s

howers him with glowing epithets. 

312. SA: The elder, thinking, “What is the use of living?” lay down and slit his jugular ve5 

in with a knife. Painful feelings arose. He suppressed them, comprehended the pai

ns (with insight), set up mindfulness, explored his meditation subject, and attained

 arahantship as a “double-header” (samas¥s¥, lit., “with the same head”). On sama

s¥s¥, see Pug 13,25–27. He was a j¥vitasamas¥s¥, one who attains the destruction of 

defilements and the end of life simultaneously. (Another kind of samas¥s¥ recover10 

s from a grave illness at the same time that he attains arahantship.) 

313. SA: Vivattakkhandhaµ: parivattakkhandhaµ. He had been lying on his back when h

e took the knife, but because he was accustomed to lying on his right side, he had 

turned his head towards the right and had so remained. 

314. Appati††hena ca bhikkhave viññåˆena Godhiko kulaputto parinibbuto. SA: Måra wa15 

s searching for his rebirth-consciousness (pa†isandhicitta), but Godhika had passe

d away with rebirth-consciousness unestablished; the meaning is: because it was u

nestablished (appati††hakåraˆå: or, with unestablished cause). SÈ: Appati††hena is

 an instrumental used as an indication of modality (itthambhËta-

lakkhaˆa). The meaning is: with (consciousness) not subject to arising (anuppatti20 

dhammena); for if there were an arising, consciousness would be called “establish

ed.” But when the commentator says, “because it was unestablished,” what is mea

nt is that the cause for the non-establishment of consciousness was precisely the c

ause for his parinibbåna (yadeva tassa viññåˆassa appati††hånakåraˆaµ tadeva p

arinibbåna–kåraˆaµ). 25 

  A similar case of suicide is reported of the bhikkhu Vakkali at 22:87. 

315. The verse occurs at Sn 449, where, however, it follows the verses that correspond to 

vv.477–78. In the verse Måra is addressed as yakkha. 

316. SA explains the seven years of pursuit as the Buddha’s six years (of striving) before 

the enlightenment and the first year after. However, the next sutta, which apparent30 

ly follows in immediate temporal sequence, is the temptation by Måra’s daughters

, which other sources clearly place right after the enlightenment (see n.322). The 

present sutta seems to confirm this by locating the dialogue with Måra at the foot 

of the Goatherd’s Banyan Tree, in the vicinity of the Bodhi Tree. The commentari

es generally assign the Buddha’s stay under this tree to the fifth week after the enl35 

ightenment (see Ja I 78,??). 
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 Seeking to gain access (otåråpekkho). SA: He thought: “If I see anything impr

oper (ananucchavikaµ) in the recluse Gotama’s conduct through the body door, e

tc., I will reprove him.” But he could not find even a dust mote (of misconduct) to

 be washed away. On otåra (= vivara, SA) see 35:240 (IV 178,13–16,33), 35:243 (I5 

V 185,11–15; 186,27–30), 47:6 (V 147,17–18, 27–28), 47:7 (V 149,7,16). 

317. SA: Bhavalobhajappam: bhavalobhasa∫khåtaµ taˆhaµ; “The greedy urge for beco

ming is craving, consisting in greed for becoming.” 

318. I read påda d with Be and Ce: yaµ saccaµ taµ nirËpadhiµ. Nibbåna, the supreme tr

uth (paramasacca), is often described as sabbupadhipa†inissagga, “the relinquishi10 

ng of all acquistions,” and here as nirupadhi. See n.21. 

319. The same simile occurs in a very different context at MN I 234,7–18. 

320. Nibbejan¥yå gåthå. SA glosses nibbejan¥yå as ukkaˆ†han¥yå (dissatisfaction) but doe

s not explain the derivation. It is likely that the word is related to nibbidå, though 

employed in a different sense; see SED, s.v. nirvid. 15 

321. This passage, as far as “unable to speak,” is the stock description of the defeated con

testent; also at MN I 132,28–30, 234,1–2, 258,28–30. Be treats this paragraph as the 

opening of the next sutta, but I follow the division of Ce and Ee. 

322. Their names mean craving, discontent, and lusting. SA explains that they saw their f

ather in a despondent mood and approached to find out why. The story of the Bud20 

dha’s encounter with Måra’s daughters is also recorded at Ja I 78–79 and DhpA II

I 195–98; see BL 3:33–34. There it is clearly set in the fifth week after the enlight

enment. The BHS parallel at Mvu III 281–86 is also assigned to this period; see J

ones, 3:269–74. 

323. SA’s explanation shows that there is more to the simile than meets the eye: “They ca25 

pture an elephant and lead him out of the forest by sending a female decoy, who e

ntices him by displaying her feminine wiles.” 

324. On the idiom påde te samaˆa paricarema, Geiger remarks: “In courteous speech on

e uses pådå, feet, for the person. The meaning is: ‘We want to be at your comman

d like slave-women’” (GermTr, p.193, n.5). A sexual innuendo is unmistakable. S30 

A, strangely, does not offer any explanation here of anuttare upadhisa∫khaye vim

utto., but see n.356. 

325. SA glosses senaµ as kilesasenaµ, “the army of defilements,” and paraphrases: “Hav

ing conquered the army of the pleasant and agreeable, meditating alone, I discove

red the bliss of arahantship, which is called the attainment of the goal, the peace o35 

f the heart (atthassa pattiµ hadayassa santiµ).” Mahåkaccåna provides a long co
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mmentary on this verse at AN V 47,3–48,4. On piyarËpaµ såtarËpaµ, “the pleasa

nt and agreeable,” see 12:66 (II 109–12), DN II 308–11. 

326. SA: Five floods crossed (pañcoghatiˆˆo): one who has crossed the flood of defileme

nts in the five sense doors. The sixth: he has crossed the sixth flood of defilements

, that pertaining to the mind door. Or alternatively: by the mention of five floods, t5 

he five lower fetters are meant; by the sixth, the five higher fetters. 

327. SA: Tranquil in body (passaddhikåyo): this comes about with the tranquillizing of th

e in-and-out breathing by the fourth jhåna (see AN II 41,21–28). In mind well rele

ased (suvimuttacitto): well released by the liberation of the fruit of arahantship. C

onstructing nothing (asa∫kharano): not constructing the three types of volitional c10 

onstructions (see 12:51; also n.165). Meditating thought-free in the fourth jhåna. 

He does not erupt, etc.: He does not erupt (na kuppati) because of hatred, or drift (

sarati) because of lust, or stiffen (na th¥no) because of delusion. Or alternatively: 

by the first term the hindrance of ill will is intended; by the second, the hindrance 

of sensual desire; by the third, the remaining hindrances (see 46:2). 15 

328. In påda a, I read acchejji with Ce, an aorist of chindati, to cut. The finite verb is pref

erable to the absolutive acchejja of Be and Ee, difficult to justify here; the reading

 acchecchi suggested by PED may also be acceptable. This verb should be disting

uished from acchejja (or acchijja, Ee) in påda d, an absolutive of acchindati, to ro

b, to snatch away. The Be and Ee reading of påda a may have arisen through a co20 

nfusion of the two forms. 

 

 I read påda b: addhå tarissanti bahË ca sattå. This conforms to Ce and Ee, exc

ept that I replacecarissanti (found in all three eds. and in SA (Be)) with the much 

more pertinent tarissanti (found in SS and SA (Ce)). Be and SS read saddhå, but t25 

he gloss in SA supports sattå: addhå aññe pi bahujanå ekaµsena tarissanti. The 

BHS version is too different to be of help, and may be corrupt, but Jones (3:273, n

.4) suggests replacing raktå with sattvå, which would then support the reading I h

ave adopted. 

329. This verse is the Buddha’s rejoinder, though Ce alone makes this sufficiently clear. 30 

The verse occurs in a different context at Vin I 43,27–28. I follow Be and Ce in rea

ding, in påda c, the active nayamånånaµ, the prevalent reading of Vin. Ee, on the 

basis of SS, reads the passive n¥yamånånaµ. BHS versions at Uv 21:8 and Mvu II

I 90 also have the active form, while the Prakrit at GDhp 267 is ambiguous. 

330. In the BHS version vv.488–89 are ascribed to the Buddha. The concluding verse wa35 

s apparently added by the redactors. 
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Chapter 5: Bhikkhun¥-saµyutta 

 

331. Th¥ does not ascribe any verses to a bhikkhun¥ named Ó¬avikå, but two of the verses 

in this sutta are to be found among Selå’s verses: v.491 = Th¥ 57 and v.493 = Th¥ 5 

58. Th¥A 64, confirming the identity of the two bhikkhun¥s, explains that Selå was

 called Ó¬avikå because she was the daughter of the king of Ó¬avaka. She heard th

e Buddha preach and became a lay follower. Later she took ordination as a nun an

d attained arahantship. 

332. SA explains the origin of the name: After the parinibbåna of the Buddha Kassapa a l10 

ay disciple named Yasodhara, while bringing money to build the cetiya for the rel

ics, was ambushed there and blinded by five hundred thieves. Because Yasodhara 

was a noble disciple, the thieves straightaway lost their own vision as an immedia

te kammic result. They continued to dwell there and thus it became known as the 

Blind Men’s Grove. Bhikkhus and bhikkhun¥s went there for seclusion. It was abo15 

ut three kilometres south of Såvatth¥ and was protected by royal guards. 

333. Strangely, this verse, the appropriate response to Måra’s taunt, is not found in Th¥. S

A: The escape (nissaraˆa) is Nibbåna. With wisdom (paññå): with reviewing kno

wledge. SÈ: The intention is: “How much more, then, with the knowledge of the p

ath and fruit?”  20 

334. In påda b, khandhåsaµ should be resolved khandhå esaµ. SA glosses khandhå tesa

µ. See above n.209 and EV II, n.58. 

335. Th¥A 66 identifies her as the daughter of King Bimbisåra’s chaplain. The three verse

s here are also at Th¥ 60–62, also ascribed to Somå. 

336. SA: That state (†håna): arahantship. With her two-fingered wisdom (dva∫gulapaññå25 

ya): with limited wisdom (parittapaññåya); or else this is said of women because 

they cut the thread while holding the cotton ball between two fingers. SÈ and Th¥

A 67 offer a different explanation: “From childhood on they are always determini

ng whether the rice is cooked by pressing the grains in the pot between two finger

s. Therefore, because of the feebleness of their wisdom (acquired with two fingers30 

), they are said to have ‘two-fingered wisdom.’” It should be noted that it is Måra 

who voices this ancient bias. See too Mvu III 391,19, where we find dva∫gulapraj

ñåye str¥måtråye. 

337. SA: When knowledge flows on steadily (ñåˆamhi vattamånamhi): while the knowled

ge of the attainment of fruition is occurring (phala-35 

samåpattiñåˆe pavattamåne). As one sees correctly into Dhamma (sammå dhamm
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aµ vipassato): seeing into the Dhamma of the four truths, or into the five aggregat

es which form the object of insight in the preliminary phase of practice.  

 

 SÈ: By mentioning the occurrence of the knowledge of fruition attainment, th

e commentator shows that she has been dwelling in non-delusion regarding the fo5 

ur truths (catËsu saccesu asammoha-

vihåro). Seeing into (vipassantassa; or, “seeing with insight”): for one seeing disti

nctly by the penetration of non-delusion; for one seeing into the five aggregates th

emselves in the preliminary portion (of the practice) prior to the breakthrough to t

he truths (asammoha-10 

pa†ivedhato visesena passantassa khandhapañcakam eva saccåbhisamayato pubb

abhåge vipassantassa).  

 

 SA explains in terms of the knowledge of fruition attainment because Somå, b

eing already an arahant, would have been dwelling in the concentration of fruition15 

. In elucidating vipassantassa, SÈ, in the first clause, connects the word with the r

ealization of the four noble truths on the occasion of the supramundane path; in th

e second, it takes the word as signifying vipassanå in the technical sense of the pr

eparatory work of insight meditation that leads to the path and fruition. 

338. One entertains such thoughts on account of craving, conceit, and views. 20 

339. SA recapitulates the popular story of her search for the mustard seeds to bring her de

ad son back to life, told in greater detail at DhpA II 270–75; see BL 2:257–60. He

r verses at Th¥ 213–23 do not correspond to the verses here.  

340. Pådas ab read: Accantaµ mataputtåmhi/Puriså etadantikå. A pun seems to be intend

ed between two senses of being “past the death of sons.” I translate in accordance 25 

with the paraphrase of SA: “I have ‘gotten past the death of sons’ as one for who

m the death of a son is over and done with. Now I will never again undergo the de

ath of a son.... The ending of the death of sons is itself the ending of men. Now it i

s impossible for me to seek a man.” Etadantikå occurs too at Th¥ 138b. 

341. The first couplet is common in Th¥, found at vv.59, 142, 195, 203, 235, etc. SA elab30 

orates: “The delight of craving has been destroyed for me in regard to all the aggr

egates, sense bases, elements, kinds of becoming, modes of origin, destinations, st

ations, and abodes. The mass of ignorance has been broken up by knowledge.”  

342. Th¥A 159 explains that in lay life she had been a friend of Khemå, the chief consort 

of King Bimbisåra. When she heard that Khemå had gone forth under the Buddha,35 

 she visited her and was so inspired by their conversation that she too decided to t
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ake ordination. Khemå became her preceptor. Her verses are at Th¥ 169–74. Whil

e the verses here are not among them, interestingly vv. 500 and 502 (with minor d

ifferences) are found among Khemå’s verses, Th¥ 139 and 140. 

343. SA enumerates the five instruments: åtata, vitata, åtatavitata, susira, ghana. SÈ exp

lains åtata as an instrument with one surface covered by skin, such as a kettle dru5 

m (kumbha); vitata, an instrument with two surfaces covered with skins, such as t

he bheri and mudi∫ga drums; åtatavitata, an instrument with a head covered with 

skin and bound with strings, such as a lute (v¥ˆå); susira, wind instruments, includ

e flutes, conches, and horns; and ghana is the class of percussion instruments (exc

luding drums), such as cymbals, tambourines, and gongs. 10 

344. Though in påda c all eds. read bhindanena, SS read bhindarena, which perhaps poin

ts to an historical reading bhidurena. The Th¥ counterpart, v.140, has åturena, but 

Th¥ 35a contains the phrase bhiduro kåyo. Both bhindana and bhidura are glossed

 identically in their respective commentaries as bhijjanasabhåva, “subject to brea

king up.” 15 

345. SA: Påda a refers to the form realm, påda b to the formless realm, and påda c to the 

eight mundane meditative attainments. By the mention of the two higher realms, t

he sensory realm is also implied. Hence in påda d she says, “everywhere the dark

ness of ignorance has been dispelled.” 

346. She was the foremost among the bhikkhun¥s in the exercise of supernormal powers (20 

iddhi), to which she testifies in vv.506-7. Her verses are at Th¥ 224-35. Vv.504-7 

correspond to Th¥ 230-33, but with significant differences. Th¥ 234 is identical wi

th v.493, here ascribed to Ó¬avikå. 

347. Påda c: Na c’atthi te dutiyå vaˆˆadhåtu. I translate freely in accordance with the glo

ss of SA: “There is no second beauty element like your beauty element; there is n25 

o other bhikkhun¥ similar to you.” A pun on the bhikkhun¥’s name is probably inte

nded. Ee includes an additional påda between pådas c and d of the other eds., whi

ch seems a scribal error, as it is identical with påda b of the next verse, where it be

longs. 

348. SA explains pådas ab as if they meant: “Though a hundred thousand rogues might c30 

ome here, they would be treated just like you in that they would get no intimacy o

r affection.” I translate, however, in accordance with the apparent sense, which als

o can claim support from Th¥A’s gloss on Th¥ 231. 

349. The iddhipådå, “bases of power,” are the supporting conditions for the exercise of th

e iddhi or supernormal powers described in the previous verse. 35 
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350. Cålå, Upacålå, and S¥supacålå—whose verses appear in 5:6–8 respectively—were th

e younger sisters of Såriputta, in descending order of age. Their verses are at Th¥ 

182–88, 189–95, and 196–203. However, not only is the correspondence between 

the two collections fragmentary, but the ascriptions of authorship also differ. Cålå

’s v.509 corresponds to Th¥ 191, and v.510 is reflected obscurely in Th¥ 192, both5 

 of which are there ascribed to Upacålå. Upacålå’s vv.512–15 correspond to Th¥ 1

97, 198, 200, and 201, there ascribed to S¥supacålå. And S¥supacålå’s vv.516–18 

correspond to Th¥ 183–85, but there are ascribed to Cålå. 

351. In påda b I read phussati with Be and Ce, as against Ee’s passati. 

352. On pådas ab, see n.345. 10 

353. This verse alludes to five of the six sense-sphere heavens. Only the lowest plane, the

 heaven of the Four Great Kings, is not mentioned.  

354. In påda a, I read ajalitaµ with Ce. Be’s apajjalitaµ, though hypermetrical, gives the

 same sense. Ee’s acalitaµ, apparently derived from SS, would mean “unshaken.” 

355. Påsaˆ∂a, in påda c, refers to the “heretical” systems outside the Buddha’s dispensati15 

on. I render it, inadequately, as “creed.” SA explains the word derivation by way 

of “folk etymology”: “They are called påsaˆ∂å because they lay out a snare (Be: 

påsaµ ∂enti; Ce: påsaµ o∂∂enti); the meaning is that they throw out the snare of 

views among the minds of beings. But the Buddha’s dispensation frees one from t

he snare, so it is not called påsaˆ∂a; the påsaˆ∂å are found only outside the dispe20 

nsation.” SED defines på∑aˆ∂a as “a heretic ... anyone who falsely assumes the ch

aracteristics of an orthodox Hindu, a Jaina, a Buddhist, etc.; a false doctrine, heres

y.” 

356. SA explains vimutto upadhisa∫khaye in påda d thus: “He is released into Nibbåna, k

nown as the extinction of acquisitions, as object.” The expression is also at MN I 25 

454,3-4 and II 260,22-23. SÈ defines “the end of all kamma” (sabbakammakkhaya)

 as arahantship and “the extinction of acquisitions” as Nibbåna. See too 4:25 and 

n.324. 

357. There is no way to determine whether this bhikkhun¥ is identical with Ó¬avikå; see n

.331. The verses do not appear in Th¥. 30 

358. SA: Both puppet (bimba) here, and misery (agha) at v.521b, refer to individual exist

ence (attabhåva), in the latter case because individual existence is a foundation fo

r suffering. 

359. One key to the interpretation of Selå’s reply is the Bhava Sutta (A I 223–24), where 

it is stated that kamma is the field, consciousness the seed, and craving the moistu35 

re, for the production of future re-becoming. The cause (hetu), then, would be the 
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kammically constructive consciousness accompanied by ignorance and craving. 

When that dissolves through the elimination of ignorance and craving there is no 

production of aggregates, elements, and bases in a future life. The imagery of see

ds and vegetation recurs at 22:54, which also helps to illuminate these verses. 

360. SA provides no personal identification, and no verses in her name have come down i5 

n Th¥. 

361. The simile of the chariot is elaborated at Mil 27,1–28,8, which quotes the previous v

erse. Vism 593,18–19 (PP 18:28) also quotes these two verses to confirm that “ther

e is no being apart from name-and-form.”  

 10 

 In v.527 suffering signifies the inherent unsatisfactoriness of the five aggregat

es (pañcakkhandhadukkha), which is identical with the heap of sheer construction

s (suddhasa∫khårapuñja) in v.526c. 

 

Chapter 6: Brahma-saµyutta 15 

 

362. The incident is also recorded at Vin I 4–7 and MN I 167–169, and at DN II 36–40 w

ith the Buddha Vipass¥ and Mahåbrahmå as the speakers. SA assigns the incident 

to the eighth week after the enlightenment. A BHS parallel at Mvu III 314–19, co

nsiderably more ornate, records several variant traditions of the incident, more or 20 

less corresponding with the Påli version; see Jones, 3:302–9. 

363. SA explains ålaya objectively as the five cords of sensual pleasure, called “adherenc

es” because it is these to which beings adhere; and again, subjectively, as the 108 

mental examinations driven by craving (taˆhåvicaritåni; see AN II 212,8–213,2), 

since it is these that adhere to their objects. 25 

364. SA: All these terms are synonyms for Nibbåna. For contingent upon that, all the vaci

llations of constructions become still and calm down; all acquisitions are relinquis

hed; all cravings are destroyed; all lustful defilements fade away; and all suffering

 ceases. SÈ: Contingent upon that (taµ ågamma): in dependence upon that, becau

se it is the object condition for the noble path. 30 

365. The exact meaning of anacchariyå in uncertain. SA (along with other commentaries

) offers only a verbal resolution, which is hardly a semantic solution: Anacchariyå

 ti anuacchariyå (“repeatedly (or according to) acchariyå”). Most translators rend

er it “spontaneously,” apparently taking the stem to be acchara = “moment”; but t

he commentators seem to understand the stem to be acchariya = “wonderful.”. SÈ35 

 proposes an alternative etymology building upon the same meaning: Vuddhippatt
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å vå acchariyå anacchariyå; vuddhi-attho pi hi a-kåro hoti yathå asekkhå dhamm

å ti. Though the derivation is problematic, from lack of an alternative I conform a

nd use “astounding” as the intensification. SÈ says: “The verses have the quality o

f ‘astoundingness’ because they convey the fact that after having fulfilled the pår

am¥ for four incalculables and 100,000 aeons in order to share the Dhamma with t5 

he world including the devas, now that he has achieved kingship of the Dhamma 

he wishes to live at ease. It is this ‘astoundingness’ that is intensified (by the nega

tive prefix an-).”  

 

 Von Hinüber contends that anacchariyå represents Skt *an-ak∑ar-ikå (see “An10 

acchariyå pubbe assutapubbå,” in Selected Papers, pp.17–24), but his argument r

ests on the assumption that pubbe assutapubbå would be a redundancy and theref

ore pubbe must be taken in apposition to the preceding anacchariyå. This assumpt

ion, however, is contradicted by DN I 184,27–29, where we find pubbe … sutapub

bå as one block. Interestingly, no corresponding word is to be found in the Mvu a15 

nd Lalitavistara versions of the same incident. 

366. SA: Living at ease (appossukkatå, lit. “little zeal”) means lack of desire to teach. Bu

t why did his mind so incline after he had made the aspiration to Buddhahood, ful

filled the perfections, and attained omniscience? Because as he reflected the densi

ty of the defilements of beings and the profundity of the Dhamma became manife20 

st to him. Also, he knew that if he inclined to living at ease, Brahmå would reques

t him to teach, and since beings esteem Brahmå, this would instill in them a desire

 to hear the Dhamma. See n.53. 

367. Brahmå Sahampati appears in dramatic roles at key points in the Buddha’s ministry 

and also utters the first verse at his parinibbåna (v.577 below). See 48:57 for his o25 

wn account of how he become a prominent deity in the Brahma-world. His other a

ppearancesSN are at: 6:2, 3, 10, 13; 22:80; 47:18, 43. In the Mvu version the deit

y who arrives is referred to simple as Mahåbrahmå, without a personal name. 

368. SA: The door to the Deathless (amatassa dvåra) is the noble path, the door to the de

athless Nibbåna. Although here the text uses the singular dvåra, just below we fin30 

d the plural dvårå. 

369. I translate påda c in accordance with the reading in Ce, desassu bhagavå dhammaµ, 

found consistently in the Sinhalese texts. The reading of Be and Ee, with desetu, s

eems to be a normalization influenced by the preceding prose passage. The verse i

s recited again by Brahmå Sahampati at v.871. The Buddha is called the “unsurpa35 

ssed caravan leader” at v.700b; see n.517. 
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370. SA: The eye of a Buddha (buddhacakkhu) is a name for the knowledge of the degree

s of maturity in the faculties of beings (indriya-

paropariyattañåˆa) and the knowledge of the dispositions and underlying tendenc

ies of beings (åsayånusayañåˆa). The knowledge of omniscience is called the uni

versal eye (samantacakkhu, at v.531d). The knowledge of the three lower paths is 5 

called the Dhamma eye (or “vision of Dhamma,” dhammacakkhu). Together with 

the divine eye (dibbacakkhu: see 6:5, 12:70) and the fleshly eye (maµsacakkhu), t

hese make up the “five eyes” of a Buddha. 

371. Paralokavajjabhayadassåvino. At MLDB, p.261, following Bhikkhu Ñåˆamoli, I re

ndered this ambiguous compound “seeing fear in blame and in the other world.” T10 

his agrees well enough with the commentaries, which resolve it: paralokañ c’eva 

vajjañ ca bhayato passanti. At Dhp 317–18, however, bhaya and vajja are treated

 as parallel terms, which suggests that the above phrase should be translated in a 

manner that reflects this parallelism. 

372. Katåvakåso kho ‘mhi bhagavatå dhammadesanåya. Ee’s bhagavato here must be an 15 

error. At MLDB, p.262, in accordance with prevalent practice, I rendered this phr

ase, “I have created the opportunity for the Blessed One to teach the Dhamma.” C

PD (s.v. katåvakåsa) remarks that this interpretation of the phrase “is both gramm

atically impossible and contextually unlikely.” The rendering here, based on a sug

gestion of VÓT, uses the active voice in place of an awkward passive constructio20 

n imitative of the Påli. 

373. SA assigns this sutta to the fifth week after the enlightenment. The sutta is also at A

N II 20–21 with an additional paragraph. 

374. SA: The first four qualities—virtue, etc.—are both mundane and supramundane. Th

e knowledge and vision of liberation is mundane only, for this is reviewing knowl25 

edge (paccavekkhaˆañåˆa). On this last term, see n.376 just below. 

375. In påda a, I read atthakåmena with Ce and Ee and AN II 21,23, as against attakåmen

a in Be, also at AN IV 91,1. SA glosses abhika∫khatå in påda c as patthayamånen

a. Saraµ in påda d is probably a truncated instrumental, glossed by SA as sarante

na; Norman, however, suggests it could be a ˆamul absolutive (see n.235 above a30 

nd EV II, n.26)  

376. This is the stock canonical description of the attainment of arahantship. The sentenc

e beginning “He directly knew,” according to SA, shows “the plane of reviewing”

 (paccavekkhaˆabhËmi).  

 35 

 The commentaries propose two ways of interpreting nåparaµ itthattåya, depe
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nding on whether the last word is taken as dative or ablative. SA: “Now there is n

o development of the path again done ‘for the here state’ (itthabhåvåya = itthattåy

a as dative), that is, for the state of the sixteen tasks or for the destruction of the d

efilements. (The “sixteen tasks” are the four tasks of the path—full understanding

, abandonment, realization, and development (as at 55:11; V 422,3–30)—taken in 5 

conjunction with each of the four supramundane paths.) Or alternatively: itthattåy

a = itthabhåvato (the ablative, ‘beyond hereness’). Now there is no further contin

uum of aggregates beyond this present continuum of aggregates. These five aggre

gates stand fully understood like a tree cut down at the root.”  

 10 

 I take itthattåya as a dative meaning “for this world,” i.e., for existence in any 

world, so that the phrase conveys the same sense as the alternative “roar of liberat

ion” natthi dåni punabbhavo, “Now there is no re-becoming” (at e.g., 22:27, etc.).

 Elsewhere (e.g., DN I 17,33; MN II 130,16 foll.; AN I 63,30–64,18) itthatta signifi

es the human world (or perhaps the sensory realm in its totality) as contrasted wit15 

h higher realms. As the stem form itthatta is clearly neuter, it is difficult to unders

tand on what ground the commentaries interpret itthattåya as an ablative. 

377. Walking on continuous alms round (sapadånaµ piˆ∂åya caramåno) is the ascetic pr

actice of going for alms to each house along the route, without discriminating bet

ween those who regularly give and those who do not; see Vism 60,19–24 (PP 2:6),20 

 67–68 (PP 2:31). 

378. Óhutiµ niccaµ paggaˆhåti. From the detailed description in SA, this seems to have 

been an elaborate ceremony in which sweetened milk-rice was offered to Brahmå 

with accompanying invocations. 

379. SA: “The path to Brahmå (brahmapatha) is a name for the four wholesome jhånas; t25 

he resultant jhånas are called their path of living (j¥vitapatha). Ignorant of this pat

h, why do you mumble and mutter? For the Brahmås subsist on the rapturous jhån

as; they do not eat curdled milk flavoured with herbs and seeds.” Usually the four 

brahmavihåra are called the path to the company of Brahmå, as at DN I 250,32–2

51,21 and MN II 207,14–208,8. 30 

380. SA explains nirËpadhika in påda b as one devoid of the upadhi of defilements, const

ructing activities, and sensual pleasures. SÈ: The upadhi of the aggregates is not 

mentioned because the aggregates still exist. Has surpassed the devas (atidevapatt

o). SA: He has attained the state of a deva beyond the devas, the state of a Brahmå

 beyond the Brahmås. (There is an evident pun here on the bhikkhu’s name.) On a35 

kiñcana, “owning nothing,” see n.<70>. Nourishing no other (anaññapos¥). SA: T
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his is said because he does not maintain a wife and children, or because he will no

t maintain another body after the present one. 

381. SA: What is behind (pacchå) is the past, what is in front (purattham) is the future. H

e has nothing behind or in front because he is devoid of desire and lust for past an

d future aggregates. He is smokeless (vidhËmo) with the vanishing of the smoke o5 

f anger. On the “front-behind” dichotomy, see Dhp 348, 421, Sn 949, Th 537. 

382. SA explains visenibhËto in påda a as “disarmed, without the army of defilements” (k

ilesasenåya viseno jåto). Here, however, I follow Norman’s suggestion (at GD, pp

.307–8, n.793) that viseni corresponds to BHS vißreˆi, meaning “without associati

on.” At Uv 11:12, we find viseˆ¥k¤två (translated into Tibetan by an expression m10 

eaning “free from the crowd”). 

383. On oghatiˆˆaµ see n.2. 

384. SA: This verse was added by the redactors. 

385. The prose opening of this sutta is identical with the opening of MN No. 49, except t

hat the latter is set at Ukka††ha. The episode and verses make up the Baka Brahmå15 

 Jåtaka (Ja No. 405). 

386. SA glosses kevalaµ as akaˆ∂aµ sakalaµ, “unbroken, whole,” and explains the back

ground thus: In an earlier human birth this Brahmå had developed the jhånas and 

was reborn in the Vehapphala Brahma-world, a fourth jhåna plane with a lifespan 

of five hundred aeons. Thereafter he was reborn in the Subhakiˆha Brahma-world20 

, a third jhåna plane with a lifespan of sixty-four aeons. Next he was reborn in the 

Óbhassara Brahma-world, a second jhåna plane with a lifespan of eight aeons. Th

en he was reborn in the first jhåna plane with a lifespan of one aeon. At first he kn

ew his own past kamma and planes of rebirth, but as time passed he forgot both a

nd adopted an eternalist view.  25 

387. Påda a reads: Dvåsattati Gotama puññakammå. I translate in accordance with the pa

raphrase of SA: “Master Gotama, we seventy-two men of meritorious kamma [SÈ

: i.e., doers of meritorious deeds] have been reborn here through that meritorious 

kamma (bho Gotama mayaµ dvåsattati janå puññakammå [SÈ: puññakårino] ten

a puññakammena idha nibbattå).” Neither SA nor SÈ offers any further clue as to30 

 what the seventy-two refers to. 

 

 SA glosses abhijappanti in påda d with patthenti pihenti, “yearn for, desire.” J

a III 359,25-29 employs three verbs: “Many people, with their hands joined in reve

rence, worship us, yearn for us, desire us (namassanti patthenti pihayanti), saying35 
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, ‘He is the Lord Brahmå, Mahåbrahmå,’ and so forth. They wish, ‘Oh, that we to

o might become of such a nature.’” 

388. For nirabbuda, see n.409. SA says that this is the extent of the lifespan that remains. 

389. I follow SA in ascribing the statement “I am the one of infinite vision ...” to the Bud

dha. If the text is read without the commentary, the words would have to be attrib5 

uted to Baka. The question that follows, however, seems to confirm SA’s interpret

ation. 

 

 SA glosses: Vatas¥lavattan ti vuccati s¥lam eva (“It is virtue alone that is refer

red to as ‘practice of vow and virtue’”). SÈ: “It is a vow (vatabhËtaµ) because it i10 

s formally undertaken, and a practice of virtue (s¥lavattaµ) because it is practised 

by way of virtuous conduct, but the two terms actually refer to one thing; thus the 

commentary says, ‘It is virtue alone.’” 

390. SA relates detailed stories behind each of the incidents referred to in vv.547–49. See

 too DPPN, 2:259–60. Malalasekera errs, however, in stating that all the incidents 15 

occurred during his incarnation as Kesava. It seems SA ascribes v.550 alone to th

e life as Kesava. 

391. This verse refers to the Kesava Jåtaka (Ja No. 346). In påda a, baddhacara is glosse

d by SA as antevåsika; see n.268. I read the verb in påda b with Be as amaññi, as 

against amaññiµ = “I thought” in Ce and Ee. Though SA takes the line to mean th20 

at Kappa thought thus of his teacher, I follow the Jåtaka, in which the teacher Kes

ava esteems his pupil Kappa as intelligent and devout while Kesava himself appea

rs almost maudlin. 

392. SA: He did the preparatory work on the fire-kasiˆa, emerged from the basic jhåna, a

nd made a determination: “Let flames come forth from my body.” By the power o25 

f his determination, flames came out from his entire body. 

393. I translate pådas cd in accordance with SA’s paraphrase: “Do you see the radiance, t

he aura, of the Buddha, the Blessed One, surpassing the other auras of the Brahmå

’s bodies, mansions, and ornaments in this Brahma-world?” 

394. According to SA, this Brahmå had held two views: first, the view that no recluses co30 

uld come to his world; and second, an eternalist view. The first was abandoned w

hen he saw the Buddha and his disciples arrive in his realm. Thereafter the Buddh

a gave him a discourse at the conclusion of which he was established in the fruit o

f stream-entry, and thus, through the path of stream-entry, he abandoned his etern

alist view. 35 
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395. The three knowledges implied by “triple-knowledge bearers” (tevijjå) are: the knowl

edge of the recollection of past abodes, the divine eye (also called the knowledge 

of the passing away and rebirth of beings), and the knowledge of the destruction o

f the taints. Together with spiritual powers (iddhi) and the capacity for reading oth

ers’ minds, these make five of the six abhiññå or direct knowledges. SA says that 5 

the sixth, the divine ear, is also implied. 

396. SÈ: A paccekabrahmå is a Brahmå who moves about alone, without a retinue. SA: T

hey stood outside the door like sentries. 

397. SA says that satå in påda b should also be connected with tayo and caturo in påda a;

 the numbers can be interpreted by way of either individual figures (rËpa) or rows10 

 (panti). The supaˆˆa is identical with the garu∂a, the giant eagle of Indian mytho

logy; see 30:1. SA explains byaggh¥niså as beasts similar to tigers (byagghasadis

å), but the word occurs at Ja VI 538,9 in a list of birds; it is there glossed as sena, 

a hawk or falcon. It seems that all these figures are illusory creations of the Brah

må’s meditative power. SA: “He shows, ‘This is the splendour of the palace belon15 

ging to me, the meditator.’”  

398. Påda c reads: rËpe raˆaµ disvå sadå pavedhitaµ. SA: Having seen form’s flaw—the

 fault (dosa) consisting in birth, aging, and dissolution; having seen its chronic tre

mbling—that form is always trembling, shaken, stricken by cold, etc. The wise on

e is the Teacher (the Buddha). 20 

 

 While the deity is proud of the forms—the figures that ornament his palace—

Subrahmå reproves him by taking up “form” in its technical sense, as the first of t

he five aggregates, and then exposing its dangers. 

399. The story of Kokålika is related below at 6:10. 25 

400. SA: The immeasurable one (appameyyaµ) is the arahant; one takes his measure by 

determining, “He has this much virtue, this much concentration, this much wisdo

m.” SÈ: The states that make for measurement (pamåˆakara) are lust, hatred, and 

delusion, and with their removal it is impossible “to measure” the arahant by way 

of lust, etc. In this connection see 41:7 (IV 297,11–14 = MN I 298,8–11). 30 

401. In Be and Ee the name is spelt -modaka-. He was one of the renegades who joined D

evadatta in his plot to create a schism in the Sangha. SA explains akissava, in påd

a d, as nippañña, kissava being equivalent to paññå. SÈ derives kissava, perhaps 

by “folk etymology,” from “that by which one hears what” (kinti suˆåti etåyå ti), i

.e., learns what is wholesome and unwholesome, etc. 35 
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402. In Be the name is spelt Turu. SA explains that in his previous birth he had been Kok

ålika’s preceptor; he passed away as a non-returner and had been reborn in the Br

ahma-world. He heard about Kokålika’s attempt to malign Såriputta and Moggall

åna and came to advise him to abandon this misguided behaviour.  

403. SA paraphrases: “He does not see the boil on his own forehead, yet he thinks he sho5 

uld reproach me for a pimple the size of a mustard seed.” Tudu then realized the 

wretch was incorrigible and spoke the following verses. 

404. In v.560 I have translated påda c a little freely in order to make more apparent the co

nnection with v.561. Literally it should be rendered: “The fool collects a disaster 

with his mouth.” Kali means both the losing throw at dice and a disaster.  10 

405. SA paraphrases pådas a–c: “This misfortune is trifling, that is, the loss of wealth at d

ice along with all that one owns too, including oneself.” SA glosses sugatesu in p

åda e as sammaggatesu puggalesu; here the term thus refers more widely to all ar

ahants, not only to the Buddha. The verse is also at Uv 8:4, minus påda c (which 

Norman considers a later addition), and at PDhp 302–3, which includes påda c bu15 

t with saddhammam pi in place of SN’s sabbasså pi. For a theory regarding the hi

storical evolution of the verse, see GD, p.268, n.659. 

406. The relationship of the figures here will be clarified in n.409. 

407. This sutta is also found at Sn III,10 (pp.123–31), with the name spelt Kokåliya. The 

prose portions are identical, but Sn 661–78 gives detailed descriptions of the torm20 

ents in hell not included here. The background to Kokålika’s animosity towards th

e two chief disciples is related in the prologue to Ja No. 480; see too DhpA IV 90

–93; BL 3:247–49. 

408. SA: The Paduma hell is not a separate hell realm but a particular place in the great A

v¥ci hell where the duration of the torment is measured by paduma units. The sam25 

e applies to the Abbuda hell, etc., mentioned below. 

409. SA explains the scale for measuring time as follows: one ko†i = ten million years; a 

ko†i of ko†is = one pako†i; a ko†i of pako†is = one ko†ipako†i; a ko†i of ko†ipako†is 

= one nahuta; a ko†i of nahutas = one ninnahuta; a ko†i of ninnahutas = one abbud

a; twenty abbudas = one nirabbuda.  30 

410. SA: When he was the youth Pañcasikha he developed jhåna and was reborn in the B

rahma-world. Because he retained the appearance of a youth they knew him as Ku

måra, but because of his great age he was called Sana∫kumåra, “Forever Youthful

.” He makes a dramatic appearance at DN II 210–19. At MN I 358,28–29 Ónanda 

utters the verse after he has given a detailed analysis of the two terms knowledge (35 

vijjå) and conduct (caraˆa). 
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411. SA says that this took place not long after Devadatta had created a schism and had g

one from the Bamboo Grove to Gayas¥sa; see Vin II 199. In the Cullavagga versio

n, however, the Buddha pronounces this verse, not after Devadatta creates a schis

m, but when he wins the patronage of the parricide King Ajåtasattu; see Vin II 18

8.  5 

412. The similes are elaborated at 17:35, followed by the same verse. Cp. v.357 above. 

413. In påda b, -vippamokkhå can be understood as a truncated dative (SA = -vippamokkh

atthåya).  

414. SA: Though one has entered into the midst of the Sangha, one should not dwell ther

e socializing with one’s lay supporters. Having made the mind proficient, having 10 

suffused it with joy and contentment, one should again resort to a remote lodging.

 Påda d is explained: “Freed from the fear of saµsåra, one should dwell released (

vimutto)—that is, resolved upon (adhimutto hutvå)—the fearless, Nibbåna.” 

415. SA: By this he explains: “Blessed One, just as you are now sitting without attending 

to the fearful objects situated there, or to the serpents, or to the lightning and thun15 

der, just so do bhikkhus sit when they are intent on striving.” 

416. SA explains itih¥taµ in påda b as if it meant deduced by reasoning or logic or inferre

d from scripture (idaµ itiha itihå ti na takkahetu vå nayahetu vå pi†akasampadån

ena vå ahaµ vadåmi). The use of the expression elsewhere, however, indicates th

at it is specifically connected with oral tradition, e.g., at MN I 520,4: so anussave20 

na itih¥tihaparamparåya pi†akasampadåya dhammaµ deseti; “he teaches a doctri

ne by oral tradition, by transmission of hearsay, by what has come down in script

ures.” See too MN II 169,12. 

 

 In påda d, the thousand who have left Death behind (sahassaµ maccuhåyinaµ25 

) are the arahants. 

417. I interpret the numbers in v.573 with the aid of SA, even though this leads to the unl

ikely conclusion that the number of stream-enterers is not significantly higher tha

n the number of arahants. I read påda b with Be and Ce as daså ca dasadhå dasa r

ather than, as in Ee, daså ca dasadhå sataµ. Though the latter gives a ten times hi30 

gher figure, it does not agree with the commentary, which glosses: dasadhå daså t

i sataµ. It is not clear to me whether the “five hundred more trainees” (bhiyyo pa

ñcasatå sekkhå) means that there are fifteen hundred trainees between the arahant 

and stream-enterer stages plus an additional thousand stream-enterers, or fifteen h

undred trainees who are stream-enterers. V.574 appears also at DN II 218,6–9 whe35 

re it is uttered by Brahmå Sana∫kumåra after he has stated that twenty-four hundr
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ed thousand (not twenty-four hundred, as rendered by Walshe at LDB, p.299) Ma

gadhan followers had passed away as stream-enterers and once-returners. Accordi

ng to SÈ, “the other people who partake of merit” (itarå pajå puññabhågå) are th

ose who have partaken of merit aimed at the ending of the round (but who, presu

mably, have not yet reached any path or fruit).  5 

418. Sikh¥ was the fifth Buddha of antiquity counting back from Gotama. He arose thirty-

one aeons ago (see DN II 2,14–16).  

419. For a more detailed account of AbhibhË’s power of transformation (vikubbanå-iddhi

) see Pa†is II 210,14–30. 

420. This incident is referred to elsewhere by Ónanda, and in response the Buddha descri10 

bes the structure of the world system (A I 227–28). There the Buddha claims that 

he himself is capable of making his voice heard throughout a three-thousand great

 thousandfold world-system. 

 

 SA: The elder first asked himself what kind of Dhamma discourse would be pl15 

easing and agreeable to everyone, and he then realized that all devas and humans 

praise manly effort. Thus he taught a discourse concerning energy (viriya-pa†isaµ

yutta). The two verses are ascribed to an AbhibhËta Thera at Th 256–57; perhaps 

the similarity of names has resulted from a garbled transmission. 

421. Thus sutta corresponds to the portion of the Mahåparinibbåna Sutta that reports the a20 

ctual passing away of the Buddha (DN II 156,1–157,19), though a few discrepanci

es between the two versions are noticeable. The omission of the attainment of ces

sation of perception and feeling, noted by CRD, seems to be peculiar to Ee; the pa

ssage appears in Be and Ce as well as in the lemma of SA. All three eds., however

, omit Ónanda’s assertion that the Blessed One (while still in cessation) has attain25 

ed parinibbåna and Anuruddha’s correction of this error. The SN version also omi

ts the earthquake and thundering, mentioned at DN II 156,35–37. 

422. SA: Here there are two kinds of “immediately after” (samanantara): immediately af

ter jhåna and immediately after reviewing. In the former case one emerges from t

he fourth jhåna, descends into the bhava∫ga, and attains parinibbåna. In the latter 30 

case, one emerges from the fourth jhåna, reviews the jhåna factors again, then des

cends into the bhava∫ga, and attains parinibbåna. In the case of the Blessed One, t

he parinibbåna occurred in the second way. But all beings whatsoever, from Budd

has down to ants and termites, pass away with a kammically indeterminate bhava

∫ga consciousness. 35 
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423. On Brahmå Sahampati, see n.367. The powers (bala) are the ten Tathågata’s powers

, enumerated at MN I 69–71.  

424. At v.21, we have the same verse with a reading sabbasa∫khårå in place of vata sa∫k

hårå in påda a. See n.20. 

425. In the DN version Anuruddha’s verses precede Ónanda’s. 5 

426. VÓT remarks: “The absence of in-and-out breathing (in påda a) refers to the state in 

the fourth jhåna, where breathing ceases, from which the Buddha passed away. Th

is is not the ordinary cessation of breathing that sets in when anyone dies. The ver

se states something remarkable: that already before ‘dying’ there was no breathin

g.” On “the Stable One” (tåd¥), see below n.435. On the ceasing of the breath in th10 

e fourth jhåna, see 36:11 (IV 217,8–9). 

 

 SA: Bent on perfect peace (santiµ årabbha): bent upon, depending upon, refe

rring to Nibbåna without residue. The One with Vision—he with the five eyes—at

tained final Nibbåna through the full quenching of the aggregates (khandhaparini15 

bbåna). On the five eyes, see n.370; on the two kinds of parinibbåna, n.4. 

 

 At DN II 157,13 this påda reads: yaµ kålam akar¥ mun¥; “when the Sage passe

d away.” 

427. Pådas cd read: Pajjotasseva nibbånaµ/Vimokkho cetaso ahË. The word nibbåna is u20 

sed here in its literal sense but with doctrinal overtones that link up with the conte

xt. SA: His deliverance, not obstructed by anything, his approaching the complete

ly indescribable state (sabbaso apaññatti-

bhåvËpagamo), resembled the quenching of a lamp. Anuruddha’s verses on the B

uddha’s parinibbåna in Th include an additional verse, v.907. 25 

 

Chapter 7: Bråhmaˆa-saµyutta 

 

428. The story related here is also found at DhpA IV,161–63; see BL 3:288–89. The open

ing is similar to that of MN No. 100 (II 209,21foll.), which concerns a brahmin lad30 

y of the same name, there spelt Dhånañjån¥. 

 

 SA: The Dhanañjåni clan was reputed to be the highest clan of brahmins. The

y believed that while other brahmins had been born from Brahmå’s mouth, they th

emselves had issued from the top of his head. This woman was a noble disciple, a 35 
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stream-enterer, but her husband was staunchly opposed to the Buddha’s dispensati

on and would block his ears whenever she spoke in praise of the Triple Gem. 

429. SA: The brahmin had invited five hundred fellow brahmins to a banquet. The previo

us day he had pleaded with his wife not to disgrace him by praising the Buddha b

efore his peers. While serving food to the brahmins she stumbled over a stack of f5 

irewood, whereupon she knelt down and paid homage to the Buddha. When the br

ahmins heard this, they reviled her husband and walked out without even finishin

g their meal. 

430. Vasal¥, here rendered “wretched woman,” is a term of severe contempt, used by the 

brahmins to address outcasts. 10 

431. The verses have already appeared at 1:71 and 2:3, with different narrative settings. T

his illustrates once again how the “floating mass” of didactic verses could be freel

y drawn upon to suit different pedagogical requirements. 

 

 SA: He formulated his question with the following intent: “If he says, ‘I appro15 

ve of the killing of such and such,’ then I’ll call him a killer and challenge his clai

m to be a recluse; but if he says he doesn’t approve of any killing, I’ll say, ‘Then 

you don’t desire the killing of lust, etc., so why do you wander about as a recluse?

’ Thus the recluse Gotama will be caught on the horns of this dilemma, unable eit

her to swallow it or to cough it up.” He greeted the Buddha cordially in order to hi20 

de his anger. 

432. See n.376. 

433. I give the sobriquet both in Påli and in English. SA, which identifies him as the youn

ger brother of the first Bhåradvåja brahmin, says that the epithet was added by the

 redactors of the canon because he came abusing (akkosanto) the Tathågata with fi25 

ve hundred verses. 

434. SA: He had heard that seers (isi) inflict a curse when they become angry, so when th

e Buddha said, “It still belongs to you, brahmin!”, he was frightened, thinking, “T

he recluse Gotama, it seems, is putting a curse on me.” Therefore he spoke thus. 

435. I have translated tåd¥ as “the Stable One” in accordance with the commentarial gloss30 

, tådilakkhaˆaµ pattassa, which alludes to the explanation of tåd¥ at Nidd I 114,1

8–116,1: “The arahant is tåd¥ because he is ‘stable’ (tåd¥) in the face of gain and l

oss, etc.; he is tåd¥ because he has given up all defilements, etc.; he is tåd¥ becaus

e he has crossed the four floods, etc.; he is tåd¥ because his mind is free from all d

efilements; and he is tåd¥ as a description of him in terms of his qualities” (conde35 
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nsed). A similar but slightly different definition of tåd¥ in relation to the Buddha o

ccurs at Nidd I 459,8–461,18. 

436. Be reads påda a: ubhinnaµ tikicchantånaµ, which SA (Be) includes in the lemma a

nd glosses ubhinnaµ tikicchantaµ, adding: “Or the latter is itself the reading.” In 

Ce and SA (Ce) the readings are exactly the reverse. As the sense requires an accu5 

sative singular, if we adopt the reading ubhinnaµ tikicchantaµ taµ, we would off

end against neither grammar nor metre. 

437. He was the youngest of the Bhåradvåja brothers.  

438. I translate pådas cd in accordance wth the paraphrase of SA: Yå titikkhå vijånato ad

hivåsanåya guˆaµ vijånantassa titikkhå adhivåsanå, ayaµ tassa vijånato va jayo;10 

 “for one who knows the excellence of endurance, this victory—patient endurance

—is his alone.”  

439. SA: He was another of the Bhåradvåja brothers. The name Bila∫gika was assigned t

o him by the redactors because he became rich by selling delicious conjee (kañjik

a, a synonym for bila∫ga). 15 

440. SA: He was so angry that his three brothers had been ordained as monks that he coul

d not speak. 

441. SA says that the name Ahiµsaka may have been assigned to him by the redactors be

cause he “asked a question” (i.e., made an assertion) about harmlessness; or, alter

natively, Ahiµsaka may have been his given name. From his opening statement a20 

nd the Buddha’s reply the second alternative seems more likely. 

442. SÈ explains the s¥la referred to in påda b as pañcavidhaniyama, an obvious allusion 

to the second limb of Patañjali’s Yoga system. 

 

 SA: By knowledge (vijjå) he means the Three Vedas, by conduct (caraˆa) the 25 

conduct of one’s clan (gottacaraˆa; SÈ: the clan itself, called conduct). As vijjåca

raˆasampanna is one of the nine chief epithets of the Buddha and is also used to 

describe the arahant (see v.567), the second couplet, if read apart from the comme

ntarial explanation, expresses the Buddhistic rather than the brahmanical point of 

view. See too the Buddha’s argument with the brahmin youth Amba††ha at DN I 930 

9,19–100,16. 

43. A brahmin of this name is encountered in the Vasala Sutta (Sn I,7; p.21) but he seems

 to be a different person. According to SA, this brahmin was given the soubriquet 

“Aggika” because he tended the sacred fire. 
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444. SA: He speaks of one endowed “with the triple knowledge” (t¥hi vijjåhi) with refere

nce to the Three Vedas. By “proper birth” (jåtimå) he means one of pure birth thr

ough seven generations. 

445. The Buddha’s reply refers to the tevijjå of his own system of training: påda a, to kno

wledge of the recollection of past abodes; påda b, to the divine eye, i.e., the knowl5 

edge of the passing away and rebirth of beings; and påda c, to the knowledge of th

e destruction of the taints. 

446. SA paraphrases the idea behind vv.605-6 thus: “Though I stood for such a long time 

waiting for alms, you would not give me even a spoonful; but now, after I have re

vealed all the Buddha qualities to you as though spreading out sesamum seeds on 10 

a mat, (you wish to give). This food has been gained, as it were, by chanting a son

g; therefore, because it has been ‘sung over with verses’ (gåthåbhig¥ta) it is not fit

 to be eaten by me. As such a principle exists (dhamme sati), out of regard for the 

Dhamma, established on the Dhamma, the Buddhas sustain their life. This is their 

rule of conduct; this is their way of livelihood (eså vutti ayaµ åj¥vo). Such food is15 

 to be discarded and only what is righteously gained is to be eaten.” 

 

 The Buddha’s practice is discussed at Mil 228–32. CPD (s.v. abhig¥ta) sugges

ts that the reason the Buddha rejects such food is because it has been “spoken ove

r with mantras”—by the brahmin while chanting the sacrificial hymns—but to me20 

 it is doubtful that the Buddha would reject food for such a reason. Further, accord

ing to SED, gåthå is not used with reference to the verses of the Vedas, and thus h

ere the word more likely refers to the Buddha’s own verses. 

 

 SA does not comment on kevalinaµ, “the consummate one,” in påda a, but Sn25 

A II 153,9–10 (to Sn 82) says: Kevalinan ti sabbaguˆaparipuˆˆaµ sabbayoga-

visaµyuttaµ vå; “a consummate one is one complete in all excellent qualities or o

ne detached from all bonds.” SA II 276,32–277,1. explains: Kevalino ti sakalino k

atasabbakiccå; “the consummate ones are entire, they have completed all their tas

ks.” For a further selection of relevant passages, see GD, p.161, n.82. For reflectio30 

ns on the implications of the term, see Ñåˆananda, SN-Anth 2:100–1. 

 

 SA explains kukkuccavËpasantaµ thus: hatthakukkuccåd¥naµ vasena vËpasan

takukkuccaµ; “one in whom worry has subsided by way of the subsiding of fidget

y behaviour with the hands, etc.” Here kukkucca is understood in the literal sense 35 
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of “bad activity” or “fidgety behaviour” rather than in the extended sense of worr

y or remorse, one of the five hindrances. 

447. SA: This was his thought: “The portion of milk-rice placed in the fire has been eaten

 by Mahåbrahmå. If this remainder is given to a brahmin, one born from the mout

h of Brahmå, my father and son would be pleased and I will clear the path to the 5 

Brahma-world.” See Deussen, Sixty Upani∑ads of the Veda, 1:148: “The residue (

ucchi∑†aµ) of the offering, i.e., what remains in the ladle, in the saucepan, or vess

el, is to be eaten only by a bråhmaˆa, not in his own house; no k∑atriya or vaißya i

s to eat it.” This explains why the brahmin, just below, is so concerned about the 

Buddha’s caste. 10 

448. Fire is indeed produced from any wood (ka††hå have jåyati jåtavedo). SA: This is th

e purport: “It is not the case that only fire produced from a pure type of wood, suc

h as såla logs, can perform the work of fire, but not fire produced from the wood 

of a dog’s trough, etc. Rather, by reason of its flame, etc., fire produced from any 

kind of wood can do the work of fire. So you should not think that only one born i15 

n a brahmin family is worthy of offerings, but not one born in a caˆ∂åla family, et

c. Whether from a low family or a high family, an arahant sage is a thoroughbred

—resolute, restrained by a sense of shame.” See in this connection the arguments 

at MN II 129,23–130,11, 151,33–153,2. 

449. SA explains one who has reached the end of knowledge (vedåntagË) in påda b thus: 20 

“one gone to the end of the four path-knowledges, or one gone to the end of defile

ments by the four path-knowledges” (catunnaµ maggavedånaµ antaµ, catËhi vå 

maggavedehi kilesånaµ antaµ gato). Evidently, the Buddha is here deliberately u

sing brahmanical terminology in order to adjust the Dhamma to the mental dispos

ition of the brahmin.  25 

450. SA: Why does he say this? It is said that when the brahmin presented the food to the

 Buddha, the devas from the four world-regions, etc., suffused the food with nutrit

ive essence (ojå) produced by their celestial power. Thus it became extremely sub

tle. It was too subtle for the coarse digestive systems of ordinary human beings to 

digest properly; yet, because the food had a base of coarse material food, it was to30 

o coarse for the devas to digest. Even dry-insight arahants could not digest it. Onl

y arahants who obtain the eight meditative attainments could digest it by the powe

r of their attainment, while the Blessed One could digest it by his own natural dig

estive power. 
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451. SA: This did not occur through the power of the food itself but through the Buddha’

s power. The Buddha had made such a determination so that the brahmin would b

e favourably disposed to hear the Dhamma. 

452. Khåribhåra, “shoulder-load,” is a carrying device commonly used in South Asia, co

nsisting of two trays at each end of a pole borne across the shoulder.  5 

 

 SA: Conceit, O brahmin, is your shoulder-load. When a shoulder-load is bein

g carried, with each step the weight of the load brings the trays into contact with t

he ground; similarly, though conceit props one up on account of birth, clan, famil

y, etc., it causes envy to arise and thereby pulls one down to the four realms of mi10 

sery. Anger the smoke: because the fire of knowledge does not shine when defiled

 by the smoke of anger. False speech the ashes: because the fire of knowledge do

es not burn when covered by false speech. The tongue is the ladle: my (the Buddh

a’s) tongue is a ladle offering the Dhamma sacrifice. The heart the altar: the heart

s of beings are the altar, the fireplace, for my offering of the Dhamma sacrifice. T15 

he self (attå) is the mind.  

453. SA: “Just as, after you have worshipped the fire, you enter the Sundarikå River and 

wash the ashes, soot, and sweat from your body, so for me the Dhamma of the eig

htfold path is the lake where I bathe thousands of living beings. The lake is limpid

 (anåvila) because, unlike your river which becomes muddy when four or five bat20 

he in it at the same time, the lake of the Dhamma remains limpid and clear even w

hen hundreds of thousands enter it to bathe.” On “the bath without water,” see v.1

98ef. 

454. SA suggests several alternative schemes by which the three terms in påda a—sacca, 

dhamma, and saµyama—can be correlated with the eightfold path: e.g., sacca = r25 

ight speech; saµyama = right action and right livelihood; dhamma = the other fiv

e factors. SA explains brahmacariya as if it were equivalent to the entire eightfold

 path (magga-

brahmacariya), but it seems more likely that here the term was originally intende

d in the specific sense of celibacy, to be understood as a fourth item alongside the 30 

preceding three and not as an umbrella term comprising them. 

 

 In påda b, the attainment of Brahmå (brahmapatti): the attainment of the best 

(se††hapatti). Based on the middle (majjhesitå): avoiding the extremes of eternalis

m and annihilationism. [SÈ: That is, based on the development of the middle way 35 
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by avoiding all extremes such as slugglishness and restlessness, of which the pair 

eternalism and annihilationism is merely one instance.] 

 

 In påda c, the upright ones (ujjubhËtesu): the arahants. SA explains that the sa

 here represents tvaµ, the -t- being a mere conjunct consonant (padasandhi). Tho5 

ugh not as common as its use to convey a first person meaning, the third person d

emonstrative pronoun is occasionally used with a second person sense. Another e

xample is at v.723a. 

455. In påda c, ajjasa††hiµ na dissanti is glossed by SA, “they are not seen for six days fr

om today,” indicating that sa††hi here is an alternative form of cha††ha, sixth. SÈ: 10 

Ajjasa††hiµ is an accusative used to indicate a continuing passage of time (accant

asaµyoge c’etaµ upayogavacanaµ). 

456. SA: As long as the brahmin was affluent, even though his daughters were widows, t

heir parents-in-law allowed them to stay in their husbands’ homes. But when he b

ecame poor their parents-in-law sent them to their father’s home. Then, when he 15 

would take his meals, their children would put their hands in his plate and he wou

ld not find sufficient room for his own hand. 

457. SA appends a story which relates how the Buddha took the brahmin (after his novice

 ordination) to King Pasenadi. The king repaid his debts, provided for the welfare 

of his daughters, and placed his wife in the position of his own grandmother, there20 

by removing the obtacles to his higher ordination as a bhikkhu. 

458. This sutta is also found at Sn I,4 (pp.12–16). It must have been a common subject fo

r sermons, as the commentary to it is long and elaborate. It is also included in the 

Mahå Pirit Pota, “The Great Book of Protections,” the standard collection of prot

ective suttas used in Sri Lanka. 25 

459. SA: He was called thus because he earned his living by ploughing. This occasion wa

s not an ordinary work day but a special festival which marked the inception of th

e light-soil sowing (paµsuvappa). SA gives a detailed account of the preparations

 and the festival activities. 

460. SA: At the food distribution (parivesanå) five hundred ploughmen had taken silver 30 

vessels, etc., and were sitting while the food was being distributed to them. Then t

he Buddha arrived and stood in a high place within range of the brahmin, close en

ough so that they could easily converse. 

461. SA: Why did the Blessed One begin with faith? Because this brahmin was reputed t

o be intelligent (paññavå) but was deficient in faith. Thus a talk on faith would be35 

 helpful to him. Why is faith called the seed (saddhå b¥jaµ)? Because it is the fou
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ndation of all wholesome qualities. When a seed is planted in the ground, it beco

mes established by its root and sends up a sprout. Through the root it absorbs the s

oil’s nutrients and water, and it grows through the stalk in order to yield the grain.

 Coming to growth and maturity, it finally produces a head bearing many rice grai

ns. So faith becomes established with the root of virtue and sends up the sprout of 5 

serenity and insight. Absorbing the nutrients of serenity and insight through the ro

ot of virtue, it grows through the stalk of the noble path to yield the crop of the no

ble fruits. Finally, after coming to growth through six stages of purification, and p

roducing the sap of purification by knowledge and vision, it culminates in the frui

t of arahantship bearing many discriminating knowledges and direct knowledges (10 

anekapa†isambhidåbhiññå). Therefore it is said, “Faith is the seed.” 

 

 On austerity (tapo), see n.119. SA: Here sense restraint is intended. Wisdom (

paññå) is insight together with path-wisdom. Just as the brahmin has a yoke and p

lough, so the Blessed One has the twofold insight and (path-)wisdom. 15 

 

 SA devotes several pages to elaborating on the analogy of path factors and plo

ughing implements. I have adopted the renderings of ploughing terms from GD, p

.9. 

462. SA: In some places gentleness (soracca) denotes bodily and verbal non-transgressio20 

n, but this is not intended here. Here the fruit of arahantship is intended, for that is

 called soracca (the abstract noun of su + rata) because it finds delight in the goo

d Nibbåna (sundare nibbåne ratattå). What he is saying is this: “By attaining arah

antship at the foot of the Bodhi Tree, I am released, and never again must I come 

under the yoke.” 25 

463. SA explains yogakkhema as Nibbåna “because it is secure from the bonds” (yogehi k

hemattå). The four bonds are identical with the four floods, on which see n.1. For 

a discussion of the literary history of yogakkhema, see EV I, n.32. 

 

 To where, having gone, one does not sorrow (yattha gantvå na socati). SA: It 30 

goes to the unconstructed state known as Nibbåna, which is the extraction of all th

e darts of sorrow. 

464. SA explains that the phrases “a second time” and “a third time” mean the next day a

nd the day after that. Although the text itself conveys the impression that the Bud

dha went to the same house for alms three times on the same morning, this would 35 

be contrary to proper monastic etiquette, so SA must be reliable on this point. 



Notes to Part I 43 

465. Paka††haka < Skt prakar∑aka, “harasser, disquieter,” from prak¤∑, to trouble, to dist

urb (SED). SA glosses with rasagiddha, “greedy for tastes.” SÈ explains: “He is d

ragged forward by craving for tastes” (rasataˆhåya paka††ho). 

466. That is, he was afflicted by an illness arisen from the wind humour, one of the three 

bodily humours according to the ancient Indian system of ayurvedic medicine; on 5 

wind as one of the eight causes of ilness, see 36:21. SA: The Buddha was prone to

 occasional gastric ailments as a consequence of his six years of ascetic practices 

before his enlightenment. 

467. For a full analysis of the two questions, see 3:24. I take kathaµ in påda d here, and e

vaµ in v.647d, to be mere metrical fillers. 10 

468. A much more elaborate version of the same encounter is found at DhpA IV 7–15, w

here it forms the background story to Dhp 324; see BL 3:201–5. The story is inco

rporated into SA. 

469. ThA II 179–80 relates exactly the same story about the elder Jenta (Th 423–28), the 

son of the king of Kosala’s chaplain. In his youth he was stiff with conceit (månat15 

thaddha, used as a description, not a name), but was humbled by the Buddha with

 exactly the same exchange of verses as is related here. He became a stream-enter

er on hearing the Buddha’s verses, went forth as a bhikkhu, and attained arahantsh

ip. 

470. SA: He thought, “When a brahmin of high birth like myself has arrived, this recluse 20 

does not show me any special courtesy; therefore he does not know anything.” 

471. In påda a, it seems better to read månabrËhaˆå, with Ce, as against månaµ bråhmaˆ

a in Be and Ee. The version at ThA reads bråhmaˆa  is all three eds. 

472. Atthaddho, lit. “not stiff,” involves a pun on the brahmin’s name. 

473. SA: He was called Navakammika (“New Works”) because he earned his living by fe25 

lling timber in the forest, seasoning the wood for construction work, and selling it 

in the city. 

474. In påda b, ucchinnamËlaµ appears often in a stock formula describing the arahant’s 

liberation from defilements (e.g., 12:35, 22:3, 35:104, 54:12); thus the allusion, al

ready obvious, is made explicit by SA: “The woods of defilements is cut down at 30 

its root.” Neither SA nor SÈ offers any help with visËkaµ (reading with Be and C

e), but the occurrence of the word in the compounds visËkadassana, “wild” shows

 unsuitable for monks (DN I 6,10–11), and di††hivisËka, the “wilderness (or contort

ion) of views” (MN I 8,23, I 485,29), gives us a clue to its meaning. See too visËk

åyikåni at 12:35 (II 62,15 foll.) and II,n.108. I take vanaµ visËkaµ together as “jun35 
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gle.” The SS reading visukkhaµ, “dried up,” is also plausible, though not accepted

 in any printed ed. 

 

 SA glosses nibbanatho in påda c with nikkilesavano. This involves a pun diffi

cult to reproduce in translation. Literally, vanatha means a woods, but the word is5 

 often used to signify, metaphorically, “the woods of defilements,” particularly cr

aving. Here I have translated nibbanatha as “woodless” to preserve the pun. At v.

676, however, where the literal meaning has little bearing on the verse as a whole,

 I have rendered nibbanatha by way of its metaphorical meaning. Analogous puns

 on vana and vanatha are found at 14:16 (see too II,n.241), and also at Dhp 283–810 

4 and 344 (which, incidentally, disprove Norman’s puzzling observation at EV I, 

n.338, that the canon seems not to include any example of a pun on the double me

aning of vanatha to match the puns upon vana). The Buddha is “dartless” (visallo

) because he has extracted the dart of craving (see v.214c). 

475. In the third line I supply “body” in deference to SA, which explains the instrumental15 

s as qualifying the body (kåyavisesanåni). SA glosses sucårurËpaµ with atisunda

raµ. 

476. SA: The world’s divine lord (lokådhipati) is Mahåbrahmå, the supreme triple heave

n (tidivam anuttaraµ) is said with reference to the Brahma-world. I translate påda

s cd as a question signalled by kasmå (found in all three eds.) rather than as an ass20 

ertion based on the v.l. tasmå found in some of the SS. 

477. SA explains desires (ka∫khå), delights (abhinandanå), and longings (pajappitå) as 

modes of craving (taˆhå). The root of unknowing (aññåˆamËla) is ignorance (avij

jå). A variant on this verse is at Nett 24,23 and Pe† 17,??, but with påda a reading 

åså pihå ca abhinandanå ca. 25 

478. In påda a, I read asito with Be and Ce, as against apiho, “without envy,” in Ee. SA t

akes “my purified vision of all things” to be an allusion to the knowledge of omni

science. In påda c, it glosses sivaµ with se††haµ, and sambodhim anuttaraµ, stran

gely, with arahatta. 

479. SA explains vissaµ dhammaµ in v.667c as duggandhaµ akusaladhammaµ, “a foul 30 

smelling unwholesome state,” on the assumption that vissa < Skt visra, raw meat. 

SÈ adds: “It produces a putrid smell, thus it is vissa, i.e., foul smelling” (virËpaµ 

gandhaµ pasavat¥ ti visso duggandho). DhpA III 393,?? (commenting on the vers

e at Dhp 266) says: “Vissa is an uneven doctrine (visamaµ dhammaµ); or else, a 

putrid-smelling state such as bodily action, etc. (vissagandhaµ vå kåyakammådik35 

aµ dhammaµ), having undertaken which one is not called a bhikkhu.” As Brough
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 points out, however, the original Påli term is probably a derivative of Vedic veßm

an, domestic (pp.191–92, n.67). Vesma occurs in Påli at Ja V 84,17. 

480. Pacceti. SA: Icchati pattheti. SÈ: Pattiyåyati saddahati. 

481. See n.453. 

482. The name means “linen cloth.” SA says that the town was given this name because o5 

f the prevalence of linen there. From what follows it seems that the town was a br

ahmin enclave in the predominantly khattiya Sakyan republic. In the irate reaction

 of the brahmins to the Buddha’s arrival on the scene we can detect a note of hosti

lity rooted in caste prejudice. 

483. Sabhådhammaµ. SA: The “rule of the council” was that those who enter late should 10 

enter through a side entrance in order not to disturb those already comfortably sett

led in their seats. But the Buddha entered from the front, and thus the brahmins sp

oke scornfully. The Buddha picks up on the the word dhamma, in the sense of rul

e, and speaks of it in the sense of the true doctrine. There is also a pun on sabhå a

s council (or meeting hall) and santo as the good ones. 15 
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Chapter 8: Va∫g¥sa-saµyutta 

 

484. His verses are at Th 1209–79. Vv.671–721 are parallel to Th 1209–62, but with vari

ant readings and major differences especially in the verses corresponding to vv.71

7–21. For the resolution of philological problems posed by these verses I have reli5 

ed largely upon Norman’s notes in EV I. 

485. SA: Before the Buddhas arise the cetiyas such as Aggå¬ava and Gotamaka are the ha

unts of yakkhas and någas, etc., but when Buddhas arise people drive the spirits a

way and build monasteries there. 

486. I translate anabhirati as “dissatisfaction,” and the nearly synonymous arati as “disco10 

ntent.” Although the meanings of the two words overlap, arati is often glossed in 

the commentaries as discontent with remote lodgings and with meditation (pantas

enåsanesu c’eva bhåvanåya ca ukkaˆ†hitaµ: SA I 264,29–31 [to 7:17]) or disconte

nt with the Buddha’s Teaching (såsane aratiµ: SA I 269,23–24 [to 8:2]). Anabhira

ti usually implies distress caused by sensual passion, often inducing a wish to give15 

 up the celibate life and return to the enjoyment of sensual pleasures. In the expres

sion anabhiratasaññå, “the perception of disenchantment with all the world,” ana

bhirata is used in a positive sense as the designation for a particular topic of insig

ht meditation (see AN V 111,3–7). The delight (abhirati) that Va∫g¥sa will arouse 

in himself is, of course, delight in the holy life, not the unwholesome delight in th20 

e six sense objects, a mode of craving. 

487. From the Dark One (kaˆhato). SA: “From the dark faction, the faction of Måra.” Må

ra is addressed as Kaˆha in the refrain of the verses at MN I 337–38. 

488. SA explains uggaputtå in påda a as the powerful and royal sons of aristocrats (uggat

ånaµ puttå mahesakkhå råjañña-25 

bhËtå). CPD, s.v. ugga, says they are members of the ugga caste, a mixed caste sp

rung from a k∑atriya father and a ßËdrå mother. Perhaps members of this caste wer

e professional archers. SA glosses da¬hadhammino as “those of firm bows bearing

 a teacher’s bow of the maximum size” (da¬hadhanuno uttamapamåˆaµ åcariyad

hanuµ dhårayamånå); see n.181 above and EV I, n.1210. With SA, I take apalåyi30 

naµ as a metrically shortened genitive plural used in apposition to sahassaµ, not 

as an accusative singular. SA paraphrases påda d: te samantå sarehi parikireyyuµ

; “they might surround (me) with arrows on all sides.” Although SÈ glosses pariki

reyyuµ with vijjheyyuµ, “they might shoot,” the use of the expression samantå pa

rikiriµsu at Ja VI 592,11–15 clearly shows that parikireyyuµ does not imply shoot35 

ing. (The wrong spelling parikaraµsu in Ee, should be corrected to parikiriµsu as
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 in Be: Ja II 372, vv.2431–35.) The commentary (Ja VI 589,5) glosses the word w

ith parivårayiµsu, “to accompany (as members of a retinue).”  

489. I read påda d with Ee as dhamme s’amhi pati††hito and take s’amhi to be a conjunct 

of so amhi, with so functioning as the first person pronoun, a common enough for

m in Påli. The whole expression dhamme s’amhi pati††hito would then be a nomin5 

ative periphrastic construction, with the word order inverted in compliance with t

he metre. Th 1211 can also suppport this interpretation if read, as Norman suggest

s, as dhamme svamhi. Be and Ce, however, have the accusative pati††hitaµ, appar

ently in apposition to maµ in påda c. Commenting on the basis of this reading, S

A explains dhamme samhi assake såsanadhamme, “in my own Dhamma teaching,10 

” with samhi understood as the locative singular of sa < Skt sva. While this interp

retation at first sight seems strained, we do find sehi dhammehi at Sn 298, glossed

 by SnA 319,16 as sakehi cårittehi, which does show that the reading preferred by 

SA is feasible, though less plausible than the alternative. 

 15 

 SA connects the simile with this verse thus: “If a thousand archers were to sho

ot arrows all around, a trained person might take a staff and knock down all the ar

rows in flight before they strike him, bringing them to his feet. One archer cannot 

shoot more than one arrow at a time, but these women each shoot five arrows at a 

time, by way of form and the other sense objects. If more than a thousand of these20 

 were to shoot in such a way, still they would not be able to shake me.” 

490. SA explains maggaµ in påda c as a transformation of case (li∫gavipallåsa). SA: “Th

is statement refers to insight (vipassanå); for that is the preliminary phase of the p

ath leading to Nibbåna. His mind delights in his own tender insight called the path

 leading to Nibbåna.” 25 

491. SA: “I will so act that you will not even see the path I have gone along among the re

alms of becoming, modes of origin, etc.” See vv.47 (= 106), 452, 467. 

492. SA: Discontent and delight (aratiñ ca ratiñ ca): discontent with the dispensation [S

È: dissatisfaction with the fulfilment of virtue and the development of serenity an

d insight] and delight in the cords of sensual pleasure. Household thoughts (gehas30 

itañ ca vitakkaµ): having abandoned in all ways evil thoughts connected with “th

e household,” i.e., with the five cords of sensual pleasure.  

 

 The next couplet plays upon the double meaning of vanatha; see n.474. SA gl

osses vanathaµ as kilesamahåvanaµ, “the great woods of defilements,” and nibb35 

anatho as nikkilesavano, “without the woods of defilements.” The last word in på
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da d is read arato in Be and Ce, but in Ee as anato, “uninclined.” SA (both Be and

 Ce) reads arato in the lemma and glosses taˆhåratirahito, “devoid of delight on a

ccount of craving,” but anato and anati would fit in both places as the latter is als

o used as a synonym for taˆhå. The reading at Th 1214 is avanatho, which expres

ses virtually the same idea as nibbanatho. 5 

493. Kiñci should be brought into påda b (as at Th 1215) and connected semantically wit

h yam in påda a. SA explains jagatogadhaµ in påda b as what exists within the ea

rth, e.g., in the realm of the någas, but I take the expression in a wider sense, supp

orted by ThA III 190,??, which glosses: “Whatever is mundane, conditioned, inclu

ded in the three realms of becoming.” “Everything impermanent decays (parij¥yat10 

i sabbam aniccaµ)”—this, says SA, was “the elder’s great insight” (mahåvipassa

nå).  

494. SA identifies the upadhi in påda a as the “acquisitions” of the aggregates, defilement

s, and constructing activities; see n.21. No explanation is given for the exclusion o

f “acquisitions as sensual pleasures” (kåmupadhi) which the context seems to allo15 

w, indeed even to require. In commenting on påda b, SA says pa†igha, “the sense

d,” comprises odour and taste, while muta, “the felt,” denotes the tactile object. T

hA III 190,15–20 inverts the explanation: pa†igha is glossed as pho††habba, and m

uta as gandharasa. The familiar tetrad is di††ha, suta, muta, and viññåta (see 35:9

5; IV 73,4–7); the commentaries explain muta as comprising odour, taste, and the t20 

actile object, and viññåta as mental objects. Norman translates muta as thought (it

s original sense), implying that this tetrad corresponds to the more familiar one, w

ith pa†igha assuming the usual role of muta and the latter serving in place of viññå

ta. In deference to SA and ThA, I prefer to translate the present tetrad in a way tha

t comprises only the five external sense bases and thus as signifying the five cords25 

 of sensual pleasure. 

495. The readings of påda ab vary among the different eds. The metre is Vegavat¥, and if 

we assume that the verse is metrically regular the best reading would be the follo

wing, recommended by Norman (personal communication): Atha sa††hisitå savita

kkå/Puthujanatåya adhammanivi††hå.  30 

 

 The verse is obscure and evidently challenged the ingenuity of the commentat

ors. SA paraphrases: “Then many unrighteous thoughts attached to the six sense o

bjects have settled upon the people” (atha cha årammaˆanissitå puthË adhammav

itakkå janatåya nivi††hå). This explanation is flawed in two respects: (i) It constru35 

es the subject as vitakkå, thoughts, when the Påli reads savitakkå, a bahubb¥hi co
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mpound denoting persons with thoughts; if we take sa here to represent Skt sva ra

ther than saha, savitakkå means those who are led by (or full of) their own though

ts. (ii) It explains sa††hi as cha, six, when it properly means sixty. ThA III 190,28–

31 mentions the opinion held by some commentators that sa††hisitå is an allusion t

o the sixty-two views of the Brahmajåla Sutta, and the verse does in fact echo the 5 

closing simile of that sutta (DN I 45,25–27): “Just as all large sea creatures are cau

ght in the fisherman’s net, so all these speculative thinkers are trapped within this 

net of sixty-two cases; here they are caught whenever they emerge” (te imeh’eva d

våsa††hiyå vatthËhi antojål¥katå ettha sitå va ummujjamånå ummujjanti). 

 10 

 In påda c, vaggagatassa should be resolved vaggagato assa. SA takes the line 

to mean that one should not join the faction of defilements (kilesavagga), but I un

derstand it literally. In fact, at Sn 371b we find vaggagatesu na vaggasåri dh¥ro, “

When among the factious the wise one does not follow a faction,” which SnA II 3

65,20–24 explains by reference to the sixty-two speculative views, thus linking it t15 

o the present verse. See in this connection GD, p.217, n.371. 

 

 Påda d reads no pana du††hullabhån¥ sa bhikkhu, which SÈ explains as an inju

nction not to speak words connected with sensuality (kåmapa†isaµyuttakathå). Th

 1217 reads here du††hullagåh¥, “one should not grasp what is corrupt,” which Th20 

A explains as referring to the grasping of corrupt views. 

496. SA identifies “the peaceful state” (of påda c) with Nibbåna and paraphrases påda d t

hus: “Fully quenched by the full quenching of defilements in dependence on Nibb

åna, he awaits the time of his parinibbåna [SÈ: the time of the Nibbåna-element w

ithout residue]” (nibbånaµ pa†icca kilesaparinibbånena parinibbuto parinibbåna25 

kålaµ [anupådisesanibbånakålaµ] ågameti).  

497. SA states that he prided himself on his learning; however, pa†ibhåna is used to mean

 skill in verbal expression and thus probably refers here specifically to Va∫g¥sa’s 

poetic talent. 

498. SA: He addresses himself as “Gotama” (the Buddha’s clan name) because he is a dis30 

ciple of the Buddha Gotama. Asesaµ should be moved from påda c into  påda b. 

499. SA explains maggajino in påda b as a “path conqueror,” i.e., “one who has conquere

d defilements by the path,” but I follow Norman’s suggestion (at GD, p.164, n.84)

 that the word is a variant of maggaññu (< Skt mårgajña), formed by resolution w

ith an epenthetic (svarabhakti) vowel rather than by assimilation. 35 
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500. ThA glosses akhilo in påda a with pañcacetokhilarahito, “devoid of the five kinds of

 mental barrenness,” with reference to MN I 101,9–27. The five are doubt and perp

lexity about the Buddha, Dhamma, Sangha, and training, and anger towards one’s

 co-religionists. This seems preferable to interpreting the word by way of the three

 khila—greed, hatred, and delusion(see n.84)—as the five cetokhila are said to be 5 

obstacles to “ardour, exertion, persistence, and striving” and their elimination is th

us a prerequisite for strenuous effort.  

 

 In påda d, vijjåyantakaro is a syntactical compound, here with the first membe

r an instrumental or ablative; see n.68. The verse lacks a finite verb, but ThA says10 

 that the verse was spoken by way of self-admonition, and I have therefore supplie

d imperatives to convey this effect. The verse can be seen as describing a progress

ion: “First be rid of the five obstacles to striving, then be strenuous. By effort aba

ndon the five hindrances and attain purity of mind through concentration. On this 

basis, develop insight into non-self and abandon conceit. Thereby you will eradica15 

te the taints by knowledge, make an end to suffering, and dwell in the peace of Ni

bbåna.”  

501. SA: Once, when the Venerable Ónanda was invited to the royal palace to teach the 

Dhamma to the womenfolk, he brought along Va∫g¥sa, then newly ordained, as hi

s companion. When Va∫g¥sa saw the women, beautifully attired in their best orna20 

ments, lust infested his mind, and as soon as he could he revealed his distress to Ó

nanda. Vism 38, which cites the verses (though in a different sequence) relates tha

t Va∫g¥sa had become overpowered by lust when he caught sight of a woman on h

is alms round soon after going forth. A Skt version of the same story, with the ver

ses, is cited in Enomoto, §1214. 25 

502. He addresses Ónanda as “Gotama” because Ónanda was a member of the Gotama cl

an. Here there is surely a word play on nibbåpana (and on nibbåpehi in v.687c) as

 meaning both the extinguishing of a fire and the attainment of Nibbåna. 

503. Vv.686 and 688–89, though spoken by Ónanda, are included among Va∫g¥sa’s verse

s as Th 1224–26. The “inversion of perception” (saññåya vipariyeså) is fourfold: 30 

perceiving permanence, happiness, selfhood, and beauty in what is actually imper

manent, suffering, non-self, and foul; see AN II 52,4–7. 

504. The verse is not found in Th proper, but occurs in the text of Th cited in ThA, thoug

h without comment. The idea expressed in pådas ab appears at Th 1160–61, ascri

bed to Mahåmoggallåna. 35 
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505. At Sn II,11 (pp.58–59) both this verse and the next are included in the Buddha’s adv

ice to his son Råhula. The meditation on foulness (asubha) is the contemplation o

f the parts of the body, as at 51:20 (V 278,6–14) or the corpse meditations, as at 46

:57–61. 

506. The signless (animitta), according to SA, is insight (vipassanå), so called because it 5 

strips away the “signs” of permanence, etc. 

507. The entire sutta is at Sn III,3 (pp.78–79). 

508. The Buddha’s statement seems partly redundant by making well spoken (subhåsita) 

one among four factors of well-spoken speech. SA proposes a solution by first def

ining well-spoken speech in the wider sense as speech that brings benefit, and by t10 

hen correlating the four factors of well-spoken speech with the four aspects of rig

ht speech—being truthful, conducive to harmony, gentle, and meaningful. Well-s

poken speech in the narrower sense is identified with speech that promotes harmo

ny. At AN III 243,27–244,6 well-spoken speech is defined by way of five differen

t factors all external to itself. 15 

509. See n.227. 

510. SA: “‘Truth, indeed, is deathless speech’ (saccaµ ve amatå våcå) means that the Bu

ddha’s speech is similar to the Deathless because of its goodness (sådhubhåvena, 

Be) or because of its sweetness (sådubhåvena, Ce); or it is deathless because it is 

a condition for attaining Nibbåna the Deathless.” The former explanation indicate20 

s that the text is playing upon the two meanings of amata, “deathless” (= Nibbåna

) and “ambrosia,” in Vedic mythology the drink of the immortal gods. 

 

 SA remarks on pådas cd: “Being established in truth they were established in t

he goal (or the good) of oneself and others; being established in the goal (the good25 

), they were established in the Dhamma. Or else, sacca is to be taken as an adjecti

ve (= true) qualifying the goal and the Dhamma.” 

 

 SA’s explanation presupposes that the three nouns—sacce, atthe, and dhamme

—are proper locatives and åhu an aorist of honti (= ahË). Based on the work of L30 

üders, Norman suggests (at EV I, n.1229) that atthe and dhamme were originally 

nominatives in an Eastern dialect which had the nominative singular in -e, and we

re then mistaken for locatives in the process of “translation” into Påli. I follow No

rman in my rendering of the line. In the BHS version (Uv 8:14) the translation we

nt in the opposite direction: into satyaµ as a nominative and arthe and dharme as 35 

locatives. 
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511. SÈ: “Since the Buddha speaks for the sake of security (khemåya), his speech is ‘secu

re,’ as it is the cause for the arising of security. Thus it is the foremost speech.” 

512. SA parphrases påda c as if it contained an implicit verb hoti and treats påda d as an i

ndependent sentence with pa†ibhånaµ as subject. It seems more fitting, however, 

to take nigghoso in påda c as the subject of ud¥rayi and pa†ibhånaµ as its object, a5 

nd I translate accordingly. SA explains the simile: “The elder’s sweet voice, as he 

teaches the Dhamma, is like the voice of a myna word when, having tasted a swee

t ripe mango, it strikes up a breeze with its wings and emits a sweet sound.” SA gl

osses the verb with u††hahati, and paraphrases with an intransitive sense: “Inspire

d discourse rises up (from him) endlessly, like waves from the ocean.” This impli10 

es that SA reads udiyyati, the Be reading of Th 1232.  

513. The Uposatha is the Buddhist “observance day,” held in accordance with the phases 

of the moon. The major Uposathas occur on the full-moon and new-moon days, th

e fifteenth of the fortnight (except six times per year–two for each of the three sea

sons of the Indian calendar—when the Uposatha falls on the new-moon day of a s15 

horter, fourteen-day fortnight). On these days the bhikkhus normally gather to reci

te the Påtimokkha, the code of monastic rules. At the end of the annual rains resid

ence (vassåvåsa), however, the recital of the rules is replaced by a ceremony calle

d the Pavåraˆå, the Invitation, at which each bhikkhu in order of seniority invites 

(pavåreti) the other bhikkhus in his fraternity to point out any misconduct on his p20 

art.  

514. On the Buddha as the originator of the path, see 22:58. 

515. The eulogy of Såriputta is at 2:29; see too n.184. The wheel-turning monarch (råjå c

akkavatt¥) is the ideal world-ruler of Buddhist tradition; see DN III 59,1–63,21 an

d MN III,172,9–177,12. 25 

516. On the triple knowledge (tevijjå) see n.445; on the six direct knowledges (cha¬-abhi

ññå), n.395. Those liberated in both ways (ubhatobhåga-

vimutta) are arahants who attain arahantship along with mastery over the formless

 meditative attainments. Those liberated by wisdom (paññå-

vimutta) are arahants who attain the goal without mastering the formless meditati30 

ons; for a formal definition see MN I 477,25–478,1, and also see 12:70 (II 123,26–

124,2). 

517. On the wheel-turning monarch see n.515. SA explains that the Buddha is the victor i

n battle (vijitasa∫gåmaµ) because he has won the battle against lust, hatred, and d

elusion, and because he has triumphed over the army of Måra. He is the caravan l35 
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eader (satthåvåha) because he leads beings across the desert of saµsåra on the ch

ariot of the noble eightfold path. 

518. SA: Nibbåna is called “inaccessible to fear” (akutobhayaµ, lit. “no fear from anywh

ere”) because there is no fear from any quarter in Nibbåna, or because there is no 

fear from any quarter for one who has attained Nibbåna. More typically, akutobh5 

aya is used as a personal epithet of the Buddha or an arahant, as at Dhp 196, Th 2

89, and Th¥ 333. See EV I, n.289. Even in the present case we cannot be certain th

at the expression is not used in apposition to the Buddha rather than to Nibbåna, a

s both are accusative singulars, but I follow SA in the translation. 

519. On någa see n.84. SA explains the ambiguous expression is¥naµ isisattamo as “the s10 

eventh seer of the seers beginning with Vipass¥,” referring to the lineage of the se

ven Buddhas. SÈ offers, besides this explanation, an alternative based on sattama 

as the superlative of sant: “He is the best, the highest, the supreme (sattamo uttar

o [sic: read uttamo?] se††ho) of seers including paccekabuddhas, Buddhist disciple

s, and outside seers.” I agree with Norman that this second alternative is more like15 

ly to be correct; see EV I, n.1240. 

520. The contrast is between pubbe parivitakkitå and †hånaso pa†ibhanti. SA explains tha

t the Buddha asked this question because other bhikkhus had been criticizing Va∫

g¥sa, thinking that he neglected study and meditation and passed all his time comp

osing verses. The Master wanted to make them recognize the excellence of his sp20 

ontaneous ingenuity (pa†ibhånasampatti). 

521. SA: The deviant course of Måra’s path (ummaggapathaµ Mårassa) refers to the em

ergence of the hundreds of defilements, called a path because they are the path int

o the round of existence.  

 25 

 On barrenness of mind (khila) see n.84. In påda d, I read asitaµ bhågaso pavi

bhajjaµ, with Ce and Ee. Be reads pavibhajaµ. SA glosses as vibhajantaµ, a pres

ent participle accusative, but Norman suggests pavibhajjaµ  may be an absolutive

 with -µ added, and SA mentions a v.l. pavibhajja, which is clearly an absolutive.

 SA paraphrases: “who analyses the Dhamma by way of such groups as the found30 

ations of mindfulness,” etc. The explanation sounds contrived, but it is difficult to

 determine the original meaning. 

522. In påda c, Be reads tasmiµ ce in text and tasmiµ ca in SA lemma; the latter is the re

ading at Th 1243. Norman, on metrical grounds, suggests reading tamhi ca or tas

mi[µ] ca. I understand the clause to be a true locative rather than a locative absol35 
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ute, and would understand “the Deathless” here to be a contraction of “the path to 

the Deathless,” alluded to in påda b. 

523. (He) saw the transcendence of all stations (sabba††hit¥nam atikkamam addasa). SA: 

He saw Nibbåna, the transcendence of all the standpoints of views and of all the st

ations of consciousness. Six standpoints of views (di††hi††håna) are mentioned at 5 

MN I 135,27–136,2; eight at Pa†is I 138,14–26). Four stations of consciousness (vi

ññåˆa††hiti) are at DN III 228,6–13, four at DN III 253,9–20; see too 22:54. 

 

 SA: The best (agga) is the supreme Dhamma; or if the v.l. agge is adopted, th

e meaning is: at the beginning, first of all. The five (dasaddhånaµ, lit. “half of ten10 

”) are the bhikkhus of the group of five (i.e., the first five disciples). Thus the mea

ning is: He taught the best Dhamma to the five bhikkhus, or he taught the five bhi

kkhus at the beginning (of his ministry). 

524. The elder’s first name is spelled Aññåsi in Be and Ee; here I follow Ce. He was one 

of the first five disciples and the very first to obtain comprehension of the Dhamm15 

a; it was for this reason that he was given the name “Aññå” (or “Aññåsi”), which 

means “understanding” (or “understood”). See 56:11 (V 424,8–11). According to 

SA, the “very long absence” was twelve years, during which he dwelt on the bank

 of the Mandåkini Lotus Pond in the Chaddanta Forest in the Himalayas, a dwellin

g place favoured by paccekabuddhas. He was fond of seclusion and thus rarely joi20 

ned in the activities of the community. 

525. Enlightened in succession to the Buddha (buddhånubuddho). SA: First the Teacher a

wakened to the four noble truths and after him the Elder Koˆ∂añña awakened to t

hem. The pleasant dwellings (sukhavihårå) are the “pleasant dwellings in this pre

sent life” (di††thadhamma-25 

sukhavihårå), i.e. the jhånas and fruition attainment; the seclusions (vivekå) are th

e three seclusions (of body through physical solitude, of mind through jhåna, and s

eclusion from the acquisitions by destruction of all defilements). Buddhånubuddh

a is used in a more general sense in 16:5 (II 203,7) with reference to the old gener

ation of enlightened monks. 30 

526. In påda c we should read buddhadåyådo with Be and Ce, as against buddhasåvako i

n Ee. SA states that although only four abhiññå are mentioned, the elder possesse

d all six. He had come to take leave of the Buddha as he realized that the time for 

his parinibbåna was approaching. After this meeting he returned to the Himalayas 

and passed away in his hut. The elephants were the first to mourn his death and ho35 

noured him by escorting his body in procession across the Himalayas. Then the de
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vas built a casket for the body and passed it up through the various celestial realm

s so that the devas and Brahmås could pay final homage to him. The casket was th

en returned to earth for the cremation. The remains were brought to the Buddha, 

who placed them in a cetiya, “and even today, it is said, that cetiya still stands.” 

527. In all eds. of SN and Th 1251 the text here reads sabba∫gasampannaµ in påda a and5 

 anekåkårasampannaµ in påda c, both accusative singulars set in apposition to th

e Buddha. This reading is doubtlessly ancient, for it is commented on as such by b

oth SA and ThA. It is puzzling, however, that after having been described as “perf

ect in all respects” the Buddha should then be described as “perfect in many (goo

d) qualities”—almost as if his excellence is being diminished. I have accepted VÓ10 

T’s ingenious solution to this problem: that we amend the compound in påda c to 

a nominative plural, anekåkårasampannå, which then becomes a description, alto

gether apt, of the triple-knowledge arahants attending on the Buddha. These are th

e subject of payirËpåsanti, while Gotamaµ remains the object, still qualified as sa

bba∫gasampannaµ. Note that at Th 1158c anekåkårasampanne is used with refer15 

ence to Såriputta on the occasion of his parinibbåna; significantly, that verse mirr

ors v.579 (SN I 158 = DN 157), recited at the Buddha’s parinibbåna, extolling the

 latter as sabbåkåravarËpete, “perfect in all excellent qualities.” 

528. Vv.717–21 are considerably more compressed than the partly parallel verses at Th 1

253–67. 20 

529. Kåveyyamattå, “drunk on poetry,” occurs at v.443a. SA relates here the story of Va∫

g¥sa’s first meeting with the Buddha, also found at DhpA IV 226–28; see BL 3:33

4–36 and Introduction, p.??. 

530. If this verse seems narrowly monastic in focus, its counterpart Th 1256–57 corrects t

he imbalance by mentioning all four classes of disciples: 25 

  Indeed, for the good of many 

  The Tathågatas arise, 

  For the women and men 

  Who practise their teaching. 

  For their sake indeed 30 

  The sage attained enlightenment, 

  For the bhikkhus and bhikkhun¥s 

  Who have reached and seen the fixed course. 
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 Påda d reads: ye niyåmagataddaså. SA glosses: ye niyåmagatå c’eva niyåmad

aså ca; “who have reached the fixed course and seen the fixed course.” SÈ: “The 

bhikkhus and bhikkhun¥s who are noble disciples of the Buddha have reached the 

fixed course by abiding in the fruit and have seen the fixed course by abiding in th5 

e path.” Niyåma here no doubt represents sammattaniyåma, “the fixed course of ri

ghtness,” i.e., the supramundane noble eightfold path; see 25:1–10 and III,n.<25:?

?>. 

531. SA: Although the divine ear is not mentioned it should be included. Thus he was a g

reat disciple who had attained the six abhiññå. 10 

 

Chapter 9: Vana-saµyutta 

 

532. In påda c, since vinayassu is a middle voice, second person imperative, jano, though

 nominative, may function as a vocative lengthened to fit the metre. SA seems to s15 

upport this with its gloss: tvaµ jano aññasmiµ jane chandarågaµ vinayassu; “yo

u, person, remove desire and lust for other people.” The sentiment of this verse is 

echoed by Th 149–50. 

533. I read pådas ab with Ee: Aratiµ pajahåsi so sato/Bhavåsi sataµ taµ sårayåmase. Th

e metre, according to Norman, is irregular Vaitål¥ya (private communication). In 20 

påda a, so is a third person demonstrative used with a second person verb, a constr

uction already encountered at v.616c; see n.454. VÓT prefers a reading of SS: Ar

atiµ pajahåsi sato bhavåsi/Bhavataµ sataµ taµ sårayåmase. SA and SÈ, howeve

r, do not comment on bhavataµ, and thus it seems this reading was not in the text

s available to the commentators. The verbs pajahåsi and bhavåsi, which SA gloss25 

es with the imperatives pajaha and bhava, conform to the criteria of the subjuncti

ve, a rare and archaic form in Påli (see Geiger, Påli Grammar, §123). Ce reads th

e last verb as sådayåmase, but sårayåmase (Ee and Be) makes better sense. This i

s the subjunctive causative of sarati, to remember > to remind (see Geiger, Påli G

rammar, §126).  30 

 

 Påda b is particularly obscure and it is obvious the commentators were unsure 

how to handle it. SA offers two alternative interpretations of sataµ taµ sårayåma

se: “‘Let us also remind you, a mindful one, a wise one [SÈ: to dispel worldly tho

ughts whenever they arise]’; or, ‘Let us remind you of the Dhamma of the good o35 

nes [SÈ: of the Dhamma of the good persons for the removal of defilements]’” (sa
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timantaµ paˆ∂itaµ taµ mayam pi [yathå-uppannaµ vitakkaµ vinodanåya] såray

åma, sataµ vå dhammaµ [sappurisånaµ kilesavigamana-

dhammaµ] mayaµ tam sårayåma). I have bypassed both alternatives and adopted

 a rendering suggested by VÓT, in which “you” is taken to be implicit and taµ re

presents “that way” (of the good). In påda c we should read duttaro with Be and C5 

e. 

534. SA: It is said that this bhikkhu was an arahant. After returning from a distant alms ro

und he was fatigued and lay down to rest, but he did not actually fall asleep (even 

though the text says he did!). Thinking that he was lethargic and was neglecting hi

s meditation practice, the devatå came to reprove him. 10 

535. SA is unsure whether to ascribe the verses that follow to the devatå or to the bhikkh

u and therefore proposes two alternative interpretations. All three printed eds. indi

cate a change of voice before this verse, and thus I translate on the assumption tha

t the bhikkhu is the speaker. Further, SA takes the implicit subject of tape to be di

våsoppaµ, and explains the sense, “Why should sleeping by day trouble an araha15 

nt bhikkhu?”; but as the optative tape can be either second or third person singula

r, it seems more fitting to take the implicit subject to be the devatå, addressed by t

he elder in the second person, “Why (should you) trouble…?” 

536. SA: “That knowledge” (taµ ñåˆaµ) is the knowledge of the four noble truths. In på

da a of the next verse I read bhetvå with Ce and Ee, as against chetvå in Be.  20 

537. It seems that while the preceding two verses describe the arahant, this verse describe

s the sekha, the disciple in higher training, who is still striving to attain Nibbåna. 

538. SA glosses cheta with migaluddaka, a deer-hunter. He had gone out that morning to 

hunt and was pursuing a deer when he came upon the elder meditating in the woo

ds. The elder set about teaching him the Dhamma, but although the hunter looked 25 

with his eyes and listened with his ears his mind still ran in pursuit of the deer. 

539. Geiger has caught the sense: “It seemed to the devatå that discontent with the monas

tic life had overcome the bhikkhus and they had given it up” (GermTr, p.311, n.2)

. On arati see n.486. 

540. SA: Just as deer, wandering in the foothills or woodland thickets, wander wherever t30 

hey find pleasant pastureland and dangers are absent, and have no attachment to t

heir parents’ property or a family heirloom, so the homeless bhikkhus, without fix

ed abode, wander wherever they can easily find suitable climate, food, companion

ship, lodgings, and Dhamma-teachings, and have no attachment to the property of

 their teacher and preceptor or to a family heirloom. 35 
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541. SA: This sutta takes place shortly after the Buddha’s parinibbåna. The Venerable M

ahåkassapa had enjoined Ónanda to attain arahantship before the first Buddhist co

uncil convened, scheduled to begin during the rains retreat. Ónanda had gone to th

e Kosala country and entered a forest abode to meditate, but when the people foun

d out he was there they continually came to him lamenting over the demise of the 5 

Master. Thus Ónanda constantly had to instruct them in the law of impermanence.

 The devatå, aware that the council could succeed only if Ónanda attended as an a

rahant, came to incite him to resume his meditation. 

542. At Th 119 the verse is ascribed to one Vajjiputtaka Thera but is not found among Ón

anda’s own verses in Th.  10 

 

 All three eds. read påda b: Nibbånaµ hadayasmiµ opiya. At Th 119 the last w

ord is spelt osiya, and we should adopt this spelling here, taking it as an absolutiv

e of the verb oseti proposed by Norman at EV I, n.119; see too n.223 above. SA s

upports this with its gloss pakkhipitvå, “having placed.” SA explains that one dep15 

osits Nibbåna in one’s heart by way of function (kiccato) and by way of object (år

ammaˆato): by way of function when one arouses energy with the thought, “I will

 attain Nibbåna”; by way of object when one sits absorbed in a meditative attainm

ent having Nibbåna as its object (i.e., in phalasamåpatti, the attainment of fruition

). 20 

 

 In påda d, bi¬ibi¬ikå is explained by SÈ as purposeless activity (atthavirahitå p

avattå kiriyå). The devatå refers thus to Ónanda’s talk with the lay people because

 it does not conduce to his attainment of the goal of the holy life.  

543. Her name Jålin¥, “Ensnarer,” is used as an epithet for taˆhå at v.433a; see too n.278 25 

and AN II 211,31. According to SA, she had been his chief consort in their immed

iately preceding existence in the Tåvatiµsa heaven. 

544. SA: They are not duggata in the sense that they live in a miserable realm (duggati), f

or they dwell in a fortunate realm enjoying their success. They are miserable beca

use of their conduct, for when they expire they might be reborn even in hell. 30 

 

 In påda b, sakkåya, “identity,” is the compound of the five aggregates of cling

ing, which are all suffering (dukkha) because of their impermanence. SA explains 

that the celestial maidens are “established in their identity” (sakkåyasmiµ pati††hit

å) for eight reasons: because of lust, hatred, delusion, views, the underlying tende35 

ncies, conceit, doubt, and restlessness. These are the same as the eight ways being



Notes to Part I 14 

s are “established in what can be expressed”; see n.35. On sakkåya see 22:105, an

d on the devas being included in sakkåya, 22:78 (III 85,20–28). 

 

 In påda d, Be and Ce read devakaññåhi patthitå, “desired by celestial maidens

,” and Ee devakaññåbhipattikå. Since p/s confusion is not uncommon in the texts 5 

(see EV I, n.49), we can infer that the original reading is that found in SS, devaka

ññåbhisattikå, which is also the reading preferred by CPD. Abhisattika is an adjec

tive formed from the past participle of abhisajjati, “to be attached to.” I am thankf

ul to VÓT for pointing this out to me. 

545. He is not identified in SA, and DPPN records nothing about him except what is foun10 

d in the present sutta. 

546. I follow the reading of this verse and the next proposed by Alsdorf (in Die Óryå-Stro

phen des Pali-Kanons, pp.319–20), but with modifications suggested by VÓT (na

mely, changing Alsdorf’s long vocative Någadattå to the nominative, and the four

 long vocatives in the second verse to accusatives, as in the printed eds.): 15 

 Kåle pavissa gåmaµ/Någadatto divå ca ågantvå 

 ativela-cår¥ saµsa††ho/gaha††hehi samåna-sukha-dukkho. 

 Bhåyåmi Någadattaµ/suppagabbhaµ kulesu vinibaddhaµ, 

 må h’eva maccu-rañño/ balavato antakassa vasam esi! 

 20 

 “Entering the village too early and returning too late in the day” and “associati

ng closely with lay people and monks in a worldly way” are two of five factors sa

id to lead to a bhikkhu’s falling away from the higher training (AN III 116,27–117

,7). The meaning of the compound samånasukhadukkha is explained at 22:3 (III 1

1,5–6), though the compound itself does not occur there. The same compound is u25 

sed at DN III 187,11–15 in a positive sense as a characteristic of a true friend. 

547. SA: He had received a meditation subject from the Buddha and entered a woodland t

hicket. The next day a family gave him alms and offered to provide him with regu

lar support. Thereby he attained arahantship and continued to dwell in the same pl

ace enjoying the bliss of fruition attainment. The devatå (a female) was not aware 30 

of the elder’s attainment and thought he had formed an intimate relationship with 

the mistress of the family. Therefore she came in order to reproach him. Neither S

A nor SÈ comments on the rare expression kulagharaˆ¥. 

548. The antelope (våtamiga, lit. “wind-deer”) is the subject of Ja No. 14. SA: As an ante

lope in the woods becomes frightened by the sound of the wind rustling the leaves35 

, so is it with one frightened by sounds (i.e., by rumours). The practice (vata) of o
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ne who is fickle-minded (lahucitta, lit. “light-minded”) does not succeed; but this 

elder, being an arahant, was one with a successful practice. 

549. An amplified version of this sutta is found at DhpA III 460–62; see BL 3:182–83.  

 

 SA: The clamour (nigghosasadda) of instruments (turiya; SÈ: of drums, conc5 

h shells, cymbals, lutes, etc.); of gongs (tå¬ita; SÈ: of things that are struck in rhyt

hm); and of music (vådita; SÈ: of lutes, flutes, horns, etc.). See too n.343. 

550. SA: “Many are those who yearn for your state—a forest-dwelling elder clad in rag-r

obes, subsisting on almsfood, going on uninterrupted alms round, with few wishes

, content, etc.” SA glosses saggagåminaµ as “those going to heaven and those (al10 

ready) gone there.” 

551. Appossukko tuˆh¥bhËto sa∫kasåyati. The expression occurs also at 21:4 (II 277,12) a

nd 35:240 (IV 178,1–2). see above n.53. SA: He attained arahantship and reflected

, “I have attained the goal for the sake of which I did the recitation, so why contin

ue with it?” Then he passed the time in the bliss of fruition attainment. 15 

552. The five påda verse is unusual. The sense requires that in påda b we read na samåga

mimha; though the printed eds. do not include na, the suggested reading is found i

n a Burmese ms. referred to in the notes of Ee. SA explains virågena, dispassion, 

as the noble path. In påda d, aññåya nikkhepanaµ is a syntactical compound; see 

n.68. SA takes aññåya as the absolutive (= jånitvå), though it might also be the in20 

strumental of aññå. 

553. In påda a, I read the verb as khajjasi with Be and Ce, as against Ee’s majjasi, “intoxi

cated with.” Improper attention (ayoniso manasikåra) is traditionally explained as

 attending to things as permanent, pleasurable, self, and beautiful; proper attention

 (yoniso manasikåra), as attending to the true characteristics of things—imperman25 

ence, suffering, non-self, and foulness. 

554. The identical story, including the verses, is found at Ja No. 392 (III 307–10), with th

e Bodhisatta in the role of the bhikkhu. 

 

 SA: When she saw the bhikkhu sniff the lotus, the devatå thought: “Having re30 

ceived a meditation subject from the Buddha and entered the forest to meditate, th

is bhikkhu is instead meditating on the scent of flowers. If his craving for scent in

creases it will destroy his welfare. Let me draw near and reproach him.” 

555. SA: Vaˆˆena (in påda c): kåraˆena. See PED, s.v. vaˆˆa (11), and v.770a below. 

556. All three eds. read, in påda c, åkiˆˆakammanto, which SA glosses aparisuddhakam35 

manto, “of impure deed.” But SS read akh¥ˆa-, which is acknowledged by SA as a
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 v.l. and glossed kakkha¬akammanto, “of rough deed.” While SA (Be) reads akh¥ˆ

akammanto, SA (Ce) has akkh¥ˆakammanto, which represents more correctly initi

al å + kh; åkh¥ˆa- would also be acceptable. That this reading is to be preferred he

re to åkiˆˆa- is confirmed by v.762a, where åkh¥ˆaluddo would certainly make m

uch better sense than the given reading åkiˆˆaluddho. See Norman, “Two Påli Et5 

ymologies,” Collected Papers, 2:78–79. 

557. In påda b we should read bhatakåmhase with Be and Ce. SA: The deva, it is said, th

ought: “This bhikkhu might become negligent, thinking that he has a deity lookin

g after his welfare. I won’t accept his proposal.” 

 10 

Chapter 10: Yakkha-saµyutta 

 

558. SA: This was the yakkha who dwelt on Inda’s Peak. Sometimes a peak is named aft

er a yakkha, sometimes a yakkha after a peak. 

559. SA glosses sajjati in påda d with laggati ti††hati, “sticks, persists,” apparently taking15 

 sajjati as equivalent to Skt sajyate (see SED, s.v. sañj (2)). But the word may be 

a passive representing Skt s¤jyati for which SED (s.v. s¤j) lists as meanings “to cr

eate, procreate, beget, produce.” I translate on the assumption that this is the origi

nal derivation. See too PED, sajati (1).  

 20 

 SA says that this yakkha was a personalist (puggalavåd¥) who held the view th

at a being is produced in the womb at a single stroke (ekappahåren’eva satto måt

ukucchismiµ nibbattati). The Buddha’s answer is intended to refute the yakkha’s 

belief by showing that a being develops gradually (anupubbena pana va∂∂hati). 

560. The Påli terms refer to the different stages in the formation of the embryo. SA: The 25 

kalala is the size of a drop of oil placed on the tip of a thread made from three stra

nds of wool. After a week from the kalala comes the abbuda, which is the colour 

of meat-washing water. After another week, from the abbuda the pes¥ is produced

, which is similar to molten tin [SÈ: in shape, but in colour it is pink]. After still a

nother week, from the pes¥ the ghana arises, which has the shape of a chicken egg30 

. In the fifth week, from the ghana emerge the limbs: five pimples appear, the rudi

ments of the arms, legs, and head. But the head-hairs and so forth are not produce

d until the forty-second week. 

561. A: This yakkha, it is said, belonged to Måra’s faction (mårapakkhika-yakkha). His v

erse parallels Måra’s reproach to the Buddha at 4:14, and the Buddha’s reply echo35 
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es that there. SÈ explains the purport to be that the wise man’s compassion and ki

ndness are not tainted by worldly affection. 

562. SA glosses vaˆˆena with kåraˆena (as in v.760c; see n.555), and SÈ glosses yena ke

na ci with gaha††hena vå pabbajitena vå, “with a householder or one gone forth,” 

thus separating it from vaˆˆena and treating it as an expression of personal refere5 

nce. The purport of the Buddha’s verses is that a wise man should not take to instr

ucting others if he is at risk of becoming attached, but he may do so out of compa

ssion when his mind is purified and his kindness is not tainted by worldly affectio

n. 

563. This sutta is also found at Sn II,5 (pp.47–49) and commented on at SnA 301–5. The 10 

name of this yakkha means “Needle-hair”; he was called thus because his body w

as covered with needle-like hairs. According to SA, he had been a bhikkhu under 

the Buddha Kassapa but was unable to attain any distinction. During the time of t

he Buddha Gotama he was reborn as a yakkha in the rubbish dump at the entrance

 to Gayå village. The Buddha saw that he had the potential for attaining the path o15 

f stream-entry and went to his haunt in order to teach him. His haunt, the Èa∫kita 

Bed, was made of a stone slab mounted on four other stones. 

564. SA: He spoke thus thinking, “One who gets frightened and flees when he sees me is 

a sham recluse (samaˆaka); one who does not get frightened and flee is a recluse (

samaˆa). This one, having seen me, will get frightened and flee.” 20 

565. SA: The yakkha assumed a frightful manifestation, opened his mouth wide, and rais

ed his needle-like hairs all over his body. His touch is “evil” (påpaka) and should 

be avoided like excrement, fire, or a poisonous snake. When the Buddha said this,

 SËciloma became angry and spoke as follows. 

566. All eds. of SN, and most eds. of Sn, as well as their respective commentaries, read v25 

v.772–73d: Kumårakå dha∫kam iv’ossajanti. A v.l. va∫kam (in place of dha∫kam

) is found in several mss. of Sn and has been incorporated into Sn (Ee). Dha∫kam 

(< Skt dvå∫k∑a) was certainly the reading known to the commentators, for both S

A and SnA gloss the word with kåkaµ, crow, which would be inapplicable if va∫k

am was the reading. SA glosses ossajanti with khipanti, and explains the simile: “30 

Little boys bind a crow by its feet with a long cord, tie one end of the cord around

 their fingers, and release the crow. After the crow has gone some distance, it falls

 down again at their feet.” 

 

 SA paraphrases the question thus: “Whence do evil thoughts rise up and toss t35 

he mind?” (påpavitakkå kuto samu††håya cittaµ ossajanti). This seems to separate
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 mano and vitakkå and to treat mano as accusative. I prefer to retain manovitakkå 

as a compound (as is clearly the case at v.34b) and to see the object of ossajanti a

s merely implicit, namely, oneself, the very source from which the thoughts arise, 

as v.774a asserts with the expression attasambhËtå. 

 5 

 Norman, who also accepts dha∫kam, discusses the problem at GD, p.200, n.27

0–71. For an alternative rendering based on the reading va∫kam, see Ñåˆananda, 

SN-Anth 2:13, 89–90. 

567. Itonidånå. SA: “This individual existence (attabhåva) is their source; they have spru

ng up from this individual existence. As boys at play toss up a crow, so do evil th10 

oughts rise up from this individual existence and toss the mind [SÈ: by not giving 

an opening for wholesome states of mind to occur].” 

 

 SÈ: In the application of the simile, the evil thoughts are like the boys at play; 

this world of our individual existence is like the world in which the boys have aris15 

en; the mind is like the crow; and the fetter (saµyojana) which follows one to a di

stance is like the long thread tied around the crow’s feet. 

568. Like the trunk-born shoots of the banyan tree (nigrodhasseva khandhajå). The bany

an tree, and other related species of fig trees, “develop from their branches aerial r

oots that may reach the ground and thicken into ‘pillar-roots’ or subsidiary trunks.20 

 The continually expanding system of new trunks, all connected through the branc

hes, may support a crown up to 2,000 feet in circumference” (M.B. Emeneau, “Th

e Strangling Figs in Sanskrit Literature,” University of California Publications in 

Classical Philology, Vol. 13, p.346). Emeneau quotes Milton’s Paradise Lost, IX,

 1100–11, “the locus classicus on these trees in English literature”: 25 

The Figtree … spreds her Armes 

Braunching so broad and long, that in the ground 

The bended Twigs take root, and Daughters grow 

About the Mother Tree, a Pillard shade 

High overarch’t, and echoing Walks between…. 30 

 

 Like a måluvå creeper stretched across the woods (måluvå va vitatå vane). S

A: “When the måluvå creeper grows by supporting itself against a particular tree, 

it weaves itself around that tree again and again and spreads over it from bottom t

o top and from top to bottom, so that it stands suspended and stretched out. In a si35 

milar way the manifold defilements of sensual desire cling to the objects of sensu
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al desire, or the manifold beings cling to the objects of sensual desire on account 

of those defilements of sensual desire.” The point, rather, seems to be that sensual

 desire spreads from object to object just as the creeper stretches itself out in the w

oods by spreading from tree to tree. For more on the måluvå creeper, see MN I 30

6,1–307,4, AN I 202,32–34 and 205,23–205,4, and Dhp 162, 334. 5 

569. SA paraphrases: “Those who understand their source of this individual existence dis

pel it, that is, with the truth of the path, they dispel the truth of the origin (= cravin

g), which is the source of the truth of suffering that consists in this individual exis

tence. By driving away the truth of the origin, they cross this hard-to-cross flood 

of defilements, uncrossed before in this beginningless saµsåra even in a dream, fo10 

r no more re-becoming, for the sake of the truth of cessation (= Nibbåna), which i

s called ‘no more re-becoming.’ Thus with this verse the Master reveals the four n

oble truths, bringing the discourse to its climax in arahantship. At its conclusion, 

SËciloma was established in the fruit of stream-entry. And since stream-enterers d

o not live on in monstrous bodies, simultaneously with his attainment his needle-h15 

airs all fell out and he obtained the appearance of an earth-deity (bhummadevatå-

parihåra).” 

570. SA glosses sukham edhati in påda a as sukhaµ pa†ilabhati, “obtains happiness.” CP

D points out (s.v. edhati) that this interpretation is probably a misunderstanding st

emming from the supposition that sukhaµ is a direct object of the verb rather than20 

 an adverbial accusative. The original meaning appears in the commentarial gloss 

on the expression sukhedhito as sukhasaµvaddhito. See too EV I, n.475. 

 

 SA glosses suve seyyo in påda c as suve suve seyyo, niccam eva seyyo; “It is b

etter morrow upon morrow, it is always better.” 25 

571. SA: Ahiµsåya, “in harmlessness,” means “in compassion and in the preliminary stag

e of compassion.” [SÈ: That is, the access to the first jhåna produced by the medit

ation on compassion.] Mettaµso, “who has lovingkindness,” means “he (so) devel

ops lovingkindness (mettaµ) and the preliminary stage of lovingkindness.” [SÈ: 

He (so) is the person developing meditation on compassion.]  30 

 

 Evidently SA and SÈ take so in påda c to be the demonstrative counterpart of 

yassa in påda a, with an implicit transitive verb bhåveti understood. While the exa

ct meaning of mettaµso is problematic, I prefer to take påda c as an additional rel

ative clause, the relatives being resolved only in påda d by the clearly demonstrati35 

ve tassa. SA offers an alternative interpretation of mettaµso as a compound of me
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ttå and aµsa, glossed as ko††håsa, “portion”: mettå aµso etasså ti mettaµso; “one

 for whom lovingkindness is a portion (of his character) is mettaµso.” AA IV 71,?

? glosses mettaµso: mettåyamånacitta-ko††håso hutvå; “having become one for w

hom a loving mind is a portion.” See too ItA 96,??. Brough remarks that mitrisa (i

n GDhp 198) “appears to have been interpreted by the Prakrit translator as equival5 

ent to [Skt] maitr¥ asya” (p.242, n.198). 

 

 SÈ: Because of his own hating mind someone might nurture enmity even towa

rds an arahant who lacks meditation on lovingkindness and compassion. But no o

ne could nurture enmity towards one who is endowed with liberation of mind thro10 

ugh lovingkindness and compassion. So powerful is the meditation on the divine a

bodes (evaµ mahiddhikå brahmavihåra-bhåvanå). 

572. The background story, related in SA, is also found at DhpA IV 18–25, which includ

es the verses as well; see BL 3:207–11. In brief: Sånu was a devout novice who, o

n reaching maturity, had become dissatisfied with the monk’s life and had returne15 

d to his mother’s house intending to disrobe. His mother, after pleading with him t

o reconsider his decision, went to prepare a meal for him, and just then a female y

akkha—his mother from the previous life, who was also anxious to prevent him fr

om disrobing—took possession of him and threw him down to the ground, where 

he lay quivering with rolling eyes and foaming mouth. When his natural mother r20 

eturned to the room, she found him in this condition. 

573. I follow here the reading in Be; the reading in Ee seems garbled. In order to translate

 in accordance with natural English syntax, I have had to invert the verse sequenc

e of the Påli. 

 25 

 And other special days as well (påtihåriyapakkhañ ca). SA explains this as if i

t meant the days proximate to the Uposatha: “This is said with reference to those 

who undertake the Uposatha observances on the seventh and ninth of the fortnight

 too (in addition to the eighth day, the half-moon observance day), and who also u

ndertake the practices on the days preceding and following the Uposatha on the fo30 

urteenth and fifteenth (which are the full-moon and new-moon observance days). 

Further, following the Pavåraˆå day they observe the Uposatha duties continuousl

y for a fortnight [SÈ: that is, during the waning fortnight].” On the Uposatha and 

Pavåraˆå, see n.513. On the Uposatha duties for the laity, see AN IV 248–62. 

574. SA glosses uppaccå pi as uppatitvå pi, and paraphrases: “Even if you fly up like a bi35 

rd and flee, there will still be no freedom for you.” The same verse is at Th¥ 247c–
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248b, Pv 236, Ud 51,17–18, Pe† 44,20–21, and Nett 131,19–20. These versions (exc

ept Pv) read the absolutive phrase as upeccå pi, with a strange gloss sañcicca in th

eir commentaries; Pv follows SN, but its commentary recognizes upeccå pi as a v.

l. A parallel is at Uv 9:4, with the absolutive read as utplutyåpi. For an extended d

iscussion, see von Hinüber, “On the Tradition of Påli Texts in India, Ceylon, and 5 

Burma,” pp.51–53. 

575. At this point the yakkha has released Sånu and he has regained consciousness, unaw

are of what has just occurred. 

576. See 20:10 (II 271,13–14): “For this is death in the Noble One’s Discipline: that one g

ives up the training and returns to the lower life.” 10 

577. SA: She says this to show the danger in household life; for household life is called “

hot embers” (kukku¬å) in the sense of being hot. Kukku¬å also occurs at 22:136. 

578. SA paraphrases kassa ujjhåpayåmase, in påda b, thus: “When you were intent on dis

robing and had been possessed by the yakkha, to whom could we have voiced our 

grief (complained), to whom could we have appealed and reported this (kassa ma15 

yaµ ujjhåpayåma nijjhåpayåma årocayåma)?” On påda cd: “When you went fort

h into the Buddha’s Teaching, drawn out from the household, you were like an ite

m rescued from a blazing house. But now you wish to be burnt again in the house

hold life, which is like a great conflagration.” According to SA, the yakkha’s inter

vention proved effective. After listening to his mother, Sånu gave up his idea of di20 

srobing, received the higher ordination, mastered the Buddha’s teachings, and qui

ckly attained arahantship. He became a great preacher who lived to the age of 120

. 

579. SA: She had taken her son Piya∫kara on her hip and was searching for food behind J

eta’s Grove when she heard the sweet sound of the elder’s recitation. The sound w25 

ent straight to her heart and, transfixed, she stood there listening to the Dhamma, 

her interest in food gone. But her little son was too young to appreciate the recitati

on and kept complaining to his mother about his hunger. 

580. SA: She was carrying her daughter on her hip and leading her son by the hand. Whe

n she heard the Dhamma she stood transfixed, but her children clamoured for foo30 

d. 

581. SA indicates that påˆinaµ in påda d may be understood either as a genitive plural or

 as an accusative singular representing the plural (= påˆine): Påˆinan ti yathå påˆ

¥naµ dukkhå moceti. Ke mocet¥ ti? Påˆine ti åharitvå vattabbaµ. 

582. I follow VÓT’s perspicacious suggestion that påda d should be read: yaµ dhammaµ35 

 abhisambudhå, taking the verb as a root aorist (see Geiger, Påli Grammar, §159, 
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161.1). Be reads abhisambudhaµ, Ce and Ee abhisambuddhaµ, accusative past p

articiples which seem syntactically out of place. The accusative yaµ dhammaµ re

quires an active transitive verb, yet the only solution SA can propose is to turn the

 passive accusative participle into a nominative with active force, a role it is ill-de

signed to play. Since verb forms from abhisambudh always refer to the Buddha, I 5 

have made explicit the verb’s subject, not mentioned as such in the text. 

583. SA: Having listened to the Buddha’s discourse, the yakkha and her son were establis

hed in the fruit of stream-entry. Though the daughter had good supporting conditi

ons, she was too young to understand the discourse. 

584. The story of Anåthapiˆ∂ika’s first meeting with the Buddha is told in greater detail a10 

t Vin II 154–59. See too Ñåˆamoli, Life of the Buddha, pp.87–91. 

585. SA: After the first watch of the night had passed he woke up thinking of the Buddha,

 full of confidence and joy so intense that light became manifest and drove away t

he darkness. Hence he thought it was already dawn and set out for the monastery, 

realizing his error only when he went outside. The same thing happened at the end15 

 of the middle watch. 

 

 From SA’s account, it seems that the Cool Grove was located near the cremati

on ground (s¥vathikå) and thus Anåthapiˆ∂ika had to pass through the cemetery to

 reach the monastery. It was for this reason that he became frightened. The fluctua20 

tion in the intensity of the light, SA says, reflects his inward battle between faith a

nd fear. 

586. SA: The word sahassa (thousand), found only in conjunction with kaññå, should be 

conjoined with each of the preceding three terms as well. All this is “not worth a s

ixteenth part of a single step forward” because, when he arrives at the monastery, 25 

he will be established in the fruit of stream-entry. 

587. SA: While he was approaching, Anåthapiˆ∂ika wondered how he could determine fo

r himself whether or not the Teacher was a genuine Buddha. He then resolved that

 if the Teacher was a Buddha he would address him by his proper family name, S

udatta, known only to himself. 30 

588. The words in brackets render ha††ho udaggo, found in Be only. 

589. I prefer Ce’s cetaso to cetaså, the reading in Be and Ee. The parallel at AN I 138,3–6

 also has cetaso. In the Vinaya version the Buddha next delivers a graduated serm

on to Anåthapiˆ∂ika at the conclusion of which he attains stream-entry. 

590. This verse and the next are found, with several variations, at Th¥ 54–55. SA glosses 35 

kiµ me katå, in påda a, with kiµ ime katå, kiµ karonti, but I think it more likely t
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hat we have here a split bahubb¥hi compound kiµkatå, and I translate accordingly

.  

 

 Be reads påda b: madhup¥tå va seyare (Ce: seyyare; Ee and Th¥ 54: acchare). 

SA: They sleep as if they have been drinking sweet honey drink (Be: gandhamad5 

hupåna; Ce: gaˆ∂amadhupåna); for it is said that one who drinks this is unable to 

lift up his head but just lies there unconscious. SÈ: Gandhamadhu is a particular t

ype of honey that is extremely sweet and intoxicating.  

 

 SA I 338,13–14 (to 11:1) mentions a drink called gandhapåna (in Be; gaˆ∂apå10 

na in Ce and Ee), an intoxicating beverage (surå) used by the older generation of 

devas in the Tåvatiµsa heaven but rejected by Sakka after he assumed rulership o

ver that world. At DhpA I 272,9 the drink is called dibbapåna. SED lists gandhap

åna, defined as a fragrant beverage. 

591. SA explains appa†ivån¥yaµ (“irresistible”), in påda a, thus: “Whereas ordinary food,15 

 even though very delicious, fails to give pleasure when one eats it again and agai

n and becomes something to be rejected and removed, this Dhamma is different. 

The wise can listen to this Dhamma for a hundred years or a thousand years witho

ut becoming satiated.” SA glosses asecanakam ojavaµ, in påda b, as anåsittakaµ 

ojavantaµ, and explains that unlike material food, which becomes tasty by the ad20 

dition of condiments, this Dhamma is sweet and nutritious by its own nature. 

 

 While SA thus takes asecanaka to be derived from siñcati, to sprinkle, Broug

h maintains that the word is derived from a different root sek, meaning “to satiate,

” and renders it “never causing surfeit” (p.193, n.72). See too CPD, s.v. asecanak25 

a, which quotes the traditional Skt explanation from the Amarakoßa: t¤pter nåsty 

anto yasya darßanåt; “that the sight of which gives endless satisfaction.” In Påli t

he word is used in connection with the senses of smell and taste rather than of sig

ht (e.g., at AN III 237,22 and 238,1). My rendering “ambrosial” is intended to sug

gest the same idea as the Skt definition, but more concisely so that it can also be i30 

ncorporated into the description of mindfulness of breathing at 54:9 (V 321,22 and

 322,1,11).  

 

 Påda d reads: valåhakam iva panthagË (in Be and Ee; Ce and Th¥ 55 end with 

addhagË). SA: “Like travellers (pathikå) oppressed by the heat (who drink) the w35 

ater released from within a cloud.” 
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592. This verse and the next resemble Th¥ 111, which contains features of both. In påda d

, I prefer to read vippamuttåya with Ce and SS, as against vippamuttiyå in Be and 

Ee. At EV II, n.111, Norman suggests, on metrical grounds, inverting pådas c and

 d, but the resultant meaning seems to undermine the cogency of this suggestion.  

593. This sutta is also found at Sn I,10 (pp.31–33) and is included in the Sri Lankan Mah5 

å Pirit Pota. SA relates the long background story, of which I sketch only the hig

hlights: 

 

 One day King Ó¬avaka of Ó¬av¥, while on a hunt, was captured by the ferociou

s yakkha Ó¬avaka, who threatened to eat him. The king could obtain release only 10 

by promising the demon that he would provide him daily with a human victim. Fir

st the king sent the criminals from the prison, but when there were no more prison

ers he required every family to provide a child. All the families with children eve

ntually fled to other lands and it became incumbent on the king to offer his own s

on, the Ó¬avaka prince. The Buddha, aware of the impending sacrifice, went to th15 

e yakkha’s haunt on the day before the offering was to take place in order to conv

ert the demon from his evil ways. At that time the yakkha was attending a meetin

g in the Himalayas, but the Buddha entered his cave, sat down on the yakkha’s thr

one, and preached the Dhamma to his harem ladies. When the yakkha heard about

 this, he hastened back to Ó¬av¥ in a fury and demanded that the Blessed One leav20 

e. 

594. SA: The Buddha complied with the yakkha’s demands three times because he knew 

that compliance was the most effective way to soften his mind. But when the yakk

ha thought to send the Buddha in and out all night long, the Master refused to obe

y. 25 

595. SA: It is said that when he was a child his parents had taught him eight questions an

d answers which they had learnt from the Buddha Kassapa. As time passed he for

got the answers, but to preserve the questions he had them written in vermillion o

n a golden scroll, which he kept in his cave. 

596. Api ca tvaµ åvuso puccha yad åka∫khasi. SA: With these words the Buddha extende30 

d to him the invitation of an Omniscient One (sabbaññupavåraˆaµ pavåresi), wh

ich cannot be extended by any paccekabuddhas, chief disciples, or great disciples. 

597. SA: Faith is a man’s best treasure because it brings mundane and supramundane hap

piness as its result; it alleviates the suffering of birth and aging; it allays poverty 

with respect to excellent qualities; and it is the means of obtaining the gems of the35 

 enlightenment factors, etc. Dhamma here is the ten wholesome qualities, or givin
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g, virtue, and meditation. This brings human happiness, celestial happiness, and in

 the end the happiness of Nibbåna. By truth here truthful speech is intended, with 

Nibbåna as the ultimate truth (paramatthasacca) and truth as abstinence (from fal

sehood; viratisacca) comprised within that. Of the various kinds of tastes, truth is 

really the sweetest of tastes, truth alone is the sweetest (sådutaraµ). Or it is the be5 

st (sådhutaraµ), the supreme, the highest. For such tastes as that of roots, etc., no

urish only the body and bring a defiled happiness, but the taste of truth nourishes t

he mind with serenity and insight and brings an undefiled happiness. 

 

 One living by wisdom (paññåj¥viµ j¥vitaµ): A householder lives by wisdom w10 

hen he works at an honourable occupation, goes for refuge, gives alms, observes t

he precepts, and fulfils the Uposatha duties, etc. One gone forth as a monk lives b

y wisdom when he undertakes pure virtue and the superior practices beginning wi

th purification of mind. 

598. SA distributes the four “floods” (ogha) over the four lines of the reply and sees each15 

 line as implying a particular path and fruit; on the four floods, see n.1. Since the f

aith faculty is the basis for the four factors of stream-entry (see 55:1), the first line

 shows the stream-enterer, who has crossed the flood of views; the second line, th

e once-returner, who by means of diligence has crossed the flood of becoming exc

ept for one more existence in the sense-sphere world; the third line, the non-return20 

er, who has overcome the flood of sensuality, a mass of suffering; and the fourth l

ine, the path of arahantship, which includes the fully purified wisdom by means of

 which one crosses over the flood of ignorance. 

 

 This completes the eight questions which the yakkha had learnt from his paren25 

ts. When the Buddha finished speaking, bringing his verse to a climax in arahants

hip, the yakkha was established in the fruit of stream-entry. 

599. SA: When the Buddha said, “By wisdom one is purified,” the yakkha picked up on t

he word “wisdom” and, through his own ingenuity, asked a question of mixed mu

ndane and supramundane significance. 30 

600. In påda c, I read sussËså with Ce and Ee. Be reads sussËsaµ as does the lemma of S

A (Be), while the corresponding lemma in SA (Ce) has sussËså. From the paraphr

ase (see below) sussËså can be understood as a truncated instrumental (= sussËsåy

a). In Be, sussËsaµ seems to function as an accusative in apposition to paññaµ, p

erhaps as the first member of a split compound, i.e. “the wisdom (consisting in) th35 

e desire to learn.” 
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 SA: The Blessed One shows here four causes for the gaining of wisdom. First 

one places faith in the Dhamma by which the arahants—Buddhas, paccekabuddha

s, and disciples—attained Nibbåna. By so doing one gains the mundane and supra

mundane wisdom for the attainment of Nibbåna. But that does not come to pass m5 

erely by faith. When faith is born one approaches a teacher, lends an ear, and hear

s the Dhamma; thus one gains a desire to learn (sussËsaµ). When one lends an ea

r and listens from a desire to learn, one gains wisdom. But one must also be dilige

nt (appamatto), in the sense of being constantly mindful, and astute (vicakkhaˆa),

 able to distinguish what is well spoken and badly spoken. Through faith one enter10 

s upon the practice that leads to gaining wisdom. Through a desire to learn (sussË

såya) one carefully listens to the means for acquiring wisdom; through diligence (

appamådena) one does not forget what one has learnt; through astuteness (vicakk

haˆatåya) one expands upon what one has learnt. Or else: through a desire to lear

n one lends an ear and listens to the Dhamma by which one gains wisdom; throug15 

h diligence one bears in mind the Dhamma heard; by astuteness one examines the 

meaning; and then gradually one realizes the ultimate truth. 

601. SA: Dutiful (dhuravå) means not neglecting one’s responsibilities and implies menta

l energy; one with initiative (u††håtå) implies physical energy. I here follow Be; in

 Ce the last two lines come at the end of v.811; in Ee, at the end of both 810 and 820 

11; in Sn, they are attached to neither verse. 

602. The problem is to correlate the two tetrads mentioned in vv.814–15. The difficulty a

rises not only on account of the replacement of dhiti by khantyå in the second vers

e but also because of the variant readings of the second term. Perhaps the best rea

ding is that in Ce, which accords with Sn (Ee) vv.187–88: in 814, saccaµ dhamm25 

o dhiti cågo; in 815, saccå damå cågå khantyå. SA (Be) and SA (Ce) differ over t

he second term: the former has dammo and dammå, the latter dhammo and dham

må. The explanations in SÈ establish beyond doubt that dhammo and damå were t

he respective readings known to Dhammapåla. 

 30 

 The four qualities mentioned at vv.814–15 refer back to vv.812–13. Truth cor

responds to truthfulness in 813c (sacca in all three instances), while generosity (c

åga) clearly corresponds to giving (dadaµ) in 813d. SA (Ce) explains that Dham

ma is spoken of (in 812c) under the name of wisdom gained through a desire to le

arn, on which SÈ comments: “Wisdom is called Dhamma because of bearing up a35 

nd examining (dhåraˆato upadhåraˆato) entities in accordance with actuality.” (
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As the verb dhåreti  (> dhåraˆa) is the stock etymological explanation of dhamm

a in the commentaries, we can infer that the author of SÈ had a text that read dha

mmo.) Steadfastness (dhiti) is spoken of under the names dutifulness and initiative

 (in 813ab). 

 5 

 In its paraphrase of v.815, SA states: “Come now, ask the many recluses and 

brahmins whether there is any greater means for winning acclaim than truthfulnes

s; any greater means for gaining mundane and supramundane wisdom than Dham

ma (Ce: dhammå, but SÈ reads damå and explains that wisdom is so designated b

ecause it controls (dameti) the defilements as well as body and speech, etc.); any 10 

greater means of binding friends than generosity; and any greater means for findi

ng mundane and supramundane wealth than patience, which is identical with acti

vated energy, (called patience) in the sense that it endures heavy burdens, and whi

ch is referred to by the names dutifulness and initiative.”  

  Thus the correlations can be shown schematically as follows: 15 

(1) 813: truthfulness; 814 & 815: truth. 

(2) 812: wisdom; 814: Dhamma; 815: self-control. 

(3) 813: giving; 814 & 815: generosity. 

(4) 813: dutifulness, initiative; 814: steadfastness; 815: patience. 

603. Although SA explains attho in påda d as the visible benefit (di††hadhammika) and sa20 

mparåyiko as the benefit in a future life, there seems to be no compelling reason n

ot to take the two words at their face value as adjective and noun bearing a single 

significance, namely, the good in the future life. 

604. SA continues with the background story: Just as the yakkha finished speaking this v

erse, the sun rose and the king’s men arrived bringing the prince as a sacrificial of25 

fering. They handed the infant to the yakkha, who presented him to the Buddha. T

he Master recited some verses of blessing over the boy and returned him to the ki

ng’s men. When the prince reached maturity, he was known as Hatthaka Ó¬avaka,

 because he had been passed around from one person’s hands (hattha) to another’s

. He attained the stage of non-returner and was one of the Buddha’s foremost lay 30 

disciples, the chief of those who win followings through the four bases of benefic

ence (sa∫gahavatthu; see A I 26,7–9). The Buddha holds him up as a model for m

ale lay followers at 17:23 and praises his virtues at AN IV 217–20. 

 

Chapter 11: Sakka-saµyutta 35 
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605. On the relationship between the devas and the asuras, see Introduction, p.??. SA exp

lains that the devas of Tåvatiµsa are protected by five lines of defense: the någas, 

the supaˆˆas (n.397), the kumbhaˆ∂as (a kind of goblin), the yakkhas, and the Fo

ur Great Kings, the presiding deities of the lowest sense-sphere heaven. When the 

asuras penetrate these five lines, the Four Great Kings inform Sakka, who mounts 5 

his chariot and then either goes to the battlefront himself or commissions one of h

is sons to lead the devas into battle. On this occasion he wanted to send his son Su

v¥ra. 

606. SA: Accompanied by his retinue of nymphs, he entered upon the great golden highw

ay sixty yojanas wide and roamed around in the Nandana Grove playing (the gam10 

e of) Constellation. 

607. SA: In påda a, alasassa (in Ce and Ee; alasvassa in Be) should be resolved: alaso as

sa; in påda c, sabbakåmasamiddhassa should be resolved: sabbakåmehi samiddho

 assa. In påda d, I read diså ti (with Be and Ce), as against disan ti in Ee. 

 15 

 SA paraphrases påda d thus: “O Sakka, supreme deva, show me that blessed, s

upreme, state and region, point it out to me, describe it” (sakka devase††ha taµ me

 varaµ uttamaµ †hånaµ okåsaµ disa åcikkha kathehi). VÓT proposes that becaus

e påda d includes no other noun for an adjective varaµ to qualify, it would be bett

er to take varaµ itself as the noun meaning “a boon” and disa as meaning “to gra20 

nt, to bestow.” This meaning is attested to in PED, s.v. disati, but without referenc

es. I have followed VÓT’s suggestion, though I cannot cite any other instances w

here varaµ is used in relation to disati. It is usually governed by the verb dadåti, 

as at Vin I 278,23. 

608. The verse is particularly obscure. SA and SÈ offer little more than glosses, and a tra25 

nslator can do little better than to take a shot in the dark. In påda a, I regard koci a

s equivalent to kvaci (see n.175). I read the verb in påda b with Ee as j¥yati, as aga

inst j¥vati in Be and Ce; I assume that the latter entered the text through a misunde

rstanding of the commentarial gloss.  

 30 

 SA: “The place of living without doing work is the path of Nibbåna (kammaµ 

akatvå j¥vita††hånaµ nåma nibbånassa maggo).” SÈ: “The ‘path of Nibbåna’ is th

e path which serves as the means for attainment of Nibbåna.” This is perplexing: s

ince “work” (kamma) in the sense of exertion is certainly needed to attain Nibbån

a, the purport may be that with the attainment of Nibbåna no more work is needed35 

 to attain it. The verse may also be playing upon two meanings of kamma, suggest
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ing that one who attains Nibbåna does not create further kamma, volitional action 

ripening in rebirth. 

609. The verb sobhetha, in this stock expression, has proved troublesome to previous tran

slators. CRD renders it “do ye enhance his words” (at KS 1:281); Horner, based o

n PED, as “let your light shine forth” (in Book of the Discipline, 4:249, 4:498, 5:25 

27 = Vin I 187,23, I 349,7, II 162,15). Neither of these offerings captures the inten

ded meaning. The verb—a middle voice, third person singular optative—always o

ccurs in a context where the Buddha is speaking of a type of lay conduct that the b

hikkhus, as renunciants, should be able to surpass. Hence the verb points to how o

ne should act to make oneself shine, i.e, the mode of conduct that is fitting for one10 

’s station. 

610. This sutta is a popular paritta or protective discourse, included in the Mahå Pirit Pot

a. The Northern Buddhist tradition has preserved versions in Tibetan and Chinese,

 translated from the Skt, and Skt fragments also exist. The various versions are dis

cussed in detail by Skilling, MahåsËtras  II (forthcoming). 15 

611. SA does not gloss the compound dhajagga, but it occurs at AN III 89,17 foll. and is e

xplained at AA III 267,18 as “the crests of standards raised up from the backs of e

lephants, horses, etc., or from chariots.” For a detailed discussion of the Skt words

 dhvaja and dhvajågra, see Skilling, MahåsËtras II (forthcoming). Skilling conclu

des that “in its early form a dhvaja was a pole surmounted by an emblem, carried 20 

as a military or royal symbol.” The emblem is the dhvajågra, the “crest of the sta

ndard,” though it seems that over time the two terms came to be used almost inter

changeably. Since the standard often also bore a flag, the word dhvaja in time ca

me to be transferred to the flag; this understanding of the term seems to be the cas

e in SA’s remark just below. Dhaja occurs at v.226a. 25 

 

 SA: “The crest of Sakka’s standard is raised up from his chariot 250 yojanas h

igh, and when it is struck by the wind it gives forth the sound of a five-piece orch

estra. When the devas look up at it, they think, ‘Our king has come and stands by 

his troops like a deeply planted pillar. Of whom need we be afraid?’ Thus they ha30 

ve no fear.” 

612. Of these three deities, SA says only that Pajåpati is of the same appearance and lifes

pan as Sakka and gets the second seat, while Varuˆa and Ásåna respectively get th

e third and fourth seats. According to SED, Prajåpati was originally “lord of creat

ures, creator, … a supreme god above the Vedic deities.” Varuˆa “is one of the ol35 
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dest Vedic gods … often regarded as the supreme deity.” Ásåna is “one of the olde

r names of Íiva-Rudra.” 

613. See n.157. SA here says that he is the oldest of all the asuras. 

614. A similar incident is related at 35:248 (IV 201,18–202,4). 

615. In påda a, Be and Ce read pabhijjeyyuµ, Ee pakujjheyyuµ. The latter is recognized b5 

y SA as a v.l.  

 

 The dialogue represents a contest between two alternative models of political l

eadership, with Måtali advocating the principle of despotic rule, Sakka the princip

le of benevolent rule. The despotic political philosophy seems more in keeping wi10 

th the character of the asuras, and indeed in the following sutta Vepacitti himself 

proclaims the verses here ascribed to Måtali. 

616. I translate pådas cd guided by SA’s paraphrase: “Among the goals (or values) which

 culminate in one’s own good, there is no other goal better than patience.” There i

s a discrepancy  between the plural sadatthaparamå atthå in påda c and the singul15 

ar verb vijjati in påda d. It seems we should amend påda a to read singular sadatth

aparamo attho. Cp. v.815d above and v.851d below. Note that Sakka speaks from

 the perspective of mundane ethical values rather than from the transcendent persp

ective of the Dhamma. From that perspective sadattha is identified with arahantsh

ip, which cannot be gained simply by patience. 20 

617. SA: Dhammaguttassa: to one who is protected by the Dhamma or to one who is prot

ecting the Dhamma (dhammena rakkhitassa dhammaµ vå rakkhantassa).  

618. Subhåsitena jayo. For “well-spoken speech,” see 8:5. 

619. Tumhe khvettha vepacitti pubbadevå. SA paraphrases: “Being the senior master long

 residing in the deva-world, speak what has been transmitted to you.” SÈ: Because25 

 he had arisen in this world earlier than Sakka and his retinue of devas, he is extoll

ed as “the senior deva” (pubbadevå, lit. “former deva”). He addresses Vepacitti w

ith plural forms as a sign of respect. 

 

 Both SA (to 11:1) and DhpA I 272–73 relates how Sakka ousted the old gener30 

ation of devas and drove them out to the asura world; see BL 1:319. 

620. The verses of Vepacitti are identical with those of Måtali in the preceding sutta, and 

Sakka’s verses here are identical with his own verses above. 

621. The same incident, set in a different context, is related at DhpA I 279 (see BL 1:323

–24) and in Ja No. 31. Ja I 203 glosses kulåvakå as supaˆˆapotakå, baby supaˆˆa35 

 birds, but at v.37b the word clearly means a nest and not its occupants. 
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  SA: As they headed towards the silk-cotton woods, the noise of the chariot, th

e horses, and the standard was like thunderbolts on all sides. The strong supaˆˆa b

irds in the forest fled, but those that were old, ill, and too young to fly were terrifi

ed and let loose a loud cry. Sakka asked, “What is that sound?” and Måtali told hi5 

m. Sakka’s heart was shaken by compassion and he spoke the verse. 

622. SA: As soon as Sakka said this, Vepacitti became as if bound by bonds on his four li

mbs and neck. 

623. I read with Be: tadeva tvaµ må pajahåsi. Ee reads pahåsi, which gives the same sen

se, but Ce’s reading, mårisa pahåsi, yields the opposite meaning. 10 

624. SA: The verse refers to four great evils (mahåpåpåni) of the present aeon: (i) “the ev

il that comes to a liar”: to the evil of the king of Ceti, the first liar of the present a

eon (see the Cetiya Jåtaka, Ja No. 422); (ii) “to a reviler of noble ones”: to evil lik

e that of Kokålika (see 6:10); (iii) “to a betrayer of friends”: to evil like that of the

 one who bore hatred against the Great Being in the Mahåkapi Jåtaka (Ja No. 516)15 

 (iv) “to one without gratitude”: to the evil of an ingrate like Devadatta. 

 

 In påda e, I read phusati with Ce and Ee, as against phusatu in Be. “Sujå’s hus

band” (Sujampati) is a name for Sakka; see 11:12 and n.641. 

625. Neither SA nor SÈ offers any help in identifying Verocana. At DN II 259,11 mentio20 

n is made of “a hundred sons of (the asura) Bali, all named Veroca” (satañ ca bali

puttånaµ sabbe Verocanåmakå), on which DA II 689,26–27 comments: “They all 

bore the name of their uncle Råhu.” This might suggest that Verocana and Råhu a

re identical, but there is no additional evidence for this. 

626. Both CRD and Geiger translate pådas cd as if they were two independent sentences: 25 

“A purpose shines when perfected./ Nothing forbearance doth excel.” I go along 

with the paraphrase of SA, which treats them as forming one sentence: “Among t

he goals (goods) that shine when achieved, there is no goal better than patience.” 

Påda d here is identical with v.815d and v.833d. See n.616. 

627. In påda a, sabbe sattå atthajåtå might also have been rendered, “All beings are beset30 

 by needs.” SA explains: “Bent upon a goal means engaged in a task (atthajåtå ti 

kiccajåtå); for there is no being at all, including dogs and jackals, that is not enga

ged with a task. Even walking to and fro can be called a task.” 

 

 Pådas cd read: Saµyogaparamå tveva/Sambhogå sabbapåˆinaµ. The exact m35 

eaning and relevance are obscure. SA interprets the line with an example—bland f
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ood may be made savoury when combined with various condiments—which seem

s to construe saµyoga as meaning combination or preparation. This appears to me

 unlikely. At Ja IV 127,14–15 the couplet occurs in a context which implies that th

e meaning is association with other people. See too AN IV 57–58, where saµyog

a signifies the contact or association between man and woman (sexual, but not ne5 

cessarily coitus). I understand the syntax as parallel to that of Dhp 203–4, that is, 

“enjoyments have association as supreme,” rather than “through association enjoy

ments become supreme,” the sense proposed by SA. 

628. Be and Ce: apabyåmato karitvå; Ee: apavyåmato karitvå. CPD says apavyåma is a v

.l. for apasavya. At Ud 50,18 the expression apasabyåmato karitvå occurs, which 10 

UdA 292,4 explains as turning the left side towards a holy person as a sign of disr

espect. 

629. SA glosses ciradikkhitånaµ in påda a as cirasamådiˆˆavatånaµ, “who have long un

dertaken vows.” On “thousand-eyed” (sahassanetta) as an epithet of Sakka, see 1

1:12; though there the Påli is sahassakkha, the meaning is the same. The seers say15 

 this because they subscribe to the common belief that the devas find the smell of 

human bodies repulsive—particularly ascetics who may not bathe frequently (see 

Måtali’s argument at v.884). Sakka’s reply conveys the same point as Dhp 54–56:

 the scent of virtue is supreme among all scents and pervades even the worlds of t

he devas. 20 

30. SA paraphrases: “The devas do not perceive anything repulsive in this scent of the vir

tuous ones; they perceive it as desirable, lovely, agreeable.” 

631. SA: For the most part, it is said, the battles between the devas and the asuras take pla

ce behind the great ocean. Often the asuras are defeated, and when they are fleein

g from the devas, as they pass the hermitages of seers, they destroy their halls and25 

 walkways, etc.; for they believe that the seers are partial to Sakka and give him th

e counsel that leads to their defeat. Since the seers can repair the damaged facilitie

s only with difficulty, when they heard that a battle was to take place they realized

 they needed a guarantee of safety. 

 30 

 The identity of Sambara is problematic. SA identifies him with Vepacitti (see 

n.633), but CRD points out (at KS 1:305, n.4) that 11:23 suggests the two are dist

inct, Sambara having been Vepacitti’s predecessor as lord of the asuras. SED state

s that Íambara is a demon often mentioned in the Ùgveda; he was slain by Indra. 

For further discussion, see below n.665. 35 
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632. Påda c should be divided as in Be: Kåma∫karo hi te dåtuµ. SA glosses kåma∫karo 

with icchitakaro, and paraphrases: “If you want to give safety, you are able to giv

e safety; if you want to give danger, you are able to give danger.” 

633. SA: As soon as he fell asleep, he woke up howling as though he had been struck fro

m all sides by a hundred spears. The other asuras came to inquire about his health 5 

and were still consoling him when dawn arrived. From then on his mind became s

ick and trembled (cittaµ vepati); hence his other name, “Vepacitti,” arose. Vepati 

is not in PED, but see SED, s.v. vip > vepate. SÈ glosses vepati with kampati pave

dhati. 

634. SA glosses samattåni with paripuˆˆåni and samådinnåni with gahitåni. Evidently S10 

A assumes that samatta here is equivalent to Skt samåpta. But the participle sama

tta can represent either Skt samåpta or samåtta, and from its placement before sa

mådinnåni in the present passage, I take samattåni in the latter sense. Both samatt

a and samådinna are alternative past participle formations of sam + å + då. PED d

oes not mention this derivation, but only that from Skt samåpta (and from Skt sa15 

masta, not relevant here). For the derivation from samåtta, see Nidd I 289,16–18; f

or the derivation from samåpta, see Nidd I 65,9–11. 

635. Although the form yåcayoga prevails in the Påli textual tradition, it is likely that the 

original compound was yåjayoga, recognized as a v.l. at Vism 224,11–12 (PP 7:11

2). I translate on the basis of this reading, which means literally “devoted to sacrif20 

ice,” a brahmanical notion reinterpreted by the Buddha to mean self-sacrifice thro

ugh the practice of charity (see vv.369-70). Since charity (yåja) is directed to sup

plicants (yåcaka), the variant yåcayoga could have arisen through substitution of 

object for act. See GD, p.241, n. to p.87,2. 

636. SA (to 11:13) briefly relates how Sakka, in his existence as the brahmin youth Magh25 

a, went about performing deeds of merit at the head of a band of thirty-three frien

ds. Having fulfilled his seven vows, he was reborn after death in the Tåvatiµsa he

aven along with his friends. Hence the name “Tåvatiµsa,” (heaven) of the thirty-t

hree. See DhpA I 265–72; BL 1:315–19. Ja No. 31 tells the same story with the B

odhisatta—the future Buddha Gotama—in the role of Magha and reborn as Sakka30 

. 

637. I read with Ce and Ee pure pure dånaµ adåsi tasmå Purindado ti vuccati. Be has pu

re only once. SED (s.v. pur > puraµ) gives puraµda and puraµdara as names of 

Indra; both mean “destroyer of strongholds.” This explanation, and the following t

hree, depend on puns that are almost impossible to reproduce in English. 35 

638. Sakkaccaµ dånaµ adåsi tasmå Sakko ti vuccati. 
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639. The story of the rest house (åvasatha) is at DhpA I 269–70; BL 1:317–18. 

640. SA: Sahassam pi atthånaµ muhuttena cinteti tasmå Sahassakkho ti vuccati. SA: Sta

nding upon a single word propounded in regard to a thousand people or a thousan

d statements, he decides, “This one has need of this, that one has need of that.” SÈ

: He has a thousand wisdom-eyes. 5 

641. The story of how Sakka won the hand of Sujå, Vepacitti’s daughter, is told at DhpA 

I 278–79; BL 1:323. 

642. SA says that this pauper was the leper Suppabuddha, whose story is told at Ud 48–5

0 and, more elaborately with several variations, in SA. According to the SA versi

on, in an earlier life he had been a king of Båråˆas¥ who had spitefully reviled an 10 

aged paccekabuddha. As a kammic result he was reborn in hell and then, through 

the residue of the evil kamma, as a poor leper in Råjagaha. One day, on his beggin

g rounds, he heard the Buddha preach and attained stream-entry. Shortly afterwar

ds he was killed by a wild cow and was reborn in the Tåvatiµsa heaven. 

643. Deve tåvatiµse anunayamåno. SA does not gloss anunayamåno, but the same expre15 

ssion occurs at AN I 143,30, where anunayamåno is glossed by AA (Be 123,19; E

e and Ce readings are corrupt) with anubodhayamåno, “making understand.” The 

participle also occurs in the form anunent¥ at Th¥ 514, where it is glossed by Th¥A

 ?? [298 (Be)] with saññåpent¥, “convincing.” 

644. SA explains faith as faith arrived at via the path (maggen’ågatasaddhå). Good cond20 

uct built on virtue (s¥laµ kalyåˆaµ) is the noble disciple’s “virtue dear to the nobl

e ones” (ariyakantas¥la), one of the four factors of stream-entry (55:1), which the 

stream-enterer does not abandon even in a future existence.  

645. SA: Each year the people of A∫ga and Magadha used to assemble and offer a grand 

sacrifice of their best ghee, honey, molasses, etc., to Mahåbrahmå. Out of compas25 

sion Sakka appeared before them in the guise of Mahåbrahmå, led them to the Bu

ddha, and asked him a question about the most fruitful type of sacrifice. 

646. In påda c, opadhikaµ puññaµ, which I render loosely as “merit of the mundane type

,” is explained by SA as merit that ripens in the acquisitions (upadhivipåkaµ puññ

aµ), that is, good kamma that leads to rebirth. 30 

647. The four practising the way are those on the four paths—of stream-entry, once-retur

ning, non-returning, and arahantship. The four established in the fruit are those w

ho, by developing the respective paths, have attained the four corresponding fruits

. The past participle samåhito in påda d might be understood to mean either “endo

wed with” or “concentrated,” the latter representing the samådhi division of the p35 



Notes to Part I 35 

ath. I have taken it in the former sense, following v.265a, where s¥lasamåhitå is gl

ossed by SA: s¥lena samåhitå samupetå. 

648. SA: Your burden lowered (pannabhåro): He has put down the burden of the aggrega

tes, the defilements, and the constructing activities. The fifteenth of the bright lun

ar fortnight is the full-moon night. 5 

649. The verse is identical with his entreaty at v.532. Neither SA nor SÈ explains why Br

ahmå Sahampati corrects Sakka. The reason may be that Sakka praises only those 

qualities of the Buddha that he shares with other arahants, while Brahmå addresse

s him in his role as satthå, the Teacher and Master of the dispensation. The same 

exchange of verses, between Íakra and Mahåbrahmå, is recorded at Mvu III 315–10 

16, but set at the Goatherd’s Banyan-tree in the period immediately following the 

Buddha’s enlightenment; see Jones, 3:304–5. 

650. Yassa dåni kålaµ maññasi. I render this peculiar Påli idiom in accordance with the s

uggestion of Joy Manné, “On a Departure Formula and its Translation,” Buddhist 

Studies Review (Vol.10, No.1, 1993), pp.39–42. The expression occurs also at 35:15 

243 (IV 183,15,30) and 44:1 (IV 379,29); I have varied the rendering slightly to fit

 the context. 

651. Those versed in the Triple Veda are the brahmins; the Four Great Kings are the four 

divine rulers of the lowest sense-sphere heaven; the glorious Thirty are the devas 

of the Tåvatiµsa heaven. The word rendered “spirit” is yakkha, used in a broad se20 

nse without specific reference to the demonic spirits. 

652. Brahmacariyaparåyaˆe. SA does not explain the exact sense, but I interpret it as a c

ompressed way of saying “those living the holy life that has Nibbåna as its destina

tion.” See 48:42 (V 218,21): brahmacariyaµ vussati nibbånaparåyaˆaµ.  

653. SA explains of perfect name (anomanåmaµ) in påda c thus: “He is of perfect name 25 

on account of names that indicate all his excellent qualities, for he is not deficient 

in any excellent quality.” See v.148a and n.99. 

654. The verse has five pådas. Pådas ab read: ye rågadosavinayå avijjåsamatikkamå, whi

ch SA paraphrases: “by the transcendence of ignorance, the root of the round, whi

ch conceals the four truths” (catusaccapa†icchådikåya va††amËlaka-avijjåya sama30 

tikkamena). The same lines appeared at v.728ab, where, as referring to an arahant,

 they were appropriately translated as ablative in force. However, despite SA’s pa

raphrase, this would not be suitable in relation to sekha, who have not yet fully re

moved the lust for becoming or transcended all ignorance. I have therefore transla

ted them as truncated datives. 35 
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 Dismantling (apacaya) means the undoing of the process that sustains the rou

nd of becoming. At 22:79 (III 89,22–24) it is said that the noble disciple in training

 is dismantling the five aggregates, while the arahant (III 90,11) abides having dis

mantled (apacinitvå †hito). See too MN III 288,31. 5 

655. Stuck in a putrid body (pËtidehasayå). SA: This is said because they stay within the 

putrid body of the mother (during the fetal stage) or because they are stuck within 

their own body.  

 

 Those submerged in a corpse. I read this line as in Be (in both text and the le10 

mma of SA) as nimuggå kuˆapamhete, with the indirect object a locative singular.

 Ce reads kuˆapasmete, using an alternative form of the locative singular. Ee, how

ever, and SA (Ce) in the lemma read the line with the locative plural kuˆapesvete.

 SA explains: “These are submerged for ten months in a corpse, namely, in the mo

ther’s womb.” Despite this comment, it seems more likely that the reference is to t15 

he individual’s own living body. 

656. Vv. 886–87 correspond in part to Th¥ 282–83. I read vv.887–88 as two verses of six 

pådas each (as in Ce) rather than as three verses of four pådas each (as in Be). 

657. Though all three eds. read påda a, na tesaµ ko††he openti, this should be corrected to

 accord with the reading at Th¥ 283: saµ, which SA explains: na te saµ santakaµ 20 

dhaññaµ ko††he pakkhipanti; “they do not place their own goods, property, grain i

n storage.” Saµ thus has the sense of “own goods”; see EV I, n.743 and EV II,n.2

83. The gloss on the verb, pakkhipanti, establishes that we should read osenti rath

er than openti. Th¥A 219,?? glosses: na osenti na pa†isåmetvå †hapenti tådisassa p

ariggahassa abhåvato; “they do not deposit, do not pack up and put away,owing t25 

o the absence of any such possession.” The readings openti in Th¥ 283 (Be) and u

penti at Ja V 252 should be amended. The corresponding verb at Mvu III 453 is o

saranti, which in his note Jones suggests might be changed to osårenti. Jones is al

so aware of the Påli form osåpenti. See too n.223 and n.542 above. 

 30 

 In påda c, Th¥ 283 reads parini††hitam as does the text and lemma of Th¥A 21

9, and which is preferred by Norman by comparison with a similar verse in a Jain 

text (see EV II, n.283). But the explanations in both Th¥A and SA support parani†

†hitam, the reading in all eds. of S. SA: Seeking what others have prepared (paran

i††hitamesånå): seeking out, searching out, by the practice of the alms round, food35 

 prepared by others, cooked in others’ homes. 
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 SA explains påda e: Who give good counsel (sumantamantino): They utter wel

l-spoken words, saying “We will recite the Dhamma, undertake an ascetic practic

e, enjoy the Deathless, do the work of a recluse.” Maintaining silence, of even fari

ng (tuˆh¥bhËtå samañcarå): Even though they might speak the Dhamma with a v5 

oice as loud as thunder through the three watches of the night, they are still said to

 be “maintaining silence, of even faring.” Why so? Because they avoid all useless 

talk. 

658. SA: He was a dwarf the colour of a burnt stump and with a pot belly. He sat down o

n Sakka’s Yellowstone Throne (paˆ∂ukambalasilå); see DhpA I 273,9–12; BL 1:310 

20. It is said that he was actually a Brahmå from the form realm. Having heard ab

out Sakka’s patience, he came in order to test him; for it is impossible for any mal

evolent spirit (avaruddhakayakkha) to infiltrate a place so well guarded. 

659. SA: Sakka had heard from the devas: “It is impossible to make that yakkha budge by

 harsh means. But if one assumes a humble manner and remains firm in patience, 15 

one can get him to leave.” Thus he adopted this tactic. 

660. SA states that su, in påda a, is a mere indeclinable (nipåtamattaµ), and thus we shou

ld resolve the compound: su upahatacitto’mhi. SÈ: Sakka speaks of his own natur

e thus, “Because of the presence in me of patience, love, and kindness, I am not af

flicted in mind against others.” 20 

 

 Påda b is read in Be and Ce as nåvattena suvånayo (Ee: nåva††ena). SA: He st

ates: “I am not easily drawn by anger’s whirl; I am not easily brought under the c

ontrol of anger.” Pådas cd allude to the seventh of Sakka’s vows (see 11:11). SA 

explains that ve in påda c is an indeclinable. Suvånayo  is also at v.480b, where lu25 

st (råga) rather than anger is the lure. 

661. I read pådas ab with Be and Ee: Kuddhåhaµ na pharusaµ brËmi/Na ca dhammåni k

ittaye. Ce omits the na in påda a, apparently out of concern for the metre, but the 

metre can be preserved in Be and Ee if we assume resolution of the fourth syllable

. Neither SA nor SÈ offer any help with the meaning. VÓT proposes, “And I do n30 

ot speak on Dhamma matters,” but at Ja V 172,23 and 221,27 we find satañ ca dha

mmåni sukittitåni, which suggests that here too the rare neuter plural form dhamm

åni refers to personal qualities, not to spiritual teachings. 

662. SA: He was afflicted with the illness that arose at the time he was cursed by the grou

p of seers; see vv.858-59. 35 
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663. Sambarimåyå. SED has two relevant listings: ßambaramåyå = sorcery, magic; and ß

åmbar¥ = jugglery, sorcery, illusion (as practised by the daitya Íambara. 

664. SA paraphrases: “Even without the Sambari magic Sakka oppresses us, but if he lear

ns it we are lost. Do not destroy us for the sake of your own personal welfare.” 

665. As CRD points out (at KS 1:305, n.4), in this verse Vepacitti makes a distinction bet5 

ween Sambara and himself. Even though SA identifies the two, the commentator 

does not seem to be bothered by the discrepancy but paraphrases the verse: “Just a

s Sambara, lord of the asuras, a magician who practised magic, was tortured in hel

l for a hundred years, so one who applies his magic is tortured.” SÈ offers some f

urther help with Sambara: “Sambara was the former head of the asuras, the origin10 

ator (ådipurisa) of the asura magic.” 

 

 SA continues: “Was Sakka able to cure him of his anger? Yes, he was able. H

ow? At that time, it is said, the group of seers was still living. Therefore Sakka wo

uld have brought him to them and made him apologize, and as a result he would h15 

ave become healthy. But because of his perverse nature (vañcitattå) he did not co

mply but simply left.” 

666. It is a standard aspect of monastic discipline that if one bhikkhu offends against anot

her he should apologize, and the latter should accept his apology. 

667. SA offers alternative explanations of påda b: må ca mittehi vo jarå. “Here, hi is a me20 

re indeclinable, and the sense is: ‘Do not let decay be produced in your friendlines

s (tumhåkaµ mittadhamme jarå nåma må nibbatti).’ Or else mittehi is an instrume

ntal used with a locative sense, that is: ‘Do not let decay be produced among your 

friends (mittesu vo jarå må nibbatti).’ The meaning is: ‘Do not let deterioration be

 produced in your friendships.’” It is likely that mittehi here is a vestigal Eastern f25 

orm of the locative plural; see Geiger, Påli Grammar, §80.3. 

668. SA: Non-anger (akkodha) is lovingkindness (mettå) and the preliminary phase of lo

vingkindness; harmlessness (avihiµså) is compassion (karuˆå) and the preliminar

y phase of compassion. 
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I. The Buddhas 
 

1 (1) Dependent Origination 

[1] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in J

eta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thus: “15 

Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, I will teach you dependent origination. Listen to that and attend carefully, 

I will speak.” – “Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is dependent origination? With ignorance as condition, volition20 

al constructions (come to be);&1 with volitional constructions as condition, consciousnes

s; with consciousness as condition, name-and-form; with name-and-form as condition, th

e six sense bases; with the six sense bases as condition, contact; with contact as condition,

 feeling; with feeling as condition, craving; with craving as condition, clinging; with cling

ing as condition, becoming; with becoming as condition, birth; with birth as condition, ag25 

ing-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the

 origin of this whole mass of suffering. This, bhikkhus, is called dependent origination. 

“But with the remainderless fading away and cessation of ignorance comes cessation 

of volitional constructions; [2] with the cessation of volitional constructions, cessation of 

consciousness; with the cessation of consciousness, cessation of name-and-form; with the30 

 cessation of name-and-form, cessation of the six sense bases; with the cessation of the si

x sense bases, cessation of contact; with the cessation of contact, cessation of feeling; wit

h the cessation of feeling, cessation of craving; with the cessation of craving, cessation of 

clinging; with the cessation of clinging, cessation of becoming; with the cessation of beco

ming, cessation of birth; with the cessation of birth, aging-and-death, sorrow, lamentation35 

, pain, displeasure, and despair cease. Such is the cessation of this whole mass of sufferin

g.” 



 3 

This is what the Blessed One said. Being pleased, those bhikkhus delighted in the Ble

ssed One’s word. 
 

2 (2) Analysis of Dependent Origination 

While dwelling at Såvatth¥. “Bhikkhus, I will teach you dependent origination and I w5 

ill analyse it for you. Listen to that and attend carefully, I will speak.” 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is dependent origination? With ignorance as condition, volition

al constructions (come to be); with volitional constructions, consciousness … (as in prece

ding sutta) … Such is the origin of this whole mass of suffering. 10 

“And what, bhikkhus, is aging-and-death? The aging of the various beings in the vari

ous orders of beings, their growing old, brokenness of teeth, greyness of hair, wrinkling o

f skin, decline of vitality, degeneration of the faculties: this is called aging. [3] The passin

g away of the various beings from the various orders of beings, their perishing, breakup, 

disappearance, mortality, death, completion of time, the breakup of the aggregates, the la15 

ying down of the carcass: this is called death.&2 Thus this aging and this death are togeth

er called aging-and-death. 

“And what, bhikkhus, is birth? The birth of the various beings into the various orders 

of beings, their being born, descent (into the womb), production, the manifestation of the 

aggregates, the obtaining of the sense bases. This is called birth.&3 20 

“And what, bhikkhus, is becoming? There are these three kinds of becoming: sense-s

phere becoming, form-sphere becoming, formless-sphere becoming. This is called becom

ing.&4 

“And what, bhikkhus, is clinging? There are these four kinds of clinging: clinging to s

ensual pleasures, clinging to views, clinging to rules and vows, clinging to a doctrine of s25 

elf. This is called clinging.&5 

“And what, bhikkhus, is craving? There are these six classes of craving: craving for f

orms, craving for sounds, craving for odours, craving for tastes, craving for tactile objects

, craving for mental phenomena. This is called craving.  

“And what, bhikkhus, is feeling? There are these six classes of feeling: feeling born o30 

f eye-contact, feeling born of ear-contact, feeling born of nose-contact, feeling born of to

ngue-contact, feeling born of body-contact, feeling born of mind-contact. This is called fe

eling. 

“And what, bhikkhus, is contact? There are these six classes of contact: eye-contact, e

ar-contact, nose-contact, tongue-contact, body-contact, mind-contact. This is called conta35 

ct. 
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“And what, bhikkhus, are the six sense bases? The eye base, the ear base, the nose bas

e, the tongue base, the body base, the mind base. These are called the six sense bases. 

“And what, bhikkhus, is name-and-form? Feeling, perception, volition, contact, attent

ion: this is called name. The four [4] great elements and the form derivative upon the four

 great elements: this is called form. Thus this name and this form are together called name5 

-and-form.&6 

“And what, bhikkhus, is consciousness? There are these six classes of consciousness: 

eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-c

onsciousness, mind-consciousness. This is called consciousness. 

“And what, bhikkhus, are the volitional constructions? There are these three kinds of 10 

volitional constructions: the bodily volitional construction, the verbal volitional constructi

on, the mental volitional construction. These are called volitional constructions.&7 

“And  what, bhikkhus, is ignorance? Non-knowledge of suffering, non-knowledge of 

the origin of suffering, non-knowledge of the cessation of suffering, non-knowledge of th

e way leading to the cessation of suffering. This is called ignorance.&8 15 

“Thus, bhikkhus, with ignorance as condition, volitional constructions (come to be); 

with volitional constructions as condition, consciousness…. Such is the origin of this who

le mass of suffering. But with the remainderless fading away and cessation of ignorance c

omes cessation of volitional constructions; with the cessation of volitional constructions, 

cessation of consciousness…. Such is the cessation of this whole mass of suffering.”&9 20 
 

3 (3) The Two Ways 

While dwelling at Såvatth¥. “Bhikkhus, I will teach you the wrong way and the right 

way. Listen to that and attend carefully, I will speak.” 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:  25 

“And what, bhikkhus, is the wrong way? With ignorance as condition, volitional cons

tructions (come to be); with volitional constructions as condition, consciousness…. Such 

is the origin of this whole mass of suffering. This, bhikkhus, is called the wrong way. [5] 

“And what, bhikkhus, is the right way? With the remainderless fading away and cessa

tion of ignorance comes cessation of volitional constructions; with the cessation of volitio30 

nal constructions, cessation of consciousness…. Such is the cessation of this whole mass 

of suffering. This, bhikkhus, is called the right way.” 

 

4 (4) Vipass¥ 

 While dwelling at Såvatth¥.&10  35 
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“Bhikkhus, before his enlightenment, while he was still a bodhisatta,&11 not yet fully

 enlightened, it occurred to Vipass¥, the Blessed One, the Arahant, the Fully Enlightened 

One:&12 ‘Alas, this world has fallen into trouble, in that it is born, ages, and dies, it passe

s away and is reborn, yet it does not understand the escape from this suffering (headed by

) aging-and-death. When now will an escape be discerned from this suffering (headed by)5 

 aging-and-death?’ … [6–9] … 

“‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there aros

e in the Bodhisatta Vipass¥ vision, knowledge, wisdom, true knowledge, and light.” 

 

5 (5) Sikh¥ 10 

 

6 (6) VessabhË  

 

7 (7) Kakusandha 

 15 

8 (8) Koˆågamana 

 

9 (9) Kassapa 

 

10 (10) Gotama the Great Sakyan Sage 20 

 

(i. Origination) 

[10] “Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully 

enlightened, it occurred to me: ‘Alas, this world has fallen into trouble, in that it is born, a

ges, and dies, it passes away and is reborn, yet it does not understand the escape from this25 

 suffering (headed by) aging-and-death. When now will an escape be discerned from this 

suffering (headed by) aging-and-death?’  

“Then, bhikkhus, it occurred to me: ‘When what exists does aging-and-death come to 

be? By what is aging-and-death conditioned?’ Then, bhikkhus, through proper attention, I

 made a breakthrough by wisdom:&13 ‘When there is birth, aging-and-death comes to be;30 

 aging-and-death has birth as its condition.’&14 

“Then, bhikkhus, it occurred to me: ‘When what exists does birth come to be? By wh

at is birth conditioned?’ Then, bhikkhus, through proper attention, I made a breakthrough 

by wisdom: ‘When there is becoming, birth comes to be; birth has becoming as its conditi

on.’  35 
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“Then, bhikkhus, it occurred to me: ‘When what exists does becoming come to be? B

y what is becoming conditioned?’ Then, bhikkhus, through proper attention, I made a bre

akthrough by wisdom: ‘When there is clinging, becoming comes to be; becoming has clin

ging as its condition.’  

“Then, bhikkhus, it occurred to me: ‘When what exists does clinging come to be? By 5 

what is clinging conditioned?’ Then, bhikkhus, through proper attention, I made a breakth

rough by wisdom: ‘When there is craving, clinging comes to be; clinging has craving as it

s condition.’ 

“Then, bhikkhus, it occurred to me: ‘When what exists does craving come to be? By 

what is craving conditioned?’ Then, bhikkhus, through proper attention, I made a breakth10 

rough by wisdom: ‘When there is feeling, craving comes to be; craving has feeling as its 

condition.’ 

“Then, bhikkhus, it occurred to me: ‘When what exists does feeling come to be? By w

hat is feeling conditioned?’ Then, bhikkhus, through proper attention, I made a breakthro

ugh by wisdom: ‘When there is contact, feeling comes to be; feeling has contact as its con15 

dition.’ 

“Then, bhikkhus, it occurred to me: ‘When what exists does contact come to be? By 

what is contact conditioned?’ Then, bhikkhus, through proper attention, I made a breakthr

ough by wisdom: ‘When there are the six sense bases, contact comes to be; contact has th

e six sense bases as its condition.’  20 

“Then, bhikkhus, it occurred to me: ‘When what exists do the six sense bases come to

 be? By what are the six sense bases conditioned?’ Then, bhikkhus, through proper attenti

on, I made a breakthrough by wisdom: ‘When there is name-and-form, the six sense base

s come to be; the six sense bases have name-and-form as their condition.’ 

“Then, bhikkhus, it occurred to me: ‘When what exists does name-and-form come to 25 

be? By what is name-and-form conditioned?’ Then, bhikkhus, through proper attention, I 

made a breakthrough by wisdom: ‘When there is consciousness, name-and-form comes to

 be; name-and-form has consciousness as its condition.’  

“Then, bhikkhus, it occurred to me: ‘When what exists does consciousness come to b

e? By what is consciousness conditioned?’ Then, bhikkhus, through proper attention, I m30 

ade a breakthrough by wisdom: ‘When there are volitional constructions, consciousness c

omes to be; consciousness has volitional constructions as its condition.’&15  

“Then, bhikkhus, it occurred to me: ‘When what exists do volitional constructions co

me to be? By what are volitional constructions conditioned?’ Then, bhikkhus, through pr

oper attention, I made a breakthrough by wisdom: ‘When there is ignorance, volitional co35 

nstructions come to be; volitional constructions have ignorance as their condition.’  
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“Thus with ignorance as condition, volitional constructions (come to be); with volitio

nal constructions as condition, consciousness…. Such is the origin of this whole mass of 

suffering. 

“‘Origination, origination’—thus, bhikkhus, in regard to things unheard before there a

rose in me vision, knowledge, wisdom, true knowledge, and light.&16 5 

 

(ii. Cessation) 

“Then, bhikkhus, it occurred to me: ‘When what does not exist does aging-and-death 

not come to be? With the cessation of what does the cessation of aging-and-death come a

bout?’ Then, bhikkhus, through proper attention, I made a breakthrough by wisdom: ‘Wh10 

en there is no birth, aging-and-death does not come to be; with the cessation of birth com

es cessation of aging-and-death.’ 

“Then, bhikkhus, it occurred to me: [11] ‘When what does not exist does birth not co

me to be? By the cessation of what does the cessation of birth come about?’ Then, bhikkh

us, through proper attention, I made a breakthrough by wisdom: ‘When there is no becom15 

ing, birth does not come to be; with the cessation of becoming comes cessation of birth.’

… ‘When there is no clinging, becoming does not come to be; with the cessation of clingi

ng comes cessation of becoming.’… ‘When there is no craving, clinging does not come t

o be; with the cessation of craving comes cessation of clinging.’… ‘When there is no feel

ing, craving does not come to be; with the cessation of feeling comes cessation of craving20 

.’… ‘When there is no contact, feeling does not come to be; with the cessation of contact 

comes cessation of feeling.’… ‘When there are no six sense bases, contact does not come 

to be; with the cessation of the six sense bases comes cessation of contact.’… ‘When ther

e is no name-and-form, the six sense bases do not come to be; with the cessation of name-

and-form comes cessation of the six sense bases.’… ‘When there is no consciousness, na25 

me-and-form does not come to be; with the cessation of consciousness comes cessation of

 name-and-form.’… ‘When there are no volitional constructions, consciousness does not 

come to be; with the cessation of volitional constructions comes cessation of consciousne

ss.’… ‘When there is no ignorance, volitional constructions do not come to be; with the c

essation of ignorance comes cessation of volitional constructions.’  30 

“Thus with the remainderless fading away and cessation of ignorance comes cessation

 of volitional constructions; with the cessation of volitional constructions, cessation of co

nsciousness…. Such is the cessation of this whole mass of suffering. 

“‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there aros

e in me vision, knowledge, wisdom, true knowledge, and light.” 35 
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II. Nutriment  

 

11 (1) Nutriment 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park…. 5 

“Bhikkhus, there are these four kinds of nutriment for the maintenance of beings that 

have already come to be and for the assistance of those about to come to be.&17 What fo

ur? The nutriment edible food, gross or subtle; second, contact; third, mental volition; fou

rth, consciousness. These are the four kinds of nutriment for the maintenance of beings th

at have already come to be and for the assistance of those about to come to be.&18 10 

“Bhikkhus, these four kinds of nutriment have what as their source, [12] what as their 

origin, from what are they born and produced? These four kinds of nutriment have cravin

g as their source, craving as their origin; they are born and produced from craving.&19 

“And this craving has what as its source, what as its origin, from what is it born and p

roduced? This craving has feeling as its source, feeling as its origin; it is born and produc15 

ed from feeling. 

“And this feeling has what as its source…? Feeling has contact as its source…. And t

his contact has what as its source…? Contact has the six sense bases as its source…. And 

these six sense bases have what as their source…? The six sense bases have name-and-for

m as their source…. And this name-and-form has what as its source…? Name-and-form h20 

as consciousness as its source…. And this consciousness has what as its source…? Consc

iousness has volitional constructions as its source…. And these volitional constructions h

ave what as their source, what as their origin, from what are they born and produced? Vol

itional constructions have ignorance as their source, ignorance as their origin; they are bo

rn and produced from ignorance. 25 

“Thus, bhikkhus, with ignorance as condition, volitional constructions (come to be); 

with volitional constructions as condition, consciousness…. Such is the origin of this who

le mass of suffering. But with the remainderless fading away and cessation of ignorance c

omes cessation of volitional constructions; with the cessation of volitional constructions, 

cessation of consciousness…. Such is the cessation of this whole mass of suffering.” 30 

 

12 (2) Mo¬iyaphagguna 

While dwelling at Såvatth¥. [13] “Bhikkhus, there are these four kinds of nutriment fo

r the maintenance of beings that have already come to be and for the assistance of those a

bout to come to be. What four? The nutriment edible food, gross or subtle; second, contac35 

t; third, mental volition; fourth, consciousness. These are the four kinds of nutriment for t
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he maintenance of beings that have already come to be and for the assistance of those abo

ut to come to be.”&20 

When this was said, the Venerable Mo¬iyaphagguna said to the Blessed One: “Venera

ble sir, who consumes the nutriment consciousness?”&21 

“Not a valid question,” the Blessed One replied. “I do not say, ‘One consumes.’&22 I5 

f I should say, ‘One consumes,’ in that case this would be a valid question: ‘Venerable sir

, who consumes?’ But I do not speak thus. Since I do not speak thus, if one should ask me

, ‘Venerable sir, for what is the nutriment consciousness (a condition)?’&23 this would b

e a valid question. To this the valid answer is: ‘The nutriment consciousness is a conditio

n for the production of future re-becoming.&24 When that which has come into being exi10 

sts, the six sense bases (come to be);&25 with the six sense bases as condition, contact.’” 

“Venerable sir, who makes contact?” 

“Not a valid question,” the Blessed One replied. “I do not say, ‘One makes contact.’ I

f I should say, ‘One makes contact,’ in that case this would be a valid question: ‘Venerabl

e sir, who makes contact?’ But I do not speak thus. Since I do not speak thus, if one shoul15 

d ask me, ‘Venerable sir, with what as condition does contact (come to be)?’ this would b

e a valid question. To this the valid answer is: ‘With the six sense bases as condition, cont

act (comes to be); with contact as condition, feeling.’” 

“Venerable sir, who feels?” 

“Not a valid question,” the Blessed One replied. “I do not say, ‘One feels.’ If I should20 

 say, ‘One feels,’ in that case this would be a valid question: ‘Venerable sir, who feels?’ 

But I do not speak thus. Since I do not speak thus, if one should ask me, ‘Venerable sir, w

ith what as condition does feeling (come to be)?’ this would be a valid question. To this t

he valid answer is: ‘With contact as condition, feeling (comes to be); with feeling as cond

ition, craving.’”  25 

“Venerable sir, who craves?” 

“Not a valid question,” the Blessed One replied. “I do not say, ‘One craves.’ [14] If I 

should say, ‘One craves,’ in that case this would be a valid question: ‘Venerable sir, who 

craves?’ But I do not speak thus. Since I do not speak thus, if one should ask me, ‘Venera

ble sir, with what as condition does craving (come to be)?’ this would be a valid question.30 

 To this the valid answer is: ‘With clinging as condition, craving (comes to be); with cling

ing as condition, becoming….&26 Such is the origin of this whole mass of suffering.’ 

“But, Phagguna, with the remainderles fading away and cessation of the six bases for 

contact comes cessation of contact; with the cessation of contact, cessation of feeling; wit

h the cessation of feeling, cessation of craving; with the cessation of craving, cessation of 35 

clinging; with the cessation of clinging, cessation of becoming; with the cessation of beco
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ming, cessation of birth; with the cessation of birth, aging-and-death, sorrow, lamentation

, pain, displeasure, and despair cease. Such is the cessation of this whole mass of sufferin

g.” 

 

13 (3) Recluses and Brahmins (1) 5 

While dwelling at Såvatth¥. “Bhikkhus, those recluses or brahmins who do not unders

tand aging-and-death, its origin, its cessation, and the way leading to its cessation;&27 w

ho do not understand birth … becoming … clinging … craving … feeling … contact … t

he six sense bases … name-and-form … consciousness … volitional constructions, their 

origin, their cessation, and the way leading to their cessation: [15] these I do not consider 10 

to be recluses among recluses or brahmins among brahmins, and these venerable ones do 

not, by realizing it for themselves with direct knowledge, in this very life enter and dwell 

in the goal of recluseship or the goal of brahminhood.&28 

“But, bhikkhus, those recluses and brahmins who understand aging-and-death, its orig

in, its cessation, and the way leading to its cessation; who understand birth … volitional c15 

onstructions, their origin, their cessation, and the way leading to their cessation: these I co

nsider to be recluses among recluses and brahmins among brahmins, and these venerable 

ones, by realizing it for themselves with direct knowledge, in this very life enter and dwel

l in the goal of recluseship and the goal of brahminhood.” 

 20 

14 (4) Recluses and Brahmins (2) 

While dwelling at Såvatth¥. “Bhikkhus, as to those recluses and brahmins who do not 

understand these things, the origin of these things, the cessation of these things, and the w

ay leading to the cessation of these things: what are those things that they do not understa

nd, whose origin they do not understand, whose cessation they do not understand, and the25 

 way leading to whose cessation they do not understand?  

“They do not understand aging-and-death, its origin, its cessation, and the way leadin

g to its cessation. They do not understand birth … becoming … clinging … craving … fe

eling … contact … the six sense bases … name-and-form … consciousness … volitional 

constructions, their origin, their cessation, and the way leading to their cessation. These ar30 

e the things that they do not understand, whose origin they do not understand, [16] whose

 cessation they do not understand, and the way leading to whose cessation they do not un

derstand.  

“These I do not consider to be recluses among recluses or brahmins among brahmins, 

and these venerable ones do not, by realizing it for themselves with direct knowledge, in t35 

his very life enter and dwell in the goal of recluseship or the goal of brahminhood. 
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“But, bhikkhus, as to those recluses and brahmins who understand these things, the or

igin of these things, the cessation of these things, and the way leading to the cessation of t

hese things: what are those things that they understand, whose origin they understand, wh

ose cessation they understand, and the way leading to whose cessation they understand?  

“They understand aging-and-death, its origin, its cessation, and the way leading to its 5 

cessation. They understand birth … volitional constructions, their origin, their cessation, 

and the way leading to their cessation. These are the things that they understand, whose o

rigin they understand, whose cessation they understand, and the way leading to those cess

ation they understand. 

“These I consider to be recluses among recluses and brahmins among brahmins, and t10 

hese venerable ones, by realizing it for themselves with direct knowledge, in this very life

 enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 

15 (5) Kaccånagotta  

While dwelling at Såvatth¥. [17] Then the Venerable Kaccånagotta approached the Bl15 

essed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, it i

s said, ‘right view, right view.’ In what way, venerable sir, is there right view?’” 

“This world, Kaccåna, for the most part depends upon a duality—upon the idea of exi

stence and the idea of non-existence.&29 But for one who sees the origin of the world as 

it really is with correct wisdom, there is no such idea of non-existence in regard to the wo20 

rld. And for one who sees the cessation of the world as it really is with correct wisdom, th

ere is no such idea of existence in regard to the world.&30 

“This world, Kaccåna, is for the most part shackled by engagement, clinging, and adh

erence.&31 But this one (with right view) does not become engaged and cling through th

at engagement and clinging, mental standpoint, adherence, underlying tendency; he does 25 

not take a stand about ‘my self.’&32 He has no perplexity or doubt that what arises is onl

y suffering arising, what ceases is only suffering ceasing. His knowledge about this is ind

ependent of others. It is in this way, Kaccåna, that there is right view.&33 

“‘All exists’: Kaccåna, this is one extreme. ‘All does not exist’: this is the second extr

eme. Without veering towards either of these extremes, the Tathågata teaches the Dhamm30 

a by the middle: ‘With ignorance as condition, volitional constructions (come to be); with

 volitional constructions as condition, consciousness…. Such is the origin of this whole m

ass of suffering. But with the remainderless fading away and cessation of ignorance come

s cessation of volitional constructions; with the cessation of volitional constructions, cess

ation of consciousness…. Such is the cessation of this whole mass of suffering.” [18] 35 
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16 (6) A Speaker on the Dhamma  

While dwelling at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: “Venerable sir, it is said, ‘a speake

r on the Dhamma, a speaker on the Dhamma.’ In what way, venerable sir, is one a speake

r on the Dhamma?” 5 

“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with aging-a

nd-death, for its fading away and cessation, one is fit to be called a bhikkhu who is a spea

ker on the Dhamma. If one is practising for the purpose of disenchantment with aging-an

d-death, for its fading away and cessation, one is fit to be called a bhikkhu who is practisi

ng in accordance with the Dhamma.&34 If, through disenchantment with aging-and-deat10 

h, through its fading away and cessation, one is liberated by non-clinging, one is fit to be 

called a bhikkhu who has attained Nibbåna in this very life.&35 

“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with birth 

… for the purpose of disenchantment with ignorance, for its fading away and cessation, o

ne is fit to be called a bhikkhu who is a speaker on the Dhamma. If one is practising for th15 

e purpose of disenchantment with ignorance, for its fading away and cessation, one is fit t

o be called a bhikkhu who is practising in accordance with the Dhamma. If, through disen

chantment with ignorance, through its fading away and cessation, one is liberated by non-

clinging, one is fit to be called a bhikkhu who has attained Nibbåna in this very life.” 

 20 

17 (7) The Naked Ascetic Kassapa  

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. [19] Then, in the morning, the Blessed One dress

ed and, taking bowl and robe, entered Råjagaha for alms. The naked ascetic Kassapa saw 

the Blessed One coming in the distance. Having seen him, he approached the Blessed On25 

e and exchanged greetings with him. When they had concluded their greetings and cordia

l talk, he stood to one side and said to him: “We would like to ask Master Gotama about a

 certain point, if he would grant us the favour of answering our question.” 

“This is not the right time for a question, Kassapa. We have entered among the houses

.”&36 30 

A second time … A third time the naked ascetic Kassapa said to the Blessed One: “W

e would like to ask Master Gotama about a certain point, if he would grant us the favour o

f answering our question.” 

“This is not the right time for a question, Kassapa. We have entered among the houses

.” 35 
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Then the naked ascetic Kassapa said to the Blessed One: “We do not wish to ask Mast

er Gotama much.” 

“Then ask what you want, Kassapa.” 

“How is it, Master Gotama, is suffering created by oneself?” 

“Not so, Kassapa,” the Blessed One said. 5 

“Then, Master Gotama, is suffering created by another?” 

“Not so, Kassapa,” the Blessed One said. 

“How is it then, Master Gotama, is suffering created both by oneself and by another?” 

“Not so, Kassapa,” the Blessed One said. [20] 

“Then, Master Gotama, has suffering arisen fortuitously, being created neither by one10 

self nor by another?”&37 

“Not so, Kassapa,” the Blessed One said. 

“How is it then, Master Gotama, is there no suffering?” 

“It is not that there is no suffering, Kassapa; there is suffering.” 

“Then is it that Master Gotama does not know and see suffering?”  15 

“It is not that I do not know and see suffering, Kassapa. I know suffering, I see sufferi

ng.” 

“When you are asked: ‘How is it, Master Gotama, is suffering created by oneself?’ yo

u say: ‘Not so, Kassapa.’ When you are asked: ‘Then, Master Gotama, is suffering create

d by another?’… ‘Is suffering created both by oneself and by another?’… ‘Has suffering 20 

arisen fortuitously, being created neither by oneself nor by another?’ you say: ‘Not so, Ka

ssapa.’  When you are asked: ‘How is it then, Master Gotama, is there no suffering?’ you 

say: ‘It is not that there is no suffering, Kassapa; there is suffering.’ When asked: ‘Then is

 it that Master Gotama does not know and see suffering?’ you say: ‘It is not that I do not 

know and see suffering, Kassapa. I know suffering, I see suffering.’ Venerable sir, let the 25 

Blessed One explain suffering to me. Let the Blessed One teach me about suffering.”&38 

“Kassapa, (if one thinks,) ‘The one who acts is the same as the one who experiences (

the result),’ (then one asserts) with reference to one existing from the beginning: ‘Sufferi

ng is created by oneself.’ When one asserts thus, this amounts to eternalism.&39 But, Kas

sapa, (if one thinks,) ‘The one who acts is one, the one who experiences (the result) is ano30 

ther,’ (then one asserts) with reference to one stricken by feeling: ‘Suffering is created by 

another.’ When one asserts thus, this amounts to annihilationism.&40 Without veering to

wards either of these extremes, the Tathågata teaches the Dhamma by the middle:&41 ‘W

ith ignorance as condition, volitional constructions (come to be); with volitional construct

ions as condition, consciousness…. Such is the origin of this whole mass of suffering. [2135 

] But with the remainderless fading away and cessation of ignorance comes cessation of v
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olitional constructions; with the cessation of volitional constructions, cessation of conscio

usness…. Such is the cessation of this whole mass of suffering.” 

When this was said, the naked ascetic Kassapa said to the Blessed One: “Magnificent,

 venerable sir! Magnificent, venerable sir! The Dhamma has been made clear in many wa

ys by the Blessed One, as though he were turning upright what had been turned upside do5 

wn, revealing what was hidden, showing the way to one who was lost, or holding up a la

mp in the dark for those with eyesight to see forms. I go for refuge to the Blessed One, an

d to the Dhamma, and to the Bhikkhu Sangha. May I receive the going forth under the Bl

essed One, may I receive the higher ordination?”&42 

“Kassapa, one who formerly belonged to another sect and desires the going forth and 10 

the higher ordination in this Dhamma and Discipline lives on probation for four months. 

At the end of four months, if the bhikkhus are satisfied with him, they give him the going 

forth and the higher ordination to the state of a bhikkhu. But individual differences are re

cognized by me.”&43 

“If, venerable sir, one who formerly belonged to another sect and desires the going fo15 

rth and the higher ordination in this Dhamma and Discipline lives on probation for four m

onths, and if at the end of the four months the bhikkhus, being satisfied with him, give hi

m the going forth and the higher ordination to the state of a bhikkhu, then I will live on pr

obation for four years. At the end of the four years, if the bhikkhus are satisfied with me, l

et them give me the going forth and the higher ordination to the state of a bhikkhu.” 20 

Then the naked ascetic Kassapa received the going forth under the Blessed One, and 

he received the higher ordination. And soon, not long after his higher ordination, dwellin

g alone, withdrawn, diligent, ardent, and resolute, the Venerable Kassapa, [22] by realizin

g it for himself with direct knowledge, in this very life entered and dwelt in that unsurpas

sed goal of the holy life for the sake of which clansmen rightly go forth from the househo25 

ld life into homelessness. He directly knew: “Destroyed is birth, the holy life has been liv

ed, what had to be done has been done, there is no more for this world.” And the Venerab

le Kassapa became one of the arahants.&44 

 

18 (8) Timbaruka 30 

While dwelling at Såvatth¥. Then the wanderer Timbaruka approached the Blessed On

e and exchanged greetings with him. When they had concluded their greetings and cordia

l talk, he sat down to one side and said to him: “How is it, Master Gotama, are pleasure a

nd pain created by oneself?”&45  

“Not so, Timbaruka,” the Blessed One said. 35 

“Then, Master Gotama, are pleasure and pain created by another?” 
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 “Not so, Timbaruka,” the Blessed One said. 

“How is it then, Master Gotama, are pleasure and pain created both by oneself and by 

another?” 

“Not so, Timbaruka,” the Blessed One said. 

“Then, Master Gotama, have pleasure and pain arisen fortuitously, being created neith5 

er by oneself nor by another?”  

“Not so, Timbaruka,” the Blessed One said. 

“How is it then, Master Gotama, is there no pleasure and pain?”  

“It is not that there is no pleasure and pain, Timbaruka; there is pleasure and pain.” 

“Then is it that Master Gotama does not know and see pleasure and pain?”  10 

“It is not that I do not know and see pleasure and pain, Timbaruka. I know pleasure an

d pain, I see pleasure and pain.” 

“When you are asked: ‘How is it, Master Gotama, are pleasure and pain created by on

eself?’ you say: ‘Not so,Timbaruka.’ When you are asked: ‘Then, Master Gotama, are ple

asure and pain created by another?’… [23] … ‘Are pleasure and pain created both by one15 

self and by another?’ … ‘Have pleasure and pain arisen fortuitously, being created neithe

r by oneself nor by another?’ you say: ‘Not so, Timbaruka.’  When you are asked: ‘How i

s it then, Master Gotama, is there no pleasure and pain?’ you say: ‘It is not that there is no

 pleasure and pain, Timbaruka; there is pleasure and pain.’ When asked: ‘Then is it that 

Master Gotama does not know and see pleasure and pain?’ you say: ‘It is not that I do not20 

 know and see pleasure and pain, Timbaruka. I know pleasure and pain, I see pleasure an

d pain.’ Venerable sir, let the Blessed One explain pleasure and pain to me. Let the Blesse

d One teach me about pleasure and pain.” 

“Timbaruka, (if one thinks,) ‘The feeling and the one who feels it are the same,’ (then

 one asserts) with reference to one existing from the beginning: ‘Pleasure and pain are cre25 

ated by oneself.’ I do not speak thus.&46 But, Timbaruka, (if one thinks,) ‘The feeling is 

one, the one who feels it is another,’ (then one asserts) with reference to one stricken by f

eeling: ‘Pleasure and pain are created by another.’ Neither do I speak thus.&47 Without v

eering towards either of these extremes, the Tathågata teaches the Dhamma by the middle

: ‘With ignorance as condition, volitional constructions (come to be); with volitional cons30 

tructions as condition, consciousness…. Such is the origin of this whole mass of pleasure 

and pain. But with the remainderless fading away and cessation of ignorance comes cessa

tion of volitional constructions; with the cessation of volitional constructions, cessation of

 consciousness…. Such is the cessation of this whole mass of suffering.” 

When this was said, the naked ascetic Timbaruka said to the Blessed One: “Magnifice35 

nt, Master Gotama!… I go for refuge to Master Gotama, and to the Dhamma, and to the 
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Bhikkhu Sangha. From today let Master Gotama remember me as a lay follower who has 

gone for refuge for life.” 

 

19 (9) The Wise Man and the Fool  

While dwelling at Såvatth¥. “Bhikkhus, for the fool, hindered by ignorance and fettere5 

d by craving, [24] this body has thereby originated. So there is this body and external na

me-and-form: thus this dyad. Dependent on the dyad there is contact. There are just six se

nse bases, contacted through which—or through a certain one among them—the fool exp

eriences pleasure and pain.&48 

“Bhikkhus, for the wise man, hindered by ignorance and fettered by craving, this bod10 

y has thereby originated. So there is this body and external name-and-form: thus this dyad

. Dependent on the dyad there is contact. There are just six sense bases, contacted through

 which—or through a certain one among them—the wise man experiences pleasure and p

ain. What, bhikkhus, is the distinction here, what is the disparity, what is the difference be

tween the wise man and the fool?” 15 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed On

e, take recourse in the Blessed One. It would be good if the Blessed One would clear up t

he meaning of this statement.&49 Having heard it from him, the bhikkhus will remember 

it.” 

“Then listen and attend carefully, bhikkhus, I will speak.”  20 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“Bhikkhus, for the fool, hindered by ignorance and fettered by craving, this body has 

originated. For the fool that ignorance has not been abandoned and that craving has not b

een utterly destroyed. For what reason? Because the fool has not lived the holy life for the

 complete destruction of suffering. Therefore, with the breakup of the body, the fool fares25 

 on to (another) body. Faring on to (another) body, he is not freed from birth, from aging-

and-death, from sorrow, from lamentation, from pain, from displeasure, from despair; he i

s not freed from suffering, I say. 

“Bhikkhus, for the wise man, hindered by ignorance and fettered by craving, this bod

y has originated. For the wise man that ignorance has been abandoned and that craving ha30 

s been utterly destroyed. For what reason? Because the wise man has lived the holy life [2

5] for the complete destruction of suffering. Therefore, with the breakup of the body, the 

wise man does not fare on to (another) body. Not faring on to (another) body, he is freed f

rom birth, from aging-and-death, from sorrow, from lamentation, from pain, from displea

sure, from despair; he is freed from suffering, I say. 35 
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“This, bhikkhus, is the distinction, the disparity, the difference between the wise man 

and the fool, that is, the living of the holy life.”&50 

 

20 (10) Conditions  

While dwelling at Såvatth¥. “Bhikkhus, I will teach you dependent origination and de5 

pendently arisen phenomena. Listen and attend carefully, I will speak.” 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is dependent origination? ‘With birth as condition, aging-and-d

eath (comes to be)’: whether there is an arising of Tathågatas or no arising of Tathågatas, 

that element still persists, the persistent nature of phenomena, the fixed nature of phenom10 

ena, specific conditionality.&51 A Tathågata awakens to this and breaks through to it.&5

2 Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analys

es it, elucidates it. And he says: ‘See! With birth as condition, bhikkhus, aging-and-death.

’&53 

“‘With becoming as condition, birth’ … ‘With clinging as condition, becoming’ … ‘15 

With craving as condition, clinging’ … ‘With feeling as condition, craving’ … ‘With con

tact as condition, feeling’ … ‘With the six sense bases as condition, contact’ … ‘With na

me-and-form as condition, the six sense bases’ … ‘With consciousness as condition, nam

e-and-form’ … ‘With volitional constructions as condition, consciousness’ … ‘With igno

rance as condition, volitional constructions’: whether there is an arising of Tathågatas or 20 

no arising of Tathågatas, that element still persists, the persistent nature of phenomena, th

e fixed nature of phenomena, specific conditionality. A Tathågata awakens to this and [26

] breaks through to it. Having done so, he explains it, teaches it, proclaims it, establishes i

t, discloses it, analyses it, elucidates it. And he says: ‘See! With ignorance as condition, b

hikkhus, volitional constructions.’ 25 

“Thus, bhikkhus, the actuality in this, the inerrancy, the non-otherwiseness, specific c

onditionality: this is called dependent origination.&54 

“And what, bhikkhus, are the dependently arisen phenomena? Aging-and-death, bhik

khus, is impermanent, constructed, dependently arisen, subject to destruction, subject to v

anishing, subject to fading away, subject to cessation. Birth is impermanent … Becoming 30 

is impermanent … Clinging is impermanent … Craving is impermanent … Feeling is imp

ermanent … Contact is impermanent … The six sense bases are impermanent … Name-a

nd-form is impermanent … Consciousness is impermanent … Volitional constructions ar

e impermanent … Ignorance is impermanent, constructed, dependently arisen, subject to 

destruction, subject to vanishing, subject to fading away, subject to cessation. These, bhik35 

khus, are called the dependently arisen phenomena. 
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“When, bhikkhus, a noble disciple has clearly seen with correct wisdom&55 as it reall

y is this dependent origination and these dependently arisen phenomena, it is impossible t

hat he will run back into the past, thinking: ‘Did I exist in the past? Did I not exist in the p

ast? What was I in the past? How was I in the past? Having been what, what did I become

 in the past?’ Or that he will run forward into the future, thinking: ‘Will I exist in the futur5 

e? Will I not exist [27] in the future? What will I be in the future? How will I be in the fut

ure? Having been what, what will I become in the future?’ Or that he will now be inwardl

y confused about the present thus: ‘Do I exist? Do I not exist? What am I? How am I? Thi

s being—where has it come from? Where will it go?’&56 

“For what reason (is this impossible)? Because, bhikkhus, the noble disciple has clear10 

ly seen with correct wisdom as it really is this dependent origination and these dependentl

y arisen phenomena.” 

 

III. The Ten Powers  

 15 

21 (1) The Ten Powers (1) 

While dwelling at Såvatth¥. “Bhikkhus, possessing the ten powers and the four ground

s of self-confidence, the Tathågata claims the place of the leader of the herd, roars his lio

n’s roar in the assemblies, and sets rolling the Brahma-wheel thus:&57 [28] ‘Such is form

, such its origin, such its passing away; such is feeling, such its origin, such its passing aw20 

ay; such is perception, such its origin, such its passing away; such are volitional construct

ions, such their origin, such their passing away; such is consciousness, such its origin, suc

h its passing away.&58 Thus when there is this, that comes to be; with the arising of this, 

that arises. When this is not, that does not come to be; with the cessation of this, that ceas

es.&59 That is, with ignorance as condition, volitional constructions (come to be); with v25 

olitional constructions as condition, consciousness…. Such is the origin of this whole mas

s of suffering. But with the remainderless fading away and cessation of ignorance comes 

cessation of volitional constructions; with the cessation of volitional constructions, cessati

on of consciousness…. Such is the cessation of this whole mass of suffering.’” 

 30 

22 (2) The Ten Powers (2)  

While dwelling at Såvatth¥. “Bhikkhus, possessing the ten powers and the four ground

s of self-confidence, the Tathågata claims the place of the leader of the herd, roars his lio

n’s roar in the assemblies, and sets rolling the Brahma-wheel thus: ‘Such is form … (as in

 §21) … Such is the cessation of this whole mass of suffering.’ 35 
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“Bhikkhus, the Dhamma has thus been well expounded by me, elucidated, disclosed, 

revealed, stripped of patchwork.&60 When, bhikkhus, the Dhamma has thus been well ex

pounded by me, elucidated, disclosed, revealed, stripped of patchwork, this is enough for 

a clansman who has gone forth out of faith to arouse his energy thus: ‘Willingly, let only 

my skin, sinews, and bones remain, and let the flesh and blood dry up in my body, but I w5 

ill not relax my energy so long as I have not attained what can be attained by manly stren

gth, by manly energy, by manly exertion.’&61 [29] 

“Bhikkhus, the lazy person dwells in suffering, soiled by evil unwholesome states, an

d great is the personal good that he neglects.&62 But the energetic person dwells happily,

 secluded from evil unwholesome states, and great is the personal good that he achieves. I10 

t is not by the inferior that the supreme is attained; rather, it is by the supreme that the sup

reme is attained.&63 Bhikkhus, this holy life is a beverage of cream; the Teacher is prese

nt.&64 Therefore, bhikkhus, arouse your energy for the attainment of the as-yet-unattaine

d, for the achievement of the as-yet-unachieved, for the realization of the as-yet-unrealize

d, with the thought: ‘In such a way this going forth of ours will not be barren, but fruitful 15 

and fertile; and when we use the robes, almsfood, lodgings, and medicinal requisites (offe

red to us by others), these services they provide for us will be of great fruit and benefit to 

them’:&65 thus, bhikkhus, should you train yourselves. 

“Considering your own good, bhikkhus, it is enough to strive for the goal with diligen

ce; considering the good of others, it is enough to strive for the goal with diligence; consi20 

dering the good of both, it is enough to strive for the goal with diligence.”&66 

 

23 (3) Proximate cause  

While dwelling at Såvatth¥.&67 “Bhikkhus, I say that the destruction of the taints is fo

r one who knows and sees, not for one who does not know and does not see. For one who25 

 knows what, for one who sees what, does the destruction of the taints come about? ‘Such

 is form, such its origin, such its passing away; such is feeling … such is perception … su

ch are volitional constructions … such is consciousness, such its origin, such its passing a

way’: it is for one who knows thus, for one who sees thus, that the destruction of the taint

s comes about. [30] 30 

“I say, bhikkhus, that the knowledge of destruction in regard to destruction has a prox

imate cause; it does not lack a proximate cause. And what is the proximate cause for the k

nowledge of destruction. It should be said: liberation.&68 

“I say, bhikkhus, that liberation too has a proximate cause; it does not lack a proximat

e cause. And what is the proximate cause for liberation? It should be said: dispassion. 35 
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“I say, bhikkhus, that dispassion too has a proximate cause; it does not lack a proxima

te cause. And what is the proximate cause for dispassion? It should be said: disenchantme

nt. 

“I say, bhikkhus, that disenchantment too has a proximate cause; it does not lack a pro

ximate cause. And what is the proximate cause for disenchantment? It should be said: the 5 

knowledge and vision of things as they really are. 

“I say, bhikkhus, that the knowledge and vision of things as they really are too has a p

roximate cause; it does not lack a proximate cause. And what is the proximate cause for t

he knowledge and vision of things as they really are?  It should be said: concentration.  

“I say, bhikkhus, that concentration too has a proximate cause; it does not lack a proxi10 

mate cause. And what is the proximate cause for concentration. It should be said: happine

ss. 

“I say, bhikkhus, that happiness too has a proximate cause; it does not lack a proximat

e cause. And what is the proximate cause for happiness. It should be said: tranquillity. 

“I say, bhikkhus, that tranquillity too has a proximate cause; it does not lack a proxim15 

ate cause. And what is the proximate cause for tranquillity. It should be said: rapture. 

“I say, bhikkhus, that rapture too has a proximate cause; it does not lack a proximate c

ause. And what is the proximate cause for rapture. It should be said: gladness. 

“I say, bhikkhus, that gladness too has a proximate cause; it does not lack a proximate

 cause. And what is the proximate cause for gladness. It should be said: faith. 20 

“I say, bhikkhus, that faith too has a proximate cause; it does not lack a proximate cau

se. [31] And what is the proximate cause for faith. It should be said: suffering.&69 

“I say, bhikkhus, that suffering too has a proximate cause; it does not lack a proximat

e cause. And what is the proximate cause for suffering. It should be said: birth.&70 

“I say, bhikkhus, that birth too has a proximate cause; it does not lack a proximate cau25 

se. And what is the proximate cause for birth? It should be said: becoming. 

“I say, bhikkhus, that becoming too has a proximate cause; it does not lack a proximat

e cause. And what is the proximate cause for becoming? It should be said: clinging. 

“I say, bhikkhus, that clinging too has a proximate cause; it does not lack a proximate 

cause. And what is the proximate cause for clinging? It should be said: craving. 30 

“I say, bhikkhus, that craving too has a proximate cause; it does not lack a proximate 

cause. And what is the proximate cause for craving? It should be said: feeling. 

“… For feeling, it should be said: contact. For contact, it should be said: the six sense 

bases. For the six sense bases, it should be said: name-and-form. For name-and-form, it s

hould be said: consciousness. For consciousness, it should be said: volitional construction35 

s. 
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“I say, bhikkhus, that volitional constructions too have a proximate cause; they do not

 lack a proximate cause. And what is the proximate cause for volitional constructions? It s

hould be said: ignorance. 

“Thus, bhikkhus, with ignorance as proximate cause, volitional constructions (come t

o be); with volitional constructions as proximate cause, consciousness; with consciousnes5 

s as proximate cause, name-and-form; with name-and-form as proximate cause, the six se

nse bases; with the six sense bases as proximate cause, contact; with contact as proximate

 cause, feeling; with feeling as proximate cause, craving; with craving as proximate cause

, clinging; with clinging as proximate cause, becoming; with becoming as proximate caus

e, birth; with birth as proximate cause, suffering; with suffering as proximate cause, faith;10 

 with faith as proximate cause, gladness; with gladness as proximate cause, rapture; with r

apture as proximate cause, tranquillity; with tranquillity as proximate cause, happiness; w

ith happiness as proximate cause, concentration; with concentration as proximate cause, t

he knowledge and vision of things as they really are; [32] with the knowledge and vision 

of things as they really are as proximate cause, disenchantment; with disenchantment as p15 

roximate cause, dispassion; with dispassion as proximate cause, liberation; with liberation

 as proximate cause, the knowledge of destruction. 

“Just as, bhikkhus, when rain pours down in thick droplets on a mountain top, the wat

er flows down along the slope and fills the cleft, gullies, and creeks; these being full fill u

p the pools; these being full fill up the lakes; these being full fill up the streams; these bei20 

ng full fill up the rivers; and these being full fill up the great ocean;&71 so too, with ignor

ance as proximate cause, volitional constructions (come to be); with volitional constructio

ns as proximate cause, consciousness;… with liberation as proximate cause, the knowled

ge of destruction.” 

 25 

24 (4) Wanderers of Other Sects 

While dwelling at Råjagaha in the Bamboo Grove. 

 

(i) 

Then, in the morning, the Venerable Såriputta dressed and, taking bowl and robe, ente30 

red Råjagaha for alms. Then it occurred to him: “It is still too early to walk for alms in Rå

jagaha. Let me go to the park of the wanderers of other sects.” 

Then the Venerable Såriputta [33] went to the park of the wanderers of other sects. H

e exchanged greetings with those wanderers and, when they had concluded their greetings

 and cordial talk, he sat down to one side. The wanderers then said to him: 35 
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“Friend Såriputta, some recluses and brahmins, proponents of kamma, maintain that s

uffering is created by oneself; some recluses and brahmins, proponents of kamma, mainta

in that suffering is created by another; some recluses and brahmins, proponents of kamma

, maintain that suffering is created both by oneself and by another; some recluses and bra

hmins, proponents of kamma, maintain that suffering has arisen fortuitously, being create5 

d neither by oneself nor by another.&72 Now, friend Såriputta, what does the recluse Got

ama say about this? What does he teach? How should we answer if we are to state what h

as been said by the recluse Gotama and not misrepresent him with what is contrary to fact

? And how should we explain in accordance with the Dhamma so that no reasonable cons

equence of our assertion would give ground for criticism?”&73 10 

“Friends, the Blessed One has said that suffering is dependently arisen. Dependent on

 what? Dependent on contact. If one were to speak thus one would be stating what has be

en said by the Blessed One and would not misrepresent him with what is contrary to fact; 

one would explain in accordance with the Dhamma, and no reasonable consequence of on

e’s assertion would give ground for criticism. 15 

“Therein, friends, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that suffering is created by oneself, that is conditioned by contact. Also, in t

he case of those recluses and brahmins … who maintain that suffering is created by anoth

er, that too is conditioned by contact. Also, in the case of those recluses and brahmins … 

who maintain that suffering is created both by oneself and by another, that too is conditio20 

ned by contact. [34] Also, in the case of those recluses and brahmins … who maintain tha

t suffering has arisen fortuitously, being created neither by oneself nor by another, that to

o is conditioned by contact. 

“Therein, friends, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that suffering is created by oneself, it is impossible that they will experienc25 

e without contact. In the case of those recluses and brahmins … who maintain that sufferi

ng is created by another … who maintain that suffering is created both by oneself and by 

another … who maintain that suffering has arisen fortuitously, being created neither by o

neself nor by another, it is impossible that they will experience without contact.” 

 30 

(ii)  

The Venerable Ónanda heard this conversation between the Venerable Såriputta and t

he wanderers of other sects. Then, when he had walked for alms in Råjagaha and had retu

rned from the alms round, after his meal he approached the Blessed One, paid homage to 

him, sat down to one side, and reported to the Blessed One the entire conversation betwee35 

n the Venerable Såriputta and those wanderers of other sects. (The Blessed One said:)  
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“Good, good, Ónanda! Anyone answering rightly would answer just as Såriputta has 

done. I have said, Ónanda, that suffering is dependently arisen. Dependent on what? Dep

endent on contact. If one were to speak thus one would be stating what has been said by 

me and would not misrepresent me with what is contrary to fact; one would explain in ac

cordance with the Dhamma, and no reasonable consequence of one’s assertion would giv5 

e ground for criticism. 

 “Therein, Ónanda, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that suffering is created by oneself … [35] … who maintain that suffering h

as arisen fortuitously, being created neither by oneself nor by another, that too is conditio

ned by contact. 10 

“Therein, Ónanda, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that suffering is created by oneself … who maintain that suffering has arise

n fortuitously … it is impossible that they will experience without contact. 

“On one occasion, Ónanda, I was dwelling right here in Råjagaha, in the Bamboo Gro

ve, the Squirrel Sanctuary. Then, in the morning, I dressed and, taking bowl and robe, I e15 

ntered Råjagaha for alms. Then it occurred to me: ‘It is still too early to walk for alms in 

Råjagaha. Let me go to the park of the wanderers of other sects.’ Then I went to the park 

of the wanderers of other sects. I exchanged greetings with those wanderers and, when w

e had concluded our greetings and cordial talk, I sat down to one side. The wanderers the

n said to me as I was sitting to one side: … (the wanderers ask exactly the same question 20 

as they had asked Såriputta and receive an identical reply) [36] … it is impossible that th

ey will experience without contact.” 

“It is wonderful, venerable sir! It is amazing, venerable sir! How the entire meaning c

an be stated by a single phrase! Can this same meaning be stated in detail in a way that is 

deep and deep in appearance?”&74 25 

“Well then, Ónanda, clear up that same matter yourself.” 

“Venerable sir, if they were to ask me: ‘Friend Ónanda, what is the source of aging-a

nd-death, what is its origin, from what is it born and produced?’— being asked thus, I wo

uld answer thus: ‘Friends, aging-and-death has birth as its source, birth as its origin; it is 

born and produced from birth.’ Being asked thus, I would answer in such a way. [37] 30 

“Venerable sir, if they were to ask me: ‘Friend Ónanda, what is the source of birth, w

hat is its origin, from what is it born and produced?’—being asked thus, I would answer t

hus: ‘Friends, birth has becoming as its source, becoming as its origin; it is born and prod

uced from becoming…. Becoming has clinging as its source … Clinging has craving as it

s source … Craving has feeling as its source … Feeling has contact as its source … Conta35 

ct has the six sense bases as its source, the six sense bases as its origin; it is born and prod
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uced from the six sense bases. But with the remainderless fading away and cessation of th

e six bases for contact comes cessation of contact; with the cessation of contact, cessation

 of feeling; with the cessation of feeling, cessation of craving; with the cessation of cravin

g, cessation of clinging; with the cessation of clinging, cessation of becoming; with the ce

ssation of becoming, cessation of birth; with the cessation of birth, aging-and-death, sorro5 

w, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole m

ass of suffering.’ Being asked thus, venerable sir, I would answer in such a way.” 

 

25 (5) BhËmija 

While dwelling at Såvatth¥. 10 

 

(i) 

Then, in the evening, the Venerable BhËmija emerged from seclusion and approached

 the Venerable Såriputta.&75 [38] He exchanged greetings with the Venerable Såriputta a

nd, when they had concluded their greetings and cordial talk, he sat down to one side and 15 

said to him: 

“Friend Såriputta, some recluses and brahmins, proponents of kamma, maintain that p

leasure and pain are created by oneself; some recluses and brahmins, proponents of kam

ma, maintain that pleasure and pain are created by another; some recluses and brahmins, 

proponents of kamma, maintain that pleasure and pain are created both by oneself and by 20 

another; some recluses and brahmins, proponents of kamma, maintain that pleasure and p

ain have arisen fortuitously, being created neither by oneself nor by another.&76 Now, fri

end Såriputta, what does the Blessed One  say about this? What does he teach? How shou

ld we answer if we are to state what has been said by the Blessed One and not misreprese

nt him with what is contrary to fact? And how should we explain in accordance with the 25 

Dhamma so that no reasonable consequence of our assertion would give ground for critici

sm?” 

“Friend, the Blessed One has said that pleasure and pain are dependently arisen. Depe

ndent on what? Dependent on contact.  If one were to speak thus one would be stating wh

at has been said by the Blessed One and would not misrepresent him with what is contrar30 

y to fact; one would explain in accordance with the Dhamma, and no reasonable consequ

ence of one’s assertion would give ground for criticism. 

“Therein, friend, in the case of those recluses and brahmins, proponents of kamma, w

ho maintain that pleasure and pain are created by oneself, that is conditioned by contact. 

Also, in the case of those recluses and brahmins … who maintain that pleasure and pain a35 

re created by another, that too is conditioned by contact. Also, in the case of those recluse
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s and brahmins … who maintain that pleasure and pain are created both by oneself and by

 another, that too is conditioned by contact. Also, in the case of those recluses and brahmi

ns … who maintain that pleasure and pain have arisen fortuitously, being created neither 

by oneself nor by another, that too is conditioned by contact. 

“Therein, friends, in the case of those recluses and brahmins, proponents of kamma, 5 

who maintain that pleasure and pain are created by oneself, it is impossible that they will 

experience without contact. In the case of those recluses and brahmins … who maintain t

hat pleasure and pain are created by another … who maintain that pleasure and pain are c

reated both by oneself and by another … [39] … who maintain that pleasure and pain hav

e arisen fortuitously … it is impossible that they will experience without contact.” 10 

 

(ii)  

The Venerable Ónanda heard this conversation between the Venerable Såriputta and t

he Venerable BhËmija. He then approached the Blessed One, paid homage to him, sat do

wn to one side, and reported to the Blessed One the entire conversation between the Vene15 

rable Såriputta and the Venerable BhËmija. (The Blessed One said:)  

“Good, good, Ónanda! Anyone answering rightly would answer just as Såriputta has 

done. I have said, Ónanda, that pleasure and pain are dependently arisen. Dependent on w

hat? Dependent on contact. If one were to speak thus one would be stating what has been 

said by me and would not misrepresent me with what is contrary to fact; one would expla20 

in in accordance with the Dhamma, and no reasonable consequence of one’s assertion wo

uld give ground for criticism.  

“Therein, Ónanda, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that pleasure and pain are created by oneself … who maintain that pleasure 

and pain have arisen fortuitously … that too is conditioned by contact. 25 

“Therein, Ónanda, in the case of those recluses and brahmins, proponents of kamma, 

who maintain that pleasure and pain are created by oneself … who maintain that pleasure 

and pain have arisen fortuitously … it is impossible that they will experience without cont

act. 

 30 

(iii) 

“Ónanda, when there is the body, because of bodily volition pleasure and pain arise [4

0] internally; when there is speech, because of verbal volition pleasure and pain arise inte

rnally; when there is the mind, because of mental volition pleasure and pain arise internall

y—with ignorance as condition.&77  35 
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“Either on one’s own initiative, Ónanda, one constructs that bodily volitional construc

tion conditioned by which pleasure and pain arise internally; or prompted by others one c

onstructs that bodily volitional construction conditioned by which pleasure and pain arise 

internally. Either knowingly, Ónanda, one constructs that bodily volitional construction c

onditioned by which pleasure and pain arise internally; or unknowingly one constructs th5 

at bodily volitional construction conditioned by which pleasure and pain arise internally.

&78 

“Either on one’s own initiative, Ónanda, one constructs that verbal volitional construc

tion conditioned by which pleasure and pain arise internally; or prompted by others one c

onstructs that verbal volitional construction conditioned by which pleasure and pain arise 10 

internally. Either knowingly, Ónanda, one constructs that verbal volitional construction c

onditioned by which pleasure and pain arise internally; or unknowingly one constructs th

at verbal volitional construction conditioned by which pleasure and pain arise internally. 

“Either on one’s own initiative, Ónanda, one constructs that mental volitional constru

ction&79 conditioned by which pleasure and pain arise internally; or prompted by others 15 

one constructs that mental volitional construction conditioned by which pleasure and pain

 arise internally. Either knowingly, Ónanda, one constructs that mental volitional construc

tion conditioned by which pleasure and pain arise internally; or unknowingly one constru

cts that mental volitional construction conditioned by which pleasure and pain arise intern

ally. 20 

“Ignorance is comprised within these states.&80 But with the remainderless fading a

way and cessation of ignorance that body does not exist conditioned by which that pleasu

re and pain arises internally; that speech does not exist conditioned by which that pleasure

 and pain arises internally; that mind does not exist conditioned by which [41] that pleasu

re and pain arises internally.&81 That field does not exist, that site does not exist, that bas25 

e does not exist, that foundation does not exist conditioned by which that pleasure and pai

n arises internally.”&82 

 

26 (6) Upavåˆa 

While dwelling at Såvatth¥. Then the Venerable Upavåˆa approached the Blessed One30 

, paid homage to him, sat down to one side, and said to him:&83  

“Venerable sir, some recluses and brahmins maintain that suffering is created by ones

elf; some recluses and brahmins maintain that suffering is created by another; some reclus

es and brahmins maintain that suffering is created both by oneself and by another; some r

ecluses and brahmins maintain that suffering has arisen fortuitously, being created neither35 

 by oneself nor by another. Now, venerable sir, what does the Blessed One say about this
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? What does he teach? How should we answer if we are to state what has been said by the

 Blessed One and not misrepresent him with what is contrary to fact? And how should we

 explain in accordance with the Dhamma so that no reasonable consequence of our asserti

on would give ground for criticism?” 

“Upavåˆa, I have said that suffering is dependently arisen. Dependent on what? Depe5 

ndent on contact. If one were to speak thus one would be stating what has been said by m

e and would not misrepresent me with what is contrary to fact; one would explain in acco

rdance with the Dhamma, and no reasonable consequence of one’s assertion would give g

round for criticism.  

“Therein, Upavåˆa, in the case of those recluses and brahmins who maintain that suff10 

ering is created by oneself, that is conditioned by contact. Also, in the case of those reclus

es and brahmins who maintain that suffering is created by another … who maintain that s

uffering is created both by oneself and by another … who maintain that suffering has aris

en fortuitously … that too is conditioned by contact. [42] 

“Therein, Upavåˆa, in the case of those recluses and brahmins who maintain that suff15 

ering is created by oneself, it is impossible that they will experience without contact. In th

e case of those recluses and brahmins who maintain that suffering is created by another 

… who maintain that suffering is created both by oneself and by another … who maintain

 that suffering has arisen fortuitously … it is impossible that they will experience without 

contact.” 20 

 

27 (7) Conditions 

While dwelling at Såvatth¥. “Bhikkhus, with ignorance as condition, volitional constr

uctions (come to be); with volitional constructions as condition, consciousness … Such is

 the origin of this whole mass of suffering. 25 

“And what, bhikkhus, is aging-and-death? The aging of the various beings … (as in §

2) … thus this aging and this death are together called aging-and-death. With the arising o

f birth there is the arising of aging-and-death; with the cessation of birth there is the cessa

tion of aging-and-death. Just this noble eightfold path is the way leading to the cessation 

of aging-and-death; that is, right view, right intention, right speech, right action, right live30 

lihood, right effort, right mindfulness, right concentration. 

“And what, bhikkhus, is birth?… becoming?… clinging?… [43] … craving?… feelin

g?… contact?… the six sense bases?… name-and-form?… consciousness?… volitional c

onstructions? There are these three kinds of volitional constructions: the bodily formation

, the verbal formation, the mental formation. With the arising of ignorance there is the ari35 

sing of volitional constructions. With the cessation of ignorance there is the cessation of v
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olitional constructions. Just this noble eightfold path is the way leading to the cessation of

 volitional constructions; that is, right view … right concentration. 

“When, bhikkhus, a noble disciple thus understands the condition; thus understands th

e origin of the condition; thus understands the cessation of the condition; thus understand

s the way leading to the cessation of the condition,&84 he is then called a noble disciple 5 

who is endowed with view, endowed with vision, who has arrived at this true Dhamma, 

who sees this true Dhamma, who possesses the knowledge of a disciple in higher training

, who possesses the true knowledge of a disciple in higher training, who has entered the st

ream of the Dhamma, a noble one with penetrative wisdom, one who stands squarely bef

ore the door to the Deathless.”&85 10 

 

28 (8) Bhikkhu 

While dwelling at Såvatth¥. “Herein, bhikkhus, a bhikkhu understands aging-and-deat

h, its origin, its cessation, and the way leading to its cessation. He understands birth … be

coming … clinging [44] … craving … feeling … contact … the six sense bases … name-15 

and-form … consciousness … volitional constructions, their origin, their cessation, and th

e way leading to their cessation. 

“And what, bhikkhus, is aging-and-death?… (as in preceding sutta) … Just this noble

 eightfold path is the way leading to the cessation of volitional constructions; that is, right

 view … right concentration. 20 

“When, bhikkhus, a bhikkhu thus understands aging-and-death, its origin, its cessatio

n, and the way leading to its cessation; when he thus understands birth … becoming … cl

inging … craving … feeling … contact … the six sense bases … name-and-form … [45] 

consciousness … volitional constructions, their origin, their cessation, and the way leadin

g to their cessation, he is then called a bhikkhu who is endowed with view, endowed with25 

 vision, who has arrived at this true Dhamma, who sees this true Dhamma, who possesses

 the knowledge of a disciple in higher training, who possesses the true knowledge of a dis

ciple in higher training, who has entered the stream of the Dhamma, a noble one with pen

etrative wisdom, one who stands squarely before the door to the Deathless.” 

 30 

29 (9) Recluses and Brahmins (1) 

While dwelling at Såvatth¥. “Bhikkhus, those recluses or brahmins who do not fully u

nderstand aging-and-death, its origin, its cessation, and the way leading to its cessation;&

86 who do not fully understand birth … becoming … clinging … craving … feeling … c

ontact … the six sense bases … name-and-form … consciousness … volitional constructi35 

ons, their origin, their cessation, and the way leading to their cessation: these I do not con
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sider to be recluses among recluses or brahmins among brahmins, and these venerable on

es do not, by realizing it for themselves with direct knowledge, in this very life enter and 

dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who fully understand aging-and-death, it

s origin, its cessation, and the way leading to its cessation; who fully understand birth … 5 

volitional constructions, [46] their origin, their cessation, and the way leading to their ces

sation: these I consider to be recluses among recluses and brahmins among brahmins, and

 these venerable ones, by realizing it for themselves with direct knowledge, in this very lif

e enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 10 

30 (10) Recluses and Brahmins (2)  

While dwelling at Såvatth¥. “Bhikkhus, as to those recluses or brahmins who do not u

nderstand aging-and-death, its origin, its cessation, and the way leading to its cessation: it

 is impossible that they will abide having transcended aging-and-death. As to those reclus

es and brahmins who do not understand birth … becoming … clinging … craving … feeli15 

ng … contact … the six sense bases … name-and-form … consciousness … volitional co

nstructions, their origin, their cessation, and the way leading to their cessation: it is impos

sible that they will abide having transcended volitional constructions. 

“But, bhikkhus, as to those recluses or brahmins who understand aging-and-death, its 

origin, its cessation, and the way leading to its cessation: it is possible that they will abide20 

 having transcended aging-and-death. As to those recluses and brahmins who understand 

birth … volitional constructions, their origin, their cessation, and the way leading to their 

cessation: it is possible that they will abide having transcended volitional constructions.”  
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IV. The Ka¬åra Khattiya  

 

31 (1) What Has Come to Be 

[47] On one occasion the Blessed One was dwelling at Såvatth¥. There the Blessed O

ne addressed the Venerable Såriputta thus: “Såriputta, in ‘The Questions of Ajita’ in the P5 

åråyana it is said:&87 

 

‘As to those who have comprehended things,  

And the many who are trainees here,  

Let the Discerning One describe their conduct.  10 

Being asked, please explain to me, dear sir.’&88 

 

How should the meaning of this, stated in brief, be understood in detail?” 

When this was said, the Venerable Såriputta was silent. A second time and a third tim

e the Blessed One addressed the Venerable Såriputta thus: “Såriputta, in ‘The Questions 15 

of Ajita’ in the Påråyana it is said:… [48] How should the meaning of this, stated in brief,

 be understood in detail?” A second time and a third time the Venerable Såriputta was sil

ent.&89 

“Såriputta, do you see: ‘This has come to be’? Såriputta, do you see: ‘This has come t

o be’?” 20 

“Venerable sir, one sees as it really is with correct wisdom: ‘This has come to be.’ Ha

ving seen as it really is with correct wisdom: ‘This has come to be,’ one is practising for t

he purpose of disenchantment with what has come to be, for its fading away and cessatio

n.&90 One sees as it really is with correct wisdom: ‘Its origination occurs with that as nut

riment.’&91 Having seen as it really is with correct wisdom: ‘Its origination occurs with t25 

hat as nutriment,’ one is practising for the purpose of disenchantment with its origination 

through nutriment, for its fading away and cessation. One sees as it really is with correct 

wisdom: ‘With the cessation of that nutriment, what has come to be is subject to cessatio

n.’ Having seen as it really is with correct wisdom: ‘With the cessation of that nutriment, 

what has come to be is subject to cessation,’ one is practising for the purpose of disencha30 

ntment with what is subject to cessation, for its fading away and cessation. It is in such a 

way that one is a trainee, a disciple in higher training. 

“And how, venerable sir, has one comprehended things? Venerable sir, one sees as it 

really is with correct wisdom: ‘This has come to be.’ Having seen as it really is with corr

ect wisdom: ‘This has come to be,’ through disenchantment with what has come to be, thr35 

ough its fading away and cessation, one is liberated by non-clinging. One sees as it really 
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is with correct wisdom: ‘Its origination occurs with that as nutriment.’ Having seen as it r

eally is with correct wisdom: ‘Its origination occurs with that as nutriment,’ through dise

nchantment with its origination through nutriment, through its fading away and cessation,

 one is liberated by non-clinging. One sees as it really is with correct wisdom: ‘With the c

essation of that nutriment, what has come to be is subject to cessation.’ Having seen as it 5 

really is with correct wisdom: ‘With the cessation of that nutriment, what has come to be 

is subject to cessation,’ through disenchantment with what is subject to cessation, through

 its fading away [49] and cessation, one is liberated by non-clinging.&92 It is in such a w

ay that one has comprehended things. 

“Thus, venerable sir, when it is said in ‘The Questions of Ajita’ of the Påråyana: 10 

 

‘As to those who have comprehended things,  

And the many who are trainees here,  

Let the Discerning One describe their progress.  

Being asked, please explain to me, dear sir’— 15 

 

it is in such a way that I understand in detail the meaning of this that was stated in brief.” 

“Good, good, Såriputta!… (the Buddha repeats here the entire statement of the Vener

able Såriputta) [50] … it is in such a way that the meaning of this, stated in brief, should 

be understood in detail.” 20 

 

32 (2) The Ka¬åra 

While dwelling at Såvatth¥. 

 

(i) 25 

Then the bhikkhu Ka¬åra the Khattiya approached the Venerable Såriputta and exchan

ged greetings with him. When they had concluded their greetings and cordial talk, he sat 

down to one side and said to the Venerable Såriputta: “Friend Såriputta, the bhikkhu Mo¬i

yaphagguna has abandoned the training and returned to the lower life.”&93 

“Then surely that venerable did not find solace in this Dhamma and Discipline.” 30 

“Well then, has the Venerable Såriputta attained solace in this Dhamma and Disciplin

e?” 

“I have no perplexity, friend.” 

“But as to the future, friend?” 

“I have no doubt, friend.”&94 35 
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Then the bhikkhu Ka¬åra the Khattiya rose from his seat and approached the Blessed 

One. Having approached, he paid homage to the Blessed One, sat down to one side, [51] 

and said to him: “Venerable sir, the Venerable Såriputta has declared final knowledge thu

s: ‘I understand: Destroyed is birth, the holy life has been lived, what had to be done has 

been done, there is no more for this world.’” 5 

Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell Såriputt

a in my name that the Teacher calls him.” 

“Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Såriputta and

 told him: “The Teacher calls you, friend Såriputta.” 

“Yes, friend,” the Venerable Såriputta replied, and he approached the Blessed One, p10 

aid homage to him, and sat down to one side. The Blessed One then said to him: “Is it tru

e, Såriputta, that you have declared final knowledge thus: ‘I understand: Destroyed is birt

h, the holy life has been lived, what had to be done has been done, there is no more for thi

s world’?” 

“Venerable sir, I did not state the matter in those terms and phrases.” 15 

“In whatever way, Såriputta, a clansman declares final knowledge, what he has declar

ed should be understood as such.” 

“Venerable sir, didn’t I too speak thus: ‘Venerable sir, I did not state the matter in tho

se terms and phrases’?” 

“If, Såriputta, they were to ask you:&95 ‘Friend Såriputta, how have you known, how20 

 have you seen, that you have declared final knowledge thus: ‘I understand: Destroyed is 

birth, the holy life has been lived, what had to be done has been done, there is no more fo

r this world’—being asked thus, how would you answer?” 

“If they were to ask me this, venerable sir, [52] I would answer thus: ‘With the destru

ction of that source from which birth originates, I have understood: “When (the cause) is 25 

destroyed, (the effect) is destroyed.” Having understood this, I understand: Destroyed is b

irth, the holy life has been lived, what had to be done has been done, there is no more for 

this world.’ Being asked thus, venerable sir, I would answer in such a way.”&96 

“But, Såriputta, if they were to ask you: ‘But, friend Såriputta, what is the source of b

irth, what is its origin, from what is it born and produced?’—being asked thus, how woul30 

d you answer?” 

“If they were to ask me this, venerable sir, I would answer thus: ‘Birth, friends, has b

ecoming has its source, becoming as its origin; it is born and produced from becoming.’ 

Being asked thus, venerable sir, I would answer in such a way.” 

“But, Såriputta, if they were to ask you: ‘But, friend Såriputta, what is the source of b35 

ecoming…?’—being asked thus, how would you answer?” 
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“… I would answer thus: ‘Becoming, friends, has clinging as its source….’” 

“But, Såriputta, if they were to ask you: ‘But, friend Såriputta, what is the source of cl

inging…? What is the source of craving…?’—being asked thus, how would you answer?

” [53] 

“If they were to ask me this, venerable sir, I would answer thus: ‘Craving, friends, has5 

 feeling as its source, feeling as its origin; it is born and produced from feeling.’ Being as

ked thus, venerable sir, I would answer in such a way.” 

“But, Såriputta, if they were to ask you: ‘Friend Såriputta, how have you known, how

 have you seen, that delight in feelings no longer remains present in you?’—being asked t

hus, how would you answer?”&97 10 

“If they were to ask me this, venerable sir, I would answer thus: ‘Friends, there are th

ese three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleas

ant feeling. These three feelings, friends, are impermanent; whatever is impermanent is s

uffering. When this was understood, delight in feelings no longer remained present in me.

’ Being asked thus, venerable sir, I would answer in such a way.” 15 

“Good, good, Såriputta! This is another method of explaining in brief that same point:

 ‘Whatever is felt is included within suffering.’&98 But, Såriputta, if they were to ask yo

u: ‘Friend Såriputta, through what kind of deliverance have you declared final knowledge

 thus: “I understand: Destroyed is birth, the holy life has been lived, what had to be done 

has been done, there is no more for this world”?’—being asked thus, how would you ans20 

wer?” 

“If they were to ask me this, venerable sir, I would answer thus: [54] ‘Friends, throug

h an internal deliverance, through the destruction of all clinging, I dwell mindfully in suc

h a way that the taints do not flow within me and I do not despise myself.’ Being asked th

us, venerable sir, I would answer in such a way.”&99 25 

“Good, good, Såriputta! This is another method of explaining in brief that same point:

 ‘I have no perplexity in regard to the taints spoken of by the Recluse; I do not doubt that 

they have been abandoned by me.’” 

This is what the Blessed One said. Having said this, the Sublime One rose from his se

at and entered his dwelling. 30 

 

(ii) 

Then, soon after the Blessed One had departed, the Venerable Såriputta addressed the

 bhikkhus thus: 

“Friends, the first question that the Blessed One asked me had not been previously co35 

nsidered by me:&100 thus I hesitated over it. But when the Blessed One approved of my 
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answer, it occurred to me: ‘If the Blessed One were to question me about this matter with

 various terms and with various methods for a whole day, for a whole day I would be able

 to answer him with various terms and with various methods. If he were to question me a

bout this matter with various terms and with various methods for a whole night … for a d

ay and night [55] … for two days and nights … for three, four, five, six, or seven days an5 

d nights, for seven days and nights I would be able to answer him with various terms and 

with various methods.” 

Then the bhikkhu Ka¬åra the Khattiya rose from his seat and approached the Blessed 

One. Having approached, he paid homage to the Blessed One, sat down to one side, and s

aid to him: “Venerable sir, the Venerable Såriputta has roared his lion’s roar thus: ‘Friend10 

s, the first question that the Blessed One asked me had not been previously considered by

 me … (as above) [56] … for seven days and nights I would be able to answer him with v

arious terms and with various methods.’” 

“Bhikkhu, the Venerable Såriputta has thoroughly penetrated that element of the Dha

mma by the thorough penetration of which, if I were to question him about that matter wi15 

th various terms and with various methods for a whole day … for seven days and nights, 

for seven days and nights he would be able to answer with various terms and with various

 methods.”&101 

 

33 (3) Cases of Knowledge (1) 20 

While dwelling at Såvatth¥. “Bhikkhus, I will teach you forty-four cases of knowledg

e. Listen to that and attend carefully, I will speak.”  

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, what are the forty-four cases of knowledge? [57] Knowledge of aging-an

d-death, knowledge of its origin, knowledge of its cessation, knowledge of the way leadin25 

g to its cessation. Knowledge of birth … Knowledge of becoming … Knowledge of  clin

ging … Knowledge of craving … Knowledge of feeling …   Knowledge of contact … Kn

owledge of the six sense bases … Knowledge of name-and-form … Knowledge of consci

ousness … Knowledge of volitional constructions, knowledge of their origin, knowledge 

of their cessation, knowledge of the way leading to their cessation. These, bhikkhus, are t30 

he forty-four cases of knowledge. 

“And what, bhikkhus, is aging-and-death?… (definition as in §2) … Thus this aging a

nd this death are together called aging-and-death. With the arising of birth there is the ari

sing of aging-and-death. With the cessation of birth there is the cessation of aging-and-de

ath. This noble eightfold path is the way leading to the cessation of aging-and-death; that 35 

is, right view … right concentration. 
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“When, bhikkhus, a noble disciple thus understands aging-and-death, its origin, [58] i

ts cessation, and the way leading to its cessation, this is his knowledge of the principle.&

102 By means of this principle that is seen, understood, immediately attained,&103 fatho

med, he applies the method to the past and to the future thus: ‘Whatever recluses and bra

hmins in the past directly knew aging-and-death, its origin, its cessation, and the way lea5 

ding to its cessation, all these directly knew it in the very same way that I do now. Whate

ver recluses and brahmins in the future will directly know aging-and-death, its origin, its 

cessation, and the way leading to its cessation, all these will directly know it in the very s

ame way that I do now.’ This is his knowledge of entailment.&104 

“When, bhikkhus, a noble disciple has purified and cleansed these two kinds of knowl10 

edge—knowledge of the principle and knowledge of entailment—he is then called a nobl

e disciple who is endowed with view, endowed with vision, who has arrived at this true D

hamma, who sees this true Dhamma, who possesses the knowledge of a disciple in higher

 training, who possesses the true knowledge of a disciple in higher training, who has enter

ed the stream of the Dhamma, a noble one with penetrative wisdom, one who stands squa15 

rely before the door to the Deathless. 

“And what, bhikkhus, is birth?… What are the volitional constructions?… (definition

s as in §2) [59] … This noble eightfold path is the way leading to the cessation of volitio

nal constructions; that is, right view … right concentration. 

“When, bhikkhus, a noble disciple thus understands volitional constructions, their ori20 

gin, their cessation, and the way leading to their cessation, this is his knowledge of the pri

nciple. By means of this principle that is seen, understood, immediately attained, fathome

d, he applies the method to the past and to the future…. This is his knowledge of entailme

nt. 

“When, bhikkhus, a noble disciple has purified and cleansed these two kinds of knowl25 

edge—knowledge of the principle and knowledge of entailment—he is then called a nobl

e disciple who is endowed with view … one who stands squarely before the door to the D

eathless.” 

 

34 (4) Cases of Knowledge (2)  30 

While dwelling at Såvatth¥. “Bhikkhus, I will teach you seventy-seven cases of knowl

edge. Listen to that and attend carefully, I will speak.” [60]  

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, what are the seventy-seven cases of knowledge? The knowledge: ‘Aging-

and-death has birth as its condition.’ The knowledge: ‘When there is no birth, there is no 35 

aging-and-death.’ The knowledge: ‘In the past too aging-and-death had birth as its conditi
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on.’ The knowledge: ‘In the past too, had there been no birth, there would have been no a

ging-and-death.’ The knowledge: ‘In the future too aging-and-death will have birth as its 

condition.’ The knowledge: ‘In the future too, should there be no birth, there will be no a

ging-and-death.’ The knowledge: ‘That knowledge of the persisting nature of phenomena

 too is subject to destruction, subject to vanishing, subject to fading away, subject to cess5 

ation.’&105 

“The knowledge: ‘Birth has becoming as its condition.’… The knowledge: ‘Volitiona

l constructions have ignorance as their condition.’ The knowledge: ‘When there is no ign

orance, there are no volitional constructions.’ The knowledge: ‘In the past too volitional c

onstructions had ignorance as their condition.’ The knowledge: ‘In the past too, had there10 

 been no ignorance, there would have been no volitional constructions.’ The knowledge: ‘

In the future too volitional constructions will have ignorance as their condition.’ The kno

wledge: ‘In the future too, should there be no ignorance, there will be no volitional constr

uctions.’ The knowledge: ‘That knowledge of the persisting nature of phenomena is also 

subject to destruction, subject to vanishing, subject to fading away, subject to cessation.’ 15 

“These, bhikkhus, are called the seventy-seven cases of knowledge.” 

 

35 (5) With Ignorance as Condition  

While dwelling at Såvatth¥. “Bhikkhus, with ignorance as condition, volitional constr

uctions (come to be); with volitional constructions as condition, consciousness…. Such is20 

 the origin of this whole mass of suffering.”  

When he had said this, a certain bhikkhu said to the Blessed One: “Venerable sir, wha

t now is aging-and-death, and for whom is there this aging-and-death?” 

“Not a proper question,” the Blessed One replied.&106 [61] “Bhikkhu, whether one s

ays, ‘What now is aging-and-death, and for whom is there this aging-and-death?’ or whet25 

her one says, ‘Aging-and-death is one thing, the one for whom there is this aging-and-dea

th is another’—both these assertions are identical in meaning; they differ only in the phra

sing. If there is the view, ‘The soul and the body are the same,’ there is no living of the h

oly life; and if there is the view, ‘The soul is one thing, the body is another,’ there is no li

ving of the holy life.&107 Without veering towards either of these extremes, the Tathågat30 

a teaches the Dhamma by the middle: ‘With birth as condition, aging-and-death.’” 

“Venerable sir, what now is birth, and for whom is there this birth?”  

“Not a proper question,” the Blessed One replied. “Bhikkhu, whether one says, ‘What

 now is birth, and for whom is there this birth?’ or whether one says, ‘Birth is one thing, t

he one for whom there is this birth is another’—both these assertions are identical in mea35 

ning; they differ only in the phrasing…. Without veering towards either of these extremes
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, the Tathågata teaches the Dhamma by the middle: ‘With becoming as condition, birth.’”

  

“Venerable sir, what now is becoming, and for whom is there this becoming?”  

“Not a proper question,” the Blessed One replied. “Bhikkhu, whether one says, ‘What

 now is becoming, and for whom is there this becoming?’ or whether one says, ‘Becomin5 

g is one thing, the one for whom there is this becoming is another’—both these assertions

 are identical in meaning; they differ only in the phrasing…. Without veering towards eit

her of these extremes, the Tathågata teaches the Dhamma by the middle: ‘With clinging a

s condition, becoming…. With craving as condition, clinging…. With feeling as conditio

n, craving…. With contact as condition, feeling…. With the six sense bases as condition, 10 

contact…. With name-and-form as condition, the six sense bases…. [62] With conscious

ness as condition, name-and-form…. With volitional constructions as condition, consciou

sness.’” 

“Venerable sir, what now are volitional constructions, and for whom are there these v

olitional constructions?” 15 

“Not a proper question,” the Blessed One replied. “Bhikkhu, whether one says, ‘What

 now are volitional constructions, and for whom are there these volitional constructions?’ 

or whether one says, ‘Volitional constructions are one thing, the one for whom there are t

hese volitional constructions is another’—both these assertions are identical in meaning; t

hey differ only in the phrasing…. Without veering towards either of these extremes, the T20 

athågata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional con

structions.’ 

“But with the remainderless fading away and cessation of ignorance, whatever kinds 

of contortions, writhings, and vacillations there may be&108—’What now is aging-and-d

eath, and for whom is there this aging-and-death?’ or ‘Aging-and-death is one thing, the 25 

one for whom there is this aging-and-death is another,’ or ‘The soul and the body are the 

same,’ or ‘The soul is one thing, the body is another’—all these are abandoned, cut off at 

the root, made like a palm stump, obliterated so that they are no more subject to future ari

sing.&109 

“With the remainderless fading away and cessation of ignorance, whatever kinds of c30 

ontortions, writhings, and vacillations there may be—’What now is birth, and for whom i

s there this birth?’… [63] … ‘What now are volitional constructions, and for whom are th

ere these volitional constructions?’…  or ‘The soul is one thing, the body is another’—all

 these are abandoned, cut off at the root, made like a palm stump, obliterated so that they 

are no more subject to future arising.” 35 
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36 (6) With Ignorance as Condition (2)  

(This sutta is identical with the preceding one, differing only in that the bhikkhus are 

addressed collectively throughout, and there is no interlocutor who asks inappropriate q

uestions. The Buddha simply cites the improper types of assertions on his own.) [64] 

 5 

37 (7) Not Yours 

While dwelling at Såvatth¥. “Bhikkhus, this body is not yours, nor does it belong to ot

hers.&110 [65] It is old kamma, to be seen as constructed, as fashioned by volition, as so

mething to be felt.&111 Therein, bhikkhus, the instructed noble disciple attends carefully

 and properly to dependent origination itself thus: ‘When there is this, that comes to be; w10 

ith the arising of this, that arises. When this is not, that does not come to be; with the cess

ation of this, that ceases. That is, with ignorance as condition, volitional constructions (co

me to be); with volitional constructions as condition, consciousness…. Such is the origin 

of this whole mass of suffering. But with the remainderless fading away and cessation of 

ignorance comes cessation of volitional constructions; with the cessation of volitional co15 

nstructions, cessation of consciousness…. Such is the cessation of this whole mass of suf

fering.” 

 

38 (8) Volition (1) 

While dwelling at Såvatth¥. “Bhikkhus, what one intends, and what one plans, and wh20 

atever one has a tendency towards: this becomes a basis for the maintenance of conscious

ness. When there is a basis there is a support for (the establishing of) consciousness. Whe

n consciousness is established and has come to growth, there is the production of future r

e-becoming. When there is the production of future re-becoming, future birth, aging-and-

death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin o25 

f this whole mass of suffering.&112 

“If, bhikkhus, one does not intend, and one does not plan, but one still has a tendency 

towards something, this becomes a basis for the maintenance of consciousness. When the

re is a basis, there is a support for (the establishing of) consciousness…. Such is the origi

n of this whole mass of suffering.&113 30 

“But, bhikkhus, when one does not intend, and one does not plan, and one does not ha

ve a tendency towards anything, no basis exists for the maintenance of consciousness. [66

] When there is no basis, there is no support for (the establishing of) consciousness. Whe

n consciousness is not established and has not come to growth, there is no production of f

uture re-becoming. When there is no production of future re-becoming, future birth, agin35 
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g-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessati

on of this whole mass of suffering.”&114 

 

39 (9) Volition (2) 

While dwelling at Såvatth¥. “Bhikkhus, what one intends, and what one plans, and wh5 

atever one has a tendency towards: this becomes a basis for the maintenance of conscious

ness. When there is a basis, there is a support for (the establishing of) consciousness. Wh

en consciousness is established and has come to growth, there is a descent of name-and-f

orm.&115 With name-and-form as condition, the six sense bases (come to be); with the si

x sense bases as condition, contact; with contact as condition, feeling … craving … clingi10 

ng … becoming … birth; with birth as condition, aging and death, sorrow, lamentation, p

ain, displeasure, and despair come to be. Such is the origin of this whole mass of sufferin

g. 

“If, bhikkhus, one does not intend, and one does not plan, but one still has a tendency 

towards something, this becomes a basis for the maintenance of consciousness. When the15 

re is a basis, there is a support for (the establishing of) consciousness. When consciousne

ss is established and has come to growth, there is a descent of name-and-form. With nam

e-and-form as condition, the six sense bases (come to be)…. Such is the origin of this wh

ole mass of suffering. 

“But, bhikkhus, when one does not intend, and one does not plan, and one does not ha20 

ve a tendency towards anything, no basis exists for the maintenance of consciousness. W

hen there is no basis, there is no support for (the establishing of) consciousness. When co

nsciousness is not established and has not come to growth, there is no descent of name-an

d-form. With the cessation of name-and-form comes cessation of the six sense bases….  

Such is the cessation of this whole mass of suffering.” 25 

 

40 (10) Volition (3) 

While dwelling at Såvatth¥. [67] “Bhikkhus, what one intends, and what one plans, an

d whatever one has a tendency towards: this becomes a basis for the maintenance of cons

ciousness. When there is a basis, there is a support for (the establishing of) consciousness30 

. When consciousness is established and has come to growth, there is inclination. When t

here is inclination, there is coming and going. When there is coming and going, there is p

assing away and being reborn.&116 When there is passing away and being reborn, future

 birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. S

uch is the origin of this whole mass of suffering. 35 
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“If, bhikkhus, one does not intend, and one does not plan, but one still has a tendency 

towards something, this becomes a basis for the maintenance of consciousness. When the

re is a basis, there is a support for (the establishing of) consciousness…. Such is the origi

n of this whole mass of suffering. 

“But, bhikkhus, when one does not intend, and one does not plan, and one does not ha5 

ve a tendency towards anything, no basis exists for the maintenance of consciousness. W

hen there is no basis, there is no support for (the establishing of) consciousness. When co

nsciousness is not established and has not come to growth, there is no inclination. When t

here is no inclination, there is no coming and going. When there is no coming and going, 

there is no passing away and being reborn. When there is no passing away and being rebo10 

rn, future birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair ceas

e. Such is the cessation of this whole mass of suffering.”&117 

 

V. The Householder  

 15 

41 (1) Five Fearful Animosities (1)  

[68] While dwelling at Såvatth¥. Then the householder Anåthapiˆ∂ika approached the

 Blessed One, paid homage to him, and sat down to one side. The Blessed One then said t

o him: 

“Householder, when five fearful animosities have subsided in a noble disciple, and he20 

 possesses the four factors of stream-entry, and he has clearly seen and thoroughly penetr

ated with wisdom the noble law, if he wishes he could by himself declare of himself: ‘I a

m one finished with hell, finished with the animal realm, finished with the sphere of ghos

ts, finished with the plane of misery, the bad destinations, the nether world. I am a stream

-enterer, no longer bound to the nether world, fixed in destiny, with enlightenment as my 25 

destination.’&118 

“What are the five fearful animosities that have subsided? Householder, one who dest

roys life engenders, on account of such behaviour, fearful animosity pertaining to the pre

sent life and fearful animosity pertaining to the future life, and he experiences mental pai

n and displeasure. &119 Thus for one who abstains from destroying life, this fearful anim30 

osity has subsided. 

“One who takes what is not given … [69] … who engages in sexual misconduct … w

ho speaks falsely … who indulges in wine, liquor, and intoxicants that are a basis for negl

igence engenders, on account of such behaviour, fearful animosity pertaining to the prese

nt life and fearful animosity pertaining to the future life, and he experiences mental pain a35 
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nd displeasure. Thus for one who abstains from wine, liquor, and intoxicants that are a ba

sis for negligence, this fearful animosity has subsided. 

“These are the five fearful animosities that have subsided. 

“What are the four factors of stream-entry that he possesses?&120 Here, householder,

 the noble disciple possesses confirmed confidence in the Buddha thus: ‘The Blessed One5 

 is an arahant, fully enlightened, accomplished in true knowledge and conduct, sublime, k

nower of the world, unsurpassed leader of persons to be tamed, teacher of devas and hum

ans, the Enlightened One, the Blessed One.’ 

“He possesses confirmed confidence in the Dhamma thus: ‘The Dhamma is well expo

unded by the Blessed One, directly visible, immediate, inviting one to come and see, wort10 

hy of application, to be personally experienced by the wise.’ 

“He possesses confirmed confidence in the Sangha thus: ‘The Sangha of the Blessed 

One’s disciples is practising the good way, practising the straight way, practising the true 

way, practising the proper way; that is, the four pairs of persons, the eight types of indivi

duals—this [70] Sangha of the Blessed One’s disciples is worthy of gifts, worthy of hospi15 

tality, worthy of offerings, worthy of reverential salutation, the unsurpassed field of merit

 for the world.’  

“He possesses the virtues dear to the noble ones, unbroken, untorn, unblemished, unm

ottled, freeing, praised by the wise, unadhered to, leading to concentration.&121  

“These are the four factors of stream-entry that he possesses. 20 

“And what is the noble method that he has clearly seen and thoroughly penetrated wit

h wisdom?&122 Here, householder, the noble disciple attends carefully and properly to d

ependent origination itself thus: ‘When there is this, that comes to be; with the arising of t

his, that arises. When this is not, that does not come to be; with the cessation of this, that 

ceases. That is, with ignorance as condition, volitional constructions (come to be); with v25 

olitional constructions as condition, consciousness…. Such is the origin of this whole ma

ss of suffering. But with the remainderless fading away and cessation of ignorance comes

 cessation of volitional constructions; with the cessation of volitional constructions, cessa

tion of consciousness…. Such is the cessation of this whole mass of suffering.’ 

 “This is the noble law that he has clearly seen and thoroughly penetrated with wisdo30 

m. 

“When, householder, these five fearful animosities have subsided in a noble disciple, 

and he possesses these four factors of stream-entry, and he has clearly seen and thoroughl

y penetrated with wisdom this noble law, if he wishes he could by himself declare of him

self: ‘I am one finished with hell … a stream-enterer … with enlightenment as my destin35 

ation.’” 
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42 (2) Five Fearful Animosities (2)  

(This sutta is identical with the preceding one except that it is addressed to “a numbe

r of bhikkhus.”) [71] 

 5 

43 (3) Suffering  

While dwelling at Såvatth¥. [72] “Bhikkhus, I will teach you the origin and the passin

g away of suffering. Listen to that and attend carefully, I will speak.”&123  

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is the origin of suffering? In dependence on the eye and forms, 10 

eye-consciousness arises. The meeting of the three is contact. With contact as condition, f

eeling (comes to be); with feeling as condition, craving. This is the origin of suffering. 

“In dependence on the ear and sounds … In dependence on the nose and odours … In

 dependence on the tongue and tastes … In dependence on the body and tactile objects …

 In dependence on the mind and mental phenomena, mind-consciousness arises. The meet15 

ing of the three is contact. With contact as condition, feeling (comes to be); with feeling a

s condition, craving. This is the origin of suffering. 

“And what, bhikkhus, is the passing away of suffering? In dependence on the eye and

 forms, eye-consciousness arises. The meeting of the three is contact. With contact as con

dition, feeling (comes to be); with feeling as condition, craving. But with the remainderle20 

ss fading away and cessation of that same craving comes cessation of clinging; with the c

essation of clinging, cessation of becoming; with the cessation of becoming, cessation of 

birth; with the cessation of birth, aging-and-death, sorrow, lamentation, pain, displeasure,

 and despair cease. Such is the cessation of this whole mass of suffering. This is the passi

ng away of suffering. 25 

“In dependence on the ear and sounds … In dependence on the mind and mental phen

omena, mind-consciousness arises. The meeting of the three is contact. With contact as c

ondition, feeling (comes to be); with feeling as condition, craving. But with the remainde

rless fading away and cessation of that same craving comes cessation of clinging … cessa

tion of becoming … cessation of birth; with the cessation of birth, aging-and-death, [73] s30 

orrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this who

le mass of suffering. This is the passing away of suffering.” 

 

44 (4) The World  

While dwelling at Såvatth¥. “Bhikkhus, I will teach you the origin and the passing aw35 

ay of the world. Listen to that and attend carefully, I will speak.”&124 



 14 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is the origin of the world? In dependence on the eye and forms,

 eye-consciousness arises. The meeting of the three is contact. With contact as condition, 

feeling (comes to be); with feeling as condition, craving; with craving as condition, clingi

ng; with clinging as condition, becoming; with becoming as condition, birth; with birth as5 

 condition, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to 

be. This, bhikkhus, is the origin of the world. 

“In dependence on the ear and sounds … In dependence on the nose and odours … In

 dependence on the tongue and tastes … In dependence on the body and tangibles … In d

ependence on the mind and mental phenomena, mind-consciousness arises. The meeting 10 

of the three is contact. With contact as condition, feeling (comes to be); with feeling as co

ndition, craving; with craving as condition, clinging … becoming … birth; with birth as c

ondition, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to be

. This, bhikkhus, is the origin of the world. 

“And what, bhikkhus, is the passing away of the world? In dependence on the eye and15 

 forms, eye-consciousness arises. The meeting of the three is contact. With contact as con

dition, feeling (comes to be); with feeling as condition, craving. But with the remainderle

ss fading away and cessation of that same craving comes cessation of clinging; with the c

essation of clinging, cessation of becoming; with the cessation of becoming, cessation of 

birth; with the cessation of birth, aging-and-death, sorrow, lamentation, pain, displeasure,20 

 and despair cease. Such is the cessation of this whole mass of suffering. This, bhikkhus, i

s the passing away of the world. 

“In dependence on the ear and sounds … [74] … In dependence on the mind and men

tal phenomena, mind-consciousness arises. The meeting of the three is contact. With cont

act as condition, feeling (comes to be); with feeling as condition, craving. But with the re25 

mainderless fading away and cessation of that same craving comes cessation of clinging 

… cessation of becoming … cessation of birth; with the cessation of birth, aging-and-dea

th, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this 

whole mass of suffering. This, bhikkhus, is the passing away of the world.” 

 30 

45 (5) At Ñåtika  

Thus have I heard. On one occasion the Blessed One was dwelling at Ñåtika in the Br

ick Hall. Then, while the Blessed One was alone in seclusion, he uttered this Dhamma dis

course:&125 

“In dependence on the eye and forms, eye-consciousness arises. The meeting of the th35 

ree is contact. With contact as condition, feeling (comes to be); with feeling as condition, 
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craving; with craving as condition, clinging…. Such is the origin of this whole mass of su

ffering. 

“In dependence on the ear and sounds … In dependence on the mind and mental phen

omena, mind-consciousness arises. The meeting of the three is contact. With contact as c

ondition, feeling (comes to be); with feeling as condition, craving; with craving as conditi5 

on, clinging…. Such is the origin of this whole mass of suffering. 

“In dependence on the eye and forms, eye-consciousness arises. The meeting of the th

ree is contact. With contact as condition, feeling (comes to be); with feeling as condition, 

craving. But with the remainderless fading away and cessation of that same craving come

s cessation of clinging; with the cessation of clinging, cessation of becoming…. Such is t10 

he cessation of this whole mass of suffering. [75] 

“In dependence on the ear and sounds … In dependence on the mind and mental phen

omena, mind-consciousness arises. The meeting of the three is contact. With contact as c

ondition, feeling (comes to be); with feeling as condition, craving. But with the remainde

rless fading away and cessation of that same craving comes cessation of clinging; with th15 

e cessation of clinging, cessation of becoming…. Such is the cessation of this whole mass

 of suffering.” 

Now on that occasion a certain bhikkhu was standing listening in on the Blessed One.

 The Blessed One saw him standing there listening in and said to him: “Did you hear that 

Dhamma discourse, bhikkhu?” 20 

“Yes, venerable sir.”  

“Learn that Dhamma discourse, bhikkhu, master it and remember it. That Dhamma di

scourse is beneficial, concerned with the fundamentals of the holy life.” 

 

46 (6) A Certain Brahmin  25 

While dwelling at Såvatth¥. Then a certain brahmin approached the Blessed One and 

exchanged greetings with him. When they had concluded their greetings and cordial talk, 

he sat down to one side and said to him: 

“How is it, Master Gotama, is the one who acts the same as the one who experiences (

the result)?”&126 30 

“‘The one who acts is the same as the one who experiences (the result)’: this, brahmin

, is one extreme.” [76] 

“Then, Master Gotama, is the one who acts one, and the one who experiences (the res

ult) another?” 

“The one who acts is one, and the one who experiences (the result) is another’: this, b35 

rahmin, is the second extreme. Without veering towards either of these extremes, the Tat
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hågata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional const

ructions (come to be); with volitional constructions as condition, consciousness…. Such i

s the origin of this whole mass of suffering. But with the remainderless fading away and c

essation of ignorance comes cessation of volitional constructions; with the cessation of v

olitional constructions, cessation of consciousness…. Such is the cessation of this whole 5 

mass of suffering.” 

When this was said, that brahmin said to the Blessed One: “Magnificent, Master Gota

ma!… I go for refuge to Master Gotama, and to the Dhamma, and to the Bhikkhu Sangha

. From today let Master Gotama remember me as a lay follower who has gone for refuge 

for life.” 10 

 

47 (7) Jåˆussoˆi  

While dwelling at Såvatth¥. Then the brahmin Jåˆussoˆi approached the Blessed One 

and exchanged greetings with him. When they had concluded their greetings and cordial t

alk, he sat down to one side and said to him:&127 15 

“How is it, Master Gotama, does all exist?” 

“‘All exists’: this, brahmin, is one extreme.”  

“Then, Master Gotama, does all not exist?” 

“‘All does not exist’: this, brahmin, is the second extreme. Without veering towards e

ither of these extremes, the Tathågata teaches the Dhamma by the middle….”  20 

When this was said, the brahmin Jåˆussoˆi said to the Blessed One: [77] “Magnificen

t, Master Gotama!… From today let Master Gotama remember me as a lay follower who 

has gone for refuge for life.” 

 

48 (8) A Cosmologist 25 

While dwelling at Såvatth¥. Then a brahmin who was a cosmologist&128 approached 

the Blessed One … and said to him:  

“How is it, Master Gotama, does all exist?” 

“‘All exists’: this, brahmin, is the oldest cosmology.”&129  

“Then, Master Gotama, does all not exist?” 30 

“‘All does not exist’: this, brahmin, is the second worldly cosmology.”  

“How is it, Master Gotama, is all a unity?”&130 

“‘All is a unity’: this, brahmin, is the third cosmology.” 

“Then, Master Gotama, is all a plurality?”&131 

“‘All is a plurality’: this, brahmin, is the fourth cosmology. Without veering towards 35 

either of these extremes, the Tathågata teaches the Dhamma by the middle….”  
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When this was said, that brahmin said to the Blessed One: “Magnificent, Master Gota

ma!… From today let Master Gotama remember me as a lay follower who has gone for r

efuge for life.” 

 

49 (9) The Noble Disciple 5 

While dwelling at Såvatth¥. [78] “Bhikkhus, an instructed noble disciple does not thin

k: ‘When what exists does what come to be? With the arising of what does what arise? [

When what exists do volitional constructions come to be? When what exists does conscio

usness come to be?]&132 When what exists does name-and-form come to be?… When w

hat exists does aging-and-death come to be?’ 10 

“Rather, bhikkhus, the instructed noble disciple has knowledge about this that is inde

pendent of others: ‘When there is this, that comes to be; with the arising of this, that arise

s. [When there is ignorance, volitional constructions come to be. When there are volitiona

l constructions, consciousness comes to be.] When there is consciousness, name-and-for

m comes to be…. When there is birth, aging-and-death comes to be.’ He understands thus15 

: ‘In such a way the world originates.’ 

“Bhikkhus, an instructed noble disciple does not think: ‘When what is absent does wh

at not come to be? With the cessation of what does what cease? [When what is absent do 

volitional constructions not come to be? When what is absent does consciousness not co

me to be?] When what is absent does name-and-form not come to be?… When what is ab20 

sent does aging-and-death not come to be?” 

“Rather, bhikkhus, the instructed noble disciple has knowledge about this that is inde

pendent of others: ‘When this is not, that does not come to be; with the cessation of this, t

hat ceases. [When there is no ignorance, volitional constructions do not come to be. Whe

n there are no volitional constructions, consciousness does not come to be.] When there is25 

 no consciousness, name-and-form does not come to be…. When there is no birth, aging-

and-death does not come to be.’ He understands thus: ‘In such a way the world ceases.’ [

79] 

“Bhikkhus, when a noble disciple thus understands as they really are the origin and th

e passing away of the world, he is then called a noble disciple who is endowed with view 30 

… (as in §27) … one who stands squarely before the door to the Deathless.” 

 

50 (10) The Noble Disciple 

(This sutta is identical with the preceding one except that the passages enclosed in br

ackets there as absent in some editions are here clearly included in all editions.) [80] 35 
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VI. Suffering (or The Tree)&133  

 

51 (1) Thorough Investigation  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhi5 

kkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this:  

“Bhikkhus, when a bhikkhu is making a thorough investigation, in what way should h

e thoroughly investigate for the utterly complete destruction of suffering?”&134 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed O10 

ne, [81] take recourse in the Blessed One. It would be good if the Blessed One would clea

r up the meaning of this statement. Having heard it from him, the bhikkhus will remembe

r it.” 

“Then listen and attend carefully, bhikkhus, I will speak.” 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this:  15 

“Here, bhikkhus, when he makes a thorough investigation, a bhikkhu thoroughly inve

stigates thus: ‘The many diverse kinds of suffering that arise in the world (headed by) agi

ng-and-death: what is the source of this suffering, what is its origin, from what is it born 

and produced? When what exists does aging-and-death come to be? When what is absent 

does aging-and-death not come to be?’ 20 

“As he thoroughly investigates he understands thus: ‘The many diverse kinds of suffe

ring that arise in the world (headed by) aging-and-death: this suffering has birth as its sou

rce, birth as its origin; it is born and produced from birth. When there is birth, aging-and-

death comes to be; when there is no birth, aging-and-death does not come to be.’ 

“He understands aging-and-death, its origin, its cessation, and the way leading on that25 

 is in conformity with its cessation.&135 He practises that way and conducts himself acc

ordingly. This is called a bhikkhu who is practising for the utterly complete destruction o

f suffering, for the cessation of aging-and-death. 

“Then, investigating further, he thoroughly investigates thus: ‘What is the source of t

his birth, what is its origin, from what is it born and produced?… What is the source of th30 

is becoming?… this clinging?… this craving?… this feeling?… this contact?… these six 

sense bases?… this name-and-form?… this consciousness?… What is the source of these

 volitional constructions, what is their origin, from what are they born and produced? Wh

en what exists do volitional constructions come to be? When what is absent do volitional 

constructions not come to be?’ 35 
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“As he thoroughly investigates he understands thus: ‘Volitional constructions have ig

norance as their source, ignorance as their origin; they are born and produced from ignora

nce. [82] When there is ignorance, volitional constructions come to be; when there is no i

gnorance, volitional constructions do not come to be.’ 

“He understands volitional constructions, their origin, their cessation, and the way lea5 

ding on that is in conformity with their cessation. He practises that way and conducts him

self accordingly. This is called a bhikkhu who is practising for the utterly complete destru

ction of suffering, for the cessation of volitional constructions.  

“Bhikkhus, if a person immersed in ignorance constructs a meritorious volitional cons

truction, consciousness fares on to merit; if he constructs a demeritorious volitional const10 

ruction, consciousness fares on to demerit; if he constructs an imperturbable volitional co

nstruction, consciousness fares on to the imperturbable.&136 But when a bhikkhu has ab

andoned ignorance and aroused true knowledge, then, with the fading away of ignorance 

and the arising of true knowledge, he does not construct a meritorious volitional construct

ion, or a demeritorious volitional construction, or an imperturbable volitional constructio15 

n. Since he does not construct or fashion anything by volition, he does not cling to anythi

ng in the world. Not clinging, he is not agitated.&137 Not being agitated, he personally at

tains Nibbåna. He understands: ‘Destroyed is birth, the holy life has been lived, what had 

to be done has been done, there is no more for this world.’  

“If he feels a pleasant feeling,&138 he understands: ‘It is impermanent’; he understan20 

ds: ‘It is not held to’; he understands: ‘It is not delighted in.’ If he feels a painful feeling, 

he understands: ‘It is impermanent’; he understands: ‘It is not held to’; he understands: ‘It

 is not delighted in.’ If he feels a neither-painful-nor-pleasant feeling, he understands: ‘It i

s impermanent’; he understands: ‘It is not held to’; he understands: ‘It is not delighted in.

’ 25 

“If he feels a pleasant feeling, he feels it detached; if he feels a painful feeling, he feel

s it detached; if he feels a neither-painful-nor-pleasant feeling, he feels it detached. [83] 

“When he feels a feeling terminating with the body, he understands: ‘I feel a feeling t

erminating with the body.’ When he feels a feeling terminating with life, he understands: 

‘I feel a feeling terminating with life.’&139 He understands: ‘With the breakup of the bo30 

dy, following the exhaustion of life, all feelings, not being delighted in, will become cool 

right here; mere bodily remains will be left.’&140 

“Suppose, bhikkhus, a man would remove a hot clay pot from a potter’s kiln and set it

 on smooth ground: its heat would be dissipated right there and potsherds would be left. S

o too, when he feels a feeling terminating with the body … terminating with life…. He u35 

nderstands: ‘With the breakup of the body, following the exhaustion of life, all that is felt
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, not being delighted in, will become cool right here; mere bodily remains will be left.’&1

41 

“What do you think, bhikkhus, can a bhikkhu whose taints are destroyed construct a 

meritorious volitional construction, or a demeritorious volitional construction, or an impe

rturbable volitional construction?” 5 

“No, venerable sir.” 

“When there are utterly no volitional constructions, with the cessation of volitional co

nstructions, would consciousness be discerned?”&142 

“No, venerable sir.” 

“When there is utterly no consciousness, with the cessation of consciousness, would n10 

ame-and-form be discerned?” 

“No, venerable sir.” 

“When there is utterly no name-and-form … When there are utterly no six sense base

s … [84] When there is utterly no contact … When there is utterly no feeling … When th

ere is utterly no craving … When there is utterly no clinging … When there is utterly no 15 

becoming … When there is utterly no birth, with the cessation of birth, would aging-and-

death be discerned?” 

“No, venerable sir.” 

“Good, good, bhikkhus! It is exactly so and not otherwise! Place faith in me in regard

 to this, bhikkhus, be resolved. Do not harbour any perplexity or doubt here. Just this is th20 

e end of suffering.”&143 

 

52 (2) Clinging  

While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification i

n things that can be clung to,&144 craving increases. With craving as condition, clinging 25 

(comes to be); with clinging as condition, becoming; with becoming as condition, birth; 

with birth as condition, aging-and-death, sorrow, lamentation, pain, displeasure, and desp

air come to be. Such is the origin of this whole mass of suffering. 

“Suppose, bhikkhus, [85] a great bonfire was burning, consuming ten, twenty, thirty, 

or forty loads of wood, and a man would cast dry grass, dry cowdung, and dry wood into 30 

it from time to time. Thus, sustained by that material, fuelled by it, that great bonfire wou

ld burn for a very long time. So too, when one lives contemplating gratification in things 

that can be clung to, craving increases…. Such is the origin of this whole mass of sufferin

g. 

“Bhikkhus, when one dwells contemplating danger in things that can be clung to, crav35 

ing ceases. With the cessation of craving comes cessation of clinging; with the cessation 
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of clinging, cessation of becoming … cessation of birth … aging-and-death, sorrow, lame

ntation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of s

uffering.&145 

“Suppose, bhikkhus, a great bonfire was burning, consuming ten, twenty, thirty, or fo

rty loads of wood, and a man would not cast dry grass, dry cowdung, or dry wood into it f5 

rom time to time. Thus, when the former supply of fuel is exhausted, that great bonfire, n

ot being fed with any more fuel, lacking sustenance, would be extinguished. So too, when

 one lives contemplating danger in things that can be clung to, craving ceases…. Such is t

he cessation of this whole mass of suffering.”&146 [86] 

 10 

53 (3) Fetters (1) 

While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification i

n things that can fetter,&147 craving increases. With craving as condition, clinging (com

es to be); with clinging as condition, becoming; with becoming as condition, birth; with b

irth as condition, aging-and-death, sorrow, lamentation, pain, displeasure, and despair co15 

me to be. Such is the origin of this whole mass of suffering. 

“Suppose, bhikkhus, an oil lamp was burning in dependence on oil and a wick, and a 

man would pour oil into it and adjust the wick from time to time. Thus, sustained by that 

oil, fuelled by it, that oil lamp would burn for a very long time. So too, when one lives co

ntemplating gratification in things that can fetter, craving increases…. Such is the origin 20 

of this whole mass of suffering. 

“Bhikkhus, when one dwells contemplating danger in things that can fetter, craving c

eases. With the cessation of craving comes cessation of clinging; with the cessation of cli

nging, cessation of becoming … cessation of birth .. aging-and-death, sorrow, lamentatio

n, pain, displeasure, and despair cease. Such is the cessation of this whole mass of sufferi25 

ng. 

“Suppose, bhikkhus, an oil lamp was burning in dependence on oil and a wick, and th

e man would not pour oil into it or adjust the wick from time to time. Thus, when the for

mer supply of fuel is exhausted, that oil lamp, not being fed with any more fuel, lacking s

ustenance, would be extinguished. So too, when one lives contemplating danger in things30 

 that can fetter, craving ceases…. Such is the cessation of this whole mass of suffering.” [

87] 

 

54 (4) Fetters (2)  

(This sutta is identical with the preceding one except that in both the sections on origi35 

nation and cessation the similes come first and their applications only afterwards.) 
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55 (5) The Great Tree  (1) 

While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification i

n things that can be clung to, craving increases. With craving as condition, clinging (com

es to be)…. Such is the origin of this whole mass of suffering. 5 

“Suppose, bhikkhus, there was a great tree, and all its roots going downwards and acr

oss would send the sap upwards. Sustained by that sap, nourished by it, that great tree wo

uld stand for a very long time. So too, when one lives contemplating gratification in thing

s that can be clung to, craving increases…. Such is the origin of this whole mass of suffer

ing.&148 [88] 10 

“When, bhikkhus, one dwells contemplating danger in things that can be clung to, cra

ving ceases. With the cessation of craving comes cessation of clinging…. Such is the cess

ation of this whole mass of suffering. 

“Suppose, bhikkhus, there was a great tree. Then a man would come along bringing a 

shovel and a basket. He would cut down the tree at its foot, dig all around it, and pull up t15 

he roots, even the fine rootlets and root-fibre. He would cut the tree into pieces, split the 

pieces, and reduce them to slivers. Then he would dry the slivers in the wind and sun, bur

n them in a fire, and collect the ashes. Having done so, he would winnow the ashes in a st

rong wind or let them be carried away by the swift current of a river. Thus that great tree 

would be cut off at the root, made like a palm stump, obliterated so that it is no more subj20 

ect to future arising. 

“So too, bhikkhus, when one dwells contemplating danger in things that can be clung 

to, craving ceases…. Such is the cessation of this whole mass of suffering.”&149 

 

56 (6) The Great Tree (2)  25 

(This sutta is identical with the preceding one except that in both the sections on origi

nation and cessation the similes come first and their applications only afterwards.) [89] 

 

57 (7) The Sapling 

 While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification 30 

in things that can fetter, craving increases. With craving as condition, clinging (comes to 

be)…. Such is the origin of this whole mass of suffering. 

“Suppose, bhikkhus, there was a sapling, and from time to time a man would clear the

 area around the roots, from time to time provide it with good soil, from time to time wate

r it. Sustained by that care, nourished by it, that sapling would attain to growth, increase, 35 
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and expansion. So too, when one dwells contemplating gratification in things that can fett

er, craving increases…. Such is the origin of this whole mass of suffering. 

“When, bhikkhus, one dwells contemplating danger in things that can fetter, craving c

eases. With the cessation of craving comes cessation of clinging…. Such is the cessation 

of this whole mass of suffering. [90] 5 

“Suppose, bhikkhus, there was a sapling. Then a man would come along bringing a sh

ovel and a basket. He would cut down the tree at its foot … (as in §55) … he would winn

ow the ashes in a strong wind or let them be carried away by the swift current of a river. 

Thus that sapling would be cut off at the root, made like a palm stump, obliterated so that

 it is no more subject to future arising. 10 

“So too, bhikkhus, when one dwells contemplating danger in things that can fetter, cr

aving ceases…. Such is the cessation of this whole mass of suffering.” 

 

58 (8) Name-and-form 

While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification i15 

n things that can fetter, there is a descent of name-and-form.&150 With name-and-form a

s condition, the six sense bases (come to be)…. Such is the origin of this whole mass of s

uffering. 

“Suppose, bhikkhus, there was a great tree, and all its roots going downwards and acr

oss would send the sap upwards. Sustained by that sap, nourished by it, that great tree wo20 

uld stand for a very long time. So too, when one lives contemplating gratification in thing

s that can fetter, there is a descent of name-and-form…. Such is the origin of this whole 

mass of suffering. 

“When, bhikkhus, one dwells contemplating danger in things that can fetter, there is n

o descent of name-and-form. [91] With the cessation of name-and-form comes cessation 25 

of the six sense bases…. Such is the cessation of this whole mass of suffering. 

“Suppose, bhikkhus, there was a great tree. Then a man would come along bringing a 

shovel and a basket. He would cut down the tree at its foot … he would winnow the ashes

 in a strong wind or let them be carried away by the swift current of a river. Thus that gre

at tree would be cut off at the root, made like a palm stump, obliterated so that it is no mo30 

re subject to future arising. 

“So too, bhikkhus, when one dwells contemplating danger in things that can fetter, th

ere is no descent of name-and-form…. Such is the cessation of this whole mass of sufferi

ng.” 

 35 
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59 (9) Consciousness  

While dwelling at Såvatth¥. “Bhikkhus, when one dwells contemplating gratification i

n things that can fetter, there is a descent of consciousness.&151 With consciousness as c

ondition, name-and-form (comes to be)…. Such is the origin of this whole mass of sufferi

ng. 5 

“Suppose, bhikkhus, there was a great tree, and all its roots going downwards and acr

oss would send the sap upwards. Sustained by that sap, nourished by it, that great tree wo

uld stand for a very long time. So too, when one lives contemplating gratification in thing

s that can fetter, there is a descent of consciousness…. Such is the origin of this whole m

ass of suffering. 10 

“When, bhikkhus, one dwells contemplating danger in things that can fetter, there is n

o descent of consciousness. With the cessation of consciousness comes cessation of name

-and-form…. Such is the cessation of this whole mass of suffering. 

“Suppose, bhikkhus, there was a great tree. Then a man would come along bringing a 

shovel and a basket. He would cut down the tree at its foot … he would winnow the ashes15 

 in a strong wind or let them be carried away by the swift current of a river. Thus that gre

at tree would be cut off at the root, made like a palm stump, obliterated so that it is no mo

re subject to future arising. 

“So too, bhikkhus, when one dwells contemplating danger in things that can fetter, th

ere is no descent of consciousness…. Such is the cessation of this whole mass of sufferin20 

g.” [92]  

 

60 (10) Causation 

On one occasion the Blessed One was dwelling among the Kurus, where there was a t

own of the Kurus named Kammåsadamma. Then the Venerable Ónanda approached the 25 

Blessed One, paid homage to him, sat down to one side, and said to him:&152 

“It is wonderful, venerable sir! It is amazing, venerable sir! This dependent originatio

n is so deep and so deep in appearance, yet to me it seems as clear as clear can be.” 

“Not so, Ónanda! Not so, Ónanda! This dependent origination is deep and deep in app

earance. It is because of not understanding and not penetrating this Dhamma, Ónanda, tha30 

t this generation has become like a tangled skein, like a knotted ball of thread, like matted

 reeds and rushes, and does not pass beyond the plane of misery, the bad destinations, the 

nether world, saµsåra. 

“Ónanda, when one dwells contemplating gratification in things that can be clung to, 

craving increases. With craving as condition, [93] clinging (comes to be)…. Such is the o35 

rigin of this whole mass of suffering. 
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“Suppose, Ónanda, there was a great tree, and all its roots going downwards and acro

ss would send the sap upwards. Sustained by that sap, nourished by it, that great tree wou

ld stand for a very long time. So too, when one lives contemplating gratification in things

 that can be clung to, craving increases…. Such is the origin of this whole mass of sufferi

ng.  5 

“When, Ónanda, one dwells contemplating danger in things that can be clung to, crav

ing ceases. With the cessation of craving comes cessation of clinging…. Such is the cessa

tion of this whole mass of suffering. 

“Suppose, Ónanda, there was a great tree. Then a man would come along bringing a s

hovel and a basket. He would cut down the tree at its foot … he would winnow the ashes 10 

in a strong wind or let them be carried away by the swift current of a river. Thus that grea

t tree would be cut off at the root, made like a palm stump, obliterated so that it is no mor

e subject to future arising. 

“So too, Ónanda, when one dwells contemplating danger in things that can be clung t

o, craving ceases. With the cessation of craving comes cessation of clinging; with the ces15 

sation of clinging, cessation of becoming; with the cessation of becoming, cessation of bi

rth; with the cessation of birth, aging-and-death, sorrow, lamentation, pain, displeasure, a

nd despair cease. Such is the cessation of this whole mass of suffering.”  

 

VII. The Great Chapter  20 

 

61 (1) Uninstructed  

[94] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in 

Jeta’s Grove, Anåthapiˆ∂ika’s Park….  

“Bhikkhus, the uninstructed worldling&153 might become disenchanted with this bo25 

dy composed of the four great elements; he might become dispassionate towards it and be

 liberated from it. For what reason? Because growth and decline is seen in this body com

posed of the four great elements, it is seen being taken up and laid aside. Therefore the un

instructed worldling might become disenchanted with this body composed of the four gre

at elements; he might become dispassionate towards it and be liberated from it. 30 

“But, bhikkhus, as to that which is called ‘mind’ and ‘mentality’ and ‘consciousness’

&154—the uninstructed worldling is unable to become disenchanted with it, unable to be

come dispassionate towards it and be liberated from it. For what reason? Because for a lo

ng time this has been held to by him, appropriated, and grasped thus: ‘This is mine, this I 

am, this is my self.’&155 Therefore the uninstructed worldling is unable to become disen35 

chanted with it, unable to become dispassionate towards it and be liberated from it. 
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“It would be better, bhikkhus, for the uninstructed worldling to take as self this body 

composed of the four great elements rather than the mind. For what reason? Because this 

body composed of the four great elements is seen standing for one year, for two years, for

 three, four, five, or ten years, for twenty, thirty, forty, or fifty years, for a hundred years, 

[95] or even longer.&156 But that which is called ‘mind’ and ‘mentality’ and ‘conscious5 

ness’ arises as one thing and ceases as another by day and by night. Just as a monkey roa

ming through a forest grabs hold of one branch, lets go of it and grabs another, then lets g

o of that and grabs still another, so too, that which is called ‘mind’ and ‘mentality’ and ‘c

onsciousness’ arises as one thing and ceases as another by day and by night.&157  

“Therein, bhikkhus, the instructed noble disciple attends carefully and properly to dep10 

endent arising itself thus:&158 ‘When there is this, that comes to be; with the arising of t

his, that arises. When this is not, that does not come to be; with the cessation of this, that 

ceases. That is, with ignorance as condition, volitional constructions (come to be); with v

olitional constructions as condition, consciousness…. Such is the origin of this whole ma

ss of suffering. But with the remainderless fading away and cessation of ignorance comes15 

 cessation of volitional constructions; with the cessation of volitional constructions, cessa

tion of consciousness…. Such is the cessation of this whole mass of suffering. 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c

onstructions, disenchanted with consciousness. Being disenchanted he becomes dispassio20 

nate. Through dispassion (his mind) is liberated. When it is liberated there comes the kno

wledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, 

what had to be done has been done, there is no more for this world.’” 

 

62 (2) Uninstructed  25 

(This sutta is identical with the preceding one from the opening down to the monkey s

imile. It then omits the monkey simile and continues as follows:) [96]  

“Therein, bhikkhus, the instructed noble disciple attends carefully and properly to dep

endent arising itself thus: ‘When there is this, that comes to be; with the arising of this, th

at arises. When this is not, that does not come to be; with the cessation of this, that ceases30 

. Bhikkhus, in dependence on a contact to be experienced as pleasant, a pleasant feeling a

rises. With the cessation of that contact to be experienced as pleasant, the corresponding f

eeling—the pleasant feeling that arose in dependence on that contact to be experienced as

 pleasant—ceases and subsides. In dependence on a contact to be experienced as painful, 

a painful feeling arises. With the cessation of that contact to be experienced as painful, th35 

e corresponding feeling—the painful feeling [97] that arose in dependence on that contact
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 to be experienced as painful—ceases and subsides. In dependence on a contact to be exp

erienced as neither-painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises. Wit

h the cessation of that contact to be experienced as neither-painful-nor-pleasant, the corre

sponding feeling—the neither-painful-nor-pleasant feeling that arose in dependence on th

at contact to be experienced as neither-painful-nor-pleasant—ceases and subsides.  5 

“Bhikkhus, just as heat is generated and fire is produced from the conjunction and fric

tion of two fire-sticks, but with the separation and laying aside of the sticks&159 the resu

ltant heat ceases and subsides; so too, in dependence on a contact to be experienced as ple

asant … a contact to be experienced as painful … a contact to be experienced as neither-p

ainful-nor-pleasant, a neither-painful-nor-pleasant feeling arises…. With the cessation of 10 

that contact to be experienced as neither-painful-nor-pleasant, the corresponding feeling 

… ceases and subsides. 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with cont

act, disenchanted with feeling, disenchanted with perception, disenchanted with volitiona

l constructions, disenchanted with consciousness. Being disenchanted he becomes dispass15 

ionate. Through dispassion (his mind) is liberated. When it is liberated there comes the k

nowledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been live

d, what had to be done has been done, there is no more for this world.’” 

 

63 (3) Son’s Flesh  20 

While dwelling at Såvatth¥.&160 [98] “Bhikkhus, there are these four kinds of nutrim

ent for the maintenance of beings that have already come to be and for the assistance of t

hose about to come to be. What four? The nutriment edible food, gross or subtle; second, 

contact; third, mental volition; fourth, consciousness. These are the four kinds of nutrime

nt for the maintenance of beings that have already come to be and for the assistance of th25 

ose about to come to be. 

“And how, bhikkhus, should the nutriment edible food be seen? Suppose a couple, hu

sband and wife, had taken limited provisions and were travelling through a desert. They h

ave with them their only son, dear and beloved. Then, in the middle of the desert, their li

mited provisions would be used up and exhausted, while the rest of the desert remains to 30 

be crossed. The husband and wife would think: ‘Our limited provisions have been used u

p and exhausted, while the rest of this desert remains to be crossed. Let us kill our only so

n, dear and beloved, and prepare dried and roasted meat. By eating our son’s flesh we can

 cross the rest of this desert. Let not all three of us perish!’ 

“Then, bhikkhus, the husband and wife would kill their only son, dear and beloved, pr35 

epare dried and roasted meat, and by eating their son’s flesh they would cross the rest of t
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he desert. While they are eating their son’s flesh, they would beat their breasts and cry: ‘

Where are you, our only son? Where are you, our only son?’ 

“What do you think, bhikkhus? Would they eat that food for amusement or for enjoy

ment [99] or for the sake of physical beauty and attractiveness?” 

“No, venerable sir.” 5 

“Wouldn’t they eat that food only for the sake of crossing the desert?” 

“Yes, venerable sir.” 

“It is in such a way, bhikkhus, that I say the nutriment edible food should be seen.&1

61 When the nutriment edible food is fully understood, lust for the five cords of sensual p

leasure is fully understood.&162 When lust for the five cords of sensual pleasure is fully 10 

understood, there is no fetter bound by which a noble disciple might come back again to t

his world.&163 

“And how, bhikkhus, should the nutriment contact be seen? Suppose there is a flayed 

cow. If she stands exposed to a wall, the creatures dwelling in the wall would nibble at he

r. If she stands exposed to a tree, the creatures dwelling in the tree would nibble at her. If 15 

she stands exposed to water, the creatures dwelling in the water would nibble at her. If sh

e stands exposed to the open air, the creatures dwelling in the open air would nibble at he

r. Whatever that flayed cow stands exposed to, the creatures dwelling there would nibble 

at her. 

“It is in such a way, bhikkhus, that I say the nutriment contact should be seen.&164 20 

When the nutriment contact is fully understood, the three kinds of feeling are fully unders

tood. When the three kinds of feeling are fully understood, I say, there is nothing further t

hat a noble disciple needs to do.&165 

“And how, bhikkhus, should the nutriment mental volition be seen? Suppose there is 

a charcoal pit deeper than a man’s height, filled with glowing coals without flame or smo25 

ke. A man would come along wanting to live, not wanting to die, desiring happiness and 

averse to suffering. Then two strong men would grab him by both arms and drag him tow

ards the charcoal pit. The man’s volition would be to get far away, his longing would be t

o get far away, his wish would be to get far away (from the charcoal pit). [100] For what 

reason? Because he knows: ‘I will fall into this charcoal pit and on that account I will me30 

et death or deadly suffering.’ 

“It is in such a way, bhikkhus, that I say the nutriment mental volition should be seen.

&166 When the nutriment mental volition is fully understood, the three kinds of craving 

are fully understood. When the three kinds of craving are fully understood, I say, there is 

nothing further that a noble disciple needs to do.&167 35 
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“And how, bhikkhus, should the nutriment consciousness be seen? Suppose they were

 to arrest a bandit, a criminal, and bring him before the king, saying: ‘Sire, this man is a b

andit, a criminal. Impose on him whatever punishment you wish.’ The king says to them: 

‘Go, men, in the morning strike this man with a hundred spears.’ In the morning they stri

ke him with a hundred spears. Then at noon the king asks: ‘Men, how is that man?’ – ‘He5 

 is still alive, sire.’ – ‘Then go, and at noon strike him with a hundred spears.’ At noon th

ey strike him with a hundred spears. Then in the evening the king asks: ‘Men, how is that

 man?’ – ‘He is still alive, sire.’ – ‘Then go, and in the evening strike him with a hundred 

spears.’ In the evening they strike him with a hundred spears. 

“What do you think, bhikkhus? Would that man, being struck with three hundred spea10 

rs, experience pain and displeasure on that account?” 

“Venerable sir, even if he were struck with one spear he would experience pain and di

spleasure on that account, not to speak of three hundred spears.” 

“It is in such a way, bhikkhus, that I say the nutriment consciousness should be seen.

&168 When the nutriment consciousness is fully understood, name-and-form is fully und15 

erstood. When name-and-form is fully understood, I say, there is nothing further that a no

ble disciple needs to do.”&169 [101] 

 

64 (4) If There Is Lust  

While dwelling at Såvatth¥. “Bhikkhus, there are these four kinds of nutriment for the 20 

maintenance of beings that have already come to be and for the assistance of those seekin

g a new becoming. What four? The nutriment edible food, gross or subtle; second, contac

t; third, mental volition; fourth, consciousness. These are the four kinds of nutriment for t

he maintenance of beings that have already come to be and for the assistance of those see

king a new becoming. 25 

“If, bhikkhus, there is lust for the nutriment edible food, if there is delight, if there is 

craving, consciousness becomes established there and comes to growth.&170 Wherever c

onsciousness becomes established and comes to growth, there is a descent of name-and-f

orm.&171 Where there is a descent of name-and-form, there is the growth of volitional c

onstructions.&172 Where there is the growth of volitional constructions, there is the prod30 

uction of future re-becoming. Where there is the production of future re-becoming, there 

is future birth, aging, and death. Where there is future birth, aging, and death, I say that is

 accompanied by sorrow, accompanied by anguish, accompanied by despair. 

“If, bhikkhus, there is lust for the nutriment contact … for the nutriment mental voliti

on … for the nutriment consciousness, if there is delight, if there is craving, consciousnes35 

s becomes established there and comes to growth. Wherever consciousness becomes esta
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blished and comes to growth … I say that is accompanied by sorrow, accompanied by an

guish, accompanied by despair. 

“Suppose, bhikkhus, an artist or a painter, using dye or lac or turmeric or indigo or cri

mson, [102] would create the figure of a man or a woman complete in all its features on a

 well-polished plank or wall or roll of cloth. So too, if there is lust for the nutriment edibl5 

e food … for the nutriment contact … for the nutriment mental volition … for the nutrim

ent consciousness … consciousness becomes established there and comes to growth. Wh

erever consciousness becomes established and comes to growth … I say that is accompan

ied by sorrow, accompanied by anguish, accompanied by despair.&173  

“If, bhikkhus, there is no lust for the nutriment edible food … [103] … for the nutrim10 

ent contact … for the nutriment mental volition … for the nutriment consciousness, if the

re is no delight, if there is no craving, consciousness does not become established there a

nd come to growth. Where consciousness does not become established and come to grow

th, there is no descent of name-and-form. Where there is no descent of name-and-form, th

ere is no growth of volitional constructions. Where there is no growth of volitional constr15 

uctions, there is no production of future re-becoming. Where there is no production of fut

ure re-becoming, there is no future birth, aging, and death. Where there is no future birth,

 aging, and death, I say that is without sorrow, without anguish, without despair. 

“Suppose, bhikkhus, there was a house or a hall with a peaked roof, with windows on 

the northern, southern, and eastern sides. When the sun rises and a beam of light enters th20 

rough a window, where would it become established?” 

“On the western wall, venerable sir.” 

“If there were no western wall, were would it become established?” 

“On the earth, venerable sir.” 

“If there were no earth, where would it become established?” 25 

“On the water, venerable sir.” 

“If there were no water, where would it become established?” 

“It would not become established anywhere, venerable sir.” 

“So too, bhikkhus, if there is no lust for the nutriment edible food … for the nutrimen

t contact … for the nutriment mental volition … for the nutriment consciousness … cons30 

ciousness does not become established there and come to growth. Where consciousness d

oes not become established and come to growth … [104] … I say that is without sorrow, 

without anguish, without despair.”&174 

 



 31 

65 (5) The City  

While dwelling at Såvatth¥. “Bhikkhus, before my enlightenment, while I was still a b

odhisatta, not yet fully enlightened, it occurred to me: ‘Alas, this world has fallen into tro

uble, in that it is born, ages, and dies, it passes away and is reborn, yet it does not underst

and the escape from this suffering (headed by) aging-and-death. When now will an escap5 

e be discerned from this suffering (headed by) aging-and-death?’&175  

“Then, bhikkhus, it occurred to me: ‘When what exists does aging-and-death come to 

be? By what is aging-and-death conditioned?’ Then, bhikkhus, through proper attention, I

 made the breakthrough by wisdom: ‘When there is birth, aging-and-death comes to be; a

ging-and-death has birth as its condition.’  10 

“Then, bhikkhus, it occurred to me: ‘When what exists does birth come to be?… beco

ming?… clinging?… craving?… feeling?… contact?… the six sense bases?… name-and-

form? By what is name-and-form conditioned?’ Then, bhikkhus, through proper attention

, I made the breakthrough by wisdom: ‘When there is consciousness, name-and-form co

mes to be; name-and-form has consciousness as its condition.’  15 

“Then, bhikkhus, it occurred to me: ‘When what exists does consciousness come to b

e? By what is consciousness conditioned?’ Then, bhikkhus, through proper attention, I m

ade the breakthrough by wisdom: ‘When there is name-and-form, consciousness comes t

o be; consciousness has name-and-form as its condition.’&176 

“Then, bhikkhus, it occurred to me: ‘This consciousness turns back; it does not go fur20 

ther than name-and-form.&177 It is to this extent that one may be born and age and die, p

ass away and be reborn, that is, when there is consciousness with name-and-form as its co

ndition, and name-and-form with consciousness as its condition.&178 With consciousnes

s as condition, name-and-form (comes to be); with name-and-form as condition, the six s

ense bases; with the six sense bases as condition, contact…. [105] Such is the origin of th25 

is whole mass of suffering.’ 

“‘Origination, origination’—thus, bhikkhus, in regard to things unheard before there a

rose in me vision, knowledge, wisdom, true knowledge, and light. 

“Then, bhikkhus, it occurred to me: ‘When what is absent does aging-and-death not c

ome to be? With the cessation of what does the cessation of aging-and-death come about?30 

’ Then, bhikkhus, through proper attention, I made the breakthrough by wisdom: ‘When t

here is no birth, aging-and-death does not come to be; with the cessation of birth comes c

essation of aging-and-death.’ 

“It occurred to me: ‘When what is absent does birth not come to be?… becoming?… 

clinging?… craving?… feeling?… contact?… the six sense bases?… name-and-form? W35 

ith the cessation of what does the cessation of name-and-form come about?’ Then, bhikk
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hus, through proper attention I made the breakthrough by wisdom: ‘When there is no con

sciousness, name-and-form does not come to be; with the cessation of consciousness com

es cessation of name-and-form.’ 

“It occurred to me: ‘When what is absent does consciousness not come to be? With th

e cessation of what does the cessation of consciousness come about?’ Then, bhikkhus, thr5 

ough proper attention I made the breakthrough by wisdom: ‘When there is no name-and-f

orm, consciousness does not come to be; with the cessation of name-and-form comes ces

sation of consciousness.’ 

“Then, bhikkhus, it occurred to me: ‘I have discovered this path to enlightenment, tha

t is, with the cessation of name-and-form comes cessation of consciousness; with the cess10 

ation of consciousness comes cessation of name-and-form; with the cessation of name-an

d-form, cessation of the six sense bases; with the cessation of the six sense bases, cessatio

n of contact…. Such is the cessation of this whole mass of suffering.’ 

“‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there aros

e in me vision, knowledge, wisdom, true knowledge, and light.&179 15 

“Suppose, bhikkhus, a man wandering through a forest would see an ancient path, an 

ancient road travelled upon by people in the past. He would follow it and would see an an

cient city, an ancient capital [106] that had been inhabited by people in the past, with par

ks, groves, ponds, and foundations, a delightful place. Then the man would inform the ki

ng or a royal minister: ‘Sire, know that while wandering through the forest I saw an ancie20 

nt path, an ancient road travelled upon by people in the past. I followed it and saw an anci

ent city, an ancient capital that had been inhabited by people in the past … a delightful pl

ace. Renovate that city, sire!’ Then the king or the royal minister would renovate the city,

 and some time later that city would become successful and prosperous, well populated, fi

lled with people, attained to growth and expansion. 25 

“So too, bhikkhus, I saw the ancient path, the ancient road travelled by the Fully Enli

ghtened Ones of the past.&180 And what is that ancient path, that ancient road? It is just t

his noble eightfold path; that is, right view, right intention, right speech, right action, righ

t livelihood, right effort, right mindfulness, right concentration. I followed that path and b

y doing so I have directly known aging-and-death, its origin, its cessation, and the way le30 

ading to its cessation. I have directly known birth … becoming … clinging … craving … 

feeling … contact … the six sense bases … name-and-form … consciousness … volition

al constructions, their origin, their cessation, and the way leading to their cessation.&181 

[107] Having directly known them, I have explained them to the bhikkhus, the bhikkhun¥

s, the male lay followers, and the female lay followers. This holy life, bhikkhus, has beco35 
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me successful and prosperous, extended, popular, widespread, well proclaimed among de

vas and humans.”&182 

 

66 (6) Exploration  

Thus have I heard. On one occasion the Blessed One was dwelling among the Kurus, 5 

where there was a town of the Kurus named Kammåsadamma. There the Blessed One ad

dressed the bhikkhus thus: “Bhikkhus!”&183 

“Venerable sir!” those bhikkhus replied. The Blessed One said this:  

“Do you engage in inward exploration, bhikkhus?”&184 

When this was said, one bhikkhu said to the Blessed One: “Venerable sir, I engage in 10 

inward exploration.” 

“How do you engage in inward exploration, bhikkhu?” 

The bhikkhu then explained but the way he explained did not satisfy the Blessed One.

&185 Then the Venerable Ónanda said: “Now is the time for this, Blessed One! Now is t

he time for this, Sublime One! Let the Blessed One explain inward exploration. Having h15 

eard it from the Blessed One, the bhikkhus will remember it.” 

“Then listen and attend carefully, Ónanda, I will speak.” 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“Here, bhikkhus, when engaged in inward exploration, a bhikkhu explores thus: ‘The 

many diverse kinds of suffering that arise in the world (headed by) aging-and-death: what20 

 is the source of this suffering, what is its origin, [108] from what is it born and produced

? When what exists does aging-and-death come to be? When what is absent does aging-a

nd-death not come to be?’&186 

“As he explores he understands thus: ‘The many diverse kinds of suffering that arise i

n the world (headed by) aging-and-death: this suffering has acquisition as its source, acqu25 

isition as its origin; it is born and produced from acquisition.&187 When there is acquisit

ion, aging-and-death comes to be; when there is no acquisition, aging-and-death does not 

come to be.’ 

“He understands aging-and-death, its origin, its cessation, and the way leading on that

 is in conformity with its cessation.&188 He practises in that way and conducts himself a30 

ccordingly. This is called a bhikkhu who is practising for the utterly complete destruction

 of suffering, for the cessation of aging-and-death. 

“Then, engaging further in inward exploration, he explores thus: ‘What is the source 

of this acquisition, what is its origin, from what is it born and produced? When what exist

s does acquisition come to be? When what is absent does acquisition not come to be?’ 35 
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“As he explores he understands thus: ‘Acquisition has craving as its source, craving a

s its origin; it is born and produced from craving. When there is craving, acquisition com

es to be; when there is no craving, acquisition does not come to be.’ 

“He understands acquisition, its origin, its cessation, and the way leading on that is in 

conformity with its cessation. He practises in that way and conducts himself accordingly. 5 

This is called a bhikkhu who is practising for the utterly complete destruction of suffering

, for the cessation of acquisition. 

“Then, engaging further in inward exploration, he explores thus: ‘When this craving a

rises, where does it arise? When it settles down, upon what does it settle?’ 

“As he explores he understands thus: ‘Whatever in the world has a pleasant and agree10 

able nature: it is here that this craving arises when it arises; it is here that it settles when it

 settles down.’&189 And what in the world has a pleasant and agreeable nature? The eye 

has a pleasant and agreeable nature in the world: it is here that this craving arises when it 

arises; it is here that it settles when it settles down. The ear … [109] The nose … The ton

gue … The body … The mind has a pleasant and agreeable nature: it is here that this crav15 

ing arises when it arises; it is here that it settles when it settles down. 

“Bhikkhus, whatever recluses and brahmins in the past regarded that in the world wit

h a pleasant and agreeable nature as permanent, as happiness, as self, as healthy, as secur

e: they nurtured craving. In nurturing craving they nurtured acquisition. In nurturing acqu

isition they nurtured suffering. In nurturing suffering they were not freed from birth, from20 

 aging, from death, from sorrow, from lamentation, from pain, from displeasure, from des

pair; they were not freed from suffering, I say. 

“Whatever recluses and brahmins in the future will regard that in the world with a ple

asant and agreeable nature as permanent, as happiness, as self, as healthy, as secure: they 

will nurture craving. In nurturing craving they will nurture acquisition. In nurturing acqui25 

sition they will nurture suffering. In nurturing suffering they will not be freed from birth, 

from aging, from death, from sorrow, from lamentation, from pain, from displeasure, fro

m despair; they will not be freed from suffering, I say. 

“Whatever recluses and brahmins at present regard that in the world with a pleasant a

nd agreeable nature as permanent, as happiness, as self, as healthy, as secure: they are nur30 

turing craving. In nurturing craving they are nurturing acquisition. In nurturing acquisitio

n they are nurturing suffering. In nurturing suffering they are not freed from birth, from a

ging, from death, from sorrow, from lamentation, from pain, from displeasure, from desp

air; they are not freed from suffering, I say. [110] 

“Suppose, bhikkhus, there was a bronze cup of a beverage having a fine colour, arom35 

a, and taste, but it was mixed with poison. Then a man would come along, oppressed and 
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afflicted by the heat, tired, parched, and thirsty. They would tell him: ‘Good man, this be

verage in the bronze cup has a fine colour, aroma, and taste, but it is mixed with poison. 

Drink it if you wish. If you drink it, it will gratify you with its colour, aroma, and taste, b

ut by drinking it you will meet death or deadly suffering.’ Suddenly, without reflecting, h

e would drink the beverage—he would not pass it up—and he would thereby meet death 5 

or deadly suffering.&190 

“So too, bhikkhus, whatever recluses and brahmins in the past … in the future … at p

resent regard that in the world with a pleasant and agreeable nature as permanent, as happ

iness, as self, as healthy, as secure … they are not freed from suffering, I say.&191 

“Bhikkhus, whatever recluses and brahmins in the past regarded that in the world wit10 

h a pleasant and agreeable nature as impermanent, as suffering, as non-self, as a disease, 

as fearful: they abandoned craving. In abandoning craving they abandoned acquisition. In

 abandoning acquisition they abandoned suffering. In abandoning suffering they were fre

ed from birth, from aging, from death, from sorrow, from lamentation, from pain, from di

spleasure, from despair; they were freed from suffering, I say. 15 

“Whatever recluses and brahmins in the future [111] will regard that in the world wit

h a pleasant and agreeable nature as impermanent, as suffering, as non-self, as a disease, 

as fearful: they will abandon craving. In abandoning craving … they will be freed from s

uffering, I say.  

“Whatever recluses and brahmins at present regard that in the world with a pleasant a20 

nd agreeable nature as impermanent, as suffering, as non-self, as a disease, as fearful: the

y are abandoning craving. In abandoning craving … they are freed from suffering, I say.  

“Suppose, bhikkhus, there was a bronze cup of a beverage having a fine colour, arom

a, and taste, but it was mixed with poison. Then a man would come along, oppressed and 

afflicted by the heat, tired, parched, and thirsty. They would tell him: ‘Good man, this be25 

verage in the bronze cup has a fine colour, aroma, and taste, but it is mixed with poison. 

Drink it if you wish. If you drink it, it will gratify you with its colour, aroma, and taste, b

ut by drinking it you will meet death or deadly suffering.’ Then the man would think: ‘I c

an quench my thirst with water, or with whey, or with porridge, or with soup, but I should

 not drink that beverage, which would lead to my harm and suffering for a long time.’ Ha30 

ving reflected, he would not drink the beverage but would pass it up, [112] and he would 

not thereby meet death or deadly suffering.  

“So too, bhikkhus, whatever recluses and brahmins in the past … in the future … at p

resent regard that in the world with a pleasant and agreeable nature as impermanent, as su

ffering, as non-self, as a disease, as fearful … they are freed from suffering, I say.”&192 35 
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67 (7) The Sheaves of Reeds 

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli

ng at Båråˆas¥ in the Deer Park at Isipatana.&193 Then, in the evening, the Venerable M

ahåko††hita emerged from seclusion and approached the Venerable Såriputta. He exchang

ed greetings with the Venerable Såriputta and, when they had concluded their greetings a5 

nd cordial talk, he sat down to one side and said to him:  

“How is it, friend Såriputta: Is aging-and-death created by oneself, or is it created by 

another, [113] or is it created both by oneself and by another, or has it arisen fortuitously,

 being created neither by oneself nor by another?”&194 

“Friend Ko††hita, aging-and-death is not created by oneself, nor is it created by anothe10 

r, nor is it created both by oneself and by another, nor has it arisen fortuitously, being cre

ated neither by oneself nor by another. But rather, with birth as condition, aging-and-deat

h (comes to be).” 

“How is it, friend Såriputta: Is birth created by oneself … Is becoming … clinging … 

craving … feeling … contact … the six sense bases … name-and-form created by oneself15 

, or is it created by another, or is it created both by oneself and by another, or has it arisen

 fortuitously, being created neither by oneself nor by another?” 

“Name-and-form, friend Ko††hita, is not created by oneself, nor is it created by anothe

r, nor is it created both by oneself and by another, nor has it arisen fortuitously, being cre

ated neither by oneself nor by another; but rather, with consciousness as condition, name-20 

and-form (comes to be).” 

“How is it, friend Såriputta: Is consciousness created by oneself, or is it created by an

other, or is it created both by oneself and by another, or has it arisen fortuitously, being cr

eated neither by oneself nor by another?” 

“Consciousness, friend Ko††hita, is not created by oneself, nor is it created by another,25 

 nor is it created both by oneself and by another, nor has it arisen fortuitously, being creat

ed neither by oneself nor by another; but rather, with name-and-form as condition, consci

ousness (comes to be).”&195 [114] 

“Now we understand the Venerable Såriputta’s statement thus: ‘Name-and-form, frie

nd Ko††hita, is not created by oneself … but rather, with consciousness as condition, nam30 

e-and-form (comes to be).’ Now we also understand the Venerable Såriputta’s (other) stat

ement thus: ‘Consciousness, friend Ko††hita, is not created by oneself … but rather, with 

name-and-form as condition, consciousness (comes to be).’ But how, friend Såriputta, sh

ould the meaning of this statement be seen?” 

“Well then, friend, I will make up a simile for you, for some intelligent people unders35 

tand the meaning of a statement by means of a simile. Just as two sheaves of reeds might 
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stand leaning against each other, so too, with name-and-form as condition, consciousness 

(comes to be); with consciousness as condition, name-and-form (comes to be). With nam

e-and-form as condition, the six sense bases (come to be); with the six sense bases as con

dition, contact…. Such is the origin of this whole mass of suffering. 

“If, friend, one were to remove one of those sheaves of reeds, the other would fall, an5 

d if one were to remove the other sheaf, the first would fall. So too, with the cessation of 

name-and-form comes cessation of consciousness; with the cessation of consciousness co

mes cessation of name-and-form. With the cessation of name-and-form comes cessation 

of the six sense bases; with the cessation of the six sense bases, cessation of contact…. S

uch is the cessation of this whole mass of suffering. 10 

“It is wonderful, friend Såriputta! It is amazing, friend Såriputta! How well this has b

een stated by the Venerable Såriputta. We rejoice in the Venerable Såriputta’s statement 

on these thirty-six grounds:&196 If, friend, a bhikkhu teaches the Dhamma for the purpos

e of disenchantment with aging-and-death, for its fading away and cessation, he can be ca

lled a bhikkhu who is a speaker on the Dhamma. [115] If a bhikkhu is practising for the p15 

urpose of disenchantment with aging-and-death, for its fading away and cessation, he can

 be called a bhikkhu who is practising in accordance with the Dhamma. If through disenc

hantment with aging-and-death, through its fading away and cessation, a bhikkhu is liber

ated by non-clinging, he can be called a bhikkhu who has attained Nibbåna in this very lif

e. 20 

“If, friend, a bhikkhus teaches the Dhamma for the purpose of disenchantment with bi

rth … becoming … clinging … craving … feeling … contact … the six sense bases … na

me-and-form … consciousness … volitional constructions … ignorance, for its fading aw

ay and cessation, he can be called a bhikkhu who is a speaker on the Dhamma. If a bhikk

hu is practising for the purpose of disenchantment with ignorance, for its fading away and25 

 cessation, he can be called a bhikkhu who is practising in accordance with the Dhamma. 

If through disenchantment with ignorance, through its fading away and cessation, a bhikk

hu is liberated by non-clinging, he can be called a bhikkhu who has attained Nibbåna in t

his very life.” 

 30 

68 (8) Kosamb¥  

On one occasion the Venerable Mus¥la, the Venerable Savi††ha, the Venerable Nårada

, and the Venerable Ónanda were living at Kosamb¥ in Ghosita’s Park.&197  

Then the Venerable Savi††ha said to the Venerable Mus¥la: “Friend Mus¥la, apart from

 faith, apart from personal preference, apart from oral tradition, apart from reasoned refle35 

ction, apart from acceptance of a view after pondering it,&198 does the Venerable Mus¥la
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 have personal knowledge thus: ‘With birth as condition, aging-and-death (comes to be)’?

” 

“Friend Savi††ha, apart from faith, apart from personal preference, apart from oral tra

dition, apart from reasoned reflection, apart from acceptance of a view after pondering it, 

I know this, I see this: ‘With birth as condition, aging-and-death (comes to be).’” [116] 5 

“Friend Mus¥la, apart from faith … apart from acceptance of a view after pondering it

, does the Venerable Mus¥la have personal knowledge thus: ‘With becoming as condition,

 birth’?… ‘With ignorance as condition, volitional constructions’?”  

“Friend Savi††ha, apart from faith … apart from acceptance of a view after pondering 

it, I know this, I see this: ‘With ignorance as condition, volitional constructions.’” 10 

“Friend Mus¥la, apart from faith … apart from acceptance of a view after pondering it

, does the Venerable Mus¥la have personal knowledge: ‘With the cessation of birth comes

 cessation of aging-and-death’?… [117] … ‘With the cessation of ignorance comes cessat

ion of volitional constructions’?” 

“Friend Savi††ha, apart from faith … apart from acceptance of a view after pondering 15 

it, I know this, I see this: ‘With the cessation of birth comes cessation of aging-and-death.

’… ‘With the cessation of ignorance comes cessation of volitional constructions.’” 

“Friend Mus¥la, apart from faith … apart from acceptance of a view after pondering it

, does the Venerable Mus¥la have personal knowledge thus: ‘Nibbåna is the cessation of b

ecoming’?”&199 20 

“Friend Savi††ha, apart from faith … apart from acceptance of a view after pondering 

it, I know this, I see this: ‘Nibbåna is the cessation of becoming.’” 

“Then the Venerable Mus¥la is an arahant, one whose taints are destroyed.” 

When this was said, the Venerable Mus¥la kept silent.&200 

Then the Venerable Nårada said to the Venerable Savi††ha: “Friend Savi††ha, it would 25 

be good if I were asked that series of questions. Ask me that series of questions and I will

 answer you.”&201 

“Then let the Venerable Nårada get to answer that series of questions. I will ask the V

enerable Nårada that series of questions, and let him answer me.” 

(Here the Venerable Savi††ha asks the Venerable Nårada the same series of questions 30 

as were addressed to the Venerable Mus¥la, and he answers in exactly the same way.) 

“Then the Venerable Nårada is an arahant, one whose taints are destroyed.” [118] 

“Friend, though I have clearly seen as it really is with correct wisdom, ‘Nibbåna is the

 cessation of becoming,’ I am not an arahant, one whose taints are destroyed.&202 Suppo

se, friend, there was a well along a desert road, but it had neither a rope nor a bucket. The35 

n a man would come along, oppressed and afflicted by the heat, tired, parched, and thirsty
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. He would look down into the well and the knowledge would occur to him, ‘There is wat

er,’ but he would not be able to make bodily contact with it.&203 So too, friend, though I

 have clearly seen as it really is with correct wisdom, ‘Nibbåna is the cessation of becomi

ng,’ I am not an arahant, one whose taints are destroyed.”&204 

When this was said, the Venerable Ónanda asked the Venerable Savi††ha: “When he s5 

peaks in such a way, friend Savi††ha, what would you say about the Venerable Nårada?” 

“When he speaks in such a way, friend Ónanda, I would not say anything about the V

enerable Nårada except what is good, except what is favourable.”&205 

 

69 (9) The Surge  10 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One said: 

“Bhikkhus, the ocean surging causes the rivers to surge; the rivers surging cause the s

treams to surge; the streams surging cause the lakes to surge; the lakes surging cause the 

pools to surge. So too, ignorance surging causes volitional constructions to surge; volitio15 

nal constructions surging cause consciousness to surge; consciousness surging causes na

me-and-form to surge; name-and-form surging causes the six sense bases to surge; the six

 sense bases surging cause contact to surge; contact surging causes feeling to surge; feelin

g surging causes craving to surge; craving surging causes clinging to surge; clinging [119

] surging causes becoming to surge; becoming surging causes birth to surge; birth surging20 

 causes aging-and-death to surge. 

“Bhikkhus, the ocean receding causes the rivers to recede; the rivers receding cause t

he streams to recede; the streams receding cause the lakes to recede; the lakes receding ca

use the pools to recede. So too, ignorance receding causes volitional constructions to rece

de; volitional constructions receding causes consciousness to recede;… birth receding ca25 

uses aging-and-death to recede.” 

 

70 (10) Sus¥ma  

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary.  30 

 

(i) 

Now on that occasion the Blessed One was honoured, respected, esteemed, venerated,

 and revered, and he obtained robes, almsfood, lodgings, and medicinal requisites. The B

hikkhu Sangha too was honoured … and revered, and the bhikkhus too obtained robes … 35 
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and medicinal requisites. But the wanderers of other sects were not honoured … and reve

red, and they did not obtain robes … and medicinal requisites. 

Now on that occasion the wanderer Sus¥ma was residing in Råjagaha along with a lar

ge company of wanderers. [120] Then his company said to the wanderer Sus¥ma: “Come,

 friend Sus¥ma, lead the holy life under the recluse Gotama. Master his Dhamma and teac5 

h it to us. We will master his Dhamma and preach it to the lay people. Thus we too will b

e honoured, respected, esteemed, venerated, and revered, and we too will obtain robes, al

msfood, lodgings, and medicinal requisites.” 

“All right, friends,” the wanderer Sus¥ma replied. He then approached the Venerable 

Ónanda and exchanged greetings with him. When they had concluded their greetings and 10 

cordial talk, he sat down to one side and said to him: “Friend Ónanda, I wish to lead the h

oly life in this Dhamma and Discipline.” 

Then the Venerable Ónanda took the wanderer Sus¥ma and approached the Blessed O

ne. He paid homage to the Blessed One, and then he sat down to one side and said to him:

 “Venerable sir, this wanderer Sus¥ma says that he wishes to lead the holy life in this Dha15 

mma and Discipline.” 

“Well then, Ónanda, give him the going forth.” The wanderer Sus¥ma then received t

he going forth and the higher ordination under the Blessed One.&206 

 

(ii) 20 

Now on that occasion a number of bhikkhus had declared final knowledge in the pres

ence of the Blessed One, saying: “We understand: Destroyed is birth, the holy life has be

en lived, what had to be done has been done, there is no more for this world.” The Venera

ble Sus¥ma heard about this, [121] so he approached those bhikkhus, exchanged greetings

 with them, and then sat down to one side and said to them: “Is it true that you venerable 25 

ones have declared final knowledge in the presence of the Blessed One, saying: ‘We unde

rstand: Destroyed is birth … there is no more for this world’?”&207 

“Yes, friend.” 

“Then knowing and seeing thus, do you venerable ones wield the various kinds of spi

ritual power, such that: having been one, you become many; having been many, you beco30 

me one; you appear and vanish; you go unhindered through a wall, through a rampart, thr

ough a mountain as though through space; you dive in and out of the earth as though it w

ere water; you walk on water without sinking as though it were earth; seated cross-legged

, you travel in space like a bird; with your hand you touch and stroke the moon and sun s

o powerful and mighty; you exercise mastery with the body as far as the Brahma-world?” 35 

“No, friend.” 
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“Then knowing and seeing thus, do you venerable ones, with the divine ear element, 

which is purified and surpasses the human, hear both kinds of sounds, the divine and hum

an, those that are far as well as near?” 

“No, friend.” 

“Then knowing and seeing thus, do you venerable ones understand the minds of other5 

 beings, of other persons, having encompassed them with your own minds? Do you under

stand a mind with lust as a mind with lust; a mind without lust as a mind without lust; a 

mind with hatred as a mind with hatred; a mind without hatred as a mind without hatred; 

a mind with delusion [122] as a mind with delusion; a mind without delusion as a mind w

ithout delusion; a contracted mind as contracted and a distracted mind as distracted; an ex10 

alted mind as exalted and an unexalted mind as unexalted; a surpassable mind as surpassa

ble and an unsurpassable mind as unsurpassable; a concentrated mind as concentrated an

d an unconcentrated mind as unconcentrated; a liberated mind as liberated and an unliber

ated mind as unliberated?” 

“No, friend.” 15 

“Then knowing and seeing thus, do you venerable ones recollect your manifold past a

bodes, that is, one birth, two births, three births, four births, five births, ten births, twenty 

births, thirty births, forty births, fifty births, a hundred births, a thousand births, a hundre

d thousand births, many aeons of world-contraction, many aeons of world-expansion, ma

ny aeons of world-contraction and expansion thus: ‘There I was so named, of such a clan,20 

 with such an appearance, such was my food, such my experience of pleasure and pain, su

ch my lifespan; passing away from there, I was reborn elsewhere, and there too I was so n

amed, of such a clan, with such an appearance, such was my food, such my experience of

 pleasure and pain, such my lifespan; passing away from there, I was reborn here’? Do yo

u thus recollect your manifold past abodes with their modes and details?” 25 

“No, friend.” 

“Then knowing and seeing thus, do you venerable ones, with the divine eye, which is 

purified and surpasses the human, see beings passing away and being reborn, inferior and

 superior, beautiful and ugly, fortunate and unfortunate, and understand how beings fare o

n in accordance with their kamma thus: ‘These beings who engaged in misconduct of bod30 

y, [123] speech, and mind, who reviled the noble ones, held wrong view, and undertook a

ctions based on wrong view, with the breakup of the body, after death, have been reborn i

n a state of misery, in a bad destination, in the nether world, in hell; but these beings who 

engaged in good conduct of body, speech, and mind, who did not revile the noble ones, w

ho held right view, and undertook action based on right view, with the breakup of the bod35 

y, after death, have been reborn in a good destination, in a heavenly world.’ Thus with th
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e divine eye, which is purified and surpasses the human, do you see beings passing away 

and being reborn, inferior and superior, beautiful and ugly, fortunate and unfortunate, and

 understand how beings fare on in accordance with their kamma?” 

“No, friend.” 

“Then knowing and seeing thus, do you venerable ones dwell in those peaceful, forml5 

ess deliverances that transcend forms, having touched them with the body?”&208 

“No, friend.” 

“Here now, venerable ones: this answer and the non-attainment of those states, how c

ould this be, friends?”&209 

“We are liberated by wisdom, friend Sus¥ma.”&210 10 

“I do not understand in detail, friends, the meaning of what has been stated in brief by

 the venerable ones. It would be good if the venerable ones would explain to me in such a

 way that I could understand in detail what has been stated in brief.” [124] 

“Whether or not you understand, friend Sus¥ma, we are liberated by wisdom.” 

 15 

(iii) 

Then the Venerable Sus¥ma rose from his seat and approached the Blessed One. Havi

ng approached, he paid homage to the Blessed One, sat down to one side, and reported to 

the Blessed One the entire conversation he had had with those bhikkhus. (The Blessed On

e said:) 20 

“First, Sus¥ma, comes knowledge of the persisting nature of phenomena, afterwards k

nowledge of Nibbåna.”&211 

“I do not understand in detail, venerable sir, the meaning of what was stated in brief b

y the Blessed One. It would be good if the Blessed One would explain to me in such a wa

y that I could understand in detail what has been stated in brief.” 25 

“Whether or not you understand, Sus¥ma, first comes knowledge of the persisting nat

ure of phenomena, afterwards knowledge of Nibbåna.&212 

“What do you think, Sus¥ma, is form permanent or impermanent?” – “Impermanent, v

enerable sir.”&213 – “Is what is impermanent suffering or happiness?” – “Suffering, ven

erable sir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded 30 

thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Is feeling permanent or impermanent?… Is perception permanent or impermanent?

… Are volitional constructions permanent or impermanent?… Is consciousness permane

nt or impermanent?” [125] – “Impermanent, venerable sir.” – “Is what is impermanent su

ffering or happiness?” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, 35 
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and subject to change fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – 

“No, venerable sir.” 

“Therefore, Sus¥ma, any kind of form whatsoever, whether past, future, or present, int

ernal or external, gross or subtle, inferior or superior, far or near, all form should be seen 

as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self5 

.’ 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear, all consciousness should be seen as it really is with correct wisdom thus: ‘This is not 10 

mine, this I am not, this is not my self.’ 

“Seeing thus, Sus¥ma, the instructed noble disciple becomes disenchanted with form, 

disenchanted with feeling, disenchanted with perception, disenchanted with volitional co

nstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassio

nate. Through dispassion (his mind) is liberated. When it is liberated there comes the kno15 

wledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, 

what had to be done has been done, there is no more for this world.’ 

“Do you see, Sus¥ma: ‘With birth as condition, aging-and-death (comes to be)’?” 

“Yes, venerable sir.” 

“Do you see, Sus¥ma: ‘With becoming as condition, birth’?… ‘With clinging as condi20 

tion, becoming’?… [126] … ‘With craving as condition, clinging’?… ‘With feeling as co

ndition, craving’?… ‘With contact as condition, feeling’?… ‘With the six sense bases as 

condition, contact’?… ‘With name-and-form as condition, the six sense bases’?… ‘With 

consciousness as condition, name-and-form’?… ‘With volitional constructions as conditi

on, consciousness’?… ‘With ignorance as condition, volitional constructions (come to be25 

)’?” 

“Yes, venerable sir.” 

“Do you see, Sus¥ma: ‘With the cessation of birth comes cessation of aging-and-death

’?” 

“Yes, venerable sir.” 30 

“Do you see, Sus¥ma: ‘With the cessation of becoming comes cessation of birth’?… ‘

With the cessation of clinging comes cessation of becoming’?… ‘With the cessation of ig

norance comes cessation of volitional constructions’?” 

“Yes, venerable sir.” 
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“Knowing and seeing thus, Sus¥ma, do you wield the various kinds of spiritual power,

 such that: having been one, you become many … you exercise bodily mastery as far as t

he Brahma-world?” 

“No, venerable sir.” 

“Then knowing and seeing thus, Sus¥ma, do you, with the divine ear element, which i5 

s purified and surpasses the human, hear both kinds of sounds, the divine and human, tho

se that are far as well as near?” [127] 

“No, venerable sir.” 

“Then knowing and seeing thus, Sus¥ma, do you understand the minds of other beings

, of other persons, having encompassed them with your own mind?”  10 

“No, venerable sir.”  

“Then knowing and seeing thus, Sus¥ma, do you recollect your manifold past abodes 

… with their modes and details?” 

“No, venerable sir.” 

“Then knowing and seeing thus, Sus¥ma, do you, with the divine eye, which is purifie15 

d and surpasses the human, see beings passing away and being reborn … and understand 

how beings fare on in accordance with their kamma?”  

“No, venerable sir.”  

“Then knowing and seeing thus, Sus¥ma, do you dwell in those peaceful, formless del

iverances that transcend forms, having touched them with the body?” 20 

“No, venerable sir.”  

“Here now, Sus¥ma: this answer and the non-attainment of those states, how could thi

s be, Sus¥ma?” 

 

(iv) 25 

Then the Venerable Sus¥ma prostrated himself with his head at the Blessed One’s feet

 and said: “Venerable sir, I have committed a transgression in that I was so foolish, so co

nfused, so inept that I went forth as a thief of the Dhamma in such a well-expounded Dha

mma and Discipline as this. Venerable sir, may the Blessed One pardon me for my transg

ression seen as a transgression for the sake of future restraint.” 30 

“Surely, Sus¥ma, you have committed a transgression in that you were so foolish, so c

onfused, so inept that you went forth as a thief of the Dhamma in such a well-expounded 

Dhamma and Discipline as this.&215 [128] Suppose, Sus¥ma, they were to arrest a bandit

, a criminal, and bring him before the king, saying: ‘Sire, this man is a bandit, a criminal. 

Impose on him whatever punishment you wish.’ The king would say to them: ‘Come, me35 

n, bind this man’s arms tightly behind his back with a strong rope, shave his head, and lea
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d him around from street to street and from square to square, beating a drum. Then take h

im out through the southern gate and to the south of the city cut off his head.’ What do yo

u think, Sus¥ma, would that man experience pain and displeasure on that account?” 

“Yes, venerable sir.” 

“Although that man would experience pain and displeasure on that account, going for5 

th as a thief of the Dhamma in such a well-expounded Dhamma and Discipline as this has

 results that are far more painful, far more bitter, and further, it leads to the nether world. 

But since you see your transgression as a transgression and make amends for it in accorda

nce with the Dhamma, we pardon you for it. For it is growth in the Noble One’s Disciplin

e when one sees one’s transgression as a transgression, makes amends for it in accordanc10 

e with the Dhamma, and undertakes future restraint.” 

  

VIII. Recluses and Brahmins  

 

71 (1) Aging-and-Death 15 

[129] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One said: 

“Bhikkhus, those recluses or brahmins who do not understand aging-and-death, its ori

gin, its cessation, and the way leading to its cessation: these I do not consider to be reclus

es among recluses or brahmins among brahmins, and these venerable ones do not, by real20 

izing it for themselves with direct knowledge, in this very life enter and dwell in the goal 

of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand aging-and-death, its orig

in, its cessation, and the way leading to its cessation: these I consider to be recluses amon

g recluses and brahmins among brahmins, and these venerable ones, by realizing it for th25 

emselves with direct knowledge, in this very life enter and dwell in the goal of recluseshi

p and the goal of brahminhood.” 

 

72 (2)–81 (11) Birth, Etc.  

“Bhikkhus, those recluses or brahmins who do not understand birth … becoming … c30 

linging … craving … feeling … contact … the six sense bases … name-and-form … con

sciousness [130]… volitional constructions, their origin, their cessation, and the way lead

ing to their cessation: these I do not consider to be recluses among recluses or brahmins a

mong brahmins, and these venerable ones do not, by realizing it for themselves with direc

t knowledge, in this very life enter and dwell in the goal of recluseship or the goal of brah35 

minhood. 
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“But, bhikkhus, those recluses and brahmins who understand these things: these I con

sider to be recluses among recluses and brahmins among brahmins, and these venerable o

nes, by realizing it for themselves with direct knowledge, in this very life enter and dwell 

in the goal of recluseship and the goal of brahminhood.” 

 5 

IX. With Incorporated Repetition Series&216  

 

82 (1) A Teacher  

While dwelling at Såvatth¥. “Bhikkhus, one who does not know and see as it really is 

aging-and-death, its origin, its cessation, and the way leading to its cessation, should sear10 

ch for a teacher in order to know this as it really is.&217 [131] 

“Bhikkhus, one who does not know and see as it really is birth … becoming … clingi

ng … craving … feeling … contact … the six sense bases … name-and-form … consciou

sness … volitional constructions, their origin, their cessation, and the way leading to their

 cessation, should search for a teacher in order to know this as it really is.” 15 

 

83 (2) Training  

“Bhikkhus, one who does not know and see as it really is aging-and-death … volition

al constructions, their origin, their cessation, and the way leading to their cessation, shoul

d practise the training in order to know this as it really is.” 20 

 

84 (3)–93 (12) Exertion , Etc. 

“Bhikkhus, one who does not know and see as it really is aging-and-death … volition

al constructions, their origin, their cessation, and the way leading to their cessation, shoul

d make an exertion … [132] arouse a desire … arouse enthusiasm … be unremitting … a25 

rouse ardour … apply energy … practise perseverance … practise mindfulness … practis

e clear comprehension … practise diligence in order to know this as it really is.” 
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Book II 

Chapter 13 

Connected Discourses on the Breakthrough  

(Abhisamaya-saµyutta) 

 5 

 

1 The Fingernail 

[133] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then the Blessed One took up a little bit of soil in 

his fingernail and addressed the bhikkhus thus:  10 

“Bhikkhus, what do you think, which is more: the little bit of soil that I have taken up

 in my fingernail or this great earth?” 

“Venerable sir, the great earth is more. The little bit of soil that the Blessed One has t

aken up in his fingernail is trifling. It does not amount to a hundredth part, or a thousandt

h part, or a hundred thousandth part of the great earth.”  15 

“So too, bhikkhus, for a noble disciple, a person accomplished in view who has made 

the breakthrough, the suffering that has been destroyed and eliminated is more, while that

 which remains is trifling.&218 The latter does not amount to a hundredth part, [134] or a

 thousandth part, or a hundred thousandth part of the former mass of suffering that has be

en destroyed and eliminated, as there is a maximum of seven more lives. Of such great be20 

nefit, bhikkhus, is the breakthrough to the Dhamma, of such great benefit is it to obtain th

e vision of the Dhamma.”&219  

 

2 The Pond  

While dwelling at Såvatth¥. “Bhikkhus, suppose there was a pond fifty yojanas long, f25 

ifty yojanas wide, and fifty yojanas deep, full of water, overflowing so that a crow could 

drink from it, and a man would draw out some water from it on the tip of a blade of kusa 

grass What do you think, bhikkhus, which is more: the water drawn out on the tip of the b

lade of kusa grass or the water in the pond?”&220 

“Venerable sir, the water in the pond is more. The water drawn out on the tip of the bl30 

ade of kusa grass is trifling. It does not amount to a hundredth part, or a thousandth part, 

or a hundred thousandth part of the water in the pond.” 

“So too, bhikkhus, for a noble disciple, a person accomplished in view who has made 

the breakthrough, the suffering that has been destroyed and eliminated is more, while that

 which remains is trifling…. Of such great benefit, bhikkhus, is the breakthrough to the D35 

hamma, of such great benefit is it to obtain the vision of the Dhamma.”  
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3 Water at the Confluence (1) 

While dwelling at Såvatth¥. [135] “Bhikkhus, suppose that in the place where these gr

eat rivers meet and converge—that is, the Ganges, the Yamunå, the Aciravat¥, the Sarabh

Ë, and the Mah¥—a man would draw out two or three drops of water. What do you think, 5 

bhikkhus, which is more: these two or three drops of water that have been drawn out or th

e water at the confluence?” 

“Venerable sir, the water at the confluence is more. The two or three drops of water t

hat have been drawn out are trifling. They do not amount to a hundredth part, or a thousa

ndth part, or a hundred thousandth part of the water at the confluence.”  10 

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio

n of the Dhamma.”  

 

4 Water at the Confluence (2) 

While dwelling at Såvatth¥. “Bhikkhus, suppose that in the place where these great riv15 

ers meet and converge—that is, the Ganges, the Yamunå, the Aciravat¥, the SarabhË, and 

the Mah¥—their water would be destroyed and eliminated except for two or three drops. 

What do you think, bhikkhus, which is more: the water at the confluence that has been de

stroyed and eliminated or the two or three drops of water that remain?” 

“Venerable sir, the water at the confluence that has been destroyed and eliminated is 20 

more. The two or three drops of water that remain are trifling. They do not amount to a h

undredth part, or a thousandth part, or a hundred thousandth part of the water that has bee

n destroyed and eliminated.”  

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio

n of the Dhamma.”  25 

 

5 The Earth (1) 

While dwelling at Såvatth¥. [136] “Bhikkhus, suppose that a man would place seven li

ttle balls of clay the size of jujube kernels on the great earth. What do you think, bhikkhu

s, which is more: those seven little balls of clay the size of jujube kernels that have been 30 

placed there or the great earth?” 

“Venerable sir, the great earth is more. The seven little balls of clay the size of jujube 

kernels that have been placed there are trifling. They do not amount to a hundredth part, o

r a thousandth part, or a hundred thousandth part of the great earth.”  

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio35 

n of the Dhamma.”  
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6 The Earth (2) 

While dwelling at Såvatth¥. “Bhikkhus, suppose that the great earth would be destroy

ed and eliminated except for seven little balls of clay the size of jujube kernels. What do 

you think, bhikkhus, which is more: the great earth that has been destroyed and eliminate5 

d or the seven little balls of clay the size of jujube kernels that remain?”  

“Venerable sir, the great earth that has been destroyed and eliminated is more. The se

ven little balls of clay the size of jujube kernels that remain are trifling. They do not amo

unt to a hundredth part, or a thousandth part, or a hundred thousandth part of the great ear

th that has been destroyed and eliminated.”  10 

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio

n of the Dhamma.”  

 

7 The Ocean (1) 

While dwelling at Såvatth¥. “Bhikkhus, suppose that a man would draw out two or thr15 

ee drops of water from the great ocean. What do you think, bhikkhus, which is more: the 

two or three drops of water that have been drawn out or the water in the great ocean?” [1

37] 

“Venerable sir, the water in the great ocean is more. The two or three drops of water t

hat have been drawn out are trifling. They do not amount to a hundredth part, or a thousa20 

ndth part, or a hundred thousandth part of the water in the great ocean.” 

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio

n of the Dhamma.”  

 

8 The Ocean (2)  25 

While dwelling at Såvatth¥. “Bhikkhus, suppose that the great ocean would be destroy

ed and eliminated except for two or three drops of water. What do you think, bhikkhus, w

hich is more: the water in the great ocean that has been destroyed and eliminated or the t

wo or three drops of water that remain?” 

“Venerable sir, the water in the great ocean that has been destroyed and eliminated is 30 

more. The two or three drops of water that remain are trifling. They do not amount to a h

undredth part, or a thousandth part, or a hundred thousandth part of the water in the great 

ocean that has been destroyed and eliminated.” 

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio

n of the Dhamma.”  35 
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9 The Mountain (1) 

While dwelling at Såvatth¥. “Bhikkhus, suppose that a man would place on the Himal

ayas, the king of mountains,&221 seven grains of gravel the size of mustard seeds. What 

do you think, bhikkhus, which is more: the seven grains of gravel the size of mustard see

ds that have placed there or the Himalayas, the king of mountains?” 5 

“Venerable sir, the Himalayas, the king of mountains, is more. The seven grains of gr

avel the size of mustard seeds that have been placed there are trifling. [138] They do not 

amount to a hundredth part, or a thousandth part, or a hundred thousandth part of the Him

alayas, the king of mountains. 

“So too, bhikkhus, for a noble disciple … of such great benefit is it to obtain the visio10 

n of the Dhamma.”  

 

10 The Mountain (2) 

While dwelling at Såvatth¥. “Bhikkhus, suppose that the Himalayas, the king of moun

tains, would be destroyed and eliminated except for seven grains of gravel the size of mu15 

stard seeds. What do you think, bhikkhus, which is more: the portion of the Himalayas, th

e king of mountains, that has been destroyed and eliminated or the seven grains of gravel 

the size of mustard seeds that remain?”  

“Venerable sir, the portion of the Himalayas, the king of mountains, that has been des

troyed and eliminated is more. The seven grains of gravel the size of mustard seeds that r20 

emain are trifling. They do not amount to a hundredth part, or a thousandth part, or a hun

dred thousandth part of the portion of the Himalayas, the king of mountains, that has been

 destroyed and eliminated.”  

“So too, bhikkhus, for a noble disciple, a person accomplished in view who has made 

the breakthrough, the suffering that has been destroyed and eliminated is more, while that25 

 which remains is trifling. The latter does not amount to a hundredth part, or a thousandth

 part, or a hundred thousandth part of the former mass of suffering that has been destroye

d and eliminated, as there is a maximum of seven more lives. Of such great benefit, bhikk

hus, is the breakthrough to the Dhamma, of such great benefit is it to obtain the vision of 

the Dhamma.”  30 

 

11 The Mountain (3) 

While dwelling at Såvatth¥. [139] “Bhikkhus, suppose that a man would place on Sine

ru, the king of mountains, seven grains of gravel the size of mung beans. What do you thi

nk, bhikkhus, which is more: the seven grains of gravel the size of mung beans that have 35 

been placed there or Sineru, the king of mountains?” 
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“Venerable sir, Sineru, the king of mountains, is more. The seven grains of gravel the 

size of mung beans that have been placed there are trifling. They do not amount to a hund

redth part, or a thousandth part, or a hundred thousandth part of Sineru, the king of mount

ains.” 

“So too, bhikkhus, the achievements of recluses, brahmins, and wanderers of other se5 

cts do not amount to a hundredth part, or a thousandth part, or a hundred thousandth part 

of the achievement of a noble disciple, a person accomplished in view who has made the 

breakthrough. Of such great benefit, bhikkhus, is the breakthrough to the Dhamma, of suc

h great benefit is it to obtain the vision of the Dhamma.” 

 10 
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Book III 

Chapter 14 

Connected Discourses on Elements 

(Dhåtu-saµyutta) 

 5 

 

I. Diversity 

(Internal Pentad) 

 

1 (1) Diversity of Elements 10 

[140] While dwelling at Såvatth¥. “Bhikkhus, I will teach you the diversity of element

s.&222 Listen to that and attend carefully, I will speak.” 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:  

“And what, bhikkhus, is the diversity of elements? The eye element, form element, ey

e-consciousness element; the ear element, sound element, ear-consciousness element; the 15 

nose element, odour element, nose-consciousness element; the tongue element, taste elem

ent, tongue-consciousness element; the body element, tactile-object element, body-consci

ousness element; the mind element, mental-phenomena element, mind-consciousness ele

ment. This, bhikkhus, is called the diversity of elements.”&223 

 20 

2 (2) Diversity of Contacts 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of contacts. And what, bhikkhus, is the diversity of elemen

ts? The eye element, the ear element, the nose element, the tongue element, the body ele

ment, the mind element. This is called the diversity of elements. 25 

“And how is it, bhikkhus, that in dependence on the diversity of elements there arises 

the diversity of contacts? In dependence on the eye element there arises eye-contact; in d

ependence on the ear element there arises ear-contact; in dependence on the nose element

 there arises nose-contact; [141] in dependence on the tongue element there arises tongue

-contact; in dependence on the body element there arises body-contact; in dependence on 30 

the mind element there arises mind-contact.&224 It is in this way, bhikkhus, that in depe

ndence on the diversity of elements there arises the diversity of contacts.” 
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3 (3) Not Diversity of Contacts  

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of contacts. The diversity of elements does not arise in dep

endence on the diversity of contacts. 

“And what, bhikkhus, is the diversity of elements? The eye element … the mind elem5 

ent. This is called the diversity of elements. 

“And how is it, bhikkhus, that in dependence on the diversity of elements there arises 

the diversity of contacts; that the diversity of elements does not arise in dependence on th

e diversity of contacts? 

“In dependence on the eye element there arises eye-contact; the eye element does not 10 

arise in dependence on eye-contact…. In dependence on the mind element there arises mi

nd-contact; the mind element does not arise in dependence on mind-contact.&225 It is in 

this way, bhikkhus, that in dependence on the diversity of elements there arises the divers

ity of contacts; that the diversity of elements does not arise in dependence on the diversit

y of contacts.”  15 

 

4 (4) Diversity of Feelings (1) 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of contacts; in dependence on the diversity of contacts that

 there arises the diversity of feelings.  20 

“And what, bhikkhus, is the diversity of elements? [142] The eye element … the min

d element. This is called the diversity of elements. 

“And how is it, bhikkhus, that in dependence on the diversity of elements there arises 

the diversity of contacts; that in dependence on the diversity of contacts there arises the d

iversity of feelings? In dependence on the eye element there arises eye-contact; in depend25 

ence on eye-contact there arises feeling born of eye-contact. In dependence on the ear ele

ment there arises ear-contact; in dependence on ear-contact there arises feeling born of ea

r-contact. In dependence on the nose element there arises nose-contact; in dependence on 

nose-contact there arises feeling born of nose-contact. In dependence on the tongue eleme

nt there arises tongue-contact; in dependence on tongue-contact there arises feeling born 30 

of tongue-contact. In dependence on the body element there arises body-contact; in depen

dence on body-contact there arises feeling born of body-contact. In dependence on the mi

nd element there arises mind-contact; in dependence on mind-contact there arises feeling 

born of mind-contact.  



 8 

“It is in this way, bhikkhus, that in dependence on the diversity of elements there aris

es the diversity of contacts; that in dependence on the diversity of contacts there arises th

e diversity of feelings.” 

 

5 (5) Diversity of Feelings (2) 5 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of contacts; in dependence on the diversity of contacts that

 there arises the diversity of feelings. The diversity of contacts does not arise in dependen

ce on the diversity of feelings; the diversity of elements does not arise in dependence on t

he diversity of contacts.  10 

“And what, bhikkhus, is the diversity of elements? The eye element … the mind elem

ent. This is called the diversity of elements. 

“And how is it, bhikkhus, that in dependence on the diversity of elements there arises 

the diversity of contacts; that in dependence on the diversity of contacts there arises the d

iversity of feelings? That the diversity of contacts does not arise in dependence on the div15 

ersity of feelings; that the diversity of elements does not arise in dependence on the diver

sity of contacts? 

“In dependence on the eye element there arises eye-contact; in dependence on eye-co

ntact there arises feeling born of eye-contact. Eye-contact does not arise in dependence o

n feeling born of eye-contact; [143] the eye element does not arise in dependence on eye-20 

contact…. In dependence on the mind element there arises mind-contact; in dependence o

n mind-contact there arises feeling born of mind-contact. Mind-contact does not arise in d

ependence on feeling born of mind-contact; the mind element does not arise in dependenc

e on mind-contact.  

“It is in this way, bhikkhus, that in dependence on the diversity of elements there aris25 

es the diversity of contacts;… the diversity of elements does not arise in dependence on t

he diversity of contacts.”  

 

(External Pentad) 

 30 

6 (6) Diversity of External Elements  

While dwelling at Såvatth¥. “Bhikkhus, I will teach you the diversity of elements. List

en to that and attend carefully, I will speak…. 

“And what, bhikkhus, is the diversity of elements? The form element, the sound elem

ent, the odour element, the taste element, the tactile-object element, the mental-phenome35 

na element. This, bhikkhus, is called the diversity of elements.” 
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7 (7) Diversity of Perceptions 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of perceptions; in dependence on the diversity of perceptio

ns that there arises the diversity of intentions; in dependence on the diversity of intentions5 

 that there arises the diversity of desires; in dependence on the diversity of desires that the

re arises the diversity of passions; in dependence on the diversity of passions that there ar

ises the diversity of quests.  

“And what, bhikkhus, is the diversity of elements? The form element … the mental-p

henomena element. This, bhikkhus, is called the diversity of elements. [144]  10 

“And how is it, bhikkhus, that in dependence on the diversity of elements … there ari

ses the diversity of quests? 

“In dependence on the form element there arises perception of form; in dependence o

n perception of form there arises intention regarding form; in dependence on intention re

garding form there arises desire for form; in dependence on desire for form there arises p15 

assion for form; in dependence on passion for form there arises the quest for form….&22

6 

“In dependence on the mental-phenomena element there arises perception of mental p

henomena; in dependence on perception of mental phenomena there arises intention regar

ding mental phenomena; in dependence on intention regarding mental phenomena there a20 

rises desire for mental phenomena; in dependence on desire for mental phenomena there 

arises passion for mental phenomena; in dependence on passion for mental phenomena th

ere arises the quest for mental phenomena. 

“It is in this way, bhikkhus, that in dependence on the diversity of elements … there a

rises the diversity of quests.” 25 

 

8 (8) Not Diversity of Quests  

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element

s that there arises the diversity of perceptions … (as in preceding sutta) … in dependence

 on the diversity of passions that there arises the diversity of quests. The diversity of passi30 

ons does not arise in dependence on the diversity of quests; [145] the diversity of desires 

does not arise in dependence on the diversity of passions; the diversity of intentions does 

not arise in dependence on the diversity of desires; the diversity of perceptions does not a

rise in dependence on the diversity of intentions; the diversity of elements does not arise i

n dependence on the diversity of perceptions.  35 
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“And what, bhikkhus, is the diversity of elements? The form element … the mental-p

henomena element. This, bhikkhus, is called the diversity of elements.  

“And how is it, bhikkhus, that in dependence on the diversity of elements … there ari

ses the diversity of quests? That the diversity of passions does not arise in dependence on

 the diversity of quests;… that the diversity of elements does not arise in dependence on t5 

he diversity of perceptions? 

“In dependence on the form element there arises perception of form; [… in dependen

ce on passion for form there arises the quest for form. Passion for form does not arise in d

ependence on the quest for form; desire for form does not arise in dependence on passion 

for form; intention regarding form does not arise in dependence on desire for form; perce10 

ption of form does not arise in dependence on intention regarding form; the form element

 does not arise in dependence on perception of form.] …&227 

“In dependence on the mental-phenomena element there arises perception of mental p

henomena; [146] … in dependence on passion for mental phenomena there arises the que

st for mental phenomena. Passion for mental phenomena does not arise in dependence on 15 

the quest for mental phenomena;… the mental-phenomena element does not arise in depe

ndence on perception of mental phenomena. 

“It is in this way, bhikkhus, that in dependence on the diversity of elements there aris

es the diversity of perceptions;… that in dependence on the diversity of passions there ari

ses the diversity of quests. That the diversity of passions does not arise in dependence on 20 

the diversity of quests;… that the diversity of elements does not arise in dependence on t

he diversity of perceptions.” 

 

9 (9) Diversity of External Contacts (1) 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element25 

s that there arises the diversity of perceptions; in dependence on the diversity of perceptio

ns that there arises the diversity of intentions; in dependence on the diversity of intentions

 that there arises the diversity of contacts; in dependence on the diversity of contacts that 

there arises the diversity of feelings; in dependence on the diversity of feelings that there 

arises the diversity of desires; in dependence on the diversity of desires that there arises t30 

he diversity of passions; in dependence on the diversity of passions that there arises the di

versity of quests; in dependence on the diversity of quests that there arises the diversity o

f gains.&228 

“And what, bhikkhus, is the diversity of elements? The form element … the mental-p

henomena element. This, bhikkhus, is called the diversity of elements.  35 
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“And how is it, bhikkhus, that in dependence on the diversity of elements [147] … th

ere arises the diversity of gains? 

“In dependence on the form element there arises perception of form; in dependence o

n perception of form there arises intention regarding form; in dependence on intention re

garding form there arises contact with form; in dependence on contact with form there ari5 

ses feeling born of contact with form; in dependence on feeling born of contact with form

 there arises desire for form; in dependence on desire for form there arises passion for for

m; in dependence on passion for form there arises the quest for form; in dependence on th

e quest for form there arises the gain of form…. 

“In dependence on the mental-phenomena element there arises perception of mental p10 

henomena; in dependence on perception of mental phenomena there arises intention regar

ding mental phenomena;… contact with mental phenomena;… feeling born of contact wi

th mental phenomena;… desire for mental phenomena;… passion for mental phenomena;

… the quest for mental phenomena; in dependence on the quest for mental phenomena th

ere arises the gain of mental phenomena. 15 

“It is in this way, bhikkhus, that in dependence on the diversity of elements … there a

rises the diversity of gains.” 

 

10 (10) Diversity of External Contacts (2) 

While dwelling at Såvatth¥. “Bhikkhus, it is in dependence on the diversity of element20 

s that there arises the diversity of perceptions;… [148] (as in the preceding sutta) … in d

ependence on the diversity of quests that there arises the diversity of gains. The diversity 

of quests does not arise in dependence on the diversity of gains; the diversity of passions 

does not arise in dependence on the diversity of quests; … the diversity of elements does 

not arise in dependence on the diversity of perceptions. 25 

“And what, bhikkhus, is the diversity of elements? The form element … the mental-p

henomena element. This, bhikkhus, is called the diversity of elements.  

“And how is it, bhikkhus, that in dependence on the diversity of elements … there ari

ses the diversity of gains? That the diversity of quests does not arise in dependence on the

 diversity of gains;… that the diversity of elements does not arise in dependence on the di30 

versity of perceptions? 

“In dependence on the form element there arises perception of form;… in dependence

 on the mental-phenomena element there arises perception of mental phenomena;… in de

pendence on the quest for mental phenomena there arises the gain of mental phenomena. 

The quest for mental phenomena does not arise in dependence on the gain of mental phen35 

omena; passion for mental phenomena does not arise in dependence on the quest for ment
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al phenomena; [149] desire for mental phenomena does not arise in dependence on passio

n for mental phenomena; feeling born of contact with mental phenomena does not arise i

n dependence on desire for mental phenomena; contact with mental phenomena does not 

arise in dependence on feeling born of contact with mental phenomena; intention regardi

ng mental phenomena does not arise in dependence on contact with mental phenomena; p5 

erception of mental phenomena does not arise in dependence on intention regarding ment

al phenomena; the mental-phenomena element does not arise in dependence on perceptio

n of mental phenomena. 

“It is in this way, bhikkhus, that in dependence on the diversity of elements … there a

rises the diversity of gains; that the diversity of quests does not arise in dependence on th10 

e diversity of gains; that the diversity of passions does not arise in dependence on the div

ersity of quests;… that the diversity of perceptions does not arise in dependence on the di

versity of intentions; that the diversity of elements does not arise in dependence on the di

versity of perceptions.” 

 15 

II. The Second Chapter  

(Seven Elements) 

 

11 (1) Seven Elements  

While dwelling at Såvatth¥. [150] “Bhikkhus, there are these seven elements. What se20 

ven? The luminosity element, the beauty element, the base of the infinity of space elemen

t, the base of the infinity of consciousness element, the base of nothingness element, the b

ase of neither-perception-nor-non-perception element, the cessation of perception and fee

ling element. These are the seven elements.”&229 

When this was said, a certain bhikkhu asked the Blessed One: “Venerable sir, as to th25 

e luminosity element … the cessation of perception and feeling element: in dependence o

n what are these elements discerned?” 

“Bhikkhu, the luminosity element is discerned in dependence on darkness. The beaut

y element is discerned in dependence on foulness. The base of the infinity of space eleme

nt is discerned in dependence on form. The base of the infinity of consciousness element 30 

is discerned in dependence on the base of the infinity of space. The base of nothingness el

ement is discerned in dependence on the base of the infinity of consciousness. The base o

f neither-perception-nor-non-perception element is discerned in dependence on the base o

f nothingness. The cessation of perception and feeling element is discerned in dependenc

e on cessation.”&230 35 
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“But, venerable sir, as to the luminosity element … the cessation of perception and fe

eling element: how is the attainment of these elements to be attained?” 

“The luminosity element, the beauty element, the base of the infinity of space elemen

t, the base of the infinity of consciousness element, [151] and the base of nothingness ele

ment: these elements are to be attained as attainments with perception. The base of neithe5 

r-perception-nor-non-perception element: this element is to be attained as an attainment 

with a residue of constructions.&231 The cessation of perception and feeling element: thi

s element is to be attained as an attainment of cessation.” 

 

12 (2) With a Source 10 

While dwelling at Såvatth¥. “Bhikkhus, sensual thought arises with a source, not with

out a source; thought of ill will arises with a source, not without a source; thought of har

ming arises with a source, not without a source. And how is this so? 

“In dependence on the sensuality element there arises sensual perception;&232 in dep

endence on sensual perception there arises sensual intention; in dependence on sensual in15 

tention there arises sensual desire; in dependence on sensual desire there arises sensual pa

ssion; in dependence on sensual passion there arises a sensual quest. Engaged in a sensual

 quest, the uninstructed worldling conducts himself wrongly in three ways—with body, s

peech, and mind. 

“In dependence on the ill-will element there arises perception of ill will…. In depend20 

ence on the harmfulness element there arises perception of harming;&233 in dependence 

on perception of harming there arises intention to harm; in dependence on intention to har

m there arises desire to harm; in dependence on desire to harm there arises passion to har

m; in dependence on passion to harm there arises a quest to harm. Engaged in a quest to h

arm, [152] the uninstructed worldling conducts himself wrongly in three ways—with bod25 

y, speech, and mind.  

“Suppose, bhikkhus, a man would drop a blazing grass torch into a thicket of dry gras

s. If he does not quickly extinguish it with his hands and feet, the creatures living in the g

rass and wood will meet with calamity and disaster. So too, if any recluse or brahmin doe

s not quickly abandon, dispel, obliterate, and annihilate the unrighteous perceptions that h30 

ave arisen in him, he dwells in suffering in this very life, with vexation, despair, and feve

r; and with the breakup of the body, after death, a bad destination may be expected for hi

m. 

“Bhikkhus, thought of renunciation arises with a source, not without a source; though

t of non-ill will arises with a source, not without a source; thought of harmlessness arises 35 

with a source, not without a source. And how is this so?  
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“In dependence on the renunciation element there arises perception of renunciation;&

234 in dependence on perception of renunciation there arises intention of renunciation; in

 dependence on intention of renunciation there arises desire for renunciation; in dependen

ce on desire for renunciation there arises passion for renunciation; in dependence on passi

on for renunciation there arises a quest for renunciation. Engaged in a quest for renunciati5 

on, the instructed noble disciple conducts himself rightly in three ways—with body, spee

ch, and mind. 

“In dependence on the non-ill-will element there arises perception of non-ill will…. I

n dependence on the harmlessness element there arises perception of harmlessness;&235 

[153] in dependence on perception of harmlessness there arises intention of harmlessness10 

; in dependence on intention of harmlessness there arises desire for harmlessness; in depe

ndence on desire for harmlessness there arises passion for harmlessness; in dependence o

n passion for harmlessness there arises a quest for harmlessness. Engaged in a quest for h

armlessness, the instructed noble disciple conducts himself rightly in three ways—with b

ody, speech, and mind.  15 

“Suppose, bhikkhus, a man would drop a blazing grass torch into a thicket of dry gras

s. If he quickly extinguishes it with his hands and feet, the creatures living in the grass an

d wood will not meet with calamity and disaster. So too, if any recluse or brahmin quickl

y abandons, dispels, obliterates, and annihilates the unrighteous perceptions that have aris

en in him, he dwells happily in this very life, without vexation, despair, and fever; and wi20 

th the breakup of the body, after death, a good destination may be expected for him.” 

 

13 (3) The Brick Hall  

On one occasion the Blessed One was dwelling at Ñåtika in the Brick Hall. There the 

Blessed One addressed the bhikkhus thus: “Bhikkhus!” 25 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, in dependence on an element there arises a perception, there arises a view

, there arises a thought.”&236 

When this was said, the Venerable Saddha Kaccåyana* said to the Blessed One: “Ven

erable sir, when the view arises, in regard to those who are not Fully Enlightened Ones, ‘30 

These are Fully Enlightened Ones,’ in dependence on what is this view discerned?”&237 

“Mighty, Kaccåyana, is this element, the element of ignorance. [154] In dependence o

n an inferior element, Kaccåyana, there arises an inferior perception, an inferior view, inf

erior thought, inferior volition, inferior longing, an inferior wish, an inferior person, infer

ior speech. He explains, teaches, proclaims, establishes, discloses, analyses, and elucidate35 

s the inferior. His rebirth, I say, is inferior. 
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“In dependence on a middling element, Kaccåyana, there arises a middling perception

, a middling view, middling thought, middling volition, middling longing, a middling wis

h, a middling person, middling speech. He explains, teaches, proclaims, establishes, discl

oses, analyses, and elucidates the middling. His rebirth, I say, is middling. 

“In dependence on a superior element, Kaccåyana, there arises a superior perception, 5 

a superior view, superior thought, superior volition, superior longing, a superior wish, a s

uperior person, superior speech. He explains, teaches, proclaims, establishes, discloses, a

nalyses, and elucidates the superior. His rebirth, I say, is superior.” 

*As in Ee.  

 10 

14 (4) Inferior Disposition  

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those of an inferior disposition come together and unite with those of an 

inferior disposition; those of a good disposition come together and unite with those of a g

ood disposition.&238 In the past, by way of elements, beings came together and united…15 

. In the future, too, by way of elements, beings will come together and unite…. [155] No

w too, at present, by way of elements, beings come together and unite. Those of an inferi

or disposition come together and unite with those of an inferior disposition; those of a go

od disposition come together and unite with those of a good disposition.” 

  20 

15 (5) Walking Back and Forth  

On one occasion the Blessed One was dwelling at Råjagaha on Mount Vulture Peak. 

Now on that occasion, not far from the Blessed One, the Venerable Såriputta was walkin

g back and forth with a number of bhikkhus; the Venerable Mahåmoggallåna was walkin

g back and forth with a number of bhikkhus; the Venerable Mahåkassapa … the Venerabl25 

e Anuruddha … the Venerable Puˆˆa Mantåniputta … the Venerable Upåli … the Vener

able Ónanda was walking back and forth with a number of bhikkhus. And not far from th

e Blessed One, Devadatta too was walking back and forth with a number of bhikkhus. 

Then the Blessed One addressed the bhikkhus thus: “Bhikkhus, do you see Såriputta 

walking back and forth with a number of bhikkhus?”&239 30 

“Yes, venerable sir.” 

“All those bhikkhus are of great wisdom. Do you see Moggallåna walking back and f

orth with a number of bhikkhus?” 

“Yes, venerable sir.” 

“All those bhikkhus have great spiritual power. Do you see Kassapa walking back an35 

d forth with a number of bhikkhus?” [156] 
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“Yes, venerable sir.” 

“All those bhikkhus are proponents of the ascetic practices. Do you see Anuruddha w

alking back and forth with a number of bhikkhus?” 

“Yes, venerable sir.” 

“All those bhikkhus possess the divine eye. Do you see Puˆˆa Mantåniputta walking 5 

back and forth with a number of bhikkhus?” 

“Yes, venerable sir.” 

“All those bhikkhus are speakers on the Dhamma. Do you see Upåli walking back an

d forth with a number of bhikkhus?” 

“Yes, venerable sir.” 10 

“All those bhikkhus are masters of the Discipline. Do you see Ónanda walking back a

nd forth with a number of bhikkhus?” 

“Yes, venerable sir.” 

“All those bhikkhus are highly learned. Do you see Devadatta walking back and forth

 with a number of bhikkhus?” 15 

“Yes, venerable sir.” 

“All those bhikkhus have evil wishes. 

“Bhikkhus, it is by way of elements that beings come together and unite. Those of an 

inferior disposition come together and unite with those of an inferior disposition; those of

 a good disposition come together and unite with those of a good disposition. In the past t20 

hey did so, in the future they will do so, [157] and now at present they do so too.” 

 

16 (6) With Verses  

While dwelling at Såvatth¥.&240 “Bhikkhus, it is by way of elements that beings com

e together and unite: those of an inferior disposition come together and unite with those o25 

f an inferior disposition. In the past they did so, in the future they will do so, and now at p

resent they do so too. 

“Just as excrement comes together and unites with excrement, urine with urine, spittle

 with spittle, pus with pus, and blood with blood, so too, bhikkhus, it is by way of elemen

ts that beings come together and unite: those of an inferior disposition come together and 30 

unite with those of an inferior disposition. In the past they did so, in the future they will d

o so, and now at present they do so too. [158]  

“Bhikkhus, it is by way of elements that beings come together and unite: those of a go

od disposition come together and unite with those of a good disposition. In the past they d

id so, in the future they will do so, and now at present they do so too. 35 
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“Just as milk comes together and unites with milk, oil with oil, ghee with ghee, honey

 with honey, and molasses with molasses, so too, bhikkhus, it is by way of elements that 

beings come together and unite: those of a good disposition come together and unite with 

those of a good disposition. In the past they did so, in the future they will do so, and now 

at present they do so too.” 5 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“From association the woods of lust is born,&241 

By non-association the woods is cut. 10 

Just as one who has mounted a wooden plank 

Would sink upon the mighty sea, 

So one of virtuous living sinks 

By consorting with a lethargic person. 

Thus one should avoid such a person— 15 

One lethargic, devoid of energy. 

Keep company with the wise, 

With resolute meditators, 

With the noble ones who dwell secluded, 

Their energy constantly aroused.” [159] 20 

 

17 (7) Lacking Faith 

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those lacking faith come together and unite with those lacking faith, the 

shameless with the shameless, those unafraid of wrongdoing with those unafraid of wron25 

gdoing, the unlearned with the unlearned, the lazy with the lazy, the muddle-minded with

 the muddle-minded, the dullards with the dullards. In the past it was so; in the future it w

ill be so; [160] and now too at present it is so.  

“Bhikkhus, it is by way of elements that beings come together and unite. Those havin

g faith come together and unite with those having faith, those having a sense of shame wi30 

th those having a sense of shame, those afraid of wrongdoing with those afraid of wrongd

oing, the learned with the learned, the energetic with the energetic, the mindful with the 

mindful, the wise with the wise. In the past it was so; in the future it will be so; and now t

oo at present it is so.” 

 35 
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18 (8) Rooted in those Lacking Faith 

 

(i) 

“Bhikkhus, it is by way of elements that beings come together and unite. [161] Those 

lacking faith come together and unite with those lacking faith, the shameless with the sha5 

meless, the dullards with the dullards. Those having faith come together and unite with th

ose having faith, those having a sense of shame with those having a sense of shame, the 

wise with the wise. In the past it was so; in the future it will be so; and now too at present

 it is so.” 

(The next four parts of this sutta substitute the following in the second place, instead 10 

of “the shameless/those having a sense of shame”:) 

(ii) those unafraid of wrongdoing/those afraid of wrongdoing;  

(iii) the unlearned/the learned; [162] 

(iv) the lazy/the energetic;  

(v) the muddle-minded/the mindful. 15 

 

19 (9) Rooted in the Shameless 

 

(i) 

“Bhikkhus, it is by way of elements that beings come together and unite. The shamele20 

ss come together and unite with the shameless, [163] those unafraid of wrongdoing with t

hose unafraid of wrongdoing, the dullards with the dullards. Those having a sense of sha

me come together and unite with those having a sense of shame, those afraid of wrongdoi

ng with those afraid of wrongdoing, the wise with the wise. [In the past it was so; in the f

uture it will be so; and now too at present it is so.]” 25 

(The next three parts of this sutta substitute the following in the second place, instead 

of “those unafraid of wrongdoing/those afraid of wrongdoing”:)  

(ii) the unlearned/the learned;  

(iii) the lazy/the energetic;  

(iv) the muddle-minded/the mindful. 30 

 

20 (10) Rooted in those Unafraid of Wrongdoing 

 

(i) 

[164] “Bhikkhus, it is by way of elements that beings come together and unite. Those 35 

unafraid of wrongdoing come together and unite with those unafraid of wrongdoing, the 
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unlearned with the unlearned, the dullards with the dullards. Those afraid of wrongdoing 

come together and unite with those afraid of wrongdoing, the learned with the learned, th

e wise with the wise. In the past it was so; in the future it will be so; and now too at prese

nt it is so.”  

(The next two parts of this sutta substitute the following in the second place, instead o5 

f “the unlearned/the learned”:)  

(ii) the lazy/the energetic;  

(iii) the muddle-minded/the mindful. 

 

21 (11) Rooted in the Unlearned 10 

 

(i) 

“Bhikkhus, it is by way of elements that beings come together and unite. The unlearn

ed come together and unite with the unlearned, the lazy with the lazy, the dullards with th

e dullards. The learned come together and unite with the learned, the energetic [165] with15 

 the energetic, the wise with the wise. In the past it was so; in the future it will be so; and 

now too at present it is so.”   

 

(ii) 

“The unlearned come together and unite with the unlearned, the muddle-minded with 20 

the muddle-minded, the dullard with the dullard. The learned come together and unite wit

h the learned, the mindful with the mindful, the wise with the wise. In the past it was so; i

n the future it will be so; and now too at present it is so.”   

 

 25 

22 (12) Rooted in the Lazy  

“Bhikkhus, it is by way of elements that beings come together and unite. The lazy co

me together and unite with the lazy, the muddle-minded with the muddle-minded, the dul

lards with the dullards. The energetic come together and unite with the energetic, the min

dful with the mindful, the wise with the wise. In the past it was so; in the future it will be 30 

so; and now too at present it is so.”    

 

III. Courses of Kamma  

 



 20 

23 (1) Unconcentrated 

[166] While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings co

me together and unite. Those lacking faith come together and unite with those lacking fai

th, the shameless with the shameless, those unafraid of wrongdoing with those unafraid o

f wrongdoing, the unconcentrated with the unconcentrated, the dullards with the dullards.5 

  

“Those having faith come together and unite with those having faith, those having a s

ense of shame with those having a sense of shame, those afraid of wrongdoing with those

 afraid of wrongdoing, the concentrated with the concentrated, the wise with the wise.” 

 10 

24 (2) Immoral  

(As above, except that “unconcentrated/concentrated” are replaced by “the immoral/

the virtuous,” respectively.) [167] 

 

25 (3) The Five Training Rules 15 

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those who destroy life come together and unite with those who destroy li

fe; those who take what is not given … who engage in sexual misconduct … who speak f

alsehood … who indulge in wine, liquor, and intoxicants that cause negligence come toge

ther and unite with those who so indulge.”  20 

“Those who abstain from the destruction of life come together and unite with those w

ho abstain from the destruction of life; those who abstain from taking what is not given 

… from sexual misconduct … from false speech … from wine, liquor, and intoxicants th

at cause negligence come together and unite with those who so abstain.” 

 25 

26 (4) Seven Courses of Kamma  

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those who destroy life come together and unite with those who destroy li

fe; those who take what is not given … who engage in sexual misconduct … who speak f

alsehood … who speak divisively … who speak harshly … who indulge in idle chatter co30 

me together and unite with those who so indulge. 

“Those who abstain from the destruction of life … from taking what is not given … fr

om sexual misconduct … from false speech … from divisive speech … from harsh speec

h … from idle chatter come together and unite with those who so abstain.” 

 35 
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27 (5) Ten Courses of Kamma  

While dwelling at Såvatth¥. [168] “Bhikkhus, it is by way of elements that beings co

me together and unite. Those who destroy life come together and unite with those who de

stroy life; those … (as above, continuing:) … who are covetous … who bear ill will … w

ho are of wrong view come together and unite with those who are of wrong view. 5 

“Those who abstain from the destruction of life … (as above) … who are uncovetous 

… who are without ill will … who are of right view come together and unite with those 

who are of right view.” 

 

28 (6) The Eightfold Path  10 

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those who are of wrong view come together and unite with those who ar

e of wrong view; those who are of wrong intention … wrong speech … wrong action … 

wrong livelihood … wrong effort … wrong mindfulness … wrong concentration come to

gether and unite with those who are of wrong concentration. 15 

“Those who are of right view come together and unite with those who are of right vie

w; those who are of right intention … right speech … right action … right livelihood … r

ight effort … right mindfulness … right concentration come together and unite with those

 who are of right concentration.” 

 20 

29 (7) Ten Factors 

While dwelling at Såvatth¥. “Bhikkhus, it is by way of elements that beings come tog

ether and unite. Those who are of wrong view … [169] wrong concentration … wrong kn

owledge … wrong liberation come together and unite with those who are of wrong liberat

ion. 25 

“Those who are of right view … right concentration … right knowledge … right liber

ation come together and unite with those who are of right liberation.”&242 

 

IV. The Fourth Chapter 

(The Four Elements) 30 

 

30 (1) Four Elements  

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park…. 

“Bhikkhus, there are these four elements. What four? The earth element, the water ele35 

ment, the heat element, the air element. These are the four elements.”&243 



 22 

 

31 (2) Before My Enlightenment  

While dwelling at Såvatth¥. [170] “Bhikkhus, before my enlightenment, while I was st

ill a bodhisatta, not yet fully enlightened, it occurred to me: ‘What is the gratification, wh

at is the danger, what is the escape in the case of the earth element? What is the gratificati5 

on, what is the danger, what is the escape in the case of the water element … the heat ele

ment … the air element?’ 

“Then, bhikkhus, it occurred to me: ‘The pleasure and joy that arise in dependence on

 the earth element: this is the gratification in the earth element. That the earth element is i

mpermanent, suffering, and subject to change: this is the danger in the earth element. The10 

 removal and abandonment of desire and lust for the earth element: this is the escape fro

m the earth element.&244 

“‘The pleasure and joy that arise in dependence on the water element … the heat elem

ent … the air element: this is the gratification in the air element. That the air element is i

mpermanent, suffering, and subject to change: this is the danger in the air element. The re15 

moval and abandonment of desire and lust for the air element: this is the escape from the 

air element.’&245 

“So long, bhikkhus, as I did not directly know as they really are the gratification, the 

danger, and the escape in the case of these four elements, I did not claim to have awakene

d to the unsurpassed perfect enlightenment in this world with its devas, Måra, and Brahm20 

å, in this generation with its recluses and brahmins, its devas and humans. But when I dir

ectly knew all this as it really is, then I claimed to have awakened to the unsurpassed perf

ect enlightenment in this world with … its devas and humans. [171] 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind;&246

 this is my last birth; now there is no more re-becoming.’“  25 

  

32 (3) I Set Out  

While dwelling at Såvatth¥. “Bhikkhus, I set out seeking the gratification in the earth 

element. Whatever gratification there is in the earth element—that I have found. I have cl

early seen with wisdom just how far the gratification in the earth element extends. 30 

“Bhikkhus, I set out seeking the danger in the earth element. Whatever danger there is

 in the earth element—that I have found. I have clearly seen with wisdom just how far the

 danger in the earth element extends. 

“Bhikkhus, I set out seeking the escape from the earth element. Whatever escape ther

e is from the earth element—that I have found. I have clearly seen with wisdom just how 35 

far the escape from the earth element extends. 
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“Bhikkhus, I set out seeking the gratification in … the danger in … the escape from t

he water element … the heat element … the air element. Whatever escape there is from t

he air element—that I have found. I have clearly seen with wisdom just how far the escap

e from the earth element extends. 

“So long, bhikkhus, as I did not directly know as they really are the gratification, the 5 

danger, and the escape in the case of these four elements … (as above) [172] … devas an

d humans. 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this i

s my last birth; now there is no more re-becoming.’“  

 10 

33 (4) If There Was No 

While dwelling at Såvatth¥. “Bhikkhus, if there was no gratification in the earth eleme

nt, beings would not become enamoured with it; but because there is gratification in the e

arth element, beings become enamoured with it. If there was no danger in the earth eleme

nt, beings would not become disenchanted with it; but because there is danger in the earth15 

 element, beings become disenchanted with it. If there was no escape from the earth elem

ent, beings would not escape from it; but because there is an escape from the earth eleme

nt, beings escape from it. 

“Bhikkhus, if there was no gratification in the water element … in the heat element 

… in the air element, beings would not become enamoured with it;… [173] … but becaus20 

e there is an escape from the air element, beings escape from it. 

“So long, bhikkhus, as beings have not directly known as they really are the gratificat

ion as gratification, the danger as danger, and the escape as escape in the case of these fo

ur elements, they have not escaped from this world with its devas, Måra, and Brahmå, fro

m this generation with its recluses and brahmins, its devas and humans; they have not bec25 

ome detached from it, released from it, nor do they dwell with a mind rid of barriers. But 

when beings have directly known all this as it really is, then they have escaped from this 

world with its devas and humans;… they have become detached from it, released from it, 

and they dwell with a mind rid of barriers.”&247 

 30 

34 (5) Exclusively Suffering  

While dwelling at Såvatth¥. “Bhikkhus, if this earth element was exclusively suffering

, immersed in suffering, steeped in suffering, and if it was not (also) steeped in pleasure, 

beings would not become enamoured with it. But because the earth element is pleasurabl

e,&248 immersed in pleasure, steeped in pleasure, and is not steeped (only) in suffering, 35 

beings become enamoured with it. [174] 
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“Bhikkhus, if this water element was exclusively suffering … if this heat element was

 exclusively suffering … if this air element was exclusively suffering, immersed in suffer

ing, steeped in suffering, and if it was not (also) steeped in pleasure, beings would not be

come enamoured with it. But because the air element is pleasurable, immersed in pleasur

e, steeped in pleasure, and is not steeped (only) in suffering, beings become enamoured w5 

ith it.  

“Bhikkhus, if this earth element was exclusively pleasurable, immersed in pleasure, st

eeped in pleasure, and if it was not (also) steeped in suffering, beings would not become 

disenchanted with it. But because the earth element is suffering, immersed in suffering, st

eeped in suffering, and is not steeped (only) in pleasure, beings become disenchanted wit10 

h it. 

“Bhikkhus, if this water element was exclusively pleasurable … if this heat element 

was exclusively pleasurable … if this air element was exclusively pleasurable, immersed 

in pleasure, steeped in pleasure, and if it was not (also) steeped in suffering, beings would

 not become disenchanted with it. But because the air element is suffering, immersed in s15 

uffering, steeped in suffering, and is not steeped (only) in pleasure, beings become disenc

hanted with it.” 

 

35 (6) Delight 

While dwelling at Såvatth¥. “Bhikkhus, one who seeks delight in the earth element se20 

eks delight in suffering. One who seeks delight in suffering, I say, is not freed from suffer

ing. One who seeks delight in the water element … in the heat element … in the air elem

ent seeks delight in suffering. One who seeks delight in suffering, I say, is not freed from 

suffering. [175] 

“One who does not seek delight in the earth element … in the air element does not se25 

ek delight in suffering. One who does not seek delight in suffering, I say, is freed from su

ffering.”  

 

36 (7) Arising  

While dwelling at Såvatth¥. “Bhikkhus, the arising, continuation, production, and man30 

ifestation of the earth element is the arising of suffering, the continuation of disease, the 

manifestation of aging-and-death.&249 The arising, continuation, production, and manife

station of the water element … the heat element … the air element is the arising of sufferi

ng, the continuation of disease, the manifestation of aging-and-death. 
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“The cessation, subsiding, and passing away of the earth element … the air element is

 the cessation of suffering, the subsiding of disease, the passing away of aging-and-death.

” 

 

37 (8) Recluses and Brahmins (1) 5 

While dwelling at Såvatth¥. “Bhikkhus, there are these four elements. What four? The

 earth element, the water element, the heat element, the air element. 

“Those recluses or brahmins, bhikkhus, who do not understand as they really are the 

gratification, the danger, and the escape in the case of these four elements: [176] these I d

o not consider to be recluses among recluses or brahmins among brahmins, and these ven10 

erable ones do not, by realizing it for themselves with direct knowledge, in this very life e

nter and dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand as they really are the gra

tification, the danger, and the escape in the case of these four elements: these I consider t

o be recluses among recluses and brahmins among brahmins, and these venerable ones, b15 

y realizing it for themselves with direct knowledge, in this very life enter and dwell in the

 goal of recluseship and the goal of brahminhood.” 

 

38 (9) Recluses and Brahmins (2) 

While dwelling at Såvatth¥. “Bhikkhus, there are these four elements. What four? The20 

 earth element, the water element, the heat element, the air element. 

“Those recluses or brahmins, bhikkhus, who do not understand as they really are the 

origin and the passing away, the gratification, the danger, and the escape in the case of th

ese four elements: these I do not consider to be recluses among recluses…. 

“But, bhikkhus, those recluses and brahmins who understand as they really are the ori25 

gin and the passing away, the gratification, the danger, and the escape in the case of these

 four elements: these I consider to be recluses among recluses and brahmins among brah

mins, and these venerable ones, by realizing it for themselves with direct knowledge, in t

his very life enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 30 

39 (10) Recluses and Brahmins (3) 

While dwelling at Såvatth¥. “Bhikkhus, those recluses or brahmins who do not unders

tand the earth element, its origin, its cessation, and the way leading to its cessation; [177] 

who do not understand the water element … the heat element … the air element, its origi

n, its cessation, and the way leading to its cessation: these I do not consider to be recluses35 

 among recluses…. 
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“But, bhikkhus, those recluses and brahmins who understand these things: these I con

sider to be recluses among recluses and brahmins among brahmins, and these venerable o

nes, by realizing it for themselves with direct knowledge, in this very life enter and dwell 

in the goal of recluseship and the goal of brahminhood.” 



 27 

Book IV 

Chapter 15 

Connected Discourses on Without Discoverable Beginning 

(Anamatagga-saµyutta) 

 5 

 

I. The First Chapter  

(Grass and Wood) 

 

1 (1) Grass and Wood  10 

[178] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thu

s: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, this saµsåra is without discoverable beginning.&250 A first point is not d15 

iscerned of beings roaming and wandering on hindered by ignorance and fettered by cravi

ng. Suppose, bhikkhus, a man would cut up whatever grass, sticks, branches, and foliage 

there are in this Jambud¥pa and collect them together into a single heap. Having done so, 

he would put them down, saying (for each one): ‘This is my mother, this my mother’s mo

ther.’ The sequence of that man’s mothers and grandmothers would not come to an end, y20 

et the grass, wood, branches, and foliage in this Jambud¥pa would be used up and exhaust

ed. For what reason? Because, bhikkhus, this saµsåra is without discoverable beginning. 

A first point is not discerned of beings roaming and wandering on hindered by ignorance 

and fettered by craving. For such a long time, bhikkhus, you have experienced suffering, 

anguish, and disaster, and filled the cemetery. It is enough to become disenchanted with a25 

ll constructions, enough to become dispassionate towards them, enough to be liberated fr

om them.” [179] 

 

2 (2) The Earth  

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin30 

g. A first point is not discerned of beings roaming and wandering on hindered by ignoran

ce and fettered by craving. Suppose, bhikkhus, a man would reduce this great earth to bal

ls of clay the size of jujube kernels and put them down, saying (for each one): ‘This is my

 father, this my father’s father.’ The sequence of that man’s fathers and grandfathers woul

d not come to an end, yet this great earth would be used up and exhausted. For what reaso35 

n? Because, bhikkhus, this saµsåra is without discoverable beginning. A first point is not 
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discerned of beings roaming and wandering on hindered by ignorance and fettered by cra

ving. For such a long time, bhikkhus, you have experienced suffering, anguish, and disast

er, and filled the cemetery. It is enough to become disenchanted with all constructions, en

ough to become dispassionate towards them, enough to be liberated from them.” 

 5 

3 (3) Tears  

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin

g. A first point is not discerned of beings roaming and wandering on hindered by ignoran

ce and fettered by craving. What do you think, bhikkhus, which is more: the stream of tea

rs that you have shed as you roamed and wandered on through this long course, weeping 10 

and wailing because of being united with the disagreeable and separated from the agreeab

le—this or the water in the four great oceans?”&251 

“As we understand the Dhamma taught by the Blessed One, venerable sir, [180] the st

ream of tears that we have shed as we roamed and wandered through this long course, we

eping and wailing because of being united with the disagreeable and separated from the a15 

greeable—this alone is more than the water in the four great oceans.” 

“Good, good, bhikkhus! It is good that you understand the Dhamma taught by me in s

uch a way. The stream of tears that you have shed as you roamed and wandered through t

his long course, weeping and wailing because of being united with the disagreeable and s

eparated from the agreeable—this alone is more than the water in the four great oceans. F20 

or a long time, bhikkhus, you have experienced the death of a mother; as you have experi

enced this, weeping and wailing because of being united with the disagreeable and separa

ted from the agreeable, the stream of tears that you have shed is more than the water in th

e four great oceans. 

“For a long time, bhikkhus, you have experienced the death of a father … the death of25 

 a brother … the death of a sister … the death of a son … the death of a daughter … the l

oss of relatives … the loss of wealth … loss through illness; as you have experienced this

, weeping and wailing because of being united with the disagreeable and separated from t

he agreeable, the stream of tears that you have shed is more than the water in the four gre

at oceans. For what reason? Because, bhikkhus, this saµsåra is without discoverable begi30 

nning…. It is enough to become disenchanted with all constructions, enough to become d

ispassionate towards them, enough to be liberated from them.” 

 

4 (4) Mother’s Milk  

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin35 

g. A first point is not discerned of beings roaming and wandering on hindered by ignoran
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ce and fettered by craving. What do you think, bhikkhus, which is more: [181] the mother

’s milk that you have drunk as you roamed and wandered on through this long course—th

is or the water in the four great oceans?” 

“As we understand the Dhamma taught by the Blessed One, venerable sir, the mother

’s milk that we have drunk as we roamed and wandered on through this long course—this5 

 alone is more than the water in the four great oceans.” 

“Good, good, bhikkhus! It is good that you understand the Dhamma taught by me in s

uch a way. The mother’s milk that you have drunk as you roamed and wandered through 

this long course—this alone is more than the water in the four great oceans. For what reas

on? Because, bhikkhus, this saµsåra is without discoverable beginning…. It is enough to 10 

be liberated from them.” 

 

5 (5) The Mountain 

While dwelling at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid

 homage to him, sat down to one side, and said to him: “Venerable sir, how long is an aeo15 

n?”&252 

“An aeon is long, bhikkhu. It is not easy to count it and say it is so many years, or so 

many hundreds of years, or so many thousands of years, or so many hundreds of thousan

ds of years.” 

“Then is it possible to give a simile, venerable sir?” 20 

“It is possible, bhikkhu,” the Blessed One said. “Suppose, bhikkhu, a great stone mou

ntain a yojana long, a yojana wide, and a yojana high, without holes or crevices, one soli

d mass of rock. At the end of every hundred years a man would stroke it once with a piec

e of Kåsian cloth.&253 That great stone mountain might by this effort be worn away and 

eliminated but the aeon would still not have come to an end. So long is an aeon, bhikkhu. 25 

[182] And of aeons of such length, we have wandered through so many aeons, so many h

undreds of aeons, so many thousands of aeons, so many hundreds of thousands of aeons. 

For what reason? Because, bhikkhu, this saµsåra is without discoverable beginning…. It 

is enough to be liberated from them.” 
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6 (6) The Mustard Seed 

While dwelling at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid

 homage to him, sat down to one side, and said to him: “Venerable sir, how long is an aeo

n?” 
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“An aeon is long, bhikkhu. It is not easy to count it and say it is so many years, or so 

many hundreds of years, or so many thousands of years, or so many hundreds of thousan

ds of years.” 

“Then is it possible to give a simile, venerable sir?” 

“It is possible, bhikkhu,” the Blessed One said. “Suppose, bhikkhu, a city with iron w5 

alls a yojana long, a yojana wide, and a yojana high, filled with mustard seeds as dense a

s a topknot. At the end of every hundred years a man would remove one mustard seed fro

m there. The great heap of mustard seeds might by this effort be depleted and eliminated 

but the aeon would still not have come to an end. So long is an aeon, bhikkhu. And of aeo

ns of such length, we have wandered through so many aeons, so many hundreds of aeons,10 

 so many thousands of aeons, so many hundreds of thousands of aeons. For what reason? 

Because, bhikkhu, this saµsåra is without discoverable beginning…. It is enough to be li

berated from them.” 

 

7 (7) Disciples  15 

While dwelling at Såvatth¥. [183] Then a number of bhikkhus approached the Blessed

 One, paid homage to him, sat down to one side, and said to him: “Venerable sir, how ma

ny aeons have elapsed and gone by?” 

“Bhikkhus, many aeons have elapsed and gone by. It is not easy to count them and sa

y they are so many aeons, or so many hundreds of aeons, or so many thousands of aeons, 20 

or so many hundreds of thousands of aeons.” 

“But is it possible to give a simile, venerable sir?” 

“It is possible, bhikkhus,” the Blessed One said. “Suppose, bhikkhus, there were four 

disciples here each with a lifespan of a hundred years, living a hundred years, and each d

ay they were each to recollect a hundred thousand aeons. There would still be aeons not y25 

et recollected by them when those four disciples each with a lifespan of a hundred years, l

iving a hundred years, would pass away at the end of a hundred years.&254 It is not easy 

to count them and say that they are so many aeons, or so many hundreds of aeons, or so 

many thousands of aeons, or so many hundreds of thousands of aeons. For what reason? 

Because, bhikkhus, this saµsåra is without discoverable beginning…. It is enough to be li30 

berated from them.” 

 

8 (8) The River Ganges  

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Then a certain brahmin approached the Blessed One and exchanged35 

 greetings with him. When they had concluded their greetings and cordial talk, he sat dow
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n to one side and said to him: “Master Gotama, how many aeons have elapsed and gone b

y?” 

“Brahmin, many aeons have elapsed and gone by. It is not easy to count them and say

 they are so many aeons, or so many hundreds of aeons, or so many thousands of aeons, o

r so many hundreds of thousands of aeons.” [184] 5 

“But is it possible to give a simile, Master Gotama?” 

“It is possible, brahmin,” the Blessed One said. “Suppose, brahmin, the grains of sand

 between the point where the river Ganges originates and the point where it enters the gre

at ocean. It is not easy to count them and say there are so many grains of sand, or so man

y hundreds of grains, or so many thousands of grains, or so many hundreds of thousands 10 

of grains. Brahmin, the aeons that have elapsed and gone by are even more numerous tha

n that. It is not easy to count them and say that they are so many aeons, or so many hundr

eds of aeons, or so many thousands of aeons, or so many hundreds of thousands of aeons.

 For what reason? Because, brahmin, this saµsåra is without discoverable beginning…. It

 is enough to be liberated from them.” 15 

When this was said, that brahmin said to the Blessed One: “Magnificent, Master Gota

ma! Magnificent, Master Gotama!… From today let Master Gotama remember me as a la

y follower who has gone for refuge for life.” 

 

9 (9) The Stick  20 

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin

g. A first point is not discerned of beings roaming and wandering on hindered by ignoran

ce and fettered by craving. Just as a stick thrown up into the air falls now on its bottom, f

alls now on its side, falls now on its top, so too [185] as beings roam and wander on hind

ered by ignorance and fettered by craving, now they go from this world to the other world25 

, now they come from the other world to this world.&255 For what reason? Because, bhi

kkhus, this saµsåra is without discoverable beginning…. It is enough to be liberated fro

m them.” 

 

10 (10) Person  30 

On one occasion the Blessed One was dwelling at Råjagaha on Mount Vulture Peak. 

There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”&256 

“Venerable sir!” those bhikkhus replied. The Blessed One said this:  

“Bhikkhus, this saµsåra is without discoverable beginning. A first point is not discern

ed of beings roaming and wandering on hindered by ignorance and fettered by craving. O35 

ne person, roaming and wandering on hindered by ignorance and fettered by craving, wo
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uld leave behind a stack of bones, a heap of bones, a pile of bones as large as this Mount 

Vepulla, if there were someone to collect them and what is collected would not perish.&2

57 For what reason? Because, bhikkhus, this saµsåra is without discoverable beginning

…. It is enough to be liberated from them.”  

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu5 

rther said this: 

 

“The heap of bones one person leaves behind 

With the passing of a single aeon 

Would form a heap as high as a mountain: 10 

Such is said by the Great Sage. 

This is declared to be as massive 

As the tall Vepulla Mountain 

Standing north of Vulture Peak 

In the Magadhan mountain range. 15 

 

But when one sees with correct wisdom 

The truths of the noble ones— 

Suffering and its origination, 

The overcoming of suffering, 20 

And the noble eightfold path 

That leads to suffering’s appeasement— 

Then that person, having wandered on 

For seven more times at the most, [186] 

Makes an utter end to suffering 25 

By destroying all the fetters.” 

 

II. The Second Chapter  

(Unfortunate) 

 30 

11 (1) Unfortunate  

On one occasion the Blessed One was dwelling at Såvatth¥. There he … said this:  “B

hikkhus, this saµsåra is without discoverable beginning. A first point is not discerned of 

beings roaming and wandering on hindered by ignorance and fettered by craving. Whene

ver you see anyone in misfortune, in misery, you can conclude: ‘We too have experience35 
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d the same thing in this long course.’ For what reason? Because, bhikkhus, this saµsåra i

s without discoverable beginning…. It is enough to be liberated from them.” 

 

12 (2) Happy  

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin5 

g…. Whenever you see anyone happy and fortunate, [187] you can conclude: ‘We too ha

ve experienced the same thing in this long course.’ For what reason? Because, bhikkhus, t

his saµsåra is without discoverable beginning…. It is enough to be liberated from them.” 

 

13 (3) Thirty Bhikkhus 10 

While dwelling at Råjagaha in the Bamboo Grove. Then thirty bhikkhus from Påvå a

pproached the Blessed One—all forest dwellers, almsfood eaters, rag-robe wearers, triple

-robe users, yet all were still with fetters.&258 Having approached, they paid homage to t

he Blessed One and sat down to one side. Then it occurred to the Blessed One: “These thi

rty bhikkhus from Påvå are all forest dwellers, almsfood eaters, rag-robe wearers, triple-r15 

obe users, yet all are still with fetters. Let me teach them the Dhamma in such a way that 

while they are sitting in these very seats their minds will be liberated from the taints by n

on-clinging.” 

Then the Blessed One addressed those bhikkhus thus: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 20 

“Bhikkhus, this saµsåra is without discoverable beginning. A first point is not discern

ed of beings roaming and wandering on hindered by ignorance and fettered by craving. 

What do you think, bhikkhus, which is more: the stream of blood that you have shed whe

n your heads were cut off as you roamed and wandered on through this long course—this

 or the water in the four great oceans?” 25 

“As we understand the Dhamma taught by the Blessed One, venerable sir, the stream 

of blood that we have shed when our heads were cut off as we roamed and wandered on t

hrough this long course—this alone [188] is more than the water in the four great oceans.

” 

“Good, good, bhikkhus! It is good that you understand the Dhamma taught by me in s30 

uch a way. The stream of blood that you have shed as you roamed and wandered on throu

gh this long course—this alone is more than the water in the four great oceans. For a long

 time, bhikkhus, you have been cows, and when as cows your heads were cut off, the stre

am of blood that you shed is greater than the waters in the four great oceans. For a long ti

me you have been buffalo, sheep, goats, deer, chickens, and pigs…. For a long time you 35 

have been arrested as robbers, as highwaymen, as adulterers, and when your heads were c



 34 

ut off, the stream of blood that you shed is greater than the water in the four great oceans.

 For what reason? Because, bhikkhus, this saµsåra is without discoverable beginning…. I

t is enough to be liberated from them.” 

This is what the Blessed One said. Being pleased, those bhikkhus delighted in the Ble

ssed One’s statement. [189] And while this exposition was being spoken, the minds of th5 

e thirty bhikkhus from Påvå were liberated from the taints by non-clinging. 

 

14 (4)–19 (9) Mother, Etc. 

While dwelling at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginnin

g…. It is not easy, bhikkhus, to find a being who in this long course has not previously be10 

en your mother … your father … your brother … your sister … [190] …  your son … yo

ur daughter. For what reason? Because, bhikkhus, this saµsåra is without discoverable be

ginning…. It is enough to be liberated from them.” 

 

20 (10) Mount Vepulla  15 

On one occasion the Blessed One was dwelling at Råjagaha on Mount Vulture Peak. 

There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, this saµsåra is without discoverable beginning. A first point is not discern

ed of beings roaming and wandering on hindered by ignorance and fettered by craving. In20 

 the past, bhikkhus, this Mount Vepulla was called Påc¥navaµsa, [191] and at that time th

ese people were called Tivaras. The lifespan of the Tivaras was 40,000 years.&259 They 

could climb Mount Påc¥navaµsa in four days and descend in four days. At that time the 

Blessed One Kakusandha, an Arahant, a Fully Enlightened One, had arisen in the world. 

His two chief disciples were named Vidhura and Sañj¥va, an excellent pair. See, bhikkhus25 

! That name for this mountain has disappeared, those people have died, and that Blessed 

One has attained final Nibbåna. So impermanent are constructions, bhikkhus, so unstable,

 so unreliable. It is enough, bhikkhus, to become disenchanted with all constructions, eno

ugh to become dispassionate towards them, enough to be liberated from them. 

“(At another time) in the past, bhikkhus, this Mount Vepulla was called Va∫kaka, and30 

 at that time these people were called Rohitassas. The lifespan of the Rohitassas was 30,0

00 years.&260 They could climb Mount Va∫kaka in three days and descend in three days

. At that time the Blessed One Koˆågamana, an Arahant, a Fully Enlightened One, had ar

isen in the world. His two chief disciples were named Bhiyyosa and Uttara, an excellent p

air. See, bhikkhus! That name for this mountain has disappeared, those people have died, 35 
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and that Blessed One has attained final Nibbåna. [192] So impermanent are constructions

…. It is enough to be liberated from them. 

“(At still another time) in the past, bhikkhus, this Mount Vepulla was called Supassa, 

and at that time these people were called Suppiyas. The lifespan of the Suppiyas was 20,0

00 years. They could climb Mount Supassa in two days and descend in two days. At that t5 

ime the Blessed One Kassapa, an Arahant, a Fully Enlightened One, had arisen in the wor

ld. His two chief disciples were named Tissa and Bhåradvåja, an excellent pair. See, bhik

khus! That name for this mountain has disappeared, those people have died, and that Bles

sed One has attained final Nibbåna. So impermanent are constructions…. It is enough to 

be liberated from them. 10 

“At present, bhikkhus, this Mount Vepulla is called Vepulla, and at present these peo

ple are called Magadhans. The lifespan of the Magadhans is short, limited, fleeting; one 

who lives long lives a hundred years or a little more. The Magadhans climb Mount Vepul

la in an hour and descend in an hour. At present I have arisen in the world, an Arahant, a 

Fully Enlightened One. My two chief disciples are named Såriputta and Moggallåna, an e15 

xcellent pair. There will come a time, bhikkhus, [193] when the name for this mountain 

will have disappeared, when these people will have died, and I will have attained final Ni

bbåna. So impermanent are constructions, bhikkhus, so unstable, so unreliable. It is enou

gh, bhikkhus, to become disenchanted with all constructions, enough to become dispassio

nate towards them, enough to be liberated from them.”  20 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“This was called Påc¥navaµsa by the Tivaras, 

And Va∫kaka by the Rohitassas, 25 

Supassa by the Suppiya people, 

Vepulla by the Magadhan folk. 

 

Impermanent indeed are constructions, 

Subject to arising and vanishing. 30 

Having arisen, they cease: 

Their appeasement is blissful.”&261 
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Book V 

Chapter 16 

Connected Discourses with Kassapa 

(Kassapa-saµyutta) 

 5 

 

1 Content  

[194] While dwelling at Såvatth¥. “Bhikkhus, this Kassapa is content with any kind of

 robe, and he speaks in praise of contentment with any kind of robe, and he does not enga

ge in a wrong search, in what is improper, for the sake of a robe.&262 If he does not get a10 

 robe he is not agitated, and if he gets one he uses it without being tied to it, uninfatuated 

with it, not blindly absorbed in it, seeing the danger in it, understanding the escape.&263 

“Bhikkhus, this Kassapa is content with any kind of almsfood … content with any kin

d of lodging … content with any kind of medicinal requisites … and if he gets them he us

es them without being tied to them, uninfatuated with them, not blindly absorbed in them,15 

 seeing the danger in them, understanding the escape. 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will be content with any 

kind of robe, and we will speak in praise of contentment with any kind of robe, [195] and

 we will not engage in a wrong search, in what is improper, for the sake of a robe. If we d

o not get a robe we will not be agitated, and if he we get one we will use it without being 20 

tied to it, uninfatuated with it, not blindly absorbed in it, seeing the danger in it, understan

ding the escape. 

“‘We will be content with any kind of almsfood … content with any kind of lodging 

… content with any kind of medicinal requisites …  and if we get them we will use them 

without being tied to them, uninfatuated with them, not blindly absorbed in them, seeing t25 

he danger in them, understanding the escape.’ Thus should you train yourselves. 

“Bhikkhus, I will exhort you by the example of Kassapa or one who is similar to Kass

apa.&264 Being exhorted, you should practise accordingly.”&265 

 

2 Unafraid of Wrongdoing 30 

Thus have I heard. On one occasion the Venerable Mahåkassapa and the Venerable S

åriputta were dwelling at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the

 Venerable Såriputta emerged from seclusion and approached the Venerable Mahåkassap

a. He exchanged greetings with the Venerable Mahåkassapa and, when they had conclude

d their greetings and cordial talk, he sat down to one side and said to him: 35 
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“Friend, it is said that one who is not ardent and who is unafraid of wrongdoing is inc

apable of enlightenment, incapable of Nibbåna, incapable of achieving the unsurpassed se

curity from bondage; but one who is ardent [196] and afraid of wrongdoing is capable of 

enlightenment, capable of Nibbåna, capable of achieving the unsurpassed security from b

ondage.&266 In what way is this so, friend?” 5 

“Here, friend, a bhikkhu does not arouse ardour by thinking: ‘If unarisen evil unwhol

esome states arise in me, this may lead to my harm’; nor by thinking: ‘If evil unwholeso

me states that have arisen in me are not abandoned, this may lead to my harm’; nor by thi

nking: ‘If unarisen wholesome states do not arise in me, this may lead to my harm’; nor b

y thinking: ‘If wholesome states that have arisen in me cease, this may lead to my harm.’ 10 

Thus he is not ardent.&267 

“And how, friend, is he unafraid of wrongdoing? Here, friend, a bhikkhu does not bec

ome afraid at the thought: ‘If unarisen evil unwholesome states arise in me … If wholeso

me states that have arisen in me cease, this may lead to my harm.’ Thus he is unafraid of 

wrongdoing. 15 

“It is in this way, friend, that one who is not ardent and who is unafraid of wrongdoin

g is incapable of enlightenment, incapable of Nibbåna, incapable of achieving the unsurp

assed security from bondage. 

“And how, friend, is one ardent? Here, friend, a bhikkhu arouses ardour by thinking: ‘

If unarisen evil unwholesome states arise in me … If wholesome states that have arisen i20 

n me cease, this may lead to my harm.’ Thus he is ardent. 

“And how, friend, is he afraid of wrongdoing? Here, friend, a bhikkhu becomes afraid

 at the thought: ‘If unarisen evil unwholesome states arise in me … If wholesome states t

hat have arisen in me cease, this may lead to my harm.’ [197] Thus he is afraid of wrongd

oing. 25 

“It is in this way, friend, that one who is ardent and afraid of wrongdoing is capable o

f enlightenment, capable of Nibbåna, capable of achieving the unsurpassed security from 

bondage.” 

 

3 Like the Moon  30 

While dwelling at Såvatthi3. “Bhikkhus, you should approach families like the moon

—[198] drawing back the body and mind, always acting like newcomers, without impude

nce towards families.&268 Just as a man looking down an old well, a precipice, or a wate

rfall would draw back the body and mind, so too, bhikkhus, should you approach families

. 35 



 38 

“Bhikkhus, Kassapa approaches families like the moon—drawing back the body and 

mind, always acting like a newcomer, without impudence towards families. What do you 

think, bhikkhus, what kind of bhikkhu is worthy to approach families?” 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed O

ne, take recourse in the Blessed One. It would be good if the Blessed One would clear up 5 

the meaning of this statement. Having heard it from him, the bhikkhus will remember it.” 

Then the Blessed One waved his hand in space&269 and said: “Bhikkhus, just as this 

hand does not get caught in space, is not held fast by it, is not bound by it, so when a bhik

khu approaches families his mind does not get caught amidst families, is not held fast by 

them, is not bound by them. Rather, he thinks: ‘May those desiring gains acquire gains, m10 

ay those desiring merits make merits!’ He is as pleased and happy over the gains of other

s as he is over his own gains. Such a bhikkhu is worthy to approach families. 

“Bhikkhus, when Kassapa approaches families his mind does not get caught amidst fa

milies, is not held fast by them, is not bound by them. Rather, he thinks: ‘May those desir

ing gains acquire gains, may those desiring merits make merits!’ He is as pleased and hap15 

py over the gains of others as he is over his own gains. [199] 

“What do you think, bhikkhus, how is a bhikkhu’s teaching of the Dhamma impure, a

nd how is his teaching of the Dhamma pure?” 

“Venerable sir, our teachings are rooted in the Blessed One….”  

“Then listen and attend carefully, bhikkhus, I will speak.” 20 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“A bhikkhu teaches the Dhamma to others with the thought: ‘Oh, may they listen to t

he Dhamma from me! Having listened, may they be pleased with the Dhamma! Being ple

ased, may they express their appreciation to me!’&270 Such a bhikkhu’s teaching of the 

Dhamma is impure. 25 

“But a bhikkhu teaches the Dhamma to others with the thought: ‘The Dhamma is well

 expounded by the Blessed One, directly visible, immediate, inviting one to come and see

, worthy of application, to be personally experienced by the wise. Oh, [200] may they list

en to the Dhamma from me! Having listened, may they understand the Dhamma! Having 

understood, may they practise accordingly!’ Thus he teaches the Dhamma to others becau30 

se of the intrinsic excellence of the Dhamma;&271 he teaches the Dhamma to others out 

of compassion, out of kindliness, out of sympathy. Such a bhikkhu’s teaching of the Dha

mma is pure. 

“Bhikkhus, Kassapa teaches the Dhamma to others with the thought: ‘The Dhamma is

 well expounded by the Blessed One … may they practise accordingly!’ He teaches the D35 
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hamma to others because of the intrinsic excellence of the Dhamma; he teaches the Dham

ma to others out of compassion, out of kindliness, out of sympathy.&272 

“Bhikkhus, I will exhort you by the example of Kassapa or one who is similar to Kass

apa. Being exhorted, you should practise accordingly.” 

 5 

4 A Visitor of Families 

While dwelling at Såvatthi3. “Bhikkhus, what do you think, what kind of bhikkhu is 

worthy to be a visitor of families,&273 and what kind of bhikkhu is not worthy to be a vi

sitor of families?” 

“Venerable sir, our teachings are rooted in the Blessed One….”  10 

The Blessed One said this: “Bhikkhus, a bhikkhu might approach families with the th

ought: ‘May they give to me, not hold back! May they give me much, not a little! May th

ey give me fine things, not shabby things! May they give me promptly, not slowly! May t

hey give me respectfully, not carelessly!’ When a bhikkhu approaches families with such 

a thought, if they do not give, he thereby becomes dejected; on that account he experienc15 

es pain and displeasure. If they give little rather than much … If they give shabby things r

ather than fine things … If they give slowly rather than promptly … If they give carelessl

y rather than respectfully, he thereby becomes dejected; [201] on that account he experie

nces pain and displeasure. Such a bhikkhu is not worthy to be a visitor of families. 

“Bhikkhus, a bhikkhu might approach families with the thought: ‘When among others20 

’ families, how could I possibly think: “May they give to me, not hold back!… May they 

give me respectfully, not carelessly!”?’ When a bhikkhu approaches families with such a 

thought, if they do not give … if they give carelessly rather than respectfully, he does not

 thereby become dejected; he does not on that account experience pain and displeasure. S

uch a bhikkhu is worthy to be a visitor of families. 25 

“Bhikkhus, Kassapa approaches families with such a thought…. Thus if they do not g

ive … if they give carelessly rather than respectfully, he does not thereby become dejecte

d; [202] he does not on that account experience pain and displeasure. 

“Bhikkhus, I will exhort you by the example of Kassapa or one who is similar to Kass

apa. Being exhorted, you should practise accordingly.” 30 

 

5 Old 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Then the Venerable Mahåkassapa approached the

 Blessed One, paid homage to him, and sat down to one side, and the Blessed One said to 35 

him: “You are old now, Kassapa, and those wornout hempen rag-robes must be burdenso
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me for you. Therefore you should wear robes offered by householders, Kassapa, and acce

pt meals given on invitation, and dwell close to me.”&274 

“For a long time, venerable sir, I have been a forest dweller and have spoken in praise

 of forest dwelling; I have been an almsfood eater and have spoken in praise of eating alm

sfood; I have been a rag-robe wearer and have spoken in praise of wearing rag-robes; I ha5 

ve been a triple-robe wearer and have spoken in praise of using the triple robe; I have bee

n of few wishes and have spoken in praise of fewness of wishes; I have been content and 

have spoken in praise of contentment; I have been secluded and have spoken in praise of 

seclusion; I have been aloof from society and have spoken in praise of aloofness from soc

iety; I have been energetic and have spoken in praise of arousing energy.”&275 10 

“Taking what reasons into account, Kassapa, have you for a long time been a forest d

weller … and spoken in praise of arousing energy?” 

“I have taken into account two reasons, venerable sir. [203] For myself I see a pleasan

t dwelling in this very life, and I have compassion for the next generation, hoping, ‘May t

he next generation follow my example!’&276 For when they hear that the enlightened dis15 

ciples of the Buddha were for a long time forest dwellers and spoke in praise of forest dw

elling … were energetic and spoke in praise of arousing energy, they will practise accordi

ngly, and that will be for their welfare and happiness for a long time. Taking into account

 these two reasons, venerable sir, for a long time I have been a forest dweller … and have

 spoken in praise of arousing energy.” 20 

“Good, good, Kassapa! You are practising for the welfare and happiness of the multit

ude, out of compassion for the world, for the good, welfare, and happiness of devas and h

umans. Therefore, Kassapa, wear wornout hempen rag-robes, walk for alms, and dwell in

 the forest.” 

 25 

6 Exhortation (1) 

At Råjagaha in the Bamboo Grove. Then the Venerable Mahåkassapa approached the 

Blessed One, paid homage to him, and sat down to one side, and the Blessed One said to 

him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I [204] should exh

ort the bhikkhus, Kassapa, or you should. Either you or I should give them a Dhamma tal30 

k.”&277 

“Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities w

hich make them difficult to admonish.&278 They are impatient and do not accept instruct

ion respectfully. Here, venerable sir, I saw a bhikkhu named Bhaˆ∂a, a pupil of Ónanda, 

and a bhikkhu named Abhiñjika, a pupil of Anuruddha, competing with each other in reg35 
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ard to their learning, saying: ‘Come, bhikkhu, who can speak more? Who can speak bette

r? Who can speak longer?’“ 

Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell the bhi

kkhu Bhaˆ∂a and the bhikkhu Abhiñjika in my name that the Teacher calls them.”  

“Yes, venerable sir,” that bhikkhu replied, and he went to those bhikkhus and told the5 

m: “The Teacher calls the venerable ones.” 

“Yes, friend,” those bhikkhus replied, and they approached the Blessed One, paid ho

mage to him, and sat down to one side, and the Blessed One said to them: “Is it true, bhik

khus, that you have been competing with each other in regard to your learning, as to who 

can speak more, who can speak better, who can speak longer?” 10 

“Yes, venerable sir.” 

“Have you ever known me to teach the Dhamma thus: ‘Come, bhikkhus, compete wit

h each other in regard to your learning, and see who can speak more, who can speak bette

r, who can speak longer’?” [205] 

“No, venerable sir.”  15 

“Then if you have never known me to teach the Dhamma thus, what do you senseless 

men know and see that, having gone forth in such a well-expounded Dhamma and Discip

line, you compete with each other in regard to your learning, as to who can speak more, 

who can speak better, who can speak longer?” 

Then those bhikkhus prostrated themselves with their heads at the Blessed One’s feet 20 

and said: “Venerable sir, we have committed a transgression—so foolish, so confused, so

 inept were we—in that, having gone forth in such a well-expounded Dhamma and Discip

line, we competed with each other in regard to our learning, as to who can speak more, w

ho can speak better, who can speak longer. Venerable sir, may the Blessed One pardon us

 for our transgression seen as a transgression for the sake of future restraint.” 25 

“Surely, bhikkhus, you have committed a transgression—so foolish, so confused, so i

nept were you—in that, having gone forth in such a well-expounded Dhamma and Discip

line, you competed with each other in regard to your learning…. But since you see your t

ransgression as a transgression and make amends for it in accordance with the Dhamma, 

we pardon you for it. For it is growth in the Noble One’s Discipline when one sees one’s 30 

transgression as a transgression, makes amends for it in accordance with the Dhamma, an

d undertakes future restraint.” 

 

7 Exhortation (2)  

At Råjagaha in the Bamboo Grove. Then the Venerable Mahåkassapa approached the 35 

Blessed One, paid homage to him, and sat down to one side, and the Blessed One said to 
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him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I should exhort th

e bhikkhus, Kassapa, [206] or you should. Either I should give them a Dhamma talk or yo

u should.” 

“Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities w

hich make them difficult to admonish. They are impatient and do not accept instruction re5 

spectfully. Venerable sir, for one who has no faith in regard to wholesome states, no sens

e of shame, no fear of wrongdoing, no energy, and no wisdom, whether day or night com

es, only decline is to be expected in regard to wholesome states, not growth. Just as, durin

g the dark fortnight, whether day or night comes, the moon declines in colour, in circulari

ty, in luminosity, in diameter and circumference, so too, venerable sir, for one who has n10 

o faith in wholesome states, no sense of shame, no fear of wrongdoing, no energy, and no

 wisdom, whether day or night comes, only decline is to be expected in regard to wholeso

me states, not growth. 

“A person without faith, venerable sir: this is a case of decline. A person without a se

nse of shame … A person who is unafraid of wrongdoing … A person who is lazy … A p15 

erson who is a dullard … A person who is angry … A person who is malicious: this is a c

ase of decline. When there are no bhikkhus who are exhorters: this is a case of decline. 

“Venerable sir, for one who has faith in regard to wholesome states, a sense of shame,

 fear of wrongdoing, energy, and wisdom, whether day or night comes, only growth is to 

be expected in regard to wholesome states, not decline. Just as, during the bright fortnight20 

, whether day or night comes, the moon grows in colour, in circularity, [207] in luminosit

y, in diameter and circumference, so too, venerable sir, for one who has faith in wholeso

me states, a sense of shame, fear of wrongdoing, energy, and wisdom, whether day or nig

ht comes, only growth is to be expected in regard to wholesome states, not decline.  

“A person with faith, venerable sir: this is a case of non-decline. A person with a sens25 

e of shame … A person who is afraid of wrongdoing … A person who is energetic … A 

person who is wise … A person without anger … A person without malice: this is a case 

of non-decline. When there are bhikkhus who are exhorters: this is a case of non-decline.

” 

“Good, good, Kassapa!” 30 

(The Buddha then repeats verbatim the entire statement of the Venerable Mahåkassap

a.) [208] 

 

8 Exhortation (3) 

At Råjagaha in the Bamboo Grove. Then the Venerable Mahåkassapa approached the 35 

Blessed One, paid homage to him, and sat down to one side, and the Blessed One said to 
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him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I should exhort th

e bhikkhus, Kassapa, or you should. Either I should give them a Dhamma talk or you sho

uld.” 

“Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities w

hich make them difficult to admonish. They are impatient and do not accept instruction re5 

spectfully.” 

“Just so, Kassapa, in the past the elder bhikkhus were forest dwellers and spoke in pra

ise of forest dwelling; they were almsfood eaters and spoke in praise of eating almsfood; 

they were rag-robe wearers and spoke in praise of wearing rag-robes; they were triple-rob

e users and spoke in praise of using the triple robe; they were of few wishes and spoke in 10 

praise of fewness of wishes; they were content and spoke in praise of contentment; they 

were secluded and spoke in praise of seclusion; they were aloof from society and spoke i

n praise of aloofness from society; they were energetic and spoke in praise of arousing en

ergy. 

“Then, when a bhikkhu was a forest dweller and spoke in praise of forest dwelling … 15 

[209] … when he was energetic and spoke in praise of arousing energy, the elder bhikkhu

s would invite him to a seat, saying: ‘Come, bhikkhu. What is this bhikkhu’s name? This 

is an excellent bhikkhu. This bhikkhu is keen on training. Come, bhikkhu, here’s a seat, s

it down.’ Then it would occur to the newly ordained bhikkhus: ‘It seems that when a bhik

khu is a forest dweller and speaks in praise of forest dwelling … when he is energetic and20 

 speaks in praise of arousing energy, the elder bhikkhus invite him to a seat….”’ They wo

uld practise accordingly, and that would lead to their welfare and happiness for a long tim

e. 

“But now, Kassapa, the bhikkhus are no longer forest dwellers and do not speak in pr

aise of forest dwelling … [210] … they are no longer energetic and do not speak in praise25 

 of arousing energy. Now it is the bhikkhu who is well known and famous, one who gains

 robes, almsfood, lodgings, and medicinal requisites, that the elder bhikkhus invite to a se

at, saying: ‘Come, bhikkhu. What is this bhikkhu’s name? This is an excellent bhikkhu. T

his bhikkhu is keen on companionship.&279 Come, bhikkhu, here’s a seat, sit down.’ Th

en it occurs to the newly ordained bhikkhus: ‘It seems that when a bhikkhu is well known30 

 and famous, one who gains robes, almsfood, lodgings, and medicinal requisites, the elder

 bhikkhus invite him to a seat….”’ They practise accordingly, and that leads to their harm

 and suffering for a long time. 

“If, Kassapa, one speaking rightly could say: ‘Those leading the holy life have been r

uined by the ruination of those who lead the holy life; those leading the holy life have bee35 



 44 

n vanquished by the vanquishing of those who lead the holy life,’&280 it is just thus that 

one could rightly say this.” 

 

9 Jhånas and Direct Knowledges  

While dwelling at Såvatthi3. “Bhikkhus, to whatever extent I wish, secluded from sen5 

sual pleasures, secluded from unwholesome states, I enter and dwell in the first jhåna, wh

ich is accompanied by thought and examination, with rapture and happiness born of seclu

sion. [211] Kassapa too, to whatever extent he wishes, secluded from sensual pleasures, s

ecluded from unwholesome states, enters and dwells in the first jhåna….  

“Bhikkhus, to whatever extent I wish, with the subsiding of thought and examination,10 

 I enter and dwell in the second jhåna, which has internal confidence and unification of m

ind, is without thought and examination, and has rapture and happiness born of concentra

tion. Kassapa too, to whatever extent he wishes, with the subsiding of thought and exami

nation, enters and dwells in the second jhåna….  

“Bhikkhus, to whatever extent I wish, with the fading away as well of rapture, I dwell15 

 equanimous, and mindful and clearly comprehending, I experience happiness with the bo

dy; I enter and dwell in the third jhåna of which the noble ones declare: ‘He is equanimou

s, mindful, one who dwells happily.’ Kassapa too, to whatever extent he wishes, … enters

 and dwells in the third jhåna…. 

“Bhikkhus, to whatever extent I wish, with the abandoning of pleasure and pain, and 20 

with the previous passing away of joy and displeasure, I enter and dwell in the fourth jhå

na, which is neither painful nor pleasant and includes the purification of mindfulness by e

quanimity. Kassapa too, to whatever extent he wishes, … enters and dwells in the fourth j

håna…. 

“Bhikkhus, to whatever extent I wish, with the complete transcendence of perceptions25 

 of forms, with the passing away of perceptions of sensory impingement, with non-attenti

on to perceptions of diversity, aware that ‘space is infinite,’ I enter and dwell in the base 

of the infinity of space. Kassapa too, to whatever extent he wishes, … enters and dwells i

n the base of the infinity of space.  

“Bhikkhus, to whatever extent I wish, by completely transcending the base of the infi30 

nity of space, aware that ‘consciousness is infinite,’ I enter and dwell in the base of the in

finity of consciousness. [212] Kassapa too, to whatever extent he wishes, … enters and d

wells in the base of the infinity of consciousness.  

“Bhikkhus, to whatever extent I wish, by completely transcending the base of the infi

nity of consciousness, aware that ‘there is nothing,’ I enter and dwell in the base of nothi35 
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ngness. Kassapa too, to whatever extent he wishes, … enters and dwells in the base of not

hingness.  

“Bhikkhus, to whatever extent I wish, by completely transcending the base of nothing

ness, I enter and dwell in the base of neither-perception-nor-non-perception. Kassapa too,

 to whatever extent he wishes, … enters and dwells in the base of neither-perception-nor-5 

non-perception. 

“Bhikkhus, to whatever extent I wish, by completely transcending the base of neither-

perception-nor-non-perception, I enter and dwell in the cessation of perception and feelin

g. Kassapa too, to whatever extent he wishes, … enters and dwells in the cessation of per

ception and feeling.  10 

“Bhikkhus, to whatever extent I wish, I wield the various kinds of spiritual power: ha

ving been one, I become many; having been many, I become one; I appear and vanish; I g

o unhindered through a wall, through a rampart, through a mountain as though through sp

ace; I dive in and out of the earth as though it were water; I walk on water without sinkin

g as though it were earth; seated cross-legged, I travel in space like a bird; with my hand 15 

I touch and stroke the moon and sun so powerful and mighty; I exercise mastery with the 

body as far as the Brahma-world. Kassapa too, to whatever extent he wishes, wields the v

arious kinds of spiritual power…. 

“Bhikkhus, to whatever extent I wish, with the divine ear element, which is purified a

nd surpasses the human, I hear both kinds of sounds, the divine and human, those that are20 

 far as well as near. Kassapa too, to whatever extent he wishes, with the divine ear eleme

nt, which is purified and surpasses the human, hears both kinds of sounds…. [213] 

“Bhikkhus, to whatever extent I wish, I understand the minds of other beings, of other

 persons, having encompassed them with my own mind. I understand a mind with lust as 

a mind with lust; a mind without lust as a mind without lust; a mind with hatred as a min25 

d with hatred; a mind without hatred as a mind without hatred; a mind with delusion as a 

mind with delusion; a mind without delusion as a mind without delusion; a contracted mi

nd as contracted and a distracted mind as distracted; an exalted mind as exalted and an un

exalted mind as unexalted; a surpassable mind as surpassable and an unsurpassable mind 

as unsurpassable; a concentrated mind as concentrated and an unconcentrated mind as un30 

concentrated; a liberated mind as liberated and an unliberated mind as unliberated. Kassa

pa too, to whatever extent he wishes, understands the minds of other beings, of other pers

ons, having encompassed them with his own mind…. 

“Bhikkhus, to whatever extent I wish, I recollect my manifold past abodes, that is, on

e birth, two births, three births, four births, five births, ten births, twenty births, thirty birt35 

hs, forty births, fifty births, a hundred births, a thousand births, a hundred thousand births
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, many aeons of world-contraction, many aeons of world-expansion, many aeons of world

-contraction and expansion thus: ‘There I was so named, of such a clan, with such an app

earance, such was my food, such my experience of pleasure and pain, such my lifespan; p

assing away from there, I was reborn elsewhere, and there too I was so named, of such a 

clan, with such an appearance, such was my food, such my experience of pleasure and pa5 

in, such my lifespan; passing away from there, I was reborn here.’ Thus I recollect my ma

nifold past abodes with their modes and details. Kassapa too, to whatever extent he wishe

s, recollects his manifold past abodes … with their modes and details.  

“Bhikkhus, to whatever extent I wish, with the divine eye, which is purified and surpa

sses the human, I see beings [214] passing away and being reborn, inferior and superior, 10 

beautiful and ugly, fortunate and unfortunate, and I understand how beings fare on accord

ing to their kamma thus: ‘These beings who engaged in misconduct of body, speech, and 

mind, who reviled the noble ones, held wrong view, and undertook actions based on wron

g view, with the breakup of the body, after death, have been reborn in a state of misery, i

n a bad destination, in the nether world, in hell; but these beings who engaged in good co15 

nduct of body, speech, and mind, who did not revile the noble ones, who held right view, 

and undertook action based on right view, with the breakup of the body, after death, have 

been reborn in a good destination, in a heavenly world.’ Thus with the divine eye, which i

s purified and surpasses the human, I see beings passing away and being reborn, inferior 

and superior, beautiful and ugly, fortunate and unfortunate, and I understand how beings 20 

fare on according to their kamma. Kassapa too, to whatever extent he wishes, with the di

vine eye, which is purified and surpasses the human, sees beings passing away and being 

reborn, inferior and superior, beautiful and ugly, fortunate and unfortunate, and he unders

tands how beings fare on according to their kamma….  

“Bhikkhus, by the destruction of the taints, in this very life I enter and dwell in the tai25 

ntless liberation of mind, liberation by wisdom, realizing it for myself with direct knowle

dge.&281 Kassapa too, by the destruction of the taints, in this very life enters and dwells 

in the taintless liberation of mind, liberation by wisdom, realizing it for himself with dire

ct knowledge.” 

 30 

10 The Bhikkhun¥s’ Quarters 

Thus have I heard. On one occasion the Venerable Mahåkassapa was dwelling at Såv

atthi3 in Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then, in the morning, the Venerable Ónand

a dressed and, [215] taking bowl and robe, he approached the Venerable Mahåkassapa an

d said: “Come, Venerable Kassapa, let us go to the bhikkhun¥s’ quarters.”&282 35 

“You go, friend Ónanda, you’re the busy one with many duties.”&283 
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A second time the Venerable Ónanda said to the Venerable Mahåkassapa: “Come, Ve

nerable Kassapa….”  

“You go, friend Ónanda….” 

A third time the Venerable Ónanda said to the Venerable Mahåkassapa: “Come, Vene

rable Kassapa, let us go to the bhikkhun¥s’ quarters.”  5 

Then, in the morning, the Venerable Mahåkassapa dressed and, taking bowl and robe,

 went to the bhikkhun¥s’ quarters with the Venerable Ónanda as his companion. When he 

arrived he sat down on the appointed seat. Then a number of bhikkhun¥s approached the 

Venerable Mahåkassapa, paid homage to him, and sat down to one side. As they were sitt

ing there, the Venerable Mahåkassapa instructed, exhorted, inspired, and encouraged thos10 

e bhikkhun¥s with a Dhamma talk, after which he rose from his seat and departed. 

Then the bhikkhun¥ Thullatisså, being displeased, expressed her displeasure thus: “Ho

w can Master Mahåkassapa think of speaking on the Dhamma in the presence of Master 

Ónanda, the erudite sage?&284 For Master Mahåkassapa to think of speaking on the Dha

mma in the presence of Master Ónanda, the erudite sage—this is just as if a needle-peddl15 

er [216] would think he could sell a needle to a needle-maker!” 

The Venerable Mahåkassapa heard that the bhikkhun¥ Thullatisså had made this state

ment and said to the Venerable Ónanda: “How is it, friend Ónanda, am I the needle-peddl

er and you the needle-maker, or am I the needle-maker and you the needle-peddler?” 

“Be patient, Venerable Kassapa, women are foolish.” 20 

“Hold it, friend Ónanda! Don’t give the Sangha occasion to investigate you further.&

285 What do you think, friend Ónanda, was it you that the Blessed One brought forward i

n the presence of the Bhikkhu Sangha, saying: ‘Bhikkhus, to whatever extent I wish, secl

uded from sensual pleasures, secluded from unwholesome states, I enter and dwell in the 

first jhåna, which is accompanied by thought and examination, with rapture and happines25 

s born of seclusion. Ónanda too, to whatever extent he wishes, secluded from sensual ple

asures, secluded from unwholesome states, enters and dwells in the first jhåna…’?” 

“No, venerable sir.” 

“I was the one, friend, that the Blessed One brought forward in the presence of the Bh

ikkhu Sangha, saying: ‘Bhikkhus, to whatever extent I wish, … I enter and dwell in the fi30 

rst jhåna…. Kassapa too, to whatever extent he wishes, … enters and dwells in the first jh

åna….’   

(The same exchange is repeated for the remaining meditative attainments and the six 

direct knowledges, all as in the preceding sutta.) [217] 

“I was the one, friend, that the Blessed One brought forward in the presence of the Bh35 

ikkhu Sangha, saying: ‘Bhikkhus, by the destruction of the taints, in this very life I enter 
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and dwell in the taintless liberation of mind, liberation by wisdom, realizing it for myself 

with direct knowledge. Kassapa too, by the destruction of the taints, in this very life enter

s and dwells in the taintless liberation of mind, liberation by wisdom, realizing it for hims

elf with direct knowledge.’ 

“Friend, one might just as well think that a bull elephant seven or seven and a half cu5 

bits high could be concealed by a palm leaf as think that my six direct knowledges could 

be concealed.”&286 

But the bhikkhun¥ Thullatisså fell away from the holy life.&287 

 

11 The Robe 10 

On one occasion the Venerable Mahåkassapa was dwelling in Råjagaha in the Bambo

o Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Ónanda was wande

ring on tour in Dakkhiˆågiri together with a large Sangha of bhikkhus.&288 Now on that 

occasion thirty bhikkhus—pupils of the Venerable Ónanda—most of them youngsters, ha

d given up the training and had returned to the low life. [218] 15 

When the Venerable Ónanda had wandered on tour in Dakkhiˆågiri as long as he wan

ted, he came back to Råjagaha, to the Bamboo Grove, the Squirrel Sanctuary. He approac

hed the Venerable Mahåkassapa, paid homage to him, and sat down to one side, and the 

Venerable Mahåkassapa said to him: “Friend Ónanda, for how many reasons did the Bles

sed One lay down the rule that bhikkhus should not take meals among families in groups 20 

of more than three?”&289 

“The Blessed One laid down this rule for three reasons, Venerable Kassapa: for restra

ining ill-behaved persons and for the comfort of well-behaved bhikkhus, (with the intenti

on), ‘May those of evil wishes, by forming a faction, not create a schism in the Sangha!’; 

and out of kindliness towards families.&290 It is for these three reasons, Venerable Kass25 

apa, that the Blessed One laid down this rule.” 

“Then why, friend Ónanda, are you wandering about with these young bhikkhus who 

are unguarded in their sense faculties, who lack moderation in eating, and who are not de

voted to wakefulness? One would think you were wandering about trampling on crops; o

ne would think you were wandering about destroying families. Your retinue is breaking a30 

part, friend Ónanda, your young followers are slipping away. But still this youngster does

 not know his measure.” 

“Grey hairs are growing on my head, Venerable Kassapa. Can’t we escape being calle

d a youngster by the Venerable Mahåkassapa?”&291 [219] 
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“Friend Ónanda, it is just because you wander around with these young bhikkhus who

 are unguarded in their sense faculties…. But still this youngster does not know his meas

ure.” 

The bhikkhun¥ Thullanandå heard:&292 “Master Mahåkassapa has disparaged Master

 Ónanda, the erudite sage, by calling him a youngster.” Then, being displeased at this, she5 

 expressed her displeasure thus: “How can Master Mahåkassapa, who was formerly a me

mber of another sect,&293 think that he can disparage Master Ónanda, the erudite sage, b

y calling him a youngster?” 

The Venerable Mahåkassapa heard that the bhikkhun¥ Thullanandå had made this stat

ement. He then said to the Venerable Ónanda: “For sure, friend Ónanda, the bhikkhun¥ T10 

hullanandå made that statement rashly, without consideration. For since I shaved off my 

hair and beard, put on saffron robes, and went forth from the home life into homelessness

, I do not recall ever having acknowledged any other teacher except the Blessed One, the 

Arahant, the Fully Enlightened One. 

“In the past, friend, when I was still a householder, it occurred to me: ‘Household life 15 

is confinement, a path of dust, going forth is like the open air. It is not easy for one living

 at home to lead the perfectly complete, perfectly purified holy life, which is like polished

 conch. Let me then shave off my hair and beard, put on saffron robes, and go forth from 

the household life into homelessness.’ Some time later [220] I had an outer robe made fro

m patches of cloth;&294 then, acknowledging those who were arahants in the world (as 20 

models), I shaved off my hair and beard, put on saffron robes, and went forth from the ho

usehold life into homelessness. 

“When I had thus gone forth, I was travelling along a road when I saw the Blessed On

e sitting by the Bahuputta Shrine between Råjagaha and Nålandå.&295 Having seen him,

 I thought: ‘If I should ever see the Teacher, it is the Blessed One himself that I would see25 

. If I should ever see the Sublime One, it is the Blessed One himself that I would see. If I 

should ever see the Fully Enlightened One, it is the Blessed One himself that I would see.

’ Then I prostrated myself right there at the Blessed One’s feet and said to him: ‘Venerabl

e sir, the Blessed One is my teacher, I am his disciple. Venerable sir, the Blessed One is 

my teacher, I am his disciple.’&296 30 

“When I had said this, the Blessed One said to me: ‘Kassapa, if one who does not kno

w and see should say to a disciple so single-minded as yourself: “I know, I see,” his head 

would split. But knowing, Kassapa, I say, “I know”; seeing, I say, “I see.”&297 

“‘Therefore, Kassapa, you should train yourself thus: “I will arouse a keen sense of sh

ame and fear of wrongdoing towards elders, the newly ordained, and those of middle stat35 

us.” Thus should you train yourself. 



 50 

“‘Therefore, Kassapa, you should train yourself thus: “Whenever I listen to any Dha

mma connected with the wholesome, I will listen to it with eager ears, attending to it as a 

matter of vital concern, applying my whole mind to it.”&298 Thus should you train yours

elf. 

“‘Therefore, Kassapa, you should train yourself thus: “I will never relinquish mindful5 

ness concerning the body associated with joy.” Thus should you train yourself.’&299 

“Then, having given me this exhortation, the Blessed One rose from his seat and depa

rted. [221] For seven days, friend, I ate the country’s almsfood as a debtor, but on the eig

hth day final knowledge arose.&300 

“Then, friend, the Blessed One descended from the road and went to the foot of a tree10 

.&301 I folded in four my outer robe of patches and said to him: ‘Venerable sir, let the Bl

essed One sit down here. This will lead to my welfare and happiness for a long time.’ The

 Blessed One sat down on the appointed seat and said to me: ‘Your outer robe of patches 

is soft, Kassapa.’ – ‘Venerable sir, let the Blessed One accept my outer robe of patches, o

ut of compassion.’ – ‘Then will you wear my wornout hempen rag-robes?’ – ‘I will wear 15 

the Blessed One’s wornout hempen rag-robes, venerable sir.’ Thus I offered the Blessed 

One my outer robe of patches and received from him his wornout hempen rag-robes.&30

2 

“If, friend, one speaking rightly could say of anyone: ‘He is a son of the Blessed One,

 born of his breast, born of his mouth, born of the Dhamma, created by the Dhamma, an h20 

eir to the Dhamma, a receiver of wornout hempen rag-robes,’ it is of me that one could ri

ghtly say this.&303 

“Friend, to whatever extent I wish, secluded from sensual pleasures, secluded from un

wholesome states, I enter and dwell in the first jhåna, which is accompanied by thought a

nd examination, [222] with rapture and happiness born of seclusion…. (As in §9, down to25 

:) 

“Friend, by the destruction of the taints, in this very life I enter and dwell in the taintl

ess liberation of mind, liberation by wisdom, realizing it for myself with direct knowledg

e. 

“Friend, one might just as well think that a bull elephant seven or seven and a half rat30 

anas high could be concealed by a palm leaf as think that my six direct knowledges could

 be concealed.”&304 

But the bhikkhun¥ Thullanandå fell away from the holy life. 
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12 After Death 

On one occasion the Venerable Mahåkassapa and the Venerable Såriputta were dwelli

ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Såriputt

a emerged from seclusion and approached the Venerable Mahåkassapa. He exchanged gr

eetings with the Venerable Mahåkassapa and, when they had concluded their greetings an5 

d cordial talk, he sat down to one side and said to him: 

“How is it, friend Kassapa, does the Tathågata exist after death?”&305 

“The Blessed One, friend, has not declared this: ‘The Tathågata exists after death.’“ 

“Then, friend, does the Tathågata not exist after death?” 

“The Blessed One, friend, has not declared this either: ‘The Tathågata does not exist a10 

fter death.’“ [223] 

“How is it then, friend, does the Tathågata both exist and not exist after death?” 

“The Blessed One, friend, has not declared this: ‘The Tathågata both exists and does 

not exist after death.’“ 

“Then, friend, does the Tathågata neither exist nor not exist after death?” 15 

“The Blessed One, friend, has not declared this either: ‘The Tathågata neither exists n

or does not exist after death.’“ 

“Why hasn’t the Blessed One declared this, friend?” 

“Because this is not beneficial; it is not concerned with the fundamentals of the holy l

ife; it does not lead to disenchantment, to dispassion, to cessation, to peace, to direct kno20 

wledge, to enlightenment, to Nibbåna. Therefore the Blessed One has not declared this.” 

“And what, friend, has the Blessed One declared?” 

“The Blessed One, friend, has declared: ‘This is suffering,’ and ‘This is the origin of s

uffering,’ and ‘This is the cessation of suffering,’ and ‘This is the way leading to the cess

ation of suffering.’“ 25 

“And why, friend, has the Blessed One declared this?” 

“Because, friend, this is beneficial; it is concerned with the fundamentals of the holy l

ife; it leads to disenchantment, to dispassion, to cessation, to peace, to direct knowledge, t

o enlightenment, to Nibbåna. Therefore the Blessed One has declared this.” 

  30 

13 The Counterfeit of the True Dhamma 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatthi3 in Jet

a’s Grove, Anåthapiˆ∂ika’s Park. Then the Venerable Mahåkassapa approached the Bless

ed One, paid homage to him, sat down to one side, and said to him: [224]  
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“Venerable sir, what is the reason, what is the cause, why formerly there were fewer t

raining rules but more bhikkhus were established in final knowledge, while now there are

 more training rules but fewer bhikkhus are established in final knowledge?”&306 

“That’s the way it is, Kassapa. When beings are declining and the true Dhamma is dis

appearing there are more training rules but fewer bhikkhus are established in final knowl5 

edge. Kassapa, the true Dhamma does not disappear so long as a counterfeit of the true D

hamma has not arisen in the world. But when a counterfeit of the true Dhamma arises in t

he world, then the true Dhamma disappears.&307 

“Just as, Kassapa, gold does not disappear so long as counterfeit gold has not arisen i

n the world, but when counterfeit gold arises then true gold disappears, so the true Dham10 

ma does not disappear so long as a counterfeit of the true Dhamma has not arisen in the w

orld, but when a counterfeit of the true Dhamma arises in the world, then the true Dhamm

a disappears. 

“It is not the earth element, Kassapa, that causes the true Dhamma to disappear, nor t

he water element, nor the heat element, nor the air element. It is the senseless people who15 

 arise right here who cause the true Dhamma to disappear. 

“The true Dhamma does not disappear all at once in the way a sink ships.&308 There 

are, Kassapa, five detrimental things&309 that lead to the decay and disappearance of the

 true Dhamma. What are the five? Here the bhikkhus, the bhikkhun¥s, the male lay follow

ers, and the female lay followers dwell without reverence and deference towards the Teac20 

her; they dwell without reverence and deference towards the Dhamma; they dwell withou

t reverence and deference towards the Sangha; [225] they dwell without reverence and de

ference towards the training; they dwell without reverence and deference towards concent

ration.&310 These, Kassapa, are the five detrimental things that lead to the decay and dis

appearance of the true Dhamma. 25 

“There are five (other) things, Kassapa, that lead to the longevity of the true Dhamma

, to its non-decay and non-disappearance. What are the five? Here the bhikkhus, the bhik

khun¥s, the male lay followers, and the female lay followers dwell with reverence and def

erence towards the Teacher; they dwell with reverence and deference towards the Dham

ma; they dwell with reverence and deference towards the Sangha; they dwell with revere30 

nce and deference towards the training; they dwell with reverence and deference towards 

concentration. These, Kassapa, are the five things that lead to the longevity of the true Dh

amma, to its non-decay and non-disappearance.” 
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Book VI 

Chapter 17 

Connected Discourses on Gains and Honour  

(Låbhasakkåra-saµyutta) 

 5 

 

I. The First Chapter  

(Dreadful) 

 

1 (1) Dreadful 10 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhi

kkhus!” [226] 

“Venerable sir!” those bhikkhus replied. The Blessed One said this:  

“Bhikkhus, dreadful is gain, honour, and praise—bitter, vile, obstructive to achieving 15 

the unsurpassed security from bondage.&311 Therefore, bhikkhus, you should train yours

elves thus: ‘We will abandon the arisen gain, honour, and praise, and we will not let the a

risen gain, honour, and praise persist obsessing our minds.’ Thus should you train yoursel

ves.” 

 20 

2 (2) The Hook  

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise—bitter, v

ile, obstructive to achieving the unsurpassed security from bondage. Suppose a fisherman

 would cast a baited hook into a deep lake, and a fish on the lookout for food would swall

ow it. That fish, having swallowed the fisherman’s hook, would meet with calamity and d25 

isaster, and the fisherman could do with it as he wishes. So dreadful, bhikkhus, is gain, ho

nour, and praise, so bitter, vile, obstructive to achieving the unsurpassed security from bo

ndage. Therefore, bhikkhus, you should train yourselves thus: ‘We will abandon the arise

n gain, honour, and praise, and we will not let the arisen gain, honour, and praise persist o

bsessing our minds.’ Thus should you train yourselves.” 30 

 

3 (3) The Turtle  

While dwelling at Såvatth¥. [227] “Bhikkhus, dreadful is gain, honour, and praise.... 

Once in the past there was a large family of turtles that had been living for a long time in 

a certain lake.&312 Then one turtle said to another: ‘Dear turtle, do not go to such and su35 

ch a region.’ But that turtle went to that region, and a hunter struck him with a corded har
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poon.&313 Then that turtle approached the first one. When the first turtle saw him comin

g in the distance, he said to him: ‘I hope, dear turtle, that you didn’t go to that region.’ – ‘

I did go to that region, dear.’ – ‘I hope you haven’t been hit or struck, dear.’ – ‘I haven’t 

been hit or struck; but there is this cord constantly following behind me.’ – ‘Indeed you’v

e been hit, dear turtle, indeed you’ve been struck! Your father and grandfather also met w5 

ith calamity and disaster on account of such a cord. Go now, dear turtle, you are no longe

r one of us.’ 

“‘Hunter,’ bhikkhus: this is a designation for Måra the Evil One. ‘Corded harpoon’: t

his is a designation for gain, honour, and praise. ‘Cord’: this is a designation for delight a

nd lust. Any bhikkhu who relishes and enjoys the arisen gain, honour, and praise is called10 

 a bhikkhu who has been struck with a corded harpoon,&314 who has met with calamity 

and disaster, and the Evil One can do with him as he wishes. So dreadful, bhikkhus, is gai

n, honour, and praise…. [228] Thus should you train yourselves.” 

 

4 (4) The Long-haired Goat  15 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Suppo

se a long-haired she-goat would enter a thorn brake. She would get caught here and there,

 be held fast here and there, be bound here and there, and here and there she would meet 

with calamity and disaster. So too, bhikkhus, a bhikkhu here whose mind is overcome an

d obsessed by gain, honour, and praise dresses in the morning and, taking bowl and robe, 20 

enters a village or town for alms. He gets caught here and there, is held fast here and ther

e, is bound here and there, and here and there he meets with calamity and disaster. So dre

adful, bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

 

5 (5) The Dung Beetle  25 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Suppo

se there was a beetle, a dung-eater, stuffed with dung, full of dung, and in front of her wa

s a large dunghill. Because of this she would despise the other beetles, thinking: ‘I am a d

ung-eater, stuffed with dung, full of dung, and in front of me there is a large dunghill.’ [2

29] So too, bhikkhus, a bhikkhu here whose mind is overcome and obsessed by gain, hon30 

our, and praise dresses in the morning and, taking bowl and robe, enters a village or town

  for alms. There he would eat as much as he wants, he would be invited for the next day’

s meal, and his almsfood would be plentiful. When he goes back to the monastery, he boa

sts before a group of bhikkhus: ‘I have eaten as much as I want, I have been invited for to

morrow’s meal, and my almsfood is plentiful. I am one who gains robes, almsfood, lodgi35 

ngs, and medicinal requisites, but these other bhikkhus have little merit and little influenc
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e, and they do not gain robes, almsfood, lodgings, and medicinal requisites.’ Thus, becaus

e his mind is overcome and obsessed by gain, honour, and praise, he despises the other w

ell-behaved bhikkhus. That will lead to the harm and suffering of this senseless person fo

r a long time. So dreadful, bhikkhus, is gain, honour, and praise…. Thus should you train 

yourselves.” 5 

 

6 (6) The Thunderbolt  

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Whom

 should a thunderbolt strike, bhikkhus? A disciple in higher training upon whom comes g

ain, honour, and praise while he has not yet reached his mind’s ideal.&315 10 

“‘Thunderbolt,’ bhikkhus: this is a designation for gain, honour, and praise. So dreadf

ul, bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

 

7 (7) The Poisoned Dart 

While dwelling at Såvatth¥. [230] “Bhikkhus, dreadful is gain, honour, and praise…. 15 

Whom should one pierce wih a dart smeared in poison, bhikkhus? A disciple in higher tra

ining upon whom comes gain, honour, and praise while he has not yet reached his mind’s

 ideal.&316 

“‘Dart,’ bhikkhus: this is a designation for gain, honour, and praise. So dreadful, bhik

khus, is gain, honour, and praise…. Thus should you train yourselves.” 20 

 

8 (8) The Jackal 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Did yo

u hear an old jackal howling when the night was fading?”  

“Yes, venerable sir.”  25 

“That old jackal is afflicted with a disease called mange.&317 He cannot feel at ease 

whether he goes into a cave, or to the foot of a tree, or into the open air. Wherever he goe

s, wherever he stands, wherever he sits, wherever he lies down, there he meets with cala

mity and disaster. So too, bhikkhus, a bhikkhu here whose mind is overcome and obsesse

d with gain, honour, and praise does not feel at ease whether he goes into an empty hut, o30 

r to the foot of a tree, or into the open air. Wherever he goes, wherever he stands, wherev

er he sits, wherever he lies down, there he meets with calamity and disaster. [231] So dre

adful, bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 
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9 (9) The Gale Winds  

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Bhikk

hus, high in the sky winds called gales are blowing.&318 If a bird goes up there, the gale 

winds fling it about, and as it is flung about by the gale winds, its feet go one way, its win

gs another way, its head still another way, and its body still another way. So too, bhikkhu5 

s, a bhikkhu here whose mind is overcome and obsessed by gain, honour, and praise dres

ses in the morning and, taking bowl and robe, enters a village or town for alms—with bo

dy unguarded, with speech unguarded, with mind unguarded, without setting up mindfuln

ess, unrestrained in his sense faculties. He sees women there lightly clad or lightly attired

 and lust invades his mind. With his mind invaded by lust he gives up the training and ret10 

urns to the low life. Some take his robe, others take his bowl, others take his sitting cloth,

 and still others take his needle case, as with the bird flung by the gale winds. So dreadful

, bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

 

10 (10) With Verses  15 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Bhikk

hus, I see some person here [232] whose mind is overcome and obsessed by honour, with

 the breakup of the body, after death, reborn in a state of misery, in a bad destination, in t

he nether world, in hell. Then I see some person here whose mind is overcome and obses

sed by lack of honour … reborn in a state of misery…. Then I see some person here whos20 

e mind is overcome and obsessed by both honour and lack of honour, with the breakup of

 the body, after death, reborn in a state of misery, in a bad destination, in the nether world

, in hell. So dreadful, bhikkhus, is gain, honour, and praise…. Thus should you train your

selves.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu25 

rther said this: 

 

“Whether he is showered with honour, 

Shown dishonour, or offered both, 

His concentration does not vacillate 30 

As he dwells in the measureless state.&319 

 

When he meditates with perseverance, 

An insight-seer of subtle view 

Delighting in the destruction of clinging,  35 

They call him truly an excellent man.”&320 
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II. The Second Chapter 

(The Bowl) 

 

11 (1) Golden Bowl 5 

[233] While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. 

Bhikkhus, I have known of a certain person here whose mind I have encompassed with m

y own mind: ‘This venerable one would not tell a deliberate lie even for the sake of a gol

den bowl filled with powdered silver.’ Yet some time later I see him, his mind overcome 

and obsessed by gain, honour, and praise, telling a deliberate lie. So dreadful, bhikkhus, i10 

s gain, honour, and praise…. Thus should you train yourselves.” 

 

12 (2) Silver Bowl 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Bhikk

hus, I have known of a certain person here whose mind I have encompassed with my own15 

 mind: ‘This venerable one would not tell a deliberate lie even for the sake of a silver bo

wl filled with powdered gold.’ Yet some time later I see him, his mind overcome and obs

essed by gain, honour, and praise, telling a deliberate lie. So dreadful, bhikkhus, is gain, h

onour, and praise…. Thus should you train yourselves.” 

 20 

13 (3)–20 (10) Suvaˆˆa-nikkha, Etc. 

While dwelling at Såvatth¥. [234] “Bhikkhus, dreadful is gain, honour, and praise…. 

Bhikkhus, I have known of a certain person here whose mind I have encompassed with m

y own mind: ‘This venerable one would not tell a deliberate lie even for the sake of a suv

aˆˆa-nikkha … even for the sake of a hundred suvaˆˆa-nikkhas … even for the sake of a 25 

si∫gi-nikkha  … for a hundred si∫gi-nikkhas&321 … for the earth filled with gold … for 

any material reward … for the sake of his life … for a country belle.&322 Yet some time

 later I see him, his mind overcome and obsessed by gain, honour, and praise, telling a del

iberate lie. So dreadful, bhikkhus, is gain, honour, and praise…. Thus should you train yo

urselves.” 30 

 

III. The Third Chapter 

(A Woman) 
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21 (1) A Woman 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. [235] 

Bhikkhus, even though a woman, when one is alone with her, may not persist obsessing o

ne’s mind, still gain, honour, and praise might persist obsessing one’s mind. So dreadful, 

bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 5 

 

22 (2) A Country Belle 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Bhikk

hus, even though a country belle, when one is alone with her, may not persist obsessing o

ne’s mind, still gain, honour, and praise might persist obsessing one’s mind. So dreadful, 10 

bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

 

23 (3) Only Son 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. A faith

ful female lay follower, bhikkhus, rightly imploring her only son, dear and beloved, migh15 

t implore him thus: ‘Dear, you should become like Citta the householder and Hatthaka of 

Ó¬avaka’—for this is the standard and criterion for my male disciples who are lay follow

ers, that is, Citta the householder and Hatthaka of Ó¬avaka.&323 ‘But if, dear, you go fort

h from the household life into homelessness, you should become like Såriputta and Mogg

allåna’—for this is the standard and criterion for my male disciples who are bhikkhus, tha20 

t is, Såriputta and Moggallåna. ‘While, dear, you are a disciple in higher training, one wh

o has not yet reached his mind’s ideal, may gain, honour, and praise not come upon you!’ 

“Bhikkhus, if [236] gain, honour, and praise come upon a bhikkhu while he is a disci

ple in higher training, one who has not yet reached his mind’s ideal, this is an obstacle for

 him. So dreadful, bhikkhus, is gain, honour, and praise…. Thus should you train yoursel25 

ves.” 

 

24 (4) Only Daughter  

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. A faith

ful female lay follower rightly imploring her only daughter, dear and beloved, might impl30 

ore her thus: ‘Dear, you should become like Khujjuttarå the lay follower and Ve¬ukaˆ∂ak

iyå, Nanda’s mother’—for this is the standard and criterion for my female disciples who 

are lay followers, that is, Khujjuttarå the lay follower and Ve¬ukaˆ∂akiyå, Nanda’s mothe

r.&324 ‘But if, dear, you go forth from the household life into homelessness, you should 

become like the bhikkhun¥s Khemå and Uppalavaˆˆå’—for this is the standard and criteri35 

on for my female disciples who are bhikkhun¥s, that is, Khemå and Uppalavaˆˆå. ‘While,
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 dear, you are a disciple in higher training, one who has not yet reached her mind’s ideal, 

may gain, honour, and praise not come upon you!’ 

“Bhikkhus, if gain, honour, and praise come upon a bhikkhun¥ while she is still a disc

iple in higher training, one who has not yet reached her mind’s ideal, this is an obstacle f

or her. So dreadful, bhikkhus, is gain, honour, and praise…. Thus should you train yourse5 

lves.” 

 

25 (5) Recluses and Brahmins (1) 

While dwelling at Såvatth¥. [237] “Bhikkhus, those recluses or brahmins who do not 

understand as they really are the gratification, the danger, and the escape in the case of ga10 

in, honour, and praise:&325 these I do not consider to be recluses among recluses or brah

mins among brahmins, and these venerable ones do not, by realizing it for themselves wit

h direct knowledge, in this very life enter and dwell in the goal of recluseship or the goal 

of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand as they really are the gra15 

tification, the danger, and the escape in the case of gain, honour, and praise: these I consi

der to be recluses among recluses and brahmins among brahmins, and these venerable on

es, by realizing it for themselves with direct knowledge, in this very life enter and dwell i

n the goal of recluseship and the goal of brahminhood.” 

 20 

26 (6) Recluses and Brahmins (2) 

While dwelling at Såvatth¥. “Bhikkhus, those recluses or brahmins who do not unders

tand as they really are the origin and the passing away, the gratification, the danger, and t

he escape in the case of gain, honour, and praise: these I do not consider to be recluses a

mong recluses…. 25 

“But, bhikkhus, those recluses and brahmins who understand these things: these I con

sider to be recluses among recluses and brahmins among brahmins, and these venerable o

nes, by realizing it for themselves with direct knowledge, in this very life enter and dwell 

in the goal of recluseship and the goal of brahminhood.” 

 30 

27 (7) Recluses and Brahmins (3) 

While dwelling at Såvatth¥. “Bhikkhus, those recluses or brahmins who do not unders

tand gain, honour, and praise, its origin, its cessation, and the way leading to its cessation

: these I do not consider to be recluses among recluses….&326 

“But, bhikkhus, those recluses and brahmins who understand these things: these I con35 

sider to be recluses among recluses and brahmins among brahmins, and these venerable o
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nes, by realizing it for themselves with direct knowledge, in this very life enter and dwell 

in the goal of recluseship and the goal of brahminhood.” 

 

28 (8) Skin 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. [238] 5 

Gain, honour, and praise cuts through the outer skin, then through the inner skin, then thr

ough the flesh, then through the sinews, then through the bone. Having cut through the bo

ne, it reaches right to the marrow. So dreadful, bhikkhus, is gain, honour, and praise…. T

hus should you train yourselves.” 
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29 (9) The Rope  

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. Gain, 

honour, and praise cuts through the outer skin … it reaches right to the marrow. Suppose,

 bhikkhus, a strong man would wrap one’s leg with a taut horsehair rope and pull it tight. 

It would cut through the outer skin, then through the inner skin, then through the flesh, th15 

en through the sinews, then through the bone. Having cut through the bone, it would reac

h right to the marrow. So too, bhikkhus, gain, honour, and praise cuts through the outer s

kin … it reaches right to the marrow. So dreadful, bhikkhus, is gain, honour, and praise…

. Thus should you train yourselves.” 

 20 

30 (10) The Bhikkhu 

While dwelling at Såvatth¥. [239] “Bhikkhus, gain, honour, and praise, I say, is an obs

tacle even for a bhikkhu who is an arahant, one whose taints are destroyed.” 

When this was said, the Venerable Ónanda asked the Blessed One: “Why is it, venera

ble sir, that gain, honour, and praise is an obstacle for a bhikkhu whose taints are destroye25 

d?” 

“I do not say, Ónanda, that gain, honour, and praise is an obstacle to his unshakeable l

iberation of mind. But I say that it is an obstacle to (his attainment) of those pleasant dwe

llings in this very life that are achieved by one who dwells diligent, ardent, and resolute.

&327 So dreadful, Ónanda, is gain, honour, and praise, so bitter, vile, obstructive to achie30 

ving the unsurpassed security from bondage. Therefore, Ónanda, you should train yoursel

ves thus: ‘We will abandon the arisen gain, honour, and praise, and we will not let the ari

sen gain, honour, and praise persist obsessing our minds.’ Thus should you train yourselv

es.” 

 35 
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IV. The Fourth Chapter 

(Schism in the Sangha) 

 

31 (1) Schism 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise…. [240] 5 

Because his mind was overcome and obsessed by gain, honour, and praise, Devadatta bro

ught about a schism in the Sangha. So dreadful, bhikkhus, is gain, honour, and praise…. 

Thus should you train yourselves.” 

 

32 (2) Wholesome Root 10 

… “Because his mind was overcome and obsessed by gain, honour, and praise, Devad

atta’s wholesome root was cut off….” 

 

33 (3) Wholesome Nature  

… “Because his mind was overcome and obsessed by gain, honour, and praise, Devad15 

atta’s wholesome nature was cut off….” 

 

34 (4) Bright Nature 

… “Because his mind was overcome and obsessed by gain, honour, and praise, Devad

atta’s bright nature was cut off….” 20 

 

35 (5) Not Long After He Left 

[241] On one occasion the Blessed One was dwelling in Råjagaha on the mountain V

ulture Peak not long after Devadatta had left. There, with reference to Devadatta, the Bles

sed One addressed the bhikkhus thus: 25 

“Bhikkhus, Devadatta’s gain, honour, and praise arose to his own downfall and destru

ction. Just as a plantain tree, or a bamboo, or a reed yields fruit to its own downfall and d

estruction, so Devadatta’s gain, honour, and praise arose to his own downfall and destruct

ion. Just as a mule becomes pregnant to its own downfall and destruction,&328 so Devad

atta’s gain, honour, and praise arose to his own downfall and destruction. So dreadful, bhi30 

kkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“As its own fruit brings destruction 35 

To the plantain, bamboo, and reed, 
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As its embryo destroys the mule, 

So do honours destroy the scoundrel.”&329 

 

36 (6) Five Hundred Carts 

[242] While dwelling at Råjagaha in the Bamboo Grove, the Squirrel Sanctuary. Now5 

 on that occasion Prince Ajåtasattu was going to attend upon Devadatta morning and even

ing with five hundred carts, and an offering of food was conveyed to him in five hundred 

pots. Then a number of bhikkhus approached the Blessed One, paid homage to him, sat d

own to one side, and reported this matter to the Blessed One. (The Blessed One said:) 

“Bhikkhus, do not be envious of Devadatta’s gain, honour, and praise. As long as Pri10 

nce Ajåtasattu goes to attend upon Devadatta morning and evening with five hundred cart

s, and an offering of food is conveyed to him in five hundred pots, only decline can be ex

pected of Devadatta in regard to wholesome states, not growth.  

“Just as a wild dog becomes even more wilder when they break a gall bladder over its

 nose, so too, bhikkhus, so long as Prince Ajåtasattu goes to attend upon Devadatta … onl15 

y decline can be expected of Devadatta in regard to wholesome states, not growth. So dre

adful, bhikkhus, is gain, honour, and praise…. Thus should you train yourselves.” 

 

37 (7)–43 (13) Mother Sutta, Etc. 

While dwelling at Såvatth¥. “Bhikkhus, dreadful is gain, honour, and praise, bitter, vil20 

e, obstructive to achieving the unsurpassed security from bondage. [243] Bhikkhus, I hav

e known of a certain person here, whose mind I have encompassed with my own mind: ‘

This venerable one would not tell a deliberate lie even for the sake of his mother … even 

for the sake of his father … even for the sake of his brother … his sister … his son … his 

daughter … his wife.’&330 Yet some time later I see him, his mind overcome and obsess25 

ed by gain, honour, and praise, telling a deliberate lie. So dreadful, bhikkhus, is gain, hon

our, and praise, so bitter, vile, obstructive to achieving the unsurpassed security from bon

dage. Therefore, bhikkhus, you should train yourselves thus: [244] ‘We will abandon the 

arisen gain, honour, and praise, and we will not let the arisen gain, honour, and praise per

sist obsessing our minds.’ Thus should you train yourselves.”  30 
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 Book VII 

Chapter 18 

Connected Discourses with Råhula 

(Råhula-saµyutta) 

 5 

 

I. The First Chapter  

 

1 (1) The Eye, Etc. 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’10 

s Grove, Anåthapiˆ∂ika’s Park. Then the Venerable Råhula approached the Blessed One, 

paid homage to him, sat down to one side, and said to him: 

“Venerable sir, it would be good if the Blessed One would teach me the Dhamma in b

rief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdr

awn, diligent, ardent, and resolute.” 15 

“What do you think, Råhula, is the eye permanent or impermanent?” – “Impermanent

, venerable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venera

ble sir.” – [245] “Is what is impermanent, suffering, and subject to change fit to be regard

ed thus: ‘This is mine, this I am, this is my self’?”&331 – “No, venerable sir.” 

“Is the ear … the nose … the tongue … the body … the mind permanent or imperman20 

ent?” – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness?

” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and subject to chang

e fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with the ey

e, disenchanted with the ear, disenchanted with the nose, disenchanted with the tongue, di25 

senchanted with the body, disenchanted with the mind. Being disenchanted, he becomes 

dispassionate. Through dispassion (his mind) is liberated.&332 When it is liberated there 

comes the knowledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life h

as been lived, what had to be done has been done, there is no more coming back to this w

orld.’” 30 

 

2 (2) Forms , Etc. 

… “What do you think, Råhula, are forms … [246] … sounds … odours … tastes … t

actile objects … mental phenomena permanent or impermanent?” – “Impermanent, vener

able sir.”… 35 
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“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with forms 

… disenchanted with mental phenomena. Being disenchanted, he becomes dispassionate

…. He understands: ‘... there is no more coming back to this world.’” 

 

3 (3) Consciousness 5 

… “What do you think, Råhula, is eye-consciousness … ear-consciousness … nose-c

onsciousness … tongue-consciousness … body-consciousness … mind-consciousness pe

rmanent or impermanent?” – “Impermanent, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with eye-co

nsciousness … disenchanted with mind-consciousness. Being disenchanted, he becomes 10 

dispassionate…. He understands: ‘... there is no more coming back to this world.’” 

 

4 (4) Contact  

… “What do you think, Råhula, is eye-contact … ear-contact … nose-contact … tong

ue-contact … body-contact … mind-contact permanent or impermanent?” – “Impermane15 

nt, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with eye-co

ntact … disenchanted with mind-contact. Being disenchanted, he becomes dispassionate

…. [247] He understands: ‘... there is no more coming back to this world.’” 

 20 

5 (5) Feeling  

… “What do you think, Råhula, is feeling born of eye-contact … feeling born of ear-c

ontact … feeling born of nose-contact … feeling born of tongue-contact … feeling born o

f body-contact … feeling born of mind-contact permanent or impermanent?” – “Imperma

nent, venerable sir.”… 25 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with feeling

 born of eye-contact … disenchanted with feeling born of mind-contact. Being disenchant

ed, he becomes dispassionate…. He understands: ‘... there is no more coming back to this

 world.’” 

 30 

6 (6) Perception   

… “What do you think, Råhula, is perception of forms … perception of sounds … per

ception of odours … perception of tastes … perception of tactile objects … perception of 

mental phenomena permanent or impermanent?” – “Impermanent, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with percep35 

tion of forms … disenchanted with perception of mental phenomena. Being disenchanted,
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 he becomes dispassionate…. He understands: ‘... there is no more coming back to this w

orld.’” 

 

7 (7) Volition  

… “What do you think, Råhula, is volition regarding forms … volition regarding sou5 

nds … volition regarding odours … volition regarding tastes … [248] volition regarding t

actile objects … volition regarding mental phenomena permanent or impermanent?” – “I

mpermanent, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with volitio

n regarding forms … disenchanted with volition regarding mental phenomena. Being dise10 

nchanted, he becomes dispassionate…. He understands: ‘... there is no more coming back

 to this world.’” 

 

8 (8) Craving  

… “What do you think, Råhula, is craving for forms … craving for sounds … craving15 

 for odours … craving for tastes … craving for tactile objects … craving for mental phen

omena permanent or impermanent?” – “Impermanent, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with cravin

g for forms … disenchanted with craving for mental phenomena. Being disenchanted, he 

becomes dispassionate…. He understands: ‘... there is no more coming back to this world20 

.’” 

 

9 (9) Elements 

… “What do you think, Råhula, is the earth element … the water element … the heat 

element … the air element … the space element … the consciousness element permanent25 

 or impermanent?”&333 – “Impermanent, venerable sir.”… 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with the ear

th element … [249] … disenchanted with the water element … disenchanted with the hea

t element … disenchanted with the air element … disenchanted with the space element 

… disenchanted with the consciousness element. Being disenchanted, he becomes dispas30 

sionate…. He understands: ‘... there is no more coming back to this world.’” 

 

10 (10) Aggregates  

… “What do you think, Råhula, is form … feeling … perception … volitional constru

ctions … consciousness permanent or impermanent?” – “Impermanent, venerable sir.” … 35 
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“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with form 

… disenchanted with consciousness. Being disenchanted, he becomes dispassionate…. H

e understands: ‘... there is no more coming back to this world.’” 

 

II. The Second Chapter 5 

 

11 (1)–20 (10) The Eye, Etc. 

(These ten suttas are identical in all respects with §§1–10, except that in these suttas t

he Buddha interrogates Råhula on his own initiative, without first being asked for a teach

ing.) [250–52] 10 

 

21 (11) Underlying Tendency  

While dwelling at Såvatth¥. Then the Venerable Råhula approached the Blessed One, 

paid homage to him, sat down to one side, and said to him: 

“Venerable sir, how should one know, how should one see so that, in regard to this bo15 

dy with consciousness and in regard to all external signs, I-making, mine-making, and the

 underlying tendency to conceit no longer occur within?”&334 

“Any kind of form whatsoever, Råhula, whether past, future, or present, internal or ex

ternal, gross or subtle, inferior or superior, far or near—one sees all form as it really is wi

th correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’&335 20 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear—one sees all consciousness as it really is with correct wisdom thus: ‘This is not mine

, this I am not, this is not my self.’ 25 

“When one knows and sees thus, Råhula, then in regard to this body with consciousne

ss and in regard to all external signs, I-making, mine-making, and the underlying tendenc

y to conceit no longer occur within.” [253] 

 

22 (12) Rid Of 30 

While dwelling at Såvatth¥. Then the Venerable Råhula approached the Blessed One, 

paid homage to him, sat down to one side, and said to him:  

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, the mind is rid of I-making, min

e-making, and conceit, has transcended discrimination, and is peaceful and well liberated35 

?”&336 
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“Any kind of form whatsoever, Råhula, whether past, future, or present, internal or ex

ternal, gross or subtle, inferior or superior, far or near—having seen all form as it really is

 with correct wisdom thus: ‘This is not mine, this I am not, this is not my self,’ one is libe

rated by non-clinging. 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 5 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear— having seen all consciousness as it really is with correct wisdom thus: ‘This is not 

mine, this I am not, this is not my self,’ one is liberated by non-clinging. 

“When one knows and sees thus, Råhula, then in regard to this body with consciousne10 

ss and in regard to all external signs, the mind is rid of I-making, mine-making, and conc

eit, has transcended discrimination, and is peaceful and well liberated.”  
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 Book VIII 

Chapter 19 

Connected Discourses with Lakkhaˆa  

(Lakkhaˆa-saµyutta) 

 5 

 

I. The First Chapter  

 

1 (1) The Skeleton  

[254] Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha,10 

 in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Lakk

haˆa and the Venerable Mahåmoggallåna were dwelling on Mount Vulture Peak.&337 T

hen, in the morning, the Venerable Mahåmoggallåna dressed and, taking bowl and robe, 

he approached the Venerable Lakkhaˆa and said to him: “Come, friend Lakkhaˆa, let us 

enter Råjagaha for alms.” 15 

“All right, friend,” the Venerable Lakkhaˆa replied. Then, as he was coming down fr

om Mount Vulture Peak, the Venerable Mahåmoggallåna displayed a smile in a certain pl

ace.&338 The Venerable Lakkhaˆa said to him: “What is the reason, what is the cause, fo

r your smile, friend Moggallåna?” 

“This is not the time for that question, friend Lakkhaˆa. Ask me that question when w20 

e are in the presence of the Blessed One.” [255] 

Then, when the Venerable Lakkhaˆa and the Venerable Mahåmoggallåna had walked

 for alms in Råjagaha and returned from their alms round, after their meal they approache

d the Blessed One. Having paid homage to the Blessed One, they sat down to one side, an

d the Venerable Lakkhaˆa said to the Venerable Mahåmoggallåna: “Here, as he was comi25 

ng down from Mount Vulture Peak, the Venerable Mahåmoggallåna displayed a smile in 

a certain place. What was the reason, friend Moggallåna, what was the cause for you to di

splay that smile?” 

“Here, friend, as I was coming down from Mount Vulture Peak, I saw a skeleton mov

ing through the air. Vultures, crows, and hawks, pursuing it here and there, were pecking 30 

at it between the ribs, stabbing it, and tearing it apart while it uttered cries of pain.&339 It

 occurred to me: ‘It is wonderful, indeed! It is amazing, indeed! That there could be such 

a being, that there could be such a spirit, that could be such a form of individual existence

!”&340 

Then the Blessed One addressed the bhikkhus thus: “Bhikkhus, there are disciples wh35 

o dwell having become vision, disciples who dwell having become knowledge, in that a d
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isciple can know, see, and witness such a sight. In the past, bhikkhus, I too saw that being

, but I did not speak about it. For if I had spoken about it, others would not have believed 

me, and if they would not have believed me that would have led to their harm and sufferi

ng for a long time. 

“That being, bhikkhus, used to be a cattle butcher in this same Råjagaha. Having been5 

 tormented in hell for many years, for many hundreds of years, for many thousands of yea

rs, for many hundreds of thousands of years as a result of that kamma, [256] as a residual 

result of that same kamma he is experiencing such a form of individual existence.”&341 

 

(The remaining suttas of this chapter follow the same pattern as the first. As in the På10 

li text, so in translation here only the phrases that differ are given.) 

 

2 (2) The Piece of Meat 

… “Here, friend, as I was coming down from the mountain Vulture Peak, I saw a piec

e of meat moving through the air. Vultures, crows, and hawks, pursuing it here and there, 15 

were stabbing at it and tearing it apart as it uttered cries of pain.”… 

“That being, bhikkhus, was a cattle butcher in this same Råjagaha….”&342 

 

3 (3) The Lump of Meat 

… “I saw a lump of meat….” 20 

“That being was a poultry butcher in this same Råjagaha….” 

 

4 (4) The Flayed Man 

… “I saw a flayed man….” 

“That being was a sheep butcher in this same Råjagaha….” [257] 25 

 

5 (5) Sword Hairs 

… “I saw a man with body-hairs of swords moving through the air. Those swords kep

t on rising up and striking his body while he uttered cries of pain….” 

“That being was a hog butcher in this same Råjagaha….” 30 

 

6 (6) Spear Hairs 

… “I saw a man with body-hairs of spears moving through the air. Those spears kept 

on rising up and striking his body while he uttered cries of pain….” 

“That being was a deer hunter in this same Råjagaha….” 35 
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7 (7) Arrow Hairs 

… “I saw a man with body-hairs of arrows moving through the air. Those arrows kept

 on rising up and striking his body while he uttered cries of pain….” 

“That being was a torturer in this same Råjagaha….”&343 

 5 

8 (8) Needle Hairs (1) 

… “I saw a man with body-hairs of needles moving through the air. Those needles ke

pt on rising up and striking his body while he uttered cries of pain….” 

“That being was a horse trainer in this same Råjagaha….” 

 10 

9 (9) Needle Hairs (2) 

… “I saw a man with body-hairs of needles moving through the air. [258] Those need

les entered his head and came out from his mouth; they entered his mouth and came out f

rom his chest; they entered his chest and came out from his belly; they entered his belly a

nd came out from his thighs; they entered his thighs and came out from his calves; they e15 

ntered his calves and came out from his feet, while he uttered cries of pain….” 

“That being was a slanderer in this same Råjagaha….”&344 

 

10 (10) Pot Testicles  

… “I saw a man whose testicles were like pots moving through the air. When he walk20 

ed, he had to lift his testicles onto his shoulders, and when he sat down he sat on top of hi

s testicles. Vultures, crows, and hawks, pursuing him here and there, were stabbing at hi

m and tearing him apart while he uttered cries of pain….” 

“That being was a corrupt judge in this same Råjagaha….”&345 [259] 

 25 

II. The Second Chapter 

 

11 (1) With Head Submerged 

… “I saw a man with head submerged in a pit of dung….” 

“That being was an adulterer in this same Råjagaha….” 30 

 

12 (2) The Dung Eater 

… “I saw a man submerged in a pit of dung, eating dung with both hands….”  

“That being, bhikkhus, was a hostile brahmin in this same Råjagaha. In the time of th

e Buddha Kassapa’s Dispensation, he invited the Bhikkhu Sangha to a meal. Having had 35 
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rice pots filled with dung, he said to the bhikkhus: ‘Aho, sirs, eat as much as you want an

d take the rest away with you.’…” 

 

13 (3) The Flayed Woman 

… “I saw a flayed woman moving through the air. Vultures, crows, and hawks, pursu5 

ing her here and there, were stabbing at her and tearing her apart while she uttered cries o

f pain….” 

“That woman was an adulteress in this same Råjagaha….” [260] 

 

14 (4) The Ugly Woman  10 

… “I saw a woman, foul-smelling and ugly, moving through the air. Vultures, crows, 

and hawks, pursuing her here and there, were stabbing at her and tearing her apart while s

he uttered cries of pain….” 

“That woman was a fortune-teller in this same Råjagaha….”&346 

 15 

15 (5) The Sweltering Woman  

… “I saw a woman, her body roasting, sweltering, sooty, moving through the air, whi

le she uttered cries of pain….”&347 

“That woman was the chief queen of the king of Kali∫ga. Of a jealous character, she 

poured a brazier of coals over one of the king’s consorts….” 20 

 

16 (6) The Headless Trunk  

… “I saw a headless trunk moving through the air; its eyes and mouth were on its che

st. Vultures, crows, and hawks, pursuing it here and there, were stabbing at it and tearing 

it apart while it uttered cries of pain….” 25 

“That being was an executioner named Hårika in this same Råjagaha….” 

 

17 (7) The Evil Bhikkhu 

… “I saw a bhikkhu moving through the air. His outer robe, bowl, waistband, [261] a

nd body were burning, blazing, and flaming while he uttered cries of pain….” 30 

“That bhikkhu had been an evil bhikkhu in the Buddha Kassapa’s Dispensation….”&

348 

 

18 (8) The Evil Bhikkhun¥ 

… “I saw a bhikkhun¥ moving through the air. Her outer robe, bowl, waistband, and b35 

ody were burning, blazing, and flaming while she uttered cries of pain….” 
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“That bhikkhun¥ had been an evil bhikkhun¥ in the Buddha Kassapa’s Dispensation…

.” 

 

19 (9)–21 (11) The Evil Probationary Nun, Etc.  

… “Here, friend, as I was coming down from the mountain Vulture Peak, I saw a pro5 

bationary nun … a novice monk … a novice nun moving through the air. Her outer robe, 

bowl, waistband, and body were burning, blazing, and flaming while she uttered cries of 

pain. It occurred to me: ‘It is wonderful, indeed! It is amazing, indeed! That there could b

e such a being, that there could be such a spirit, that could be such a form of individual ex

istence!’” 10 

Then the Blessed One addressed the bhikkhus thus: “Bhikkhus, there are disciples wh

o dwell having become vision, disciples who dwell having become knowledge, in that a d

isciple can know, see, and witness such a sight. [262] In the past, bhikkhus, I too saw that

 novice nun, but I did not speak about it. For if I had spoken about it, others would not ha

ve believed me, and if they would not have believed me that would have led to their harm15 

 and suffering for a long time. 

“That novice nun had been an evil novice nun in the Buddha Kassapa’s Dispensation.

 Having been tormented in hell for many years, for many hundreds of years, for many tho

usands of years, for many hundreds of thousands of years as a result of that kamma, as a r

esidual result of that same kamma she is experiencing such a form of individual existence20 

.” 
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 Book IX 

Chapter 20 

Connected Discourses with Similes  

(Opamma-saµyutta) 

 5 

 

1 The Roof Peak  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park…. [263] The Blessed One said this: 

“Bhikkhus, just as all the rafters of a peaked house lead to the roof peak and converge10 

 upon the root peak, and all are removed when the roof peak is removed, so too all unwho

lesome states are rooted in ignorance and converge upon ignorance, and all are uprooted 

when ignorance is uprooted.&349 Therefore, bhikkhus, you should train yourselves thus: 

‘We will dwell diligently.’ Thus should you train yourselves.” 

 15 

2 The Fingernail  

While dwelling at Såvatth¥. Then the Blessed One took up a little bit of soil in his fing

ernail and addressed the bhikkhus thus: “Bhikkhus, what do you think, which is more: the

 little bit of soil that I have taken up in my fingernail or the great earth?” 

“Venerable sir, the great earth is more. The little bit of soil that the Blessed One has t20 

aken up in his fingernail is trifling. Compared to the great earth, it is not calculable, does 

not bear comparison, does not amount even to a fraction.”&350 

“So too, bhikkhus, those beings who are reborn among human beings are few. But tho

se beings are more numerous who are reborn elsewhere than among human beings. There

fore, bhikkhus, you should train yourselves thus: ‘We will dwell diligently.’ Thus should 25 

you train yourselves.” 

 

3 Families  

While dwelling at Såvatth¥. [264] “Bhikkhus, just as it is easy for burglars to assail th

ose families that have many women and few men, so too it is easy for non-human beings 30 

to assail a bhikkhu who has not developed and cultivated the liberation of mind by loving

kindness.&351 

“Just as it is difficult for burglars to assail those families that have few women and m

any men, so too it is difficult for non-human beings to assail a bhikkhu who has develope

d and cultivated the liberation of mind by lovingkindness. 35 
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“Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cultivat

e the liberation of mind by lovingkindness, make it our vehicle, make it our basis, stabiliz

e it, exercise ourselves in it, and thoroughly undertake it.’ Thus should you train yourselv

es.” 

 5 

4 Pots of Food   

While dwelling at Såvatth¥. “Bhikkhus, if someone were to give away a hundred pots 

of food&352 as charity in the morning, a hundred pots of food as charity at noon, and a h

undred pots of food as charity in the evening, and if someone else were to develop a mind

 of lovingkindness even for the time it takes to pull a cow’s udder, either in the morning, 10 

or at noon, or in the evening, this would be more fruitful than the former.&353 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cultivat

e the liberation of mind by lovingkindness, make it our vehicle, make it our basis, stabiliz

e it, exercise ourselves in it, and thoroughly undertake it.’ Thus should you train yourselv

es.” [265] 15 

 

5 The Spear  

While dwelling at Såvatth¥. “Bhikkhus, suppose there was a sharp-pointed spear, and 

a man would come along thinking: ‘I will bend back this sharp-pointed spear with my ha

nd or fist, twist it out of shape, and twirl it around.’&354 What do you think bhikkhus, w20 

ould it be possible for that man to do so?” 

“No, venerable sir. For what reason? Because it is not easy to bend back that sharp-po

inted spear with one’s hand or fist, to twist it out of shape, or to twirl it around. That man 

would only experience fatigue and vexation.” 

“So too, bhikkhus, when a bhikkhu has developed and cultivated the liberation of min25 

d by lovingkindness, made it a vehicle, made it a basis, stabilized it, exercised himself in 

it, and thoroughly undertaken it, if a non-human being thinks he can overthrow his mind, 

that non-human being would only experience fatigue and vexation. 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cultivat

e the liberation of mind by lovingkindness, make it our vehicle, make it our basis, stabiliz30 

e it, exercise ourselves in it, and thoroughly undertake it.’ Thus should you train yourselv

es.”  

 

6 The Archers 

While dwelling at Såvatth¥. “Bhikkhus, suppose there were firm-bowed archers, [266]35 

 trained, dexterous, experienced, standing in each of the four directions.&355 Then a man
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 would come along, thinking: ‘I will catch the arrows shot by these four archers in each o

f the four directions before they reach the ground and I will then bring them back.’ What 

do you think, bhikkhus, would this be enough to say: ‘That man is a speedster endowed 

with supreme speed’?” 

“Venerable sir, even if he could catch the arrow shot by one archer before it reached t5 

he ground and could bring it back, that would be enough to say: ‘That man is a speedster 

endowed with supreme speed.’ There is no need to speak about the arrows shot by all fou

r archers!” 

“Bhikkhus, as swift as that man is, still swifter are the sun and moon. As swift as that 

man is, and as swift as are the sun and moon, and as swift as are the deities that run befor10 

e the sun and moon, the vital forces&356 perish even more swiftly than that. Therefore, b

hikkhus, you should train yourselves thus: ‘We will dwell diligently.’ Thus should you tr

ain yourselves.” 

 

7 The Drum Peg 15 

While dwelling at Såvatth¥. “Bhikkhus, once in the past the Dasårahas had a kettle dr

um called the Summoner.&357 When the Summoner became cracked, the Dasårahas inse

rted another peg. [267] Eventually the time came when the Summoner’s original drumhea

d had disappeared and only a collection of pegs remained. 

“So too, bhikkhus, the same thing will happen to the bhikkhus in the future. As to tho20 

se suttas spoken by the Tathågata that are deep, deep in meaning, supramundane, dealing 

with emptiness:&358 when these are being recited they will not be eager to listen to them

, will not lend an ear to them, will not apply their minds to understand them; and they wil

l not think that those teachings should be studied and mastered. But as to those suttas whi

ch are mere poetry composed by poets, with beautiful words and phrases, created by outsi25 

ders, spoken by (their) disciples:&359 when these are being recited, then they will be eag

er to listen to them, will lend an ear to them, will apply their minds to understand them; a

nd they will think that those teachings should be studied and mastered. In this way, bhikk

hus, those suttas spoken by the Tathågata that are deep, deep in meaning, supramundane, 

dealing with emptiness, will disappear. 30 

“Therefore, bhikkhus, you should train yourselves thus: ‘When those suttas spoken by

 the Tathågata that are deep, deep in meaning, supramundane, dealing with emptiness, are

 being recited, we will be eager to listen to them; we will lend an ear to them; we will app

ly our minds to understand them; and we will think that those teachings should be studied

 and mastered.’ Thus should you train yourselves.”&360 35 
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8 Plank Cushions 

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood in the Hall with the Peaked Roof. There the Blessed One addressed the bhikkh

us thus: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 5 

“Bhikkhus, now the Licchavis dwell using wooden planks as cushions; [268] they are

 diligent and ardent in exercise. King Ajåtasattu of Magadha, the son of Queen Videha, d

oes not gain access to them; he does not get a hold on them. But in the future the Licchav

is will become delicate, with soft and tender hands and feet; they will sleep until sunrise 

on soft beds with pillows of cotton wool. Then King Ajåtasattu of Magadha will gain acc10 

ess to them; then he will get a hold on them. 

“Bhikkhus, now the bhikkhus dwell using wooden planks as cushions; they are dilige

nt and ardent in striving. Måra the Evil One does not gain access to them; he does not get 

a hold on them. But in the future the bhikkhus will become delicate, with soft and tender 

hands and feet; they will sleep until sunrise on soft beds with pillows of cotton wool. The15 

n Måra the Evil One will gain access to them; he will get a hold on them. 

“Therefore, bhikkhus, you should train yourselves thus: ‘Using wooden planks as cus

hions, we will dwell diligent and ardent in striving.’ Thus should you train yourselves.” 

 

9 The Bull Elephant 20 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Now on that occasion a certain newly ordained bhikkhu 

was approaching families excessively. The other bhikkhus told him: “The venerable one s

hould not approach families excessively,” but when he was being admonished by them he

 said: “These elder bhikkhus think that they can approach families, so why can’t I?” 25 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat do

wn to one side, [269] and reported this matter to the Blessed One. (The Blessed One said:

) 

“Bhikkhus, once in the past there was a great lake in a forest, with bull elephants dwe

lling in its vicinity. Those elephants would plunge into the lake, pull up lotus stalks with t30 

heir trunks, and, having washed them thoroughly, would chew them and swallow them fr

ee from mud. This increased their beauty and strength, and on that account they did not m

eet death or deadly suffering. 

“Their young offspring, emulating those great bull elephants, would plunge into the la

ke and pull up lotus stalks with their trunks, but without washing them thoroughly, witho35 
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ut chewing them, they would swallow them along with the mud. This did not increase the

ir beauty and strength, and on that account they met death or deadly suffering. 

“So too, bhikkhus, here the elder bhikkhus dress in the morning and, taking bowl and 

robe, enter a village or town for alms. There they speak on the Dhamma, and the laypeopl

e show their appreciation to them.&361 They use their gains without being tied to them, 5 

uninfatuated with them, not blindly absorbed in them, seeing the danger in them and unde

rstanding the escape.&362 This increases their beauty and strength, and on that account t

hey do not meet death or deadly suffering. 

“The newly ordained bhikkhus, emulating the elder bhikkhus, dress in the morning an

d, taking bowl and robe, enter a village or town for alms. There they speak on the Dham10 

ma, and the laypeople show their appreciation to them. [270] They use their gains while b

eing tied to them, infatuated with them, blindly absorbed in them, not seeing the danger i

n them and not understanding the escape. This does not increase their beauty and strength

, and on that account they meet death or deadly suffering.&363 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will use our gains witho15 

ut being tied to them, uninfatuated with them, not blindly absorbed in them, seeing the da

nger in them and understanding the escape.’ Thus should you train yourselves.” 

 

10 The Cat  

While dwelling at Såvatth¥. Now on that occasion a certain bhikkhu was socializing w20 

ith families excessively. The other bhikkhus told him: “The venerable one should not soci

alize with families excessively,” but though he was admonished by them he did not desist

. 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat do

wn to one side, and reported this matter to the Blessed One. (The Blessed One said:) 25 

“Bhikkhus, once in the past a cat stood on the rubbish heap near a sewer watching for

 a little mouse, thinking: ‘When this little mouse comes out for food, right there I will gra

b it and eat it.’ Then that mouse came out for food, and the cat grabbed it and swallowed i

t hastily, without chewing it. Then that little mouse ate the cat’s bowels and intestines, [2

71] and on that account the cat met with death and deadly suffering. 30 

“So too, bhikkhus, here some bhikkhu dresses in the morning and, taking bowl and ro

be, enters a village or town for alms—with body unguarded, with speech unguarded, with

 mind unguarded, without setting up mindfulness, unrestrained in his sense faculties. He s

ees women there lightly clad or lightly attired and lust invades his mind. With his mind in

vaded by lust he meets death or deadly suffering. For this, bhikkhus, is death in the Noble35 

 One’s Discipline: that one gives up the training and returns to the low life. This is deadly
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 suffering: that one commits a certain defiled offence, an offence of a kind which allows f

or rehabilitation.&364 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will enter a village or to

wn for alms with body guarded, with speech guarded, with mind guarded, with mindfulne

ss set up, restrained in our sense faculties.’ Thus should you train yourselves.” 5 

 

11 The Jackal  (1) 

While dwelling at Såvatth¥. “Bhikkhus, did you hear an old jackal howling when the 

night was fading?”  

“Yes, venerable sir.”  10 

“That old jackal is afflicted with a disease called mange. Yet he still goes wherever h

e wants, stands wherever he wants, sits wherever he wants, lies down wherever he wants, 

and a cool breeze even blows upon him. It would be good for a certain person here claimi

ng to be a follower of the Sakyan scion if he were to experience even such a form of indi

vidual existence.&365 15 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell diligently.’ T

hus should you train yourselves.” 

 

12 The Jackal (2) 

While dwelling at Såvatth¥. “Bhikkhus, did you hear an old jackal howling at the flus20 

h of dawn?”  

“Yes, venerable sir.”  

“There may be some gratitude and thankfulness in that old jackal, but there is no grati

tude and thankfulness in a certain person here claiming to be a follower of the Sakyan sci

on.&366 25 

“Therefore, bhikkhus, you should train yourselves thus: ‘We will be grateful and than

kful, and we will not overlook even the least favour done to us.’ Thus should you train yo

urselves.” 
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Book X 

Chapter 21 

Connected Discourses with Bhikkhus 

(Bhikkhu-saµyutta) 

 5 

 

1 Kolita &367 

[273] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Venerable Mahåmoggallåna addressed t

he bhikkhus thus: 10 

“Here, friends, while I was alone in seclusion, a reflection arose in my mind thus: ‘It i

s said, “noble silence, noble silence.” What now is noble silence?’&368 

“Then, friends, it occurred to me: ‘Here, with the subsiding of thought and examinati

on, a bhikkhu enters and dwells in the second jhåna, which has internal confidence and u

nification of mind, is without thought and examination, and has rapture and happiness bor15 

n of concentration. This is called noble silence.’  

“Then, friends, with the subsiding of thought and examination, I entered and dwelt in 

the second jhåna, which … has rapture and happiness born of concentration. While I dwe

lt therein, perception and attention accompanied by thought assailed me.  

“Then, friends, the Blessed One came to me by means of spiritual power and said this20 

: ‘Moggallåna, Moggallåna, do not be negligent regarding noble silence, brahmin. Steady

 your mind in noble silence, unify your mind in noble silence, concentrate your mind on n

oble silence.’ Then, friends, on a later occasion, with the subsiding of thought and exami

nation, I entered and dwelt in the second jhåna, which has internal confidence and unifica

tion of mind, is without thought and examination, and has rapture and happiness born of c25 

oncentration.  

“If, [274] friends, one speaking rightly could say of anyone: ‘A disciple who attained 

to greatness of direct knowledge with the assistance of the Teacher,’ it is of me that one c

ould rightly say this.”&369 

 30 

2 Upatissa &370 

While dwelling at Såvatth¥. Then the Venerable Såriputta addressed the bhikkhus thus

: “Friends, bhikkhus!” 

“Friend!” those bhikkhus replied. The Venerable Såriputta said this: 

“Here, friends, when I was alone in seclusion, a reflection arose in my mind thus: ‘Is t35 

here anything in the world through the change and alteration of which sorrow, lamentatio
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n, pain, displeasure, and despair might arise in me?’ Then it occurred to me: ‘There is not

hing in the world through the change and alteration of which sorrow, lamentation, pain, d

ispleasure, and despair might arise in me.’” 

When this was said, the Venerable Ónanda said to the Venerable Såriputta: “Friend S

åriputta, even if the Teacher were to undergo change and alteration, wouldn’t sorrow, lam5 

entation, pain, displeasure, and despair arise in you?” 

“Friend,&371 even if the Teacher were to undergo change and alteration, still sorrow,

 lamentation, pain, displeasure, and despair would not arise in me. However, it would occ

ur to me: ‘The Teacher, so influential, so powerful and mighty, has passed away. If the Bl

essed One had lived for a long time, that would have been for the welfare and happiness 10 

of the multitude, out of compassion for the world, for the good, welfare, and happiness of

 devas and humans.’” [275] 

“It must be because I-making, mine-making, and the underlying tendency to conceit h

ave been thoroughly uprooted in the Venerable Såriputta for a long time&372 that even if

 the Teacher were to undergo change and alteration, still sorrow, lamentation, pain, disple15 

asure, and despair would not arise in him.” 

 

3 The Barrel 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’

s Grove, Anåthapiˆ∂ika’s Park. Now on that occasion the Venerable Såriputta and the Ve20 

nerable Mahåmoggallåna were dwelling at Råjagaha in a single dwelling in the Bamboo 

Grove, the Squirrel Sanctuary. Then, in the evening, the Venerable Såriputta emerged fro

m seclusion and approached the Venerable Mahåmoggallåna. He exchanged greetings wit

h the Venerable Mahåmoggallåna and, when they had concluded their greetings and cordi

al talk, he sat down to one side and said to him: 25 

“Friend Moggallåna, your faculties are serene, your facial complexion is pure and bri

ght. Has the Venerable Mahåmoggallåna spent the day in a peaceful dwelling?” 

“I spent the day in a gross dwelling, friend, but I did have some Dhamma talk.”&373 

“With whom did the Venerable Mahåmoggallåna have some Dhamma talk?” 

“I had some Dhamma talk with the Blessed One, friend.” 30 

“But the Blessed One is far away, friend. He is now dwelling at Såvatth¥ in Jeta’s Gro

ve, Anåthapiˆ∂ika’s Park. Did the Venerable Mahåmoggallåna approach the Blessed One

 by means of spiritual power, or did the Blessed One approach the Venerable Mahåmogg

allåna by means of spiritual power?” [276] 

“I didn’t approach the Blessed One by means of spiritual power, friend, nor did the Bl35 

essed One approach me by means of spiritual power. Rather, I extended towards the Bles
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sed One my purified divine eye and divine ear element, and the Blessed One extended to

wards me his purified divine eye and divine ear element.” 

“What kind of Dhamma talk did the Venerable Mahåmoggallåna have with the Blesse

d One?” 

“Here, friend, I said to the Blessed One: ‘Venerable sir, it is said, “one with energy ar5 

oused, one with energy aroused.” In what way, venerable sir, does one have energy arous

ed?’ The Blessed One then said to me: ‘Here, Moggallåna, a bhikkhu with energy arouse

d dwells thus: “Willingly, let only my skin, sinews, and bones remain, and let the flesh an

d blood dry up in my body, but I will not relax my energy so long as I have not attained 

what can be attained by manly strength, by manly energy, by manly exertion.”&374 It is i10 

n such a way, Moggallåna, that one has aroused energy.’ Such, friend, is the Dhamma tal

k that I had with the Blessed One.” 

“Friend, compared to the Venerable Mahåmoggallåna we are like a few grains of grav

el compared to the Himalayas, the king of mountains. For the Venerable Mahåmoggallån

a is of such great spiritual power and might that if he wished to he could live on for an ae15 

on.”&375 

“Friend, compared to the Venerable Såriputta we are like a few grains of salt compare

d to a barrel of salt. [277] For the Venerable Såriputta has been extolled, lauded, and prai

sed in many ways by the Blessed One: 

 20 

“‘As Såriputta is supreme 

In wisdom, virtue, and peace, 

So a bhikkhu who has gone beyond 

At best can only equal him.’” 

 25 

In this manner both these great någas rejoiced in what was well stated and well declar

ed by the other. 

 

4 The Newly Ordained Bhikkhu  

While dwelling at Såvatth¥. Now on that occasion a certain newly ordained bhikkhu, a30 

fter returning from the alms round, would enter his dwelling after the meal and pass the ti

me living at ease and keeping silent. He did not render service to the bhikkhus at the time

 of making robes. Then a number of bhikkhus approached the Blessed One, paid homage 

to him, sat down to one side, and reported this matter to him. Then the Blessed One addre

ssed a certain bhikkhu thus: “Come, bhikkhu, tell that bhikkhu in my name that the Teach35 

er calls him.”  
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“Yes, venerable sir,” that bhikkhu replied, and he went to that bhikkhu and told him: 

“The Teacher calls you, friend.” 

“Yes, friend,” that bhikkhu replied, and he approached the Blessed One, paid homage

 to him, and sat down to one side. [278] The Blessed One then said to him: “Is it true, bhi

kkhu, that after returning from the alms round you enter your dwelling after the meal and 5 

pass the time living at ease and keeping silent, and do not render service to the bhikkhus 

at the time of making robes?” 

“I am doing my own duty, venerable sir.” 

Then the Blessed One, having known with his own mind the reflection in that bhikkh

u’s mind, addressed the bhikkhus thus: “Bhikkhus, do not find fault with this bhikkhu. Th10 

is bhikkhu is one who gains at will, without trouble or difficulty, the four jhånas that cons

titute the higher mind and provide a pleasant dwelling in this very life. And he is one who

, by realizing it for himself with direct knowledge, in this very life enters and dwells in th

at unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from t

he household life into homelessness.”  15 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“Not by means of slack endeavour,  

Not by means of feeble effort,  20 

Is this Nibbåna to be achieved,  

Release from every kind of suffering. 

 

This young bhikkhu (by my side) 

Is a supreme man indeed: 25 

He carries about his final body, 

Having conquered Måra with his mount.” 

 

5 Sujåta 

 While dwelling at Såvatth¥. Then the Venerable Sujåta approached the Blessed One. 30 

The Blessed One saw him coming in the distance and addressed the bhikkhus thus: “Bhik

khus, this clansman is beautiful in both respects. [279] He is handsome, good-looking, pl

easing to behold, possessing supreme beauty of complexion. And he is one who, by realiz

ing it for himself with direct knowledge, in this very life enters and dwells in that unsurpa

ssed goal of the holy life for the sake of which clansmen rightly go forth from the househ35 

old life into homelessness.”  
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This is what the Blessed One said … (who) further said this: 

 

“This bhikkhu shines with sublime beauty, 

Having a mind utterly straight. 

Detached is he, free from fetters, 5 

Attained to Nibbåna by non-clinging. 

He carries about his final body, 

Having conquered Måra with his mount.” 

 

6 Bhaddiya the Dwarf 10 

While dwelling at Såvatth¥. Then the Venerable Bhaddiya the Dwarf approached the 

Blessed One.&376 The Blessed One saw him coming in the distance and addressed the b

hikkhus thus: “Bhikkhus, do you see that bhikkhu coming, ugly, unsightly, deformed, des

pised among the bhikkhus?” 

“Yes, venerable sir.” 15 

“That bhikkhu is of great spiritual power and might. It is not easy to find an attainme

nt which that bhikkhu has not already attained. And he is one who, by realizing it for him

self with direct knowledge, in this very life enters and dwells in that unsurpassed goal of t

he holy life for the sake of which clansmen rightly go forth from the household life into h

omelessness.”  20 

This is what the Blessed One said … (who) further said this: 

 

“Geese, herons, and peacocks, 

Elephants, and spotted deer 

All are frightened of the lion 25 

Regardless of their bodies’ size. 

 

In the same way among human beings 

The small one endowed with wisdom—&377 

He is the one that is truly great, 30 

Not the fool with a well-built body.” [280] 

 

7 Visåkha  

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood in the Hall with the Peaked Roof. Now on that occasion the Venerable Visåkha35 

 Pañcåliputta was instructing, exhorting, inspiring, and encouraging the bhikkhus in the a
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ssembly hall with a Dhamma talk, spoken with speech that was polished, clear, articulate,

 expressing well the meaning, comprehensive, unattached.&378 

Then, in the evening, the Blessed One emerged from seclusion and approached the as

sembly hall. He sat down in the appointed seat and addressed the bhikkhus thus: “Bhikkh

us, who has been instructing, exhorting, inspiring, and encouraging the bhikkhus in the as5 

sembly hall with a Dhamma talk, spoken with speech that is polished … unattached?” 

“It was this Venerable Visåkha Pañcåliputta, venerable sir.” 

Then the Blessed One addressed the Venerable Visåkha Pañcåliputta thus: “Good, go

od, Visåkha! It is good that you instruct … the bhikkhus with a Dhamma talk….” 

This is what the Blessed One said … (who) further said this: 10 

 

“When the wise man is in the midst of fools 

They do not know him if he does not speak,&379 

But they know him when he speaks, 

Pointing out the deathless state. 15 

 

He should speak and explain the Dhamma, 

He should raise high the seers’ banner. 

Well-spoken words are the seers’ banner: 

For the Dhamma is the banner of seers.” [281] 20 

 

8 Nanda 

While dwelling at Såvatth¥. Then the Venerable Nanda, the Blessed One’s maternal c

ousin, put on well-pressed and well-ironed robes, painted his eyes, took a glazed bowl, an

d approached the Blessed One.&380 Having paid homage to the Blessed One, he sat dow25 

n to one side, and the Blessed One said to him: 

“Nanda, this is not proper for you, a clansman who has gone forth out of faith from th

e household life into homelessness, that you wear well-pressed and well-ironed robes, pai

nt your eyes, and carry a glazed bowl. This is proper for you, Nanda, a clansman who has

 gone forth out of faith from the household life into homelessness, that you be a forest dw30 

eller, an almsfood eater, a rag-robes wearer, and that you dwell indifferent to sensual plea

sures.” 

This is what the Blessed One said … (who) further said this: 

 

“When shall I see Nanda as a forest dweller, 35 

Wearing robes stitched from rags, 
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Subsisting on the scraps of strangers,&381 

Indifferent towards sensual pleasures?” 

 

Then, some time later, the Venerable Nanda became a forest dweller, an almsfood eat

er, a rag-robes wearer, and he dwelt indifferent to sensual pleasures. 5 

 

9 Tissa 

While dwelling at Såvatth¥. [282] Then the Venerable Tissa, the Blessed One’s patern

al cousin,&382 approached the Blessed One, paid homage to him, and sat down to one si

de—miserable, sorrowful, with tears streaming down. Then the Blessed One said to him: 10 

“Tissa, why are you sitting there, miserable, sorrowful, with tears streaming down?” 

“Because, venerable sir, the bhikkhus have attacked me on all sides with sharp words.

”&383 

“That, Tissa, is because you admonish others but cannot bear being admonished your

self. Tissa, this is not proper for you, a clansman who has gone forth out of faith from the15 

 household life into homelessness, that you admonish others but cannot accept admonitio

n in turn. This is proper for you, Tissa, a clansman who has gone forth out of faith from t

he household life into homelessness, that you admonish others and accept admonition in t

urn.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu20 

rther said this: 

 

“Why are you angry? Don’t be angry! 

Non-anger is better for you, Tissa. 

It is to remove anger, conceit, and scorn, 25 

That the holy life is lived, O Tissa.” 

 

10 One Who Was Named Elder  

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Now on that occasion a certain bhikkhu named Elder&384 was a lo30 

ne dweller and spoke in praise of dwelling alone. He entered the village for alms alone, h

e returned alone, he sat alone in private, he undertook walking meditation alone. 

Then a number of bhikkhus approached the Blessed One, [283] paid homage to him, s

at down to one side, and said to him: “Here, venerable sir, there is a certain bhikkhu nam

ed Elder who is a lone dweller and who speaks in praise of dwelling alone.” 35 
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Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell the bhi

kkhu Elder in my name that the Teacher calls him.”  

“Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Elder and tol

d him: “The Teacher calls you, friend Elder.” 

“Yes, friend,” the Venerable Elder replied, and he approached the Blessed One, paid 5 

homage to him, and sat down to one side. The Blessed One then said to him: “Is it true, E

lder, that you are a lone dweller and speak in praise of dwelling alone?” 

“Yes, venerable sir.” 

“But how, Elder, are you a lone dweller and how do you speak in praise of dwelling a

lone?” 10 

“Here, venerable sir, I enter the village for alms alone, I return alone, I sit alone in pri

vate, and I undertake walking meditation alone. It is in such a way that I am a lone dwelle

r and speak in praise of dwelling alone.” 

“That is a way of dwelling alone, Elder, I do not deny this. But as to how dwelling alo

ne is fulfilled in detail, listen to that and attend carefully, I will speak.” 15 

“Yes, venerable sir.” 

“And how, Elder, is dwelling alone fulfilled in detail? Here, Elder, what lies in the pa

st has been abandoned, what lies in the future has been relinquished, and desire and lust f

or present forms of individual existence has been thoroughly removed.&385 It is in such 

a way, Elder, that dwelling alone is fulfilled in detail.” [284]  20 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“The wise one, all-conqueror, all-knower,  

Unsullied among all the things of the world, 25 

All-abandoner, released in the destruction of craving: 

I call that person ‘one who dwells alone.’”&386 

 

11 Mahåkappina 

While dwelling at Såvatth¥. Then the Venerable Mahåkappina approached the Blessed30 

 One.&387 The Blessed One saw him coming in the distance and addressed the bhikkhus 

thus: “Bhikkhus, do you see that bhikkhu coming, fair-skinned, thin, with a prominent no

se?” 

“Yes, venerable sir.”  

“That bhikkhu is of great spiritual power and might. It is not easy to find an attainme35 

nt which that bhikkhu has not already attained. And he is one who, by realizing it for him



 35 

self with direct knowledge, in this very life enters and dwells in that unsurpassed goal of t

he holy life for the sake of which clansmen rightly go forth from the household life into h

omelessness.”  

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 5 

 

“The khattiya is the best among people 

For those who rely on clan, 

But one accomplished in knowledge and conduct 

Is best among devas and humans.  10 

 

The sun shines by day, 

The moon glows at night, 

The khattiya shines clad in armour, 

The meditative brahmin shines.  15 

But all the time, day and night, 

The Buddha shines with glory.” [285] 

 

12 Companions  

While dwelling at Såvatth¥. Then two bhikkhus who were companions, pupils of the 20 

Venerable Mahåkappina, approached the Blessed One. The Blessed One saw them comin

g in the distance and addressed the bhikkhus thus: “Bhikkhus, do you see those two bhikk

hus who are companions coming, pupils of Kappina?” 

“Yes, venerable sir.” 

“Those bhikkhus are of great spiritual power and might. It is not easy to find an attain25 

ment which those bhikkhus have not already attained. And they are ones who, by realizin

g it for themselves with direct knowledge, in this very life enter and dwell in that unsurpa

ssed goal of the holy life for the sake of which clansmen rightly go forth from the househ

old life into homelessness.”  

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu30 

rther said this: 

 

“Those two companion bhikkhus 

Have been united for a very long time.&388 

The true Dhamma is what unites them 35 

In the Dhamma taught by the Buddha. 



 36 

 

They have been disciplined well by Kappina 

In the Dhamma taught by the Noble One. 

They carry about their final bodies, 

Having conquered Måra with his mount.” 5 
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Notes to Part II 

 

Chapter 12: Nidåna-saµyutta 

 

1. SA: When it is said, “With ignorance as condition, volitional constructions,” the meani5 

ng should be understood by this method: “It is ignorance and a condition, hence ‘i

gnorance-as-condition’ (avijjåpaccaya). Through that ignorance-as-condition voli

tional constructions come to be (tasmå avijjåpaccayå sa∫khårå sambhavanti).” 

 

 This explanation suggests that the verb sambhavanti, which in the text occurs 10 

only at the end of the whole formula, should be connected to each proposition, thu

s establishing that each conditined state arises through its condition. The twelve te

rms of the formula are treated analytically in the next sutta. 

2. Ce adds, at the end of the definition of death, j¥vitindriyassa upacchedo, which (accord

ing to a note in Be) is also found in the Siamese and Cambodian eds. The fact that15 

 SA does not gloss this expression may be taken as evidence that it was not in the 

text available to the commentator. The expression is found, however, in the defini

tion of death at Vibh 99,?? and is commented upon at VibhA 101,8–12. 

 

 SA: By the terms from “passing away” through “completion of time” he expo20 

unds death in worldly conventional terminology (lokasammutiyå); by the expressi

ons “breakup of the aggregates” and “the laying down of the carcass” he expound

s death in the ultimate sense (paramattha). For in the ultimate sense it is only the 

aggregates that break up; there is no “being” that dies. When the aggregates are br

eaking up one says, “A being is dying,” and when they have broken up it is said, “25 

The being has died.” 

3. SA: From “birth” through “production” the teaching is conventional (vohåradesanå); t

he last two terms are an ultimate teaching (paramatthadesanå). For in the ultimat

e sense it is only aggregates that become manifest, not a being. 

4. SA: In the exposition of becoming, sense-sphere becoming is both kamma-becoming (30 

kammabhava) and rebirth-becoming (upapattibhava). Of these, kamma-becoming 

is just kamma that leads to sense-sphere becoming; for the kamma, being the caus

e for rebirth-becoming in that realm, is spoken of as “becoming” by assigning the 

name of the result to the cause. Rebirth-becoming is the set of five kammically ac

quired aggregates produced by that kamma; for this is called “becoming” in the se35 

nse that “it comes to be there.” The same method of explanation applies to form-s
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phere and formless-sphere becoming (except that in formless-sphere rebirth-beco

ming only the four mental aggregates exist). 

5. SA defines clinging as tight grasping (upådånan ti da¬haggahaˆaµ vuccati). Definitio

ns of the four kinds of clinging are at Dhs §§1220–23. In brief, clinging to sensua

l pleasures (kåmupådåna) is identical with sensual desire, sensual lust, sensual del5 

ight, sensual craving, etc. Clinging to views (di††hupådåna) is the adoption of any 

wrong view except those included in the third and fourth types of clinging; Dhs §

1221 mentions as an example the nihilist view (see e.g. 24:5). The expression s¥la

bbatupådåna is often translated “clinging to rites and rituals,” but neither the cano

n nor commentaries supports this. I render s¥la as rules and vata as vows, though t10 

he intention is actual modes of behaviour prescribed by rules and vows. The lacon

ic definition at Dhs §1222 reads: “Clinging to rules and vows is the view of reclus

es and brahmins outside of here (i.e., outside the Buddhist fold) that purification i

s achieved by rules, by vows, by rules and vows” (condensed). The reference is ev

idently to the various types of austerities that the Buddha’s contemporaries adopte15 

d in the belief that they lead to heaven or to ultimate purification. An example is t

he “dog rule, dog vow” (kukkuravata, kukkuras¥la) at MN I 387,29, 30; see too the 

common phrase, iminå ’haµ s¥lena vå vatena vå tapena vå brahmacariyena vå de

vo vå bhavissåmi devaññataro vå (e.g., at MN I 102,10, 11). Clinging to a doctrine

 of self (attavådupådåna) is defined by way of the twenty types of personality vie20 

w (sakkåyadi††hi), on which see 22:7, etc. 

6. On the translation of nåmarËpa see Introduction, pp.??. Vism 558,?? (PP 17:187) expla

ins that nåma denotes the three aggregates—of feeling, perception, and volitional 

constructions—which are called thus because of their “bending” (namana) on to a

n object (in the act of cognizing it). Volition, contact, and attention belong to the a25 

ggregate of volitional constructions and, according to SA, have been selected to re

present that aggregate here because they are operative even in the weakest classes 

of consciousness.  

7. SA: Volitional constructions have the characteristic of constructing (abhisa∫kharaˆa). 

The bodily volitional construction is a volitional construction that occurs through 30 

the body; the term is a designation for the twenty kinds of bodily volition (kåyasa

ñcetanå)—eight sense-sphere wholesome and twelve unwholesome—that motivat

e activity in the body door (see CMA I,§§4–7, 13). The verbal volitional construc

tion is a volitional construction that occurs through speech; the term is a designati

on for the same twenty kinds of verbal volition (vac¥sañcetanå) that motivate verb35 

al utterances. The mental volitional construction is a volitional construction that o
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ccurs through the mind; the term is a designation for the twenty-nine mundane wh

olesome and unwholesome mental volitions (manosañcetanå) that occur privately

 in thought without motivating action in the doors of body and speech. (The additi

onal nine volitions are the five of the form-sphere and four of the formless-sphere 

cittas; see CMA I,§§18,22.) 5 

 

 This triad of sa∫khårå should not be confused with the triad discussed at 41:6 

(also found at MN I 301,17–24). Though the names are identical, the latter triad is 

always introduced in connection with the cessation of perception and feeling and i

s never brought into connection with dependent origination. 10 

8. This definition shows that ignorance, as the most basic cause of saµsåric existence, is 

non-knowledge of the four noble truths. Although in popular accounts ignorance i

s often identified with the idea of self, the definitions here show that the view of s

elf is an aspect of clinging, which is itself conditioned by craving, while the latter 

is in turn conditioned by ignorance (see AN V 116,16–21). 15 

9. SA: By the term “cessation” in all these phrases Nibbåna is being expounded. For all t

hose phenomena cease in dependence on Nibbåna, and therefore the latter is spok

en of as their cessation. Thus in this sutta the Blessed One taught the round of exis

tence (va††a) and the ending of the round (viva††a) by twelve phrases and brought t

he discourse to a climax in arahantship. 20 

10. The next seven suttas describe, in identical terms, the enlightenment of the six past B

uddhas and the present Buddha Gotama as the discovery of dependent origination 

and its cessation. The text is filled out only for Vipass¥ and Gotama; the others are

 drastically abridged. I have translated in full only the last sutta, where Gotama sp

eaks of his own attainment of enlightenment. 25 

11. From the explanation of bodhisatta in SA it appears that the Påli commentarial traditi

on recognizes alternative etymologies of the word, as equivalent either to Skt bod

hisattva or to *bodhisakta; see PED, s.v. satta (1). 

 

 SA: Bodhi is knowledge; a being endowed with bodhi is a bodhisatta, a knowi30 

ng one, a wise one, a sagely one. For from the time he forms his aspiration at the f

eet of former Buddhas that being is always wise, never a blind fool. Or else, just a

s a mature lotus that has risen up above the water and is due to blossom when touc

hed by the sun’s rays is called “an awakening lotus,” so a being who has obtained 

the prediction (to future Buddhahood) from the Buddhas and who will inevitably f35 

ulfil the påram¥s and attain enlightenment is called an awakening being (bujjhana
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satta); he is a bodhisatta. One who lives yearning for enlightenment—the knowle

dge of the four paths—is devoted to, attached to, enlightenment (bodhiyaµ satto å

satto); he is a bodhisatta. 

12. The Buddha Vipass¥ was the sixth Buddha of antiquity, counting back from the Budd

ha Gotama. A detailed account of his career is found at DN II 11–51. He arose in 5 

the world ninety-one aeons ago. Sikh¥ and VessabhË arose thirty-one aeons ago; 

Kakusandha, Konågamana, Kassapa, and Gotama all arose in this present “excelle

nt aeon” (bhaddakappa), which is to be blessed with a fifth Buddha, Metteyya. Se

e DN II 2,15–28. 

13. Yoniso manasikårå ahu paññåya abhisamayo. The commentaries consistently gloss y10 

oniso manasikåra as upåyamanasikåra, pathamanasikåra, “attention based on me

thod, attention on the (right) course.”  

 

 I made a breakthrough by wisdom. SA: There was a breakthrough, a concurre

nce, a conjunction of the reason for aging-and-death together with wisdom (paññå15 

ya saddhiµ jaråmaraˆakåraˆassa abhisamayo samavåyo samåyogo); the meanin

g is that it was seen by him, “Aging-and-death has birth as its condition.” Or alter

natively, the sense can be construed thus: Through proper attention and wisdom t

here took place a breakthrough (yoniso manasikårena ca paññåya ca abhisamayo 

ahu). The meaning is that the penetration of aging-and-death occurred thus, “Whe20 

n there is birth, aging-and-death comes to be.” 

 

 The first of these explanations is improbable, and even the second is unsatisfa

ctory in construing proper attention and wisdom as joint causes. In general sutta u

sage yoniso manasikåra is the forerunner of paññå, and the latter the efficient cau25 

se of abhisamaya. As a technical term, abhisamaya appears in the Nikåyas in two 

main contexts: (i) As signifying the initial breakthrough to the Dhamma, dhammå

bhisamaya, it is identical with the obtaining of the vision of the Dhamma (dhamm

acakkhupa†ilabha), and thus with the attainment of stream-entry; see 13:1 (II 134,

4–5). (ii) As signifying the complete breaking through of conceit (sammå månåbhi30 

samaya) it is equivalent to the attainment of arahantship; see 36:5 (IV 207,14–15) 

and I,v.691c. A third suttanta use is to denote the Buddha’s discovery of the Dha

mma, as here and in the verb form abhisameti at 12:20 below. In the commentarie

s abhisamaya is synonymous with pa†ivedha, penetration, both terms being used i

nterchangeably to characterize the four functions of the supramundane path; see V35 

ism 690–91 (PP 22:92–97). 
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14. The two statements about the origination of aging-and-death from birth correspond re

spectively to the two forms of the abstract principle of conditionality. The abstract

 formula occurs at 12:21, 22, 49, 50, 61, and 62, with a variant at 12:41. See belo

w n.59. From this it would evidently be a mistake to insist that the formulation in 

terms of existence (sati … hoti) relates to synchronic conditionality while the for5 

mulation in terms of arising (uppådå … uppajjati) relates to diachronic conditiona

lity. Since both apply to every pair of factors, they seem to be alternative ways of 

expressing the conditioning relationship, either of which subsumes under itself th

e wide variety of possible modes of conditionality. 

15. In the account of his enlightenment at 12:65 (II 104,27 foll.) the Buddha traces the seq10 

uence of conditions back only as far as consciousness, which he then shows to ari

se in dependence on name-and-form. The same difference in treatment occurs in t

he corresponding passage on cessation (II 105,20 foll.). 

16. The five Påli words are cakkhu, ñåˆa, paññå, vijjå, and åloka. While vijjå is actually 

derived from vindati, SA here glosses it as pa†ivedha, penetration, as though it wa15 

s derived from vijjhati, to pierce. 

17. BhËtånaµ vå sattånaµ †hitiyå sambhaves¥naµ vå anuggahåya. I have translated sam

bhavesin in accordance with Geiger’s suggestion, endorsed by Norman, that this 

word is a future active participle formed from -esi(n). See Påli Grammar, §193A, 

EV I, n.527, and CPD, s.v. -esi(n) (2). The commentators apparently were not acq20 

uainted with this grammatical form (of which only very few instances exist in Påli

) and hence explain sambhavesin as if it was a bahubb¥hi compound made up of t

he noun sambhava and the adjectival termination esin. Thus SA comments on the 

above line: “Beings who have already come to be are those who have been born, b

een produced. Those about to come to be (or, on SA’s interpretation, “seekers of n25 

ew becoming”) are those seeking, searching for, a new becoming, birth, productio

n (sambhavesino ti ye sambhavaµ jåtiµ nibbattiµ esanti gavesanti).” 

18. SA: The nutriments are conditions (paccayå), for conditions are called nutriments (åh

årå) because they nourish (or bring forth, åharanti) their own effects. Although th

ere are other conditions for beings, these four alone are called nutriments because 30 

they serve as special conditions for the personal life-continuity (ajjhattikasantatiy

å visesapaccayattå). For edible food (kabali∫kåra åhåra) is a special condition fo

r the physical body of those beings who subsist on edible food. In the mental body

, contact is the special condition for feeling, mental volition for consciousness, an

d consciousness for name-and-form. As to what they bring forth (or nourish): Edi35 

ble food, as soon as it is placed in the mouth, brings forth the groups of form with 
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nutritive essence as the eighth (oja††hamakarËpåni; an Abhidhamma term for the 

simplest cluster of material phenomena); the nutriment contact brings forth the thr

ee kinds of feeling; the nutriment mental volition brings forth the three kinds of b

ecoming; and the nutriment consciousness brings forth name-and-form on the occ

asion of rebirth.  5 

 

 In the Saµyutta, nutriment is further discussed at 12:12, 31, 63, and 64. For a 

collection of relevant texts with commentaries, see Nyanaponika Thera, The Four 

Nutriments of Life. Óhåra is also used in a broader sense of “special condition,” w

ithout reference to the four nutriments, at 46:51 and 55:31. 10 

19. These four kinds of nutriment have craving as their source. SA: Beginning with the m

oment of rebirth, these kinds of nutriment comprised in the individual existence (

attabhåva, the sentient organism) should be understood to originate by way of pri

or craving (purimataˆhå; the craving of the previous life that generated rebirth). 

How? At the moment of rebirth, firstly, there exists nutritive essence (ojå) produc15 

ed within the arisen (bodily) form; this is the kammically acquired edible food ori

ginating from prior craving. Then the contact and volition associated with the rebi

rth consciousness, and that consciousness itself, are respectively the kammically a

cquired nutriments of contact, mental volition, and consciousness originating fro

m (prior) craving. Thus at rebirth the nutriments have their source in prior craving20 

. And as at rebirth, so those produced subsequently at the moment of the first bhav

a∫ga- citta should be similarly understood. 

  On the conditioning role of the nutriments, see CMA 8:23. 

20. SA: The Blessed One stopped the teaching at this point because he knew that a theori

st (di††higatika) was sitting in the assembly and he wanted to give him an opportu25 

nity to ask his questions. 

21. SA explains that the name “Mo¬iya” was given to him in lay life because he wore his 

hair in a huge topknot (mo¬i), and the nickname stuck with him after he went forth

 as a monk. At MN I 122–24 he is admonished by the Buddha for his excessively 

familiar relations with the bhikkhun¥s; in 12:32 below it is announced that he has l30 

eft the Order and returned to lay life. 

22. Phagguna’s question, “Who consumes...? is “pregnant” with an implicit view of self. 

He sees someone—a self—standing behind consciousness in the role of a substant

ial subject. The Buddha must therefore reject as invalid the question itself, which 

is based on an illegitimate assumption. SA: “I do not say, ‘One consumes’”: “I do35 

 not say someone—a being or a person (koci satto vå puggalo vå)—consumes.” 
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23. In the valid question, the Buddha replaces the personal pronoun ko, fraught with subst

antialist connotations, with the impersonal form kissa, genitive singular of the ste

m ki-; see Geiger, Påli Grammar, §111.1. Although all eds. read here kissa nu kho

 bhante viññåˆåhåro, the sense seems to require that we add paccayo at the end. S

A glosses: Bhante ayaµ viññåˆåhåro katamassa dhammassa paccayo? Paccayo d5 

oes in fact occur in the reply.  

24. SA: The nutriment consciousness: rebirth-consciousness (pa†isandhicitta). The produ

ction of future re-becoming (åyatiµ punabbhavåbhinibbatti): the name-and-form 

arisen along with that same consciousness. 

 10 

 At AN I 223–24 it is said: “Kamma is the field, consciousness the seed, and cr

aving the moisture, for consciousness ... to become established in a low (middling

, superior) realm; thus there is production of future re-becoming” (kammaµ khetta

µ viññåˆaµ b¥jaµ taˆhå sineho ... h¥nåya (majjhimåya, paˆitåya) dhåtuyå viññåˆ

aµ pati††hitaµ; evaµ åyatiµ punabbhavåbhinibbatti hoti). This implies that it is t15 

he stream of consciousness coming from the preceding existence that functions as

 the nutriment consciousness by generating, at the moment of conception, the initi

al rebirth-consciousness, which in turn brings forth (or “nourishes”) the concomit

ant name-and-form. 

25. Tasmiµ bhËte sati sa¬åyatanaµ. SA: When that name-and-form called “the productio20 

n of re-becoming” is generated, when it exists, the six sense bases come to be. Th

e conjunction bhËte sati is unusual and the redundancy can only be avoided if the 

past participle bhËte is here understood to function as a noun denoting the being t

hat has come to be. 

26. SA: Why doesn’t the theorist ask, “Who comes to be?”? Because he held the belief th25 

at it is a being that comes to be, and the Buddha’s answer would directly contradi

ct his belief. Further, after being contradicted so many times, he became convince

d, and also the Teacher continued the discourse without pause in order to prevent 

him from asking any more pointless questions. 

27. SA: They do not understand aging-and-death by way of the truth of suffering; nor its 30 

origin by way of the truth of the origin, i.e., that aging-and-death arises from birth

 and craving; nor its cessation by way of the truth of cessation; nor the way to its c

essation by way of the truth of the path. Similarly, in all the following passages, t

he meaning should be understood by way of the four truths. 
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28. Såmaññatthaµ vå brahmaññatthaµ vå. SA: Here the noble path is recluseship and br

ahminhood, and in both cases the goal should be understood as the noble fruit. Se

e 45:36, 38. 

29. Dvayanissito khvåyaµ Kaccåna loko yebhuyyena atthitañ c’eva natthitañ ca. SA: “Fo

r the most part” (yebhuyyena) means: for the great multitude, with the exception o5 

f the noble individuals (ariyapuggala). The idea of existence (atthitå) is eternalis

m (sassata); the idea of non-existence (natthitå) is annihilationism (uccheda). SÈ:

 The idea of existence is eternalism because it maintains that the entire world (of 

personal existence) exists forever. The idea of non-existence is annihilationism be

cause it maintains that the entire world does not exist (forever) but is cut off. 10 

 

 In view of these explanations it would be misleading to translate the two terms

, atthitå and natthitå, simply as “existence” and “non-existence” and then to maint

ain (as is sometimes done) that the Buddha rejects all ontological notions as inher

ently invalid. The Buddha’s utterances at 22:94, for example, show that he did not15 

 hesitate to make pronouncements with a clear ontological import. In the present p

assage atthitå and natthitå are abstract nouns formed from the verbs atthi and natt

hi. It is thus the metaphysical assumptions implicit in such abstractions that are at 

fault, not the ascriptions of existence and non-existence themselves. I have tried t

o convey this sense of metaphysical abstraction, conveyed in Påli by the terminal 20 

-tå, by rendering the two terms “the idea of existence” and “the idea of non-existe

nce,” respectively. 

30. SA: The origin of the world: the production of the world of constructions. There is no

 idea of non-existence in regard to the world: there does not occur in him the anni

hilationist view that might arise in regard to phenomena produced and becoming 25 

manifest in the world of constructions, holding “They do not exist.” SÈ: The anni

hilationist view might arise in regard to the world of constructions thus: “On acco

unt of the annihilation and perishing of beings right where they are, there is no per

sisting being or phenomenon.” It also includes the wrong view, having those cons

tructions as its object, which holds: “There are no beings who are reborn.” That vi30 

ew does not occur in him; for one seeing with right understanding the production 

and origination of the world of constructions in dependence on such diverse condi

tions as kamma, ignorance, craving, etc., that annihilationist view does not occur, 

since one sees the uninterrupted production of constructions.  

 35 

 SA: The cessation of the world: the dissolution (bha∫ga) of constructions. The
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re is no idea of existence in regard to the world: There does not occur in him the 

eternalist view which might arise in regard to phenomena produced and becoming

 manifest in the world of constructions, holding “They exist.” SÈ: The eternalist v

iew might arise in regard to the world of constructions, taking it to exist at all tim

es, owing to the apprehension of identity in the uninterrupted continuum occurrin5 

g in a cause-effect relationship. But that view does not occur in him; because he s

ees the cessation of the successively arisen phenomena and the arising of successi

vely new phenomena, the eternalist view does not occur. 

 

 Further, “the origin of the world” is direct-order conditionality (anuloma-pacc10 

ayåkåra); “the cessation of the world,” reverse-order conditionality (pa†iloma-pac

cayåkåra). [SÈ: Direct-order conditionality is the conditioning efficiency of the c

onditions in relation to their own effects; reverse-order conditionality is the cessat

ion of the effects through the cessation of their respective causes.] For in seeing th

e dependency of the world, when one sees the non-termination of the conditionall15 

y arisen phenomena owing to the non-termination of their conditions, the annihila

tionist view which might otherwise arise does not occur. And in seeing the cessati

on of conditions, when one sees the cessation of the conditionally arisen phenome

na owing to the cessation of their conditions, the eternalist view which might othe

rwise arise does not occur. 20 

31. The reading I prefer is a hybrid of Be and Ce: upayupådånåbhinivesavinibaddho. I ta

ke upay- from Be (Ce and Ee: upåy-) and -vinibaddho from Ce (Be and Ee: -vinib

andho). The rendering at KS 2:13, “grasping after systems and imprisoned by dog

mas,” echoed by S-Anth 2:17, is too narrow in emphasis. SA explains that each of

 the three nouns—engagement, clinging, and adherence—occurs by way of cravin25 

g and views (taˆhå, di††hi), for it is through these that one engages, clings to, and 

adheres to the phenomena of the three planes as “I” and “mine.” 

32. Tañ cåyaµ upayupådånaµ cetaso adhi††hånaµ abhinivesånusayaµ na upeti na upådi

yati nådhi††håti “attå me” ti. I have unravelled the difficult syntax of this sentenc

e with the aid of SA, which glosses ayaµ as “this noble disciple” (ayaµ ariyasåva30 

ko). SA says that craving and views are also called “mental standpoints” (adhi††hå

na) because they are the foundation for the (unwholesome) mind, and “adherence

s and underlying tendencies” (abhinivesånusaya) because they adhere to the mind

 and lie latent within it. SA connects the verb adhi††håti to the following “attå me,

” and I conform to this interpretation in the translation. 35 
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33. SA explains dukkha here as “the mere five aggregates subject to clinging” (pañcupåd

ånakkhandhamattam eva). Thus what the noble disciple sees, when he reflects up

on his personal existence, is not a self or a substantially existent person but a mere

 assemblage of constructed phenomena arising and passing away through the cond

itioning process governed by dependent origination. In this connection see the ver5 

ses of the bhikkhun¥ Vajirå, I,vv.525–27. SA: By just this much—the abandonme

nt of the idea of a being (sattasaññå)—there is right seeing.  

34. Dhammånudhammapa†ipanno. SA: Lokuttarassa nibbånadhammassa anudhammabh

Ëtaµ pa†ipadaµ pa†ipanno; “one practising the way that is in accordance with the

 supramundane Nibbåna-dhamma.” SÈ glosses nibbånadhamma as “the noble pat10 

h bringing Nibbåna,” and explains “(the way) that is in accordance with” as meani

ng “(the way) whose nature is appropriate for the achievement of Nibbåna” (nibb

ånådhigamassa anucchavika-

sabhåvabhËtaµ). This statement shows the sekha, the disciple in higher training. 

35. Di††hadhammanibbånappatto. This statement shows the arahant, or asekha, who has c15 

ompleted the training. 

36. SA: Why does the Blessed One refuse three times? In order to inspire reverence; for i

f theorists are answered too quickly they do not show reverence, but they do so if 

they are refused two or three times. Then they wish to listen and develop faith. Al

so, the Master refused in order to create an opportunity for the ascetic’s faculty of 20 

knowledge to ripen. 

37. Of the four alternatives, the first and second, as will be shown, are respectively implic

it formulations of eternalism and annihilationism. The third is a syncretic solution

, perhaps a form of partial-eternalism (ekaccasassatavåda; see DN I 17–21). The 

fourth is the doctrine of fortuitous origination (adhiccasamuppannavåda; see DN 25 

I 28–29). 

38. SA points out that the change of address, from the familiar bho Gotama to the respect

ful bhante bhagavå, indicates that he has acquired reverence for the Teacher. 

39. SA glosses ådito sato as ådimhi yeva, and explains it as meaning “(if) at the beginnin

g (one thinks)....” It seems to me more likely that this phrase is part of the eternali30 

st view and means “of one existing from the beginning,” i.e., of a being that has al

ways existed. This interpretation can marshal support from the fact that the phrase

 is omitted just below in the corresponding restatement of the annihilationist view,

 which is otherwise constructed according to the same logic and thus, if SA were 

correct, should include ådito sato. SA says “it should be brought in,” but the fact t35 



Notes to Part II 11 

hat the text replaces it by another phrase is strong evidence that it does not belong

 there; see n.40. 

 

 SA’s explanation is as follows: If at the beginning (one thinks), “The one who

 acts is the same as the one who experiences (the result), in such a case the belief (5 

laddhi) afterwards follows, ‘Suffering is created by oneself.’ And here, what is m

eant by suffering is the suffering of the round (va††adukkha). Asserting thus, from 

the beginning one declares eternalism, one grasps hold of eternalism. Why? Beca

use that view of his amounts to this. Eternalism comes upon one who conceives th

e agent and the experiencer to be one and the same.” 10 

 

 SÈ: Prior to the belief that suffering is created by oneself there are the distorti

ons of perception and of mind (saññåcittavipallåså) in the notion, “The one who a

cts is the same as the one who experiences,” and then a wrong adherence to these 

distortions develops, namely, the belief “Suffering is created by oneself” (a distort15 

ion of views, di††hivipallåsa). 

  On the three levels of distortion with their four modes see AN I 52. 

40. In this passage the phrase ådito sato found in the preceding statement of eternalism is

 replaced by vedanåbhitunnassa sato, which countermands SA’s proposal that ådi

to sato should be brought in here. SA interprets the sentence as stating that the an20 

nihilationist view is held by one who experiences the feeling associated with the v

iew, but I understand the point to be that the view is held with reference to one “st

ricken by feeling,” perhaps by painful feeling. 

 

 SA: If at the beginning (one thinks), “The one who acts is one, the one who ex25 

periences (the result) is another,” in such a case afterwards there comes the belief,

 “Suffering is created by another,” held by one stricken by—that is, pierced by—t

he feeling associated with the annihilationist view that arises thus: “The agent is a

nnihilated right here, and someone else (another) experiences (the results) of his d

eeds.” Asserting thus, from the beginning one declares annihilationism, one grasp30 

s hold of annihilationism. Why? Because the view one holds amounts to this. Ann

ihilationism comes upon him. 

41. SA: The Tathågata teaches the Dhamma by the middle without veering to either of th

ese extremes—eternalism and annihilationism—having abandoned them without r

eservation. He teaches while being established in the middle way. What is that Dh35 

amma? By the formula of dependent origination, the effect is shown to occur thro
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ugh the cause and to cease with the cessation of the cause, but no agent or experie

ncer (kåraka, vedaka) is described. 

42. The going forth (pabbajjå) is the initial ordination as a novice (såmaˆera); the higher 

ordination (upasampadå) admits the novice to full membership in the Sangha as a

 bhikkhu. 5 

43. SA: The candidate is actually given the going forth and lives as a novice during the pr

obationary period, after which the bhikkhus give him the higher ordination if they

 are satisfied with him. The Buddha, however, is entitled to waive the usual proce

dure when he recognizes that the candidate is sufficiently competent and need not 

be tested. In Kassapa’s case he had the going forth given to him; then, immediatel10 

y after, Kassapa was brought back to him and he called an assembly of bhikkhus a

nd administered the higher ordination. 

44. See I,n.?+?. 

45. SA: In this sutta pleasure and pain as feeling (vedanåsukhadukkha) are being discusse

d; it is also acceptable to say the subject is resultant pleasure and pain (vipåkasukh15 

adukkha). 

46. SA: If at the beginning (one thinks), “The feeling and the one who feels it are the sam

e,” there then comes the belief, “Pleasure and pain are created by oneself.” For in 

this case feeling is created by feeling itself, and asserting thus one admits the exist

ence of this feeling already in the past. One declares eternalism, grasps hold of ete20 

rnalism. 

47. SA: If at the beginning (one thinks), “The feeling is one, the one who feels it is anoth

er,” there the comes the belief, “Pleasure and pain are created by another,” held b

y one stricken by the feeling associated with the annihilationist view that arises th

us: “The feeling of the agent (kårakavedanå) in the past has been annihilated, and 25 

someone else (another) experiences (the result) of his deeds.” Asserting thus, one 

declares and grasps the annihilationist view that the agent is annihilated and rebirt

h is taken by someone else. 

48. SA: This body has thereby originated (evam ayaµ kåyo samudågato): This body has 

been produced thus because he has been hindered by ignorance and fettered by cr30 

aving. So there is this body: one’s own conscious body. And external name-and-fo

rm (bahiddhå ca nåmarËpaµ): the conscious body of others externally. The mean

ing should be explained in terms of the five aggregates and six sense bases of one

self and others. 

 35 

 It is questionable to me that this interpretation of bahiddhå nåmarËpa is corre



Notes to Part II 13 

ct. We may have here an example of nåmarËpa signifying the entire field of exper

ience available to consciousness, “external name” being the concepts used to desi

gnate the objects cognized. See the common expression imasmiµ saviññåˆake kå

ye bahiddhå ca sabbanimittesu, “in regard to this conscious body and all external 

signs,” at 18:21, 22; 22:71, 72, etc., and explained below in n.334. SA interprets t5 

his dyad (etaµ dvayaµ) as the internal and external sense bases, which it calls “th

e great dyad” (mahådvaya). However, while the sense bases are usually shown to 

be the condition for contact (e.g., at 22:43, 44) and are also called a dyad (e.g, at 3

5:92, 93), it seems that here the text intends the term dyad to denote one’s own co

nscious body and “external name-and-form.” The six sense bases are introduced o10 

nly in the next sentence, after contact has already been said to arise from a duality

. At DN II 62,12–32 too the Buddha demonstrates that name-and-form can be a dir

ect condition for contact without mention of the six sense bases. 

49. Bhagavantaµ yeva pa†ibhåtu etassa bhåsitassa. Lit., “Let the meaning of this stateme

nt occur to the Blessed One.” I translate this Påli idiom freely in accordance with t15 

he sense. See I,n.?+?. 

50. In this brief sutta we find clearly adumbrated the later exegetical scheme of “the four 

sections” (catusa∫khepa) and “twenty modes” (v¥satåkåra), explained at Pa†is I 5

1–52; Vism 579–81 (PP 17:288–98); and CMA 8:7. The past causes are the ignor

ance and craving which brought both the fool and the wise man into the present e20 

xistence; the present results, the conscious body, name-and-form, the six sense ba

ses, contact, and feeling; the present causes, the ignorance and craving which the f

ool does not abandon; the future results, the birth, aging, and death which the fool

 must undergo in the next existence. This should also help establish the validity of

 the “three-life” interpretation of pa†icca samuppåda and demonstrate that such an25 

 interpretation is not a commentarial innovation. 

51. Èhitå va så dhåtu dhamma††hitatå dhammaniyåmatå idappaccayatå. SA: That elemen

t (så dhåtu), the intrinsic nature of the conditions (paccayasabhåva), still persists; 

never is it the case that birth is not a condition for aging-and-death. By the next tw

o terms too he indicates just the condition. For the dependently arisen phenomena 30 

persist (ti††hanti) through the condition; therefore the condition itself is called the 

persistent order of phenomena (dhamma††hitatå). The condition fixes (or determi

nes, niyameti) the dependent phenomena; thus it is called the fixed order of pheno

mena (dhammaniyåmatå). Specific conditionality (idappaccayatå) is the set of spe

cific conditions for aging-and-death, etc. 35 



Notes to Part II 14 

 

 SÈ: Whether it is unpenetrated before and after the arising of Tathågatas, or p

enetrated when they have arisen, that element still persists; it is not created by the 

Tathågatas, but aging-and-death always occurs through birth as its condition. A T

athågata simply discovers and proclaims this, but he does not invent it. 5 

 

 At AN I 286,8–24 exactly the same statement is made about the three character

istics: “All constructions are impermanent/suffering” and “All things are non-self.

” 

52. Abhisambujjhati abhisameti. The former verb, which seems reserved for the Buddha’10 

s enlightenment, is transitive. I thus render it “awakens to,” though otherwise I tra

nslate words derived from the verb bujjhati as expressing the sense of “enlighten

ment.” Abhisameti is the verb corresponding to abhisamaya, on which see n.13. 

53. Ce contains a footnote  which explains that the statement below, “Thus, bhikkhus, the

 actuality in this ...” should be inserted at the end of each section on the conditioni15 

ng relationships; and each following section should begin with the statement, “W

hether there is an arising of Tathågatas....” 

54. At 56:20, 27 the four noble truths are said to be tatha, avitatha, anaññatha—the adjec

tives corresponding to the first three abstract nouns here. 

 20 

 SA: Actuality (tathatå) is said to indicate the occurrence of each particular phe

nomenon when its appropriate conditions are present without deficiency. Inerranc

y (avitathatå) means that once their conditions have reached completeness there is

 no non-occurrence, even for a moment, of the phenomena due to be produced fro

m conditions. Not-otherwiseness (anaññathatå) means that there is no production 25 

of one phenomenon by another’s conditions. The phrase specific conditionality is 

used to refer to the (individual) conditions for aging-and-death, etc., or to the con

ditions taken as a block (paccayasamËhato). 

55. Sammappaññåya. SA: With path-wisdom together with insight (savipassanåya magg

apaññåya). 30 

56. The sixteen cases of doubt are also mentioned at MN I 8,4–15. For a discussion of thei

r abandonment, see Vism 599 (PP 19:5–6) and 603–5 (PP 19:21–27). SA explains

 that the basic division expressed in the doubts—between existing and not existin

g in the past, etc.—reflects the antinomy of eternalism and annihilationism. The o

ther doubts arise within an eternalist framework. 35 
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57. The ten powers, which are powers of knowledge (ñåˆabala), are expounded at MN I 

69–71, where they are called Tathågata powers (tathågatabala). The ten types of 

knowledge are also claimed by the Venerable Anuruddha at 52:15–24, but in part 

only, according to SA. A detailed analysis is at Vibh 335–44. The four grounds of

 self-confidence (vesårajja) are explained at MN I 71–72. In brief, they are the co5 

nfidence: (i) that no one can challenge his claim to be enlightened about all pheno

mena; (ii) that no one can challenge his claim to have eradicated all the taints; (iii)

 that no one can challenge him regarding the states he declares to be obstacles; an

d (iv) that no one can challenge his claim that his teaching leads the one who prac

tises it to liberation from suffering. 10 

 

 SA glosses brahma as se††ha, uttama, “the best, the highest,” and explains the 

Brahma-wheel as the purified Wheel of the Dhamma (visuddha-dhammacakka). T

his is twofold, the knowledge of penetration (pa†ivedha-ñåˆa) and the knowledge 

of teaching (desanå-ñåˆa). The former originates from wisdom and brings the Bu15 

ddha’s own attainment of the noble fruits; the latter originates from compassion a

nd enables him to teach in such a way that his disciples attain the fruits. The know

ledge of penetration is supramundane (lokuttara), the knowledge of teaching mun

dane (lokiya). Both are self-begotten types of knowledge belonging exclusively to

 the Buddhas, not held in common with others. 20 

58. This stock meditation formula on the five aggregates is also found in the SN at 12:23,

 22:78, 89, 101. It occurs too in the two versions of the Satipa††håna Sutta at DN I

I 301,29–302,13 and MN I 61,3–8. The origin (samudaya) and the passing away (a

ttha∫gama) of the aggregates are explained from the standpoint of diachronic con

ditionality at 22:5 and from the standpoint of synchronic conditionality at 22:56, 525 

7. See too n.123. 

59. This is the abstract formula of dependent origination: imasmiµ sati idaµ hoti, imass’

uppådå idaµ uppajjati; imasmiµ asati idaµ na hoti, imassa nirodhå idaµ nirujjh

ati. SÈ explains that what is meant by existence in the first part of the formula is n

ot actual presence as such but the state of not having been brought to cessation by 30 

the path; similarly, what is meant by non-existence in the second part of the form

ula is not mere absence as such but the state of having been brought to cessation b

y the path. A long, complex explanation of the formula (abridged in SÈ) is found 

at UdA 38–42 (translated in Masefield, The Udåna Commentary, 1:66–72). See to

o n.14 above. 35 
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60. Chinnapilotika. SA: Patchwork (pilotika) is an old cloth, cut up and torn, that has bee

n sown and stitched here and there. If one does not wear this, but is clothed in a sh

eet of uncut cloth, one is said to be “free of patchwork.” This Dhamma is similar, 

for in no way is it sewn up and stitched together by deceitful means, etc.  

 5 

 This encomium of the Dhamma is also at MN I 141–42. At 16:11 (II 219,31 a

nd 221,5 foll.) we meet the expression pa†apilotikånaµ sa∫ghåti, “an outer robe of

 patches.” 

61. SA calls this four-factored energy (catura∫ga-samannågataµ viriyaµ); the four facto

rs are to be understood by way of skin, sinews, bones, and flesh-and-blood. The v10 

ow recurs below at 21:3 and is also at MN I 481,1–5. At Ja I 71,?? the Bodhisatta 

makes the same resolve when he takes his seat at the foot of the Bodhi Tree. 

62. SA glosses sadatthaµ: sobhanaµ vå atthaµ sakaµ vå atthaµ, “beautiful good or ow

n good.” The latter explanation is more likely. The common translation of the exp

ression as “true good,” taking sad to represent sant, does not seem to have the sup15 

port of the commentaries. 

63. SA: It is not by inferior faith, energy, mindfulness, concentration, and wisdom that th

e supreme—namely, arahantship—is to be attained. The supreme must be attained

 by supreme faith and so forth. 

64. SA explains maˆ∂apeyya as a compound of maˆ∂a in the sense of clear (pasanna) an20 

d peyya in the sense of what is to be drunk (påtabba). It seems that maˆ∂a origina

lly meant the best part of milk or butter, i.e., the cream, and like the English word 

came to be used to signify the essence or finest part of anything. At 34:1, etc., we 

find sappimaˆ∂a, “cream of ghee,” the finest of dairy products.  

 25 

 SA: There are three types of cream: (i) the cream of teachings (desanå-maˆ∂a

), i.e., the four noble truths and the thirty-seven accessories of enlightenment; (ii) 

the cream of recipients (pa†iggaha-maˆ∂a), i.e., disciples capable of understandin

g those teachings; and (iii) the cream of holy lives (brahmacariya-maˆ∂a), i.e., th

e noble eightfold path. The words “while the Teacher is present” (satthå sammukh30 

¥bhËto) show the reason: since the Teacher is present, having made an energetic ef

fort, you should drink this cream. 

 

 This sentence serves as the heading for an entire treatise of Pa†is (No. 10; II 8

6–91), which applies the metaphor of cream in detail to all the factors of the Budd35 

hist training. 
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65. We should read, with Be and Ce, tesaµ te kårå amhesu mahapphalå bhavissanti, as a

gainst tesaµ vo kårå in Ee. The sense of this line has been missed by CRD at KS 

2:24, and Walshe follows her in this error at S-Anth 3:20. Cp. MN I 140,23–24, 31

–32: Yaµ kho idaµ pubbe pariññåtaµ tattha me (no) evarËpå kårå kar¥yanti. PED

 recognizes kåra in the sense of “service, act of mercy or worship,” but does not i5 

nclude these references. 

66. Alam eva appamådena sampådetuµ. These words anticipate the Buddha’s final injun

ction just before he expired; see 6:15 (I 158,1). 

67. For a detailed study of this important sutta, see Bhikkhu Bodhi, Transcendental Depe

ndent Arising. The opening paragraph recurs at 22:101, but with a different sequel10 

; see too n.58. SA states that the destruction of the taints (åsavakkhaya) is arahant

ship, which gains this name because it arises at the end of the destruction of the ta

ints (åsavånaµ khayante jåtattå). 

68. SA: Having set up the teaching with its climax in arahantship, the Buddha next shows

 the preliminary practice along which the arahant has travelled. The knowledge of 15 

destruction in regard to destruction (khayasmiµ khaye ñåˆaµ) is the reviewing k

nowledge (paccavekkhaˆa-ñåˆa), which occurs when the destruction of the taints

—namely, arahantship—has been obtained (see Vism 676; PP 22:19–21). Liberat

ion is the liberation of the fruit of arahantship (arahattaphala-vimutti), which is a 

condition for the reviewing knowledge by way of decisive-support condition (upa20 

nissaya-paccaya). First the fruit of arahantship arises, then the knowledge of destr

uction. 

 

 SA glosses sa-upaniså as sakåraˆa, sappacayya, “with cause, with condition.

” SÈ adds: upanis¥dati phalaµ etthå ti kåraˆaµ upaniså; “the proximate cause is t25 

he cause because the effect rests upon it.” Thus the commentators take upaniså to 

be the equivalent of Skt upani∑ad, not a contraction of upanissaya. Although, as 

CPD points out, “a semantic blend” with the latter takes place, the two words mus

t be kept distinct because not everything that is an upaniså for other things is an u

panissaya-paccaya for those things. 30 

69. SA glosses the terms in the above sequence thus (starting from the end): Suffering is t

he suffering of the round (va††a-dukkha). Faith is repeatedly arising faith (aparåp

araµ uppajjanasaddhå; that is, not the secure faith of a noble disciple). Gladness 

(påmojja) is weak rapture, while rapture proper (p¥ti) is strong rapture. Happiness

 is the happiness in the preliminary phase of meditative absorption, concentration 35 

the jhåna used as a basis (for insight; pådakajjhåna-samådhi). Knowledge and visi
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on of things as they really are (yathåbhËta-ñåˆadassana) is weak insight, namely,

 the knowledges of the discernment of constructions, of the overcoming of doubt, 

of exploration, and of what is and what is not the path (see Vism Chaps. 13–20). 

Disenchantment is strong insight, namely, knowledge of appearance as fearful, of 

contemplation of danger, of reflection, and of equanimity about constructions (Vi5 

sm. 645–57; PP 21:29–66). Dispassion is the path, which arises expunging defile

ments. 

70. Note that here suffering replaces aging-and-death of the usual formula. 

71. The simile also occurs at 55:38, AN I 243,27–32, and AN V 114,6–14.  

72. On the identity of the four views see above n.37. 10 

73. A stock passage in the Nikåyas, recurring in SN in slightly different forms determine

d by the context, at 12:25, 12:26, 22:2, 22:86, 35:81, 42:13, 44:2, and 45:5. The r

eadings alternate, even within the same volume, between vådånuvådo and vådånu

påto, and it is arguable which of the two is more original. The passage has stumpe

d previous translators, principally because of the phrase koci sahadhammiko vådå15 

nupåto, which at KS 2:28 is rendered “one who is of his doctrine, a follower of hi

s views.” To avoid such errors two meanings of sahadhammika must be distinguis

hed: (i) a noun meaning one of the same doctrine (unambiguously so at e.g. MN I 

64,13); and (ii) an adjective meaning legitimate, reasonable (unambiguously so at 

41:8; IV 299,25). Here it is the second meaning that is applicable. 20 

 

 SA explains: “How (should we answer) so that not the slightest consequence o

r implication (vådånupåto vådappavatti) of the recluse Gotama’s assertion—(a co

nsequence) which is reasonable because of the reason stated (vuttakåraˆena sakår

aˆo hutvå)—might give ground for criticism?” This is meant: “How can there be 25 

no ground for criticism in any way of the recluse Gotama’s assertion?” I dissent fr

om SA over the question of what is to be safeguarded against criticism: SA takes i

t to be the Buddha’s assertion, while I understand it to be the inquirer’s account o

f the Buddha’s assertion. 

 30 

 At AN III 4,10, 19 sahadhammikå vådånuvådå gårayhå †hånå ågacchanti occu

rs in a context where it means simply “reasonable rebukes, grounds for criticism, 

come up,” and is contrasted with sahadhammikå påsaµså †hånå ågacchanti , “rea

sonable praises.” 

74. Gambh¥ro c’eva assa gambh¥råvabhåso ca. The same two terms are used at 12:60 (D35 

N II 55,10) to describe pa†icca-samuppåda. For the explanation of DA, see Bhikk
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hu Bodhi, The Great Discourse on Causation, pp.64–67. SA explains “that same 

meaning” (es’ev’attho) to be the meaning of dependent origination implicit in the 

proposition, “Suffering is dependent on contact.” 

75. He gives his name to the BhËmija Sutta (MN No. 126), where he answers some quest

ions of Prince Jayasena and then engages in conversation with the Buddha. The fi5 

rst part of the present sutta repeats the first part of the preceding one except that it

 is phrased in terms of “pleasure and pain.” 

76. It is difficult to understand how these recluses could be “proponents of kamma” (kam

mavådå) when they hold that pleasure and pain arise fortuitously. Neither SA nor 

SÈ offers any clarification. 10 

77. This passage is also at AN II 157–59. SA says that the Buddha added this section to s

how that pleasure and pain do not arise with contact alone as condition, but with o

ther conditions as well. In this case the bodily, verbal, and mental volitions (kåya-

, vac¥-, manosañcetanå) are the kammically effective volitions, which function as 

conditions for the resultant pleasure and pain (vipåkasukhadukkha). I follow Be a15 

nd Ce in reading avijjåpaccayå ca and in taking this clause to belong to the end of

 the present paragraph. This has the support of SA, which explains that this is said

 in order to show that these volitions are conditioned by ignorance. Ee reads va fo

r ca and places the clause at the beginning of the next paragraph. 

78. In the next three paragraphs I translate the Påli idiom abhisa∫khåraµ abhisa∫kharont20 

i literally, even at the risk of awkwardness, in order to preserve the connections. S

A identifies the three “constructions”—kåyasa∫khåra, vac¥sa∫khåra, manosa∫khå

ra—with the three types of volition mentioned just above. One constructs them “o

n one’s own initiative” (såma∫) when one acts without inducement by others, wit

h an unprompted mind (asa∫khårika-citta); “prompted by others,” when one acts 25 

with a prompted mind (sasa∫khårika-citta). One acts knowingly (sampajåno) whe

n one acts with knowledge of kamma and its fruit; unknowingly (asampajåno), w

hen one acts without this knowledge. This text may be the original basis for the A

bhidhamma distinction between sasa∫khårika-citta and asa∫khårika-citta, on whi

ch see CMA 1:4. 30 

79. The term used here is manosa∫khåra, but from the context this is clearly synonymous

 with cittasa∫khåra at 12:2, and there is no textual justification for identifying the 

latter here with the cittasa∫khåra at 41:6 (IV 293,17) and MN I 301,28–29, defined

 as saññå and vedanå. 

80. I read with Be and Ce, imesu Ónanda dhammesu avijjå anupatitå. The chasu in Ee ap35 

pears superfluous.  
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 SA: Ignorance is included among these states under the heading of decisive su

pport (upanissaya); for they are all comprehended under this phrase, “With ignora

nce as condition, volitional constructions.” (On the interpretation of pa†icca-samu

ppåda by way of the twenty-four conditional relations of the Pa††håna, see Vism 5 

Chap. 17, concisely explained in Nyanatiloka Thera, A Guide through the Abhidh

amma Pi†aka, Appendix.)  

81. SA: That body does not exist which, if it existed, would enable pleasure and pain to a

rise conditioned by bodily volition; the same method of explanation in regard to s

peech and mind. (Query:) But an arahant acts, speaks, and thinks, so how is it that10 

 his body, etc., do not exist? (Reply:) In the sense that they do not generate kammi

c results. For the deeds done by an arahant are neither wholesome nor unwholeso

me kamma, but merely functional (kiriyamatta); thus for him it is said, “that body

, etc., do not exist.” On the functional consciousness of the arahant, see CMA 1:1

5. 15 

82. SA: There is no field (khetta) in the sense of a place of growth; no site (vatthu) in the 

sense of a support; no base (åyatana) in the sense of a condition; no foundation (a

dhikaraˆa) in the sense of a cause. 

83. Upavåˆa is the Buddha’s attendant at 7:13. The present sutta is almost identical with t

he first part of 12:24 except that it omits the qualifying expression kammavådå in 20 

the description of the recluses and brahmins. 

84. SA: He understands the condition by way of the truth of suffering, and the origin of th

e condition, etc., by way of the truth of the origin, etc. 

85. This whole passage is repeated at 12:28, 33, 49, and 50. SA: He is endowed with the 

view of the path (maggadi††hi), the vision of the path, etc.  25 

 

 Sekha is used here as an adjective to qualify ñåˆa and vijjå. The sekha or “dis

ciple in higher training” is one who has arrived at the supramundane path and is tr

aining along it but has not yet reached arahantship, i.e., a stream-enterer, once-ret

urner, or non-returner; on reaching arahantship he becomes an asekha, “one beyo30 

nd training.” 

 

 The rendering of amatadvåraµ åhacca ti††hati at KS 2:33 as “who stands kno

cking at the door of the Deathless,” if intended literally, shows a misunderstandin

g of the idiom åhacca ti††hati. In both canon and commentaries the expression is o35 

ften used to mean “reaching right up to, standing up against,” and does not imply 
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knocking on a door, which in Påli is represented by another verb, åko†eti (e.g., at 

Vin I 248,5). The expression recurs at 17:28, 29. For other occurrences, see CPD, 

s.v. åhacca. The Deathless, of course, is Nibbåna, and SA identifies the door to th

e Deathless as the noble path. 

86. This sutta is almost identical with 12:13; the only difference is in the operative verb, t5 

here pajånåti and here parijånåti. SA says this sutta was spoken in accordance wi

th the inclination (ajjhåsaya) of the bhikkhus who recite the words, for they are ab

le to penetrate (the sense) when the prefix pari- is used. 

87. The Påråyana, the “Going to the Far Shore,” is the last chapter of Sn. It consists of si

xteen sections (plus introduction and epilogue), in each of which the Buddha repli10 

es to questions posed by one of sixteen brahmin students. “The Questions of Ajita

” is the first of the sixteen sections. 

88. SÈ: Those who have comprehended things (sa∫khåtadhammå) are the arahants, who h

ave penetrated the (four) truths. The trainees (sekhå) are the seven types of person

s—those on the four paths and the lower three fruits. 15 

89. SA: Why did he remain silent up to the third time? He was not puzzled by the questio

n but by the Buddha’s inclination (ajjhåsaya). For it was possible to answer in ma

ny ways—by way of the aggregates, elements, sense bases, or conditionality—an

d he wanted to catch the Teacher’s inclination. Then the Teacher, aware of the rea

son for his silence, gave him the method with the words, “Do you see...?” 20 

90. SA: This has come to be (bhËtam idaµ): this is said of the five aggregates. Thus the T

eacher gave the elder the method, implying, “Answer my question by way of the f

ive aggregates.” Then, just as the great ocean appears as one open expanse to a m

an standing on the shore, so as soon as he was given the method the answer to the 

question appeared to the elder with a hundred and a thousand methods. With corre25 

ct wisdom (sammå paññåya): one sees it with path-wisdom together with insight. 

One is practising: from the stage of virtue as far as the path of arahantship one is 

said to be practising for the purpose of disenchantment, etc. This section shows th

e practice of the trainee. 

91. Tadåhårasambhavaµ. On nutriment see 12:11, 12, and n.19 above. No doubt it is the 30 

dependence of the five aggregates on nutriment that accounts for the inclusion of t

his sutta in the chapter on dependent origination, otherwise not mentioned. A simi

lar treatment of nutriment, in catechism form, is at MN I 260,5–32. 

 

 SA resolves tadåhårasambhavaµ as taµ åhårasambhavaµ, apparently taking 35 

tad to represent the five aggregates. I prefer to see the whole expression as qualify
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ing an implicit subject and to take tad as a specification of åhåra. Such an interpr

etation seems required by the parallel statement on cessation. See too the use of th

e expression tadåhåra at S II 85,6, 86,12, 87,6, etc., which supports this interpretat

ion. 

92. Anupådå vimutto. SA: One is liberated by not grasping anything at all with the four ki5 

nds of clinging (upådåna). This section shows the arahant. 

93. The bhikkhu Ka¬åra the Khattiya is met only here. Mo¬iyaphagguna appears in 12:12;

 see n.21. The expression “returned to the lower life” (h¥nåyavatto) means that he 

has reverted to the state of a layman. 

94. SA and SÈ together help to illuminate this cryptic exchange thus: “He did not find sol10 

ace (assåsa)” means that he did not attain the three (lower) paths; for if he had att

ained them he would not have reverted to the lower life since then he would not h

ave been tempted by sensual pleasures (his reason for disrobing). Såriputta says “I

 have no perplexity” (na ka∫khåmi) about having attained solace since his support

 is the knowledge of a disciple’s perfection (såvakapåram¥-ñåˆa). “As to the futur15 

e” (åyatiµ) refers to future rebirth; the question is an indirect way of asking if he 

has attained arahantship. 

95. SA: The Blessed One asked him this question to get him to declare final knowledge (

aññå), thinking: “He will not declare final knowledge of his own accord, but he w

ill do so when answering my question.” 20 

96. SA: Here too (as in 12:31) the elder was puzzled not by the question but by the Budd

ha’s inclination; he was unsure how the Teacher wanted him to declare arahantshi

p. But he started to speak in terms of conditionality, which was what the Teacher 

wanted. As soon as he started to speak he realized that he had caught the Teacher’

s inclination, and the answer appeared to him with a hundred and a thousand meth25 

ods. 

 

 I have translated the first part of Såriputta’s reply in accordance with the gloss

 of SA thus: “With the destruction of the specific condition for birth, I have under

stood, ‘As the condition for birth is destroyed, the effect, namely birth, is destroye30 

d.’” 

97. SA: The Buddha asks this to get Såriputta to roar a lion’s roar in his own proper doma

in. For Såriputta attained the knowledge of a disciple’s perfection after he had dis

cerned the three feelings while the Buddha spoke to the wanderer D¥ghanakha the 

Discernment of Feelings Sutta and this became his own domain (savisaya). 35 
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 SA refers here to the D¥ghanakha Sutta (MN No. 74; see esp. MN I 500,9–501

,6), and seems to be using “Vedanåpariggaha Sutta” as an alternative title for that 

text. Ee (S II 53,8–9,12) should be amended to read vedanåsu nand¥. 

98. Yaµ kiñci vedayitaµ taµ dukkhasmiµ. See 36:11 (IV 216,14–217,3). 5 

99. SA: Internal deliverance (ajjhattaµ vimokkho): he attained arahantship while compeh

ending the internal constructions. SA refers here to a fourfold distinction in the w

ay the emergence of the path occurs, found also at Vism 661–62 (PP 21:84–85). 

 

 SA: The taints do not flow within me (åsavå nånussavanti): The three taints, t10 

he taint of sensuality, etc., do not flow through the six sense doors towards the six

 sense objects, i.e., they do not arise in me. And I do not despise myself (attånañ c

a nåvajånåmi): by this the abandoning of self-contempt (omåna) is indicated. CR

D, at KS 2:40, has misunderstood this expression, rendering it “and I admit no (i

mmutable) soul.” 15 

100. Pubbe appa†isaµviditaµ. SA: “I had not previously known or understood, ‘He will a

sk me this.’ His hesitancy was for the purpose of discovering the Teacher’s inclin

ation.” 

 

 The past participle appa†isaµvidita suggests the Skt noun pratisaµvid, the Skt20 

 counterpart of Påli pa†isambhidå, the analytical knowledges in which Såriputta e

xcelled. 

101. SA: That element of the Dhamma (så dhammadhåtu): Here, “element of the Dhamm

a” is the knowledge of a disciple’s perfection, which is capable of seeing the unco

vered nature of the principle of conditionality (paccayåkårassa viva†abhåvadassa25 

nasamatthaµ såvakapåram¥-ñåˆaµ). 

102. Dhamme ñåˆa. SA explains the principle (dhamma) as the four truths (catusaccadha

mma) or path knowledge (maggañåˆadhamma). 

103. SA here treats akålikena as an independent adjective qualifying dhammena and expl

ains the term as signifying the ability of the path to yield its fruit immediately afte30 

r it is penetrated, without passage of time (kiñci kålaµ anatikkamitvå pa†ivedhåna

ntaraµ yeva phaladåyakena). However, in commenting on 42:11 (IV 328,21–22), 

where the exact same statement is found, SA explains akålikena there as an adver

b of manner used in apposition to pattena (see IV, n.<42:11>). I understand akåli

kena here as serving the same function; otherwise it would seem difficult to see w35 

hy it should be included amidst a string of past participles. Moreover, since the w
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ord here characterizes the relationship between temporal events like birth and agi

ng, the common rendering of it as “timeless” is not entirely satisfactory; this sense

, however, is applicable when Nibbåna is described as akålika. Here the desired se

nse is “not involving the passage of time,” i.e., immediate, which qualifies the kno

wledge of the conditional relationship between the factors, not the factors themsel5 

ves. The point is that this knowledge is a matter of direct “ocular” experience rath

er than of reasoning and inference. 

104. Anvaye ñåˆa. SA: The knowledge (that follows) as a consequence of the knowledge 

of the principle; this is a name for reviewing knowledge (see n.68). It is not possi

ble to apply the method to the past and future by means of the dhamma of the four10 

 truths or the dhamma of path knowledge, but when the four paths have been pene

trated by path knowledge, reviewing knowledge subsequently occurs, and one app

lies the method by means of that. 

 

 This explanation is difficult to square with the account of reviewing knowledg15 

e at Vism 676 and elsewhere as knowledge of the path and fruit attained, the defil

ements abandoned, those remaining, and Nibbåna. What is meant here, rather, is a

n inference extended to past and future, based on the immediate discernment of th

e conditionality operative between any present pair of factors. 

 20 

 The following paragraph is also at 12:27, 28. SA says that the arahant’s (prior

) plane of traineeship (kh¥ˆåsavassa sekhabhËmi) is being discussed, on which SÈ

 remarks: the moment of the supreme path (aggamagga-khaˆa). 

105. SA: The knowledge of the persisting nature of phenomena (dhamma††hiti-ñåˆa) is th

e knowledge of the principle of conditionality. For the principle of conditionality i25 

s called “the persisting nature of phenomena” because it is the cause for the contin

ued occurrence of phenomena; the knowledge of it is “the knowledge of the persis

ting nature of phenomena.” This is a designation for just this sixfold knowledge. 

 

 I render dhamma††hitatå (at 12:20) “persistent nature of phenomena” and dha30 

mma††hiti “persisting nature of phenomena.” The latter also occurs at 12:70 (II 12

4,10). The two are effectively synonymous. 

 

 The knowledge that this knowledge too is subject to destruction is called by S

A “counter-insight into insight” (vipassanå-pa†ivipassanå), i.e., insight into the di35 

ssolution of the very act of insight knowledge that had just cognized the dissolutio
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n of the primary object. See Vism 641–42 (PP 21:11–13), where, however, the ex

pression vipassanå-pa†ivipassanå does not occur. 

106. Kassa ca pan’ idaµ jaråmaraˆaµ. This question, and the following ones moulded o

n the same pattern, presuppose the reality of a self and thus, like the questions at 1

2:12, must be rejected by the Buddha as invalid. 5 

 

 SA: Even though the question, “What is aging-and-death?” is properly formul

ated, because it is combined with the question, “For whom is there aging-and-deat

h?”—which implicitly affirms belief in a being (sattËpaladdhivåda)—the entire q

uestion becomes wrongly formulated. This is like a dish of delicious food served 10 

on a golden platter, on top of which a small lump of excrement is placed: all the f

ood becomes inedible and must be discarded. 

107. SA: The living of the holy life (brahmacariyavåsa) is the living of the noble path. On

e who holds the view “the soul and the body are the same” (taµ j¥vaµ taµ sar¥ra

µ) holds that the soul and the body are annihilated together (at death). For one wh15 

o holds this, the annihilationist view follows, for he holds that “a being is annihila

ted.” Now this noble path arises to stop and eradicate the round of becoming. But 

on the annihilationist view the round ceases even without the development of the 

path, and thus the development of the path becomes purposeless. In the second ca

se, one holding the view “the soul is one thing, the body another” (aññaµ j¥vaµ a20 

ññaµ sar¥raµ) holds that the body alone is annihilated here, while the soul goes a

bout freely like a bird released from a cage. This view is eternalism. But if there 

were even one construction that is permanent, stable, and eternal, the noble path 

would not be able to bring the round to an end; thus again the development of the 

path would be purposeless. 25 

108. I read with Be: yånissa tåni visËkåyikåni visevitåni vipphanditåni kånici kånici. Ce i

s almost the same, but the orthography in Ee is very unsatisfactory. SA explains t

hat the three nouns are all synonyms for wrong view. This is called a contortion (

visËkåyika) because it is an obstruction to oneself, being like a spike (visËkam iva;

 SÈ: = kaˆ†aka, a thorn) in the sense that it punctures right view (sammådi††hiyå vi30 

nivijjhana††hena). It is a writhing (visevita) because it fails to conform to right vie

w but instead runs contrary to it; and a vacillation (vipphandita) because of graspi

ng now annihilationism, now eternalism.  

 

 SA takes visËkåyita to be related to sËci, needle, but it would be difficult to ju35 

stify this derivation by the actual use of the term. The three synonyms also occur 
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at 4:4 (I 123,30–31) and MN I 234,19–20; at MN I 446,12–13 they describe the beha

viour of an untrained horse. 

109. SA glosses tålåvatthukatåni as tålavatthu viya katåni, “made like a palm-base,” and 

explains: “Made like a palm with cut-off head (i.e., a palm stump) in the sense of 

never growing again; and made like a place for the support of a palm after it has b5 

een extricated along with its root” (puna aviruhaˆa†!†hena matthakacchinnatålo v

iya samËlaµ tålaµ uddharitvå tassa katåni pati††hita††hånaµ viya ca katåni). SÈ f

irst accepts the original reading tålåvatthu (lit. “palm-non-base”) as it stands and 

explains: “The palm itself is the ‘palm-non-base’ because it is not a base for leave

s, flowers, fruit, and sprouts. But some read tålavatthukatåni, which means: ‘mad10 

e like a palm because of being without a base.’”  

110. SA: Since there actually is no self, there is nothing belonging to self; thus he says, “I

t is not yours” (na tumhåkaµ). And since there is no self of others, he says, “Neith

er does it belong to others” (na pi aññesaµ). Suttas in SN moulded on the same p

attern are at 22:33 and 35:101. 15 

111. SA: It is old kamma (puråˆam idaµ kammaµ): This body is not actually old kamma

, but because it is produced by old kamma it is spoken of in terms of its condition.

 It should be seen as constructed (abhisa∫khata), in that it is made by conditions; 

as fashioned by volition (abhisañcetayita), in that it is based on volition, rooted in

 volition; and as something to be felt (vedaniya), in that it is a basis for what is to 20 

be felt [SÈ: because it is a basis and object of feeling].  

 

 See too 35:146, where the same idea is extended to the six internal sense base

s. To reflect upon the body in terms of dependent origination, one considers that t

his body can be subsumed under “form” in the compound “name-and-form.” One 25 

then reflects that name-and-form come into being with consciousness, i.e., the reb

irth-consciousness, as a conascent condition, and that both consciousness and nam

e-and-form originate from the volitional constructions, i.e., the kammic activities 

of the preceding existence. Thus the theme here connects with the three suttas that

 immediately follow. 30 

112. SA: Here, the phrase one intends (ceteti) includes all wholesome and unwholesome 

volition pertaining to the three planes; one plans (pakappeti), the mental fabricati

ons of craving and views (taˆhådi††hikappå) in the eight cittas accompanied by gr

eed [SÈ: the fabrications of views only in the four cittas associated with views]; a

nd one has a tendency towards (anuseti) implies the underlying tendencies (anusa35 

ya) under the headings of conascence and decisive-support conditions for the twel
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ve (unwholesome) volitions. (On the twelve unwholesome cittas, see CMA 1:4–7)

  

 

 This becomes a basis (årammaˆam etaµ hoti): These various states such as vo

lition become a condition; for here the word årammaˆa is intended as condition (5 

paccaya; that is, here årammaˆa does not signify an object of consciousness, the 

usual meaning in the Abhidhamma literature). For the maintenance of consciousn

ess (viññåˆassa †hitiyå): for the purpose of maintaining the kammic consciousnes

s. When there is this condition, there is a support for (the establishing of) conscio

usness (pati††hå viññåˆassa hoti), i.e., a support for that kammic consciousness [S10 

È: it has a capacity to yield fruit in one’s mental continuum]. When that (kammic) 

consciousness is established and has come to growth (tasmiµ pati††he viññåˆe ... 

virËlhe): when, having impelled kamma, it has grown, produced roots, through its

 ability to precipitate rebirth, there is the production of future re-becoming, i.e., pr

oduction consisting in re-becoming. 15 

 

 Cp. 12:64 and 22:53–54 below. AN I 223–24 explains the process of re-beco

ming in similar terms (see n.24). I see the verbs ceteti and pakappeti  as allusions 

to sa∫khårå (which, as kammic activities, are expressive of cetanå—see AN III 4

15,7–8). Anuseti  clearly refers to the anusaya or underlying tendencies, which inc20 

lude avijjånusaya, the underlying tendency to ignorance (= ignorance in the usual 

formula of dependent origination) and rågånusaya, the underlying tendency to lus

t (= craving in the usual formula). The way they maintain consciousness is thus n

o different from the way the volitional constructions, fueled by ignorance and cra

ving, serve as the condition for consciousness: together, they underlie consciousn25 

ess, infuse it with kammic potentials for re-becoming, and project it into a new ex

istence, thereby initiating the process that will culminate in birth. I am not in full 

agreement with SA in taking the viññåˆa that is “maintained” and “established” a

s the kammic consciousness. I prefer to interpret it simply as the ongoing process 

of consciousness, including both the kammically active and resultant phases. At 230 

2:53–54 the other four khandha are spoken of as the årammaˆa and pati††hå of vi

ññåˆa, but I am doubtful that this application will work here. To use the categorie

s of the Abhidhamma, it seems that in this sutta the terms denote the decisive sup

port condition (upanissaya-paccaya) for consciousness, while in the two suttas in 

the Khandha-saµyutta they denote the conascence and support conditions (sahajå35 

ta-, nissaya-paccaya). 
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 Two problems in translation arising from the above passage may be briefly no

ted: (i) I have used “volition” as a rendering for cetanå but “intends” for the corre

sponding verb ceteti, and “intention” for the unrelated noun sa∫kappa.I justify thi

s apparent inconsistency by the fact that in Påli the verb sa∫kappeti (correspondin5 

g to sa∫kappa) occurs very rarely, while English lacks a simple verb correspondin

g to “volition.” (ii) I render pati††hå as “support” but the corresponding past partic

iple pati††hita as “established.” The latter generally captures the precise nuance of

 the Påli past participle better than “supported” would, while “establishment” wou

ld not correspond exactly to the noun, which denotes a thing rather than an action.10 

 Hence to connect my disparate renderings of noun and participle, I have had to a

dd a parenthetical phrase to my rendering of pati††hå viññåˆassa hoti, i.e., “there i

s a support for (the establishing of) consciousness.” Though this may be a bit unw

ieldy, it makes visible a verbal connection that would otherwise be concealed. 

113. SA: This refers to a moment when there is no occurrence of [wholesome and unwho15 

lesome] volition of the three planes, and no occurrence of the mental fabrications 

of craving and views. But one still has a tendency: by this the underlying tendenci

es are included by reason of their non-abandonment here in the resultants of the th

ree planes, in the limited functional states (the five-door adverting and mind-door 

adverting cittas), and in form. As long as the underlying tendencies exist, they bec20 

ome a condition for the kammic consciousness in that there is no way to prevent it

s arising. 

 

 SÈ: This second section is stated in order to show that wholesome and unwhol

esome kamma capable of producing rebirth is accumulated in the preliminary port25 

ion (of the path of practice), and that even without planning (through craving and 

views) the volitions of insight meditation in a meditator who has seen the dangers 

in becoming are still conditioned by the underlying tendencies and are capable of 

generating rebirth. It is also stated to show that even when wholesome and unwho

lesome states are not occurring there is still an establishing of kammic consciousn30 

ess with underlying defilements as condition; for so long as these have not been a

bandoned they lie latent in the existing resultants of the three planes, etc. 

114. SA: When one does not intend, etc.: By the first phrase (“does not intend”) he shows

 that the wholesome and unwholesome volitions pertaining to the three planes hav

e ceased; by the second (“does not plan”), that the craving and views in the eight c35 

ittas (accompanied by greed) have ceased; by the third (“does not have a tendency
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”), that the underlying tendencies lying latent in the aforesaid states have ceased. 

What is being discussed here? The function of the path of arahantship (arahattam

aggassa kiccaµ). It can also be interpreted as the arahant’s doing of his task (kh¥ˆ

åsavassa kiccakaraˆaµ) and the nine supramundane states (navalokuttaradhamm

å; i.e., the four paths, their fruits, and Nibbåna). 5 

 

 SÈ: In this third section the function of the path of arahantship is discussed be

cause that path completely stops the production of the underlying tendencies. The 

“arahant’s doing of his task” can be said because of the exclusion of feeling, etc. (

?unclear). The nine supramundane states can be said because the underlying tende10 

ncies are extirpated by the sequence of paths, and the fruits follow immediately u

pon the paths, and Nibbåna is the object of both. 

115. NåmarËpassa avakkanti. See 12:12, where the production of future re-becoming is p

laced between consciousness and the six sense bases. Taken in conjunction, the t

wo suttas imply that the “descent of name-and-form” and the “production of futur15 

e re-becoming” are interchangeable (this in spite of the commentarial predilection

 for always seeing the latter as kammically active becoming). SA states that there 

is a “link” (sandhi) between consciousness and name-and-form; thus on this inter

pretation consciousness denotes the kammically constructive consciousness of the

 previous existence, name-and-form the beginning of the life-process in the presen20 

t existence. 

116. SA: Inclination (nati) is craving, called “inclination” in the sense of inclining (nama

na††hena) towards pleasant forms, etc. There is coming and going (ågatigati): ther

e is a going of consciousness by way of rebirth towards what has come up (at deat

h), presenting itself as kamma or the sign of kamma or the sign of future destiny. (25 

The allusion is to the three objects of the last conscious process preceding death; s

ee CMA 5:35–37.) There is passing away, passing from here, and being reborn, r

ebirth there. 

117. Cp. the “teaching of the Blessed One” recited by Mahåcunda at 35:87 (IV 59,10–14). 

118. The sutta is also at 55:28 and at AN V 182–84. SA glosses bhayåni veråni as volitio30 

ns (bringing) fear and enmity (bhayaveracetanåyo). SÈ: The destruction of life an

d so forth are fearful and dreadful both for the perpetrator and for the victim; they 

are productive of fear and enmity, which are to be feared. 

 

 The self-assured declaration of stream-entry is also at 55:8–10. The stream-en35 

terer is exempt from the prospect of rebirth in the lower realms; he is fixed in desti
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ny (niyata), as he cannot take more than seven rebirths, all in the human or celesti

al realms; and he has enlightenment as his destination (sambodhiparåyaˆa), as he

 will necessarily attain the enlightenment of arahantship. 

119. The version at AN V 183 includes another line here: “But one who abstains from the

 destruction of life (etc.) does not engender fearful animosity pertaining to the pre5 

sent life and fearful animosity pertaining to the future life, and he does not experi

ence mental pain and displeasure” (påˆåtipåtå pa†ivirato n’eva di††hadhammikaµ 

bhayaµ veraµ pasavati, na samparayikaµ bhayaµ veraµ pasavati, na cetasikaµ 

dukkhaµ domanassaµ pa†isaµvedeti). It seems that the logic of the discourse req

uires this addition; its omission from the present text could be the result of an anci10 

ent editorial error.  

120. SA: The factors of stream-entry (sotåpattiya∫ga) are of two kinds: (i) the factors for 

stream-entry, the preliminary practices that lead to the attainment of stream-entry,

 namely, associating with superior persons, hearing the true Dhamma, proper atte

ntion, and practice in accordance with the Dhamma (see 55:55); (ii) the factors of 15 

one who abides having attained stream-entry. The latter are intended here. Confir

med confidence is unshakeable confidence through [SÈ: the path] achieved (avecc

appasådenå ti adhigatena [maggena] acalappasådena). 

 

 Aveccappasåda is a syntactical compound (see I,n.68), with avecca absolutive20 

 of *aveti, to undergo, to know, to experience. The formulas for recollection of the 

Buddha, the Dhamma, and the Sangha are analysed in detail at Vism 197–221 (PP

 7:1–100).  

121. SA: The virtues dear to the noble ones (ariyakantehi s¥lehi) are the five precepts, wh

ich the noble ones do not forsake even when they pass on to a new existence. 25 

122. SA: The law (ñåya) is both dependent origination and the stable knowledge after one

 has known the dependently arisen. As he says: “It is dependent origination that is

 called the law; the law is also the noble eightfold path” (untraced). Wisdom here i

s repeatedly arisen insight-wisdom (aparåparaµ uppannå vipassanåpaññå). 

 30 

 SÈ: Dependent origination is called “the law” because, with the application of 

the right method, it is what is known (ñåyati) as it actually is in the dependently a

risen. But knowledge (ñåˆa) is called “the law” because it is by this that the latter 

is known. 

123. This sutta = 35:106. SA: Suffering here is the suffering of the round (va††adukkha). 35 

There are two kinds of origin, momentary origin (khaˆikasamudaya) and origin th
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rough conditions (paccayasamudaya). A bhikkhu who sees the one sees the other.

 Passing away is also twofold, final passing away (accantattha∫gama; SÈ: non-oc

currence, cessation, Nibbåna) and dissolutional passing away (bhedattha∫gama; S

È: the momentary cessation of constructions). One who sees the one sees the othe

r. 5 

124. This sutta = 35:107. SA: The world here is the world of constructions (sa∫khåraloka

). 

125. This sutta = 35:113, where it is called Upassuti, “Listening In.” 

126. See 12:17, 18, and n.39, n.40. 

127. A brahmin Jåˆussoˆi is mentioned at 45:4 and elsewhere in the Nikåyas. SA says th10 

at he was a great chaplain (mahåpurohita) possessing eighty ko†is of wealth who 

had gained his name by reason of his position. On the theme of this sutta see 12:1

5. 

128. Lokåyatika. SA says that he was versed in lokåyata, the science of debate (vitaˆ∂asa

tthe lokåyate kataparicayo). SÈ explains the etymology of the word thus: “Lokåya15 

ta is so called because by means of this the world does not strive for, does not adv

ance towards, future welfare (åyatiµ hitaµ tena loko na yatati na ¥hat¥ ti lokåyata

µ). For on account of this belief, beings do not arouse even the thought of doing d

eeds of merit, much less do they make the effort.” 

 20 

 SÈ’s explanation seems to reflect the understanding of lokåyata held at the ti

me of the commentaries, as seen in SED’s definition of the word as “materialism, 

the system of atheistical philosophy (taught by Cårvåka).” There is cogent eviden

ce, however, that the word acquired these connotations only in a later period. As 

Rhys Davids points out in a detailed discussion (at Dialogues of the Buddha, 1:1625 

6–72), lokåyata is used in the Nikåyas in a complimentary sense to designate a br

anch of brahmanical learning (as at DN I 88,7, 114,3, etc.). He suggests that the w

ord originally meant nature-lore and only gradually acquired the negative meanin

g of sophistry and materialism. K.N. Jayatilleke has proposed that the word meant

, not nature-lore in general, but cosmology (since it is always used with reference 30 

to loka, the world, or sabba, the all), and that the arrangement of lokåyata theses i

n opposing pairs indicates that the brahmins used the rival cosmological theories a

s topics of debate. See Early Buddhist Theory of Knowledge, pp.48–57. 

129. Je††haµ etaµ lokåyataµ. SA glosses je††ha with pa†hama and explains: “Lokåyata is

 an inferior, tainted speculative view that appears great and deep” (mahantaµ gam35 
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bh¥ran ti upa††hitaµ parittaµ såsavaµ di††higataµ; reading as in Ce, which seems

 more reliable here than Be). 

130. Ekattaµ. SA: He asks whether it has a permanent nature (niccasabhåva); the first an

d third views are forms of the eternalist view (sassatadi††hi).  

131. Puthuttaµ. SA: This means a nature different from the previous nature; the second a5 

nd fourth views are forms of the annihilationist view (ucchedadi††hi). 

132. The bracketed passages here and below are enclosed in brackets in all three eds., wit

h notes to the effect that they are not found in certain eds. (Ce: They are not found

 in the Siamese ed. or in the Sinhalese mss.). It is really necessary to exclude them

, for if they are included nothing would distinguish this sutta from the following o10 

ne. SA confirms this with its comment on 12:50, that the only way this sutta differ

s from the preceding one is that here “the two methods are stated together” (dve n

ayå ekato vuttå), on which SÈ remarks: “This is said because the method stated in

 the ninth sutta that begins ‘When there is consciousness, name-and-form comes t

o be’ is included by the method stated in the tenth sutta that begins ‘When there is15 

 ignorance, volitional constructions come to be.’” 

133. This chapter is entitled Dukkhavagga in Be and Ce, but Rukkhavagga in Ee.  

134. Kittåvatå ... bhikkhu pariv¥maµsamåno pariv¥maµseyya sabbaso sammå dukkhakkh

ayåya. SA glosses pariv¥maµsamåno with upaparikkhamåno. 

135. Jaråmaraˆanirodhasåruppagåmin¥ pa†ipadå. SA: The way that is in conformity with20 

 the cessation of aging-and-death means the way leading on by its conformation 

with the cessation of aging-and-death, being similar (to cessation) by reason of its

 undefiled nature, its purity. 

136. SA: Meritorious volitional construction (puññaµ sa∫khåraµ) is the thirteen kinds of

 volition (i.e., the volitions of the eight wholesome sense-sphere cittas and of the f25 

ive wholesome cittas of the form sphere; see n.7). Consciousness fares on to merit

 (puññËpagaµ hoti viññåˆaµ): the kammic consciousness becomes associated wit

h a meritorious kamma, the resultant consciousness with the fruits of merit. Deme

ritorious volitional construction (apuññaµ sa∫khåraµ) is the twelve kinds of voli

tion (i.e., in the twelve unwholesome cittas; see n.7). Imperturbable volitional con30 

struction (åneñjaµ sa∫khåraµ): the four kinds of volition (i.e., in the four wholes

ome cittas of the formless sphere). And here by mentioning the three kinds of kam

mic volitional construction, the twelve-factored principle of conditionality is impl

ied. To this extent the round of becoming is shown. 



Notes to Part II 33 

 

 An analysis of these three types of volitional construction is at Vibh 135. At 

MN II 262–63 the Buddha explains in detail how viññåna becomes åneñjËpaga. 

137. Paritassati clearly represents Skt parit¤∑yati, “to crave, to thirst for,” and is connect

ed etymologically with taˆhå. However, in Påli (and perhaps in MIA dialects gen5 

erally) the verbal stem has become conflated with tasati = to fear, to tremble, so t

hat its noun derivatives such as paritassanå and paritasita acquire the sense of no

uns derived from tasati. This merger of meanings, already evident in the Nikåyas,

 is made explicit in the commentaries. I have tried to capture both nuances by ren

dering the verb “to be agitated” and the noun “agitation.”  10 

 

 Here SA glosses na paritassati: “He is not agitated with the agitation of cravin

g (taˆhå-paritassanå) or the agitation of fear (bhaya-paritassanå); the meaning is

, he does not crave and does not fear.” Neither SA nor SÈ comment on parinibbåy

ati, but what is meant is obviously the attainment of kilesa-parinibbåna, the full q15 

uenching of defilements, on which see I,n.4. On the arahant’s reviewing knowled

ge, see I,n.376. 

138. SA: After the arahant’s reviewing knowledge has been shown, this passage is stated 

to show his constant dwelling (satatavihåra). The passage recurs, but with a differ

ent simile, at 36:7, 8, and 54:8. 20 

139. SA: A feeling terminating with the body (kåyapariyantikaµ vedanaµ) is one delimit

ed by the body (kåyaparicchinnaµ); a feeling terminating with life (j¥vitapariyant

ikaµ vedanaµ) is one delimited by life. As long as the body with its five sense do

ors continues, the feelings occurring at the five sense doors continue; as long as li

fe continues, the feelings occurring at the mind door continue. 25 

140. SA: Will become cool right here (idh’eva ... s¥tibhavissanti): Right here, without hav

ing gone elsewhere by way of rebirth, they will become cool, subject to no further

 occurrence, devoid of the palpitation and disturbance of their occurrence. 

141. The unusual use of the plural sar¥råni here mirrors the unusual use of the plural kapi

llåni to mean potsherds. SA glosses sar¥råni as dhåtusar¥råni, bodily elements, w30 

hich SÈ identifies as the bones (a††hikaka∫kala). Kapilla usually means a pot or a 

bowl, but SA says the plural here denotes potsherds bound together along with the

 rim.  

 

 SA elaborates the simile: The blazing potter’s oven represents the three realm35 

s of becoming, the potter the meditator, and his rod the knowledge of the path of a
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rahantship. The smooth piece of ground represents Nibbåna. Like the time when t

he potter removes the hot clay pot from the oven and places it on the ground, is th

e time when the meditator, having attained the supreme fruit of arahantship, remo

ves his individual form from the four realms of misery and places it on the surface

 of Nibbåna by way of fruition attainment. Just as the hot clay pot (does not break 5 

up at once), so the arahant does not attain parinibbåna on the same day he reaches 

arahantship. He lives on for fifty or sixty years, striving to sustain the Buddha’s D

ispensation. When he reaches his last thought-moment, with the breakup of the ag

gregates he attains parinibbåna by the Nibbåna-element without residue. Then, as 

with the potsherds of the pot, only inanimate bodily remains are left behind. 10 

142. SA: “Would a rebirth-consciousness (pa†isandhi-viññåˆa) be discerned?” 

143. SA: “Just this is the end of the suffering of the round, its termination, that is, Nibbån

a.” 

144. Upådåniyesu dhammesu. SA: In the phenomena of the three planes, which are the co

nditions for the four kinds of clinging. On upådåniyå dhammå, see 22:121, 35:1115 

0, 123, where clinging (upådåna) is explained simply as desire and lust (chandarå

ga) for the things that can be clung to. 

145. SA: The great bonfire represents the three realms of becoming; the man tending the 

fire, the blind worldling attached to the round. His casting of fuel into the fire is li

ke the worldling who contemplates gratification, creating wholesome and unwhol20 

esome kamma through the six sense doors on account of craving. The increase of 

the bonfire is like the blind worldling’s repeated production of the suffering of the

 round by the accumulation of kamma. 

146. SA: A benefactor might come along and teach the man how to extinguish the fire, an

d the man would follow his advice. The benefactor represents the Buddha; his adv25 

ice, the explanation of a meditation subject and an exhortation to gain release fro

m suffering. The time the man follows the instructions is like the time the meditat

or is sitting in an empty hut applying insight to the phenomena of the three planes.

 The time when the man has bathed and adorned himself and is sitting tranquil an

d happy represents the time when the meditator, having cleansed himself of defile30 

ments by the noble path, sits absorbed in the attainment of fruition having Nibbån

a as object. The time when the great bonfire is extinguished represents the time w

hen the arahant’s aggregates break up and he passes away into the Nibbåna-eleme

nt without residue. 
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147. Saµyojaniyesu dhammesu. SA: The conditions for the ten fetters. On “things that ca

n fetter,” see 22:120, 35:109, 122. Here too “the fetter” is explained simply as des

ire and lust. 

148. SA: The great tree represents the round of becoming with its three planes; the roots, 

the sense bases; the sending up of the sap through the roots, the building up of ka5 

mma through the six sense doors; the stability of the tree, the blind worldling’s lo

ng continuation in saµsåra as he repeatedly sustains the round by building up kam

ma. 

149. SA: The man wishing to destroy the great tree represents the meditator, his shovel (o

r axe) knowledge, the basket concentration. The time the tree is cut down at its fo10 

ot is like the occasion when wisdom arises in the meditator as he attends to his me

ditation subject. The cutting of the tree into pieces is like attending to the body in 

brief by way of the four great elements; the splitting of the pieces is like attending

 to the body in detail in forty-two aspects (Vism 348–51; PP 11:31–38); reducing 

the pieces to slivers is like the discernment of name-and-form by way of derived f15 

orm and consciousness; cutting up the roots is like the search for the conditions of

 name-and-form. The time of burning the slivers is like the time when the meditat

or attains the supreme fruit (of arahantship). The collecting of the ashes is like the

 arahant’s life up to the time of his parinibbåna. The winnowing of the ashes, or th

eir being carried away by the river, is like the stilling of the round when the araha20 

nt attains parinibbåna by the Nibbåna-element without residue. 

150. NåmarËpassa avakkanti. SA does not comment, but in the light of other suttas we m

ight assume the statement to mean that the craving that underlies “contemplating 

gratification in things that can fetter” is the principal sustaining cause for the proc

ess of rebirth, which begins with “the descent of name-and-form.” See in this con25 

nection 12:39, 12:64, and n.115. 

151. Viññåˆassa avakkanti. At DN II 63,2–4 it is said that if consciousness were not to de

scend into the mother’s womb, name-and-form would not take shape in the womb

. The “descent of the embryo” (gabbhassåvakkanti)—spoken of at MN I 265,35–2

66,6, II 156,29–157,3, and AN I 176,31—presumably refers to this same descent o30 

f consciousness which initiates conception. 

152. The opening of this sutta as far as “the nether world, saµsåra” is identical with the o

pening of the Mahånidåna Suttanta (DN No. 15). The present sutta is a composite,

 made up of the opening of the Mahånidåna grafted to the body of 12:55. SA here 

incorporates the long opening of the commentary to the Mahånidåna, for which se35 

e Bhikkhu Bodhi, The Great Discourse on Causation, pp.58–73. SA does not, ho
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wever, attempt to explain how the same opening could have such a different sequ

el.  

153. SA: Uninstructed (assutavå): devoid of learning, interrogation, and discrimination r

egarding the aggregates, elements, sense bases, conditionality, the foundations of 

mindfulness, etc. Worldling (puthujjana) is a “many-being,” so called because of 5 

generating many diverse defilements, etc. (puthËnaµ nånappakårånaµ kilesåd¥na

µ jananådikåraˆehi puthujjano); and also because he is included among the many

 people (puthËnaµ janånaµ antogadhattå), in number beyond reckoning, who are

 engaged in a low Dhamma contrary to the Dhamma of the noble ones. Or else put

hu means “reckoned as separate,” so that the worldling is a person separated from 10 

the noble ones, who possess such qualities as virtue, learning, etc. (puthu vå ayaµ

 visuµ yeva sa∫khaµ gato; visaµsa††ho s¥lasutådhiguˆayuttehi ariyehi jano ti put

hujjano).  

 

 This twofold etymology stems from a twofold understanding of Påli puthu: as 15 

representing either Vedic p¤thu = numerous, many; or p¤thak = separate, distinct. 

The BHS form p¤thagjana indicates a preference for the latter derivation, though t

he Påli commentators tend to take the former as primary. 

154. Cittaµ iti pi mano iti pi viññåˆaµ iti pi. Cp. DN I 21,21: Yaµ ... idaµ vuccati cittan 

ti vå mano ti vå viññåˆan ti vå. SA says these are all names for the mind base (ma20 

nåyatana). Normally I render both citta and mano as “mind,” but since English ha

s only two words of common usage to denote the faculty of cognition—“mind” an

d “consciousness”—here I am compelled to use “mentality” as a makeshift for ma

no. While technically the three terms have the same denotation, in the Nikåyas the

y are generally used in distinct contexts. As a rough generalization, viññåˆa signif25 

ies the particularizing awareness through a sense faculty (as in the standard sixfol

d division of viññåˆa into eye-consciousness, etc.) as well as the underlying strea

m of consciousness which sustains personal continuity through a single life and th

reads together successive lives (emphasized at 12:38–40). Mano serves as the thir

d door of action (along with body and speech) and as the sixth internal sense base 30 

(along with the five physical sense bases); as the mind base it cognizes mental ph

enomena (dhammå) as well as the objects of the other five senses. Citta signifies 

mind as the centre of personal experience, as the subject of thought, volition, and 

emotion that needs to be understood, trained, and liberated. 

155. SA: It is held to (ajjhosita) by being swallowed up by craving; appropriated (mamå35 

yita) by being appropriated by craving; and grasped (paråma††ha) by being graspe
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d through views. “This is mine” (etaµ mama): the grip of craving (taˆhågåha); b

y this the 108 thoughts of craving are included (see AN II 212,31–213,2). “This I 

am” (eso’ham asmi): the grip of conceit (månagåha); by this the nine kinds of co

nceit are included (see Vibh 389–90). “This is my self” (eso me attå): the grip of 

views (di††higåha); by this the sixty-two views are included (see DN No. 1). 5 

156. Because this body ... is seen standing for a hundred years, or even longer. SA: (Que

ry:) Why does the Blessed One say this? Isn’t it true that the physical form presen

t in the first period of life does not last through to the middle period, and the form 

present in the middle period does not last through to the last period?... Isn’t it true 

that constructions break up right on the spot, stage by stage, section by section, ju10 

st as sesamum seeds pop when thrown on a hot pan? (Reply:) This is true, but the 

body is said to endure for a long time as a continuous sequence (paveˆivasena), ju

st as a lamp is said to burn all night as a connected continuity (paveˆisambandhav

asena) even though the flame ceases right where it burns without passing over to t

he next section of the wick. 15 

157. SA: By day and by night (rattiyå ca divasassa ca): This is a genitive in the locative s

ense, i.e., during the night and during the day. Arises as one thing and ceases as a

nother (aññadeva uppajjati, aññaµ nirujjhati): The meaning is that (the mind) wh

ich arises and ceases during the day is other than (the mind) which arises and ceas

es during the night. The statement should not be taken to mean that one thing aris20 

es and something altogether different, which had not arisen, ceases. “Day and nig

ht” is said by way of continuity, taking a continuity of lesser duration than the pre

vious one (i.e., the one stated for the body). But one citta is not able to endure for 

a whole day or a whole night. Even in the time of a fingersnap many millions of c

ittas arise and cease. 25 

 

 The simile of the monkey should be understood thus: The “grove of objects” i

s like the forest grove. The mind arising in the grove of objects is like the monkey

 wandering in the forest grove. The mind’s taking hold of an object is like the mo

nkey grabbing hold of a branch. Just as the monkey, roaming through the forest, l30 

eaves behind one branch and grabs hold of another, so the mind, roaming through 

the grove of objects, arises sometimes grasping hold of a visible object, sometime

s a sound, sometimes the past, sometimes the present or future, sometimes an inte

rnal object, sometimes an external object. When the monkey does not find a (new)

 branch it does not descend and sit on the ground, but sits holding to a single leafy35 

 branch. So too, when the mind is roaming throught the grove of objects, it cannot
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 be said that it arises without holding to an object; rather, it arises holding to an ob

ject of a single kind. 

 

 It should be noted that neither the sutta nor the commentary interpret the mon

key simile here as saying that the untrained mind is as restless as a monkey; the p5 

oint, rather, is that the mind is always dependent on an object. 

158. SA explains the structure of this discourse thus: First, because these bhikkhus were e

xcessively obsessed with form, the Buddha spoke as if it were improper to grasp f

orm (because its growth and decline are seen) but not improper to grasp mind. Ne

xt (in the passage beginning, “It would be better to take as self the body”) he spea10 

ks as if it were proper to grasp the body but improper to grasp the mind (because 

of its incessant change). Now, in the present passage, he speaks with the aim of re

moving their obsession with both body and mind. 

159. I read with Ce and Ee nånåbhåvå vinikkhepå, as against Be’s nånåkatavinibbhogå. 

The simile occurs at 36:10 and 48:39, and there Be has the same reading as Ce an15 

d Ee here. SA: The sense base is like the lower firestick, the object is like the upp

er firestick, contact is like the friction of the two, and feeling is like the heat elem

ent. 

160. A translation of the long commentary to this sutta is included in Nyanaponika Thera,

 The Four Nutriments of Life. SA explains that the Buddha spoke this discourse be20 

cause the Bhikkhu Sangha was receiving abundant almsfood and other requisites, 

and the Buddha wanted to place before the bhikkhus “a mirror of the Dhamma for

 their self-control and restraint, so that, contemplating on it again and again, the b

hikkhus of the future will make use of the four requisites only after due reflection.

” The opening paragraph is identical with that of 12:11. 25 

161. SA: Edible food should be considered as similar to son’s flesh by way of the ninefol

d repulsiveness: the repulsiveness of having to go out for it, of having to seek it, o

f eating it, of the bodily secretions, of the receptacle for the food (i.e., the stomach

), of digestion and indigestion, of smearing, and of excretion. (For details see Vis

m 342–46; PP 11:5–26; there ten aspects are mentioned, the additional one being 30 

“fruit,” i.e., the repulsive parts of the body produced by food.) 

 

 A bhikkhu should make use of his almsfood in the way the couple eat their so

n’s flesh: without greed and desire, without pickiness, without gorging themselves

, without selfishness, without delusion about what they are eating, without longin35 
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g to eat such food again, without hoarding, without pride, without disdain, and wit

hout quarreling. 

162. SA: When the nutriment edible food is fully understood: It is fully understood by the

se three kinds of full understanding: (i) the full understanding of the known (ñåta-

pariññå); (ii) the full understanding of scrutinization (t¥raˆa-pariññå); and (iii) th5 

e full understanding by abandoning (pahåna-pariññå). Therein, (i) a bhikkhu und

erstands: “This nutriment edible food is form with nutritive essence as the eighth (

see n.18) together with its base. This impinges on the tongue-sensitivity, which is 

dependent on the four great elements. Thus nutriment, tongue-sensitivity, and the 

four elements—these things are the form aggregate. The contact pentad (contact, f10 

eeling, perception, volition, consciousness) arisen in one who discerns this—these

 are the four mental aggregates. All these five aggregates are, in brief, name-and-f

orm.” Next he searches out the conditions for these phenomena and sees depende

nt origination in direct and reverse order. By thus seeing name-and-form with its c

onditions as it actually is, the nutriment of edible food is fully understood by the f15 

ull understanding of the known. (ii) Next he ascribes the three characteristics to th

at same name-and-form and explores it by way of the seven contemplations (of im

permanence, suffering, non-self, disenchantment, dispassion, cessation, and relinq

uishment—see Vism 607; PP 20:4). Thus it is fully understood by the full underst

anding of scrutinization. (iii) It is fully understood by the full understanding by ab20 

andoning when it is fully understood by the path of non-returning, which cuts off 

desire and lust for that same name-and-form. 

 

 Lust for the five cords of sensual pleasure is fully understood: It is fully under

stood by (i) the singlefold full understanding (eka-pariññå), namely, that the cravi25 

ng for tastes arisen at the tongue door is the same craving that arises at all five sen

se doors; (ii) the comprehensive full understanding (sabba-pariññå), namely, that 

lust for all five cords of sensual pleasure arises even in regard to a single morsel o

f food placed in the bowl (for food stimulates desire in all five senses); (iii) the ro

ot full understanding (mËla-pariññå), namely, that nutriment is the root for all fiv30 

e types of sensual lust, since sensual desire thrives when people are well fed. 

163. SA: There is no fetter bound by which: This teaching is taken only as far as the path 

of non-returning; but if one develops insight into the five aggregates by way of th

ese same forms, etc., it is possible to explain it as far as arahantship. 

164. SA: Just as a cow, seeing the danger of being eaten by the creatures living in the pla35 

ces she might be exposed to, would not wish to be honoured and venerated, or to 
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be massaged, rubbed, given hot baths, etc., so a bhikkhu, seeing the danger of bei

ng eaten by the defilement-creatures rooted in the nutriment contact, becomes des

ireless towards contact in the three planes of becoming. 

165. SA explains the full understanding of contact in the same way as for edible food, ex

cept that contact is taken as the starting point for the discernment of the five aggre5 

gates. When contact is fully understood the three feelings are fully understood bec

ause they are rooted in contact and associated with it. The teaching by way of the 

nutriment contact is carried as far as arahantship. 

166. SA: The charcoal pit represents the round of becoming with its three planes; the man

 wanting to live, the foolish worldling attached to the round; the two strong men, 10 

wholesome and unwholesome kamma. When they grab the man by both arms and

 drag him towards the pit, this is like the worldling’s accumulation of kamma; for 

the accumulated kamma drags along a rebirth. The pain from falling into the char

coal pit is like the suffering of the round. 

167. SA: The three kinds of craving are fully understood: The three kinds of craving are c15 

raving for sensual pleasures, craving for becoming, and craving for disbecoming. 

They are fully understood because craving is the root of mental volition. Here too 

the teaching is carried as far as arahantship by way of mental volition. 

168. SA: The king represents kamma; the criminal, the worldling; the three hundred spear

s, the rebirth-consciousness. The time the king gives his command is like the time20 

 the worldling is driven towards rebirth by King Kamma. The pain from being str

uck by the spears is like the resultant suffering in the course of existence once reb

irth has taken place. 

169. SA: Name-and-form is fully understood when consciousness is fully understood bec

ause it is rooted in consciousness and arises along with it. By way of consciousnes25 

s too the teaching is carried as far as arahantship. 

170. SA explains lust (råga), delight (nand¥), and craving (taˆhå) as synonyms for greed 

(lobha). Consciousness becomes established there and comes to growth (pati††hita

µ tattha viññåˆaµ virË¬haµ: having impelled a kamma, it “becomes established a

nd comes to growth” through its ability to drag along a rebirth. See 12:38 and n.130 

12. 

171. SA: Wherever (yattha) is a locative referring to the round of becoming with its three

 planes. Or else, in all instances, this locative is used with reference to the correlat

ive term in the preceding phrase. [SÈ: This locative expression yattha ... tattha is 

used with reference to each preceding phrase, which is its sphere of application.]  35 
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172. Atthi tattha sa∫khårånaµ vuddhi. SA: This is said with reference to the volitional co

nstructions that are the cause of a future round of becoming for one abiding in the 

present round of results. 

 

 The variation here on the usual sequence is very interesting. When “the growt5 

h of volitional constructions” is placed between name-and-form and future becom

ing, this implies that the expression corresponds to three critical terms of the stand

ard formula—craving, clinging, and (kamma-)becoming. If åyatiµ punabhavåbhi

nibbatti is identical with bhava in the usual formula (the latter being an abbreviati

on for the former), we can then infer that bhava was originally understood as the i10 

mminent future becoming and that the idea of kammabhava arose later through ex

egetical elaboration of the formula. 

173. SA: The painter represents kamma with its adjuncts [SÈ: craving and ignorance, and

 time and destination, etc.]; the panel, wall, or canvas represents the round with its

 three realms. As the painter creates a figure on the panel, so kamma with its adju15 

ncts creates a form in the realms of becoming. As the figure created by an unskille

d painter is ugly, deformed, and disagreeable, so the kamma performed with a mi

nd dissociated from knowledge gives rise to an ugly, deformed, disagreeable figur

e. But as the figure created by a skilled painter is beautiful and well shaped, so the

 kamma performed with a mind associated with knowledge gives rise to a beautifu20 

l and comely figure. 

174. SA: The kamma of the arahant is similar to the sunbeam. However, the sunbeam doe

s exist, but because there is no place for it to settle it is said to be unestablished (a

ppati††hå). But the arahant’s kamma is said to be unestablished because it is non-e

xistent. Although he has a body, etc., no wholesome or unwholesome kamma is th25 

ereby created. His deeds are merely functional, not productive of results (kiriyama

tte †hatvå avipåkaµ hoti). In this connection, see 12:25 and n.81. 

 

 It should be noted that SA’s explains the sutta statement—that the arahant’s c

onsciousness is unestablished—to mean that his kamma is unestablished. To me t30 

his seems to involve a shift away from the text. Nevertheless, I think it would be 

wrong to understand the sutta as saying that after his parinibbåna the arahant’s co

nsciousness persists in some mode that can only be described as unestablished. Th

e present passage is clearly speaking of the arahant’s consciousness while he is ali

ve. Its purport is that his consciousness, being devoid of lust, does not settle upon 35 

(or become established in) the four nutriments in any way that might serve as a co
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ndition for future existence, not that an “unestablished consciousness” remains aft

er the arahant’s parinibbåna. 

175. Opening as at 12:10. 

176. Dependent origination is formulated in identical terms in the account of the Buddha 

Vipass¥’s enlightenment at DN II 32,22–30. For the Buddha’s explanation of the m5 

utual dependency of consciousness and name-and-form, see DN II 62,33–63,26. A

 translation of the detailed explanation at DA II 501–3 and DÈ can be found in Bh

ikkhu Bodhi, The Great Discourse on Causation, pp.84–89. See too below 12:67. 

 

 SA: When there is name-and-form, consciousness comes to be: Here it should 10 

be said, “When there are volitional constructions, consciousness comes to be,” an

d “When there is ignorance, volitional constructions come to be.” But neither is m

entioned. Why not? Because ignorance and volitional constructions belong to a th

ird existence and this insight is not tied up with them (avijjåsa∫khårå hi tatiyo bh

avo, tehi saddhiµ ayaµ vipassanå na gha†¥yati). For the Great Man (the Bodhisatt15 

a) undertakes insight by way of the present five-constituent becoming (pañcavokå

rabhava, i.e., existence where all five aggregates are present). 

 

 (Query:) Isn’t it true that one cannot become enlightened as long as ignorance 

and volitional constructions are unseen? (Reply:) True, one cannot. But these are 20 

seen by way of craving, clinging, and becoming. If a man pursuing a lizard has se

en it enter a pit he would descend, dig up the place where it entered, catch it, and 

depart; he wouldn’t dig up some other place where the lizard can’t be found. Simi

larly, when the Great Man was sitting on the seat of enlightenment, he searched fo

r the conditions beginning with aging-and-death. Having seen the conditions for t25 

he phenomena back to name-and-form, he searched for its condition too and saw t

hat it is consciousness. Then, realizing “So much is the range of exploration by w

ay of five-constituent becoming,” he reversed his insight (vipassanaµ pa†inivattes

i). Beyond this there is still the pair, ignorance and volitional constructions, which

 are like the unbroken region of the empty pit. But because they have been include30 

d by insight earlier (under craving, etc.?), they do not undergo exploration separat

ely; hence he does not mention them. 

177. This consciousness turns back (paccudåvattati kho idaµ viññåˆåµ). SA: What is the

 consciousness that turns back here? It is the rebirth-consciousness and the insight

-consciousness. Rebirth-consciousness turns back from its condition, insight-cons35 
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ciousness from its object. Neither overcomes name-and-form, goes further than na

me-and-form. 

 

 SÈ: From its condition: Rebirth-consciousness turns back from volitional cons

tructions—the special cause for consciousness—which has not been mentioned; it5 

 does not turn back from all conditions, as name-and-form is stated as the conditio

n for consciousness. From its object: from ignorance and volitional constructions 

as object, or from the past becoming as object. 

 

 It it possible that the Bodhisatta had been seeking a self of the Upani∑adic typ10 

e, a self-subsistent subject consisting of pure consciousness that requires nothing 

but itself in order to exist. His discovery that consciousness is invariably depende

nt on name-and-form would have disclosed to him the futility of that quest and th

ereby shown that even consciousness, the subtlest basis for the sense of self (see 1

2:61), is conditioned and thus marked by impermanence, suffering, and selflessne15 

ss. 

178. SA: To this extent one may be born (ettåvatå jåyetha vå), etc.: With consciousness a

s a condition for name-and-form, and with name-and-form as a condition for cons

ciousness, to this extent one may be born or take rebirth. What is there beyond thi

s that can be born or undergo rebirth? Isn’t it just this which is born and undergoe20 

s rebirth? 

 

 SÈ: To this extent: that is, by the occurrence of consciousness and name-and-f

orm mutually supporting one another. One may be born and undergo rebirth: Tho

ugh the expression “A being is born and undergoes rebirth” is used, there is nothi25 

ng that serves as the referent of the designation “a being” apart from consciousnes

s and name-and-form. Hence the commentator says, “What is there beyond this?” 

Just this (etadeva): namely, the pair consciousness and name-and-form. 

 

 It might be noted that jåyetha, j¥yetha, etc., are middle-voice optatives in the t30 

hird person singular. At KS 2:73 CRD seems to have mistaken them for second p

erson plural optatives in the active voice, while at LDB, pp.211 and 226, Walshe 

has used a roundabout rendering, presumably to avoid having to identify the form

s. For a detailed discussion of the mutual conditionality of consciousess and name

-and-form, see Bhikkhu Bodhi, The Great Discourse on Causation, pp.18–22.  35 
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179. The mutual cessation of consciousness and name-and-form is also found in the versi

on of the formula at DN II 34,21–35,13. SA does not comment on the expression “

I have discovered the path to enlightenment” (adhigato kho myåyaµ maggo bodh

åya), but the corresponding passage of DN is commented upon at DA II 461,?? th

us: “Path: the path of insight. To enlightenment: for the awakening to the four trut5 

hs, or for the awakening to Nibbåna. Further, enlightenment is so called because it

 becomes enlightened (bujjhat¥ ti bodhi); this is a name for the noble path. What is

 meant is (that he has discovered the path) for the sake of that. For the noble path i

s rooted in the path of insight. Now, making that path explicit, he says, ‘With the 

cessation of name-and-form,’ and so forth.”  10 

 

 This explanation hinges upon the distinction (only implicit in the Nikåyas) bet

ween the mundane preliminary portion of the path (pubbabhåga-

pa†ipadå), which is the “path of insight,” and the noble supramundane path (lokutt

aramagga), which directly realizes Nibbåna. Since the latter is equated with enlig15 

htenment, “the path to enlightenment” which the Bodhisatta discovered must be t

he mundane path of insight. In the DN version, having discovered the path to enli

ghtenment, the Bodhisatta Vipass¥ continues to contemplate the rise and fall of th

e five aggregates, as a consequence of which “his mind was liberated from the tai

nts by not clinging.” 20 

180. SA elaborates minutely upon the parable of the ancient city and then draws extensiv

e correspondences between the elements of the parable and their counterparts in t

he Dhamma. 

181. At this point sa∫khårå, omitted earlier, are finally introduced, and avijjå, their condi

tion, is implied by the mention of “their origin.”  25 

182. This passage is also at 51:10 (V 262,9–14). I follow SA in its explanation of yåva de

vamanussehi suppakåsitaµ. The point is that, despite the use of the instrumental f

orm -ehi, the Dhamma is not proclaimed by devas and humans, but “throughout th

e region (inhabited) by devas and humans in the ten-thousandfold world-system, 

within this extent it is well proclaimed, well taught, by the Tathågata” (yåva dasa30 

sahassacakkavå¬e devamanussehi paricchedo atthi, etasmiµ antare suppakåsitaµ

 sudesitaµ tathågatena). It is possible -ehi here is a vestigal Eastern locative plura

l; see Geiger, Påli Grammar, §80.3. 

183. SA: Why did he address the bhikkhus? Because a subtle Dhamma discourse, one sta

mped with the three characteristics, had presented itself to him. In this country (th35 

e Kuru country), it is said, the people had good roots [SÈ: supporting conditions f
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or achievement of the noble Dhamma] and were wise [SÈ: with the wisdom of a t

hree-rooted rebirth-consciousness and pragmatic wisdom]. They were capable of 

penetrating a deep Dhamma talk stamped with the three characteristics. Therefore

 the Buddha taught here the two Satipa††håna Suttas (DN No. 22, MN No. 10), the

 Mahånidåna Sutta (DN No. 15), the Óneñjasappåya Sutta (MN No. 106), the CË¬5 

anidåna Sutta (12:60), and other deep suttas. 

184. Sammasatha no tumhe bhikkhave antaraµ sammasan ti. SA explains “internal explo

ration” as internal exploration of conditions (abbhantaraµ paccayasammasanaµ)

. In the exegetical literature, sammasana-ñåˆa is a technical term for the compreh

ension of the five aggregates by way of the three characteristics (see Pa†is I 53–5410 

, quoted at Vism 607–8; PP 20:5–20). Here, however, sammasana is used in a sen

se that comes closer to the exegetical notion of paccaya-pariggaha, “discernment 

of conditions,” as at Vism 598–600; PP 19:1–13. 

185. SA: The Blessed One wanted him to answer by way of conditionality, but he could n

ot catch the Master’s inclination and answered by way of the thirty-two aspects (o15 

f bodily foulness). 

186. As at 12:51, but with a different sequel. I read with Be idaµ kho dukkhaµ kiµnidån

aµ. The reading of Ee is unsatisfactory. 

187. Idaµ kho dukkhaµ upadhinidånaµ, etc. SA: It has its source in acquisition as the ag

gregates (khandhupadhinidånaµ); for here the five aggregates are intended by “ac20 

quisition.” On upadhi, see I,n.21. The standard exegetical analysis of upadhi is fo

urfold: as defilements, aggregates, sensual pleasures, and volitional constructions.

 As upadhi is conditioned by taˆhå, one might contend that here upadhi is synony

mous with upådåna. SA, however, does not endorse this interpretation, and the fa

ct that upadhi is declared the basis for aging-and-death and the other types of suff25 

ering supports SA’s gloss khandhupadhi. Cp. Sn p.141: yaµ kiñci dukkhaµ samb

hoti sabbaµ upadhipaccayå. 

188. Upadhinirodhasåruppagåmin¥ pa†ipadå. As at 12:51; see n.135. 

189. Cp. DN II 308,6–309,11. 

190. The same simile, but with slight differences in wording, is at MN I 316,10–23. 30 

191. SA: The bronze cup of beverage represents worldly objects of a pleasant and agreea

ble nature. The man oppressed by the heat represents the worldling attached to the

 round; the man who invites him to drink, the people who invite the worldling to e

njoy objects in the world with a pleasant and agreeable nature. The man in charge 

of the drink, who explains its virtues and dangers, is like a spiritual friend, one’s p35 

receptor, teacher, etc., who explains the gratification and danger in the five cords 
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of sensual pleasure. Just as the man in the simile suddenly, without reflection, dri

nks the beverage and meets death or deadly suffering, so the worldling, eager to e

njoy sensual pleasures, spurns the advice of his preceptor and teacher, gives up th

e training, and reverts to the lower life. There he commits a crime and is punished

 by the king, and in the next life he experiences great suffering in the four realms 5 

of misery. 

192. SA: In the counterpart, the man oppressed by the heat represents the meditator at the

 time he is still attached to the round. When he reflects, rejects the beverage, and 

dispels his thirst with some other drink, this is like the bhikkhu’s abiding by the a

dvice of his preceptor and teacher, guarding the sense doors, gradually developing10 

 insight, and attaining the fruit of arahantship. The other four beverages are like th

e four paths. As the man dispels his thirst with the other four beverages and goes 

happily wherever he wants, so the arahant, having drunk of the four paths, dispels 

craving and goes to the region of Nibbåna. 

193. The Venerable Mahåko††hita was the foremost disciple in the analytical knowledges 15 

(pa†isambhidå). He often appears in dialogue with the Venerable Såriputta. As C

RD remarks (KS 2:79, n.1), since both elders were arahants it is likely that these d

ialogues were intended as “lessons” for their students rather than as genuine inqui

ries. 

194. The underlying presuppositions of the four alternatives are eternalism, annihilationis20 

m, partial-eternalism, and fortuitous originationism; see n.37. 

195. On the reciprocal conditionality of consciousness and name-and-form, see 12:65. 

196. SA: On thirty-six grounds: for thirty-six reasons, obtained by taking three cases in re

lation to each of the twelve terms. The first is the quality of being a speaker on the

 Dhamma, the second the practice, third the fruit of the practice. By the first meth25 

od the excellence of the teaching is discussed, by the second the plane of the train

ee (sekha), by the third the plane of the one beyond training (asekha). 

197. SA does not identify these elders. Savi††ha appears at AN I 118–19, Nårada at AN II

I 57–62. 

198. These five grounds for the acceptance of a thesis recur at 35:152 and are examined c30 

ritically by the Buddha at MN II 170,26–171,25; see too MN II 218,15–21. Here th

ey are being contrasted with personal knowledge (paccattameva ñåˆa). For a deta

iled discussion, see Jayatilleke, Early Buddhist Theory of Knowledge, pp.182–88, 

274–76. 

 35 

 SA: One person accepts something through faith (saddhå) by placing faith in 
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another and accepting what he says as true. Another accepts something through pe

rsonal preference (ruci) when he approves of some thesis by reflecting on it and t

hen takes it to be true. One accepts a thesis by oral tradition (anussava) when one

 thinks: “This has come down from ancient times by oral tradition, so it must be tr

ue.” One accepts a thesis by reasoned reflection (åkåraparivitakka) when a given 5 

thesis appears valid by reasoning from another and one then concludes, “It is so.” 

In the fifth case, as one reflects, a view arises through which some thesis is accept

ed by pondering it; this is acceptance of a view after pondering it (di††hinijjhånak

khanti). 

199. Bhavanirodho nibbånaµ. SA: Nibbåna is the cessation of the five aggregates. 10 

200. SA: The elder was an arahant, but without saying whether or not it was so he just ke

pt silent. 

201. SA: Why did he speak up? It is said that he reflected thus: “This proposition—‘Nibb

åna is the cessation of becoming’—can be understood even by trainees. But this el

der (Savi††ha) places that one (Mus¥la) on the plane of one beyond training. I will 15 

make him understand this matter correctly.” 

202. SA: Clearly seen ... with correct wisdom: clearly seen with path-wisdom together wi

th insight. I am not an arahant: he indicates this because he stands on the path of 

non-returning. But this knowledge of his that “Nibbåna is the cessation of becomi

ng” is a type of reviewing knowledge (paccavekkhaˆa-ñåˆa) apart from the ninet20 

een (regular) kinds of reviewing knowledge. (See Vism 676; PP 22:19–21). 

203. Na ca kåyena phusitvå vihareyya, lit. “but he would not dwell having contacted it wi

th the body.” SA glosses: “He would not be able to draw out the water.” 

204. SA: The seeing of water in the well represents the seeing of Nibbåna by the non-retu

rner. The man afflicted by heat represents the non-returner; the water bucket, the 25 

path of arahantship. As the man oppressed by heat sees water in the well, the non-

returner knows by reviewing knowledge, “There exists a breakthrough to the path 

of arahantship” (reading with Ce arahattaphalåbhisamaya). But as the man lackin

g the bucket cannot draw out the water and touch it with the body, so the non-retu

rner, lacking the path of arahantship, cannot sit down and become absorbed in the 30 

attainment of the fruit of arahantship which takes Nibbåna as its object. 

 

 It would be a misunderstanding of Nårada’s reply to take it as a criticism of M

us¥la’s tacit claim that he is an arahant. The point is not that Mus¥la was unjustifie

d in consenting to that title, but that Savi††ha drew an incorrect inference; for he h35 

eld the wrong belief that understanding dependent origination and the nature of Ni
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bbåna is the defining mark of an arahant. This understanding, rather, is common p

roperty of the trainee and the arahant. What distinguishes the arahant from the trai

nee is not his insight into dependent origination (and other principles of the Dham

ma) but the fact that he has used this insight to eradicate all defilements and there

by has access to a unique meditative state (called in the commentaries arahattaph5 

ala-samåpatti, the fruition attainment of arahantship) in which he can dwell “touc

hing the deathless element with his body.” On this point see too 48:53, where we 

again meet the expression kåyena phusitvå viharati as highlighting the essential di

fference between the sekha and the asekha. 

205. In all three eds. the question begins with evaµvåd¥ tvaµ and the reply with evaµvåd10 

åhaµ. However, since it was Nårada who just spoke, it seems that we should read 

the question portion as evaµvådiµ and resolve evaµvådåhaµ in the reply into ev

aµvådiµ ahaµ. Neither SA nor SÈ offers any help here, but a note in Be of text s

uggests this amendation. The Ee reading of a parallel passage at 55:23 (V 374,24–

27) has the reading I prefer, though there Be and Ce have the same reading as here15 

. At MN II 214,14 foll. we find evaµvådåhaµ in a context where it would have to 

be resolved as an accusative plural, evaµvådino (nigaˆ†he) ahaµ, which further s

upports my proposal regarding the present passage. 

206. SA: Sus¥ma had approached the Venerable Ónanda, thinking, “He is the most learne

d disciple, and also the Teacher frequently reports to him the Dhamma he has spo20 

ken on various occasions; under him I will be able to learn the Dhamma quickly.”

 Ónanda brought him to the Buddha because he knew that Sus¥ma had claimed to 

be a teacher in his own right and he was apprehensive that after going forth he mi

ght try to bring discredit to the Dispensation. The Buddha understood that Sus¥ma

’s motive in taking ordination was “theft of the Dhamma, “which made his entry i25 

nto the Dispensation impure, but he foresaw that Sus¥ma would shortly undergo a 

change of heart and attain arahantship. Hence he instructed Ónanda to give him th

e going forth. 

207.  SA: Those bhikkhus, having received a meditation subject from the Teacher, entere

d upon the three-month rains residence, and during the rains, striving and struggli30 

ng, they attained arahantship. At the end of the rains they went to the Teacher and

 informed him of their attainment. When Sus¥ma heard about this he thought: “Fin

al knowledge (aññå) must be the supreme standard in this Dispensation, the essen

tial personal transmission of the teacher (paramappamåˆaµ sårabhËtå åcariyamu

††hi, lit. ‘teacher’s fist’). Let me inquire and find out about it.” Therefore he appro35 

ached those bhikkhus. 
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 The stock description of the five abhiññå that follows is commented upon in d

etail in Vism, Chaps. 12 and 13. 

208. SÈ: The formless jhånas and deliverance from perception (åruppajjhåna-saññåvimo

kkhå). 5 

209. The text enclosed in brackets in Ee should be deleted and the question read as in Be 

and Ce thus: Ettha dåni åyasmanto idañ ca veyyåkaraˆaµ imesañ ca dhammåna

µ asamåpatti, idaµ no åvuso kathan ti. I take the no to be merely an interrogative

 particle (= nu). 

210. Paññåvimuttå kho mayaµ åvuso Sus¥ma. SA: He shows: “Friend, we are without jhå10 

na, dry-insighters, liberated simply by wisdom” (åvuso mayaµ nijjhånakå sukkha

vipassakå paññåmatten’eva vimuttå). SÈ: Liberated simply by wisdom: not both-

ways-liberated (na ubhatobhågavimuttå). 

 

 While SA seems to be saying that those bhikkhus did not have any jhånas, in t15 

he sutta itself Sus¥ma’s questions establish only that they lacked the abhiññå and 

åruppa; nothing is said about whether or not they had achieve the four jhånas. It i

s even possible that nijjhånaka should be understood, not as the deprivative “with

out jhåna,” but as derived from nijjhåna, pondering, hence “ponderers.” The com

mentaries explain the paññåvimutta arahant as of five kinds: those who attain up t20 

o one or another of the four jhånas, and the dry-insighter who lacks mundane jhån

a, but still has the supramundane jhåna inseparable from the noble path (see DA II

 512,??). On the contrast between paññåvimutta and ubhatobhågavimutta arahants

, see MN I 477–78; Pug 14, 190–91. 

211. Pubbe kho Sus¥ma dhamma††hitiñåˆaµ, pacchå nibbåne ñåˆaµ. SA: Insight knowle25 

dge is “knowledge of the persisting nature of phenomena,” which arises first. At t

he end of the course of insight, path knowledge arises; that is “knowledge of Nibb

åna,” which arises later. SÈ: The persisting nature of phenomena is the persistenc

y of phenomena, their intrinsic nature (dhammånaµ †hitatå taµsabhåvatå): imper

manence, suffering, non-self. Knowledge of that is “knowledge of the persisting n30 

ature of phenomena.” See too n.51, n.105. 

212. SA: Why is this said? For the purpose of showing the arising of knowledge thus eve

n without concentration. This is what is meant: “Sus¥ma, the path and fruition are 

not the issue of concentration (samådhinissanda), nor the advantage brought abou

t by concentration (samådhi-ånisaµså), nor the outcome of concentration (samåd35 

hinipphatti). They are the issue of insight (vipassanå), the advantage brought abo
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ut by insight, the outcome of insight. Therefore, whether you understand or not, fi

rst comes knowledge of the persisting nature of phenomena, afterwards knowledg

e of Nibbåna.” 

 

 SÈ: Even without concentration (vinå pi samådhi): even without previously es5 

tablished (concentration) which has acquired the characteristic of serenity (samat

ha-

lakkhaˆappattaµ); this is said referring to one who takes the vehicle of insight (vi

passanåyånika). 

  Read together with the comments of SA and SÈ 10 

the text seems to be affirming the existence of a “vehicle of bare insight” which b

egins directly with mindful contemplation of mental and physical phenomena, wit

hout a previously established base of concentration via the jhånas or access conce

ntration (upacårasamådhi). These passages have sometimes been cited in argume

nts for the validity of such an approach, the canonical basis of which is found in t15 

he Satipa††håna Sutta. 

213. SA: Having known him to be capable of penetration, the Buddha speaks thus giving 

a Dhamma teaching with three turns, at the conclusion of which the elder attained 

arahantship. SÈ: The “three turns” (tepariva††aµ) are by way of the turning over o

f the three characteristics in relation to the five aggregates. 20 

214. SA: This query is started in order to make it evident that those bhikkhus were dry-in

sighters without jhåna (or: “dry-insight ponderers”). This is the purport here: “Yo

u are not the only dry-insighter without jhåna; those bhikkhus were also such.” 

215. Dhammatthenaka. The formula for confession and pardon is also at 16:6 below. 

216. Antarapeyyåla. As the preceding section contains twelve suttas by way of the twelve25 

 factors of the formula, so each of the following suttas can be divided into twelve. 

SA says these were all spoken by way of the inclinations of the persons to be guid

ed according to their different capacities for understanding (sabbe pi tathå tathå b

ujjhanakånaµ veneyyapuggalånaµ ajjhåsayavasena vuttå). 

217. SA: Whether it be the Buddha or a disciple, the one in dependence upon whom one 30 

gains path knowledge is called a teacher (satthå, a word usually reserved for the B

uddha); he should be sought for.  

 

 
 35 
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Chapter 13: Abhisamaya-saµyutta 

 

218. The expression di††hisampanna is virtually synonymous with sotåpanna. See the clo

sing paragraph of 12:27, etc. MN III 64,16–65,4, and AN III 438–40 list various q

ualities of the di††hisampanna, e.g. being incapable of regarding any construction 5 

as permanent, etc., being incapable of parricide and patricide, etc. SA glosses abhi

sametåvino: “for one who abides having made the breakthrough to the noble truth

s by means of wisdom” (paññåya ariyasaccåni abhisametvå †hitassa). On abhisa

maya, see n.13. 

 10 

 SA: What is the suffering that has been destroyed? That which might have aris

en if the first path had not been developed. The suffering that might have arisen in

 the plane of misery during the next seven existences, and that which might have a

risen anywhere at all beginning with the eighth rebirth—all that has been destroye

d. 15 

219. Both dhammåbhisamaya and dhammacakkhupa†ilåbha denote the attainment of stre

am-entry. On the benefit of stream-entry, see Dhp 178.  

220. The yojana is a measure of distance roughly equal to six miles. SA explains kåkapey

ya (lit. “crow-drinkable”) thus: “So that it is possible for a crow, standing on the b

ank, to drink from it naturally by inserting its beak.” 20 

221. Himavato pabbataråjassa. In Påli himåvå is singular, as is himålaya in Skt. Though 

both denote a mountain range—the same range—rather than a single mountain, th

e idiom is expressed as though the latter were intended. 

 

Chapter 14: Dhåtu-saµyutta 25 

 

222. SA: Diversity of elements: the diversified intrinsic nature of phenomena, which gain 

the name “elements” in the sense of intrinsic nature, reckoned as having the sense

s of “devoid of a being” and “empty” (nissatta††ha-suññata††ha-sa∫khåtena sabhå

va††hena dhåtË ti laddhanåmånaµ dhammånaµ nånåsabhåvo dhåtunånattaµ). 30 

223. SA: The eye element is eye-sensitivity (cakkhupasåda), the form element is the form

 object; the eye-consciousness element is the mind based on eye-sensitivity (cakkh

upasåda-

vatthukaµ cittaµ). The other four sense elements, their objects, and states of cons

ciousness are explained in the same way, with the appropriate changes. The mind 35 

element (manodhåtu) is the threefold mind element [SÈ: the two receiving (sampa
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†icchana) mind elements and the functional mind element [= the five-door adverti

ng citta]. The mental-phenomena element (dhammadhåtu) is the three aggregates

—feeling, (perception, and volitional constructions)—subtle form, and Nibbåna. 

The mind-consciousness element is all mind-consciousness [SÈ: of seventy-six ty

pes]. 5 

 

 Precise formal definitions of the elements are not to be found in the Nikåyas. 

Perhaps the oldest canonical source for the definitions of the eighteen elements is 

Vibh 87–90. Discussion from the commentarial standpoint is at Vism 484–90 (PP

 15:17–43) and VibhA 76–82. The “sensitivities” (pasåda) are types of material p10 

henomena located in the gross sense organs that receptive to the appropriate types

 of sense objects. Both Vibh and Vism frame their explanations on the basis of the

 Abhidhamma theory of the cognitive process, which, though articulated as such o

nly in the commentaries, already seems to underlie the distinction of cittas in the 

Abhidhamma Pi†aka. The five types of sense consciousness are the cittas which e15 

xercise the rudimentary function of bare cognition of the sense object. Of the thre

e mind elements, the “functional” (kiriya) is the first citta in the process, which m

erely adverts to the object, and hence is called the “five-door adverting conscious

ness” (pañcadvåråvajjana-citta). This is followed by the appropriate sense consci

ousness (eye-consciousness, etc.), a kammically resultant citta which may be eith20 

er wholesome-resultant or unwholesome-resultant; hence the fivefold sense consc

iousness becomes tenfold. Next comes the “receiving consciousness” (sampa†icch

ana-citta), which “picks up” the object for further scrutiny; this is a “mind elemen

t” and is either wholesome-resultant or unwholesome-resultant. Following on this 

an investigating consciousness arises, a wholesome-resultant or unwholesome-res25 

ultant citta which investigates the object; then a “determining consciousness,” a fu

nctional citta which defines the object; and then comes a string of cittas called jav

ana, which constitute either a wholesome or an unwholesome response to the obje

ct (or a merely “functional” response in the case of the arahant). This may be follo

wed by a registration consciousness (tadårammaˆa), a resultant citta which record30 

s the impression of the object on the mental continuum. All the cittas from investi

gating onwards are mind-consciousness element, which is of seventy-six types. F

or details, see CMA 1:8–10, 4:1–23.  

 

 The mental-phenomena element (dhammadhåtu) is not necessarily the object 35 

of mind-consciousness element, as one might suppose it to be by analogy with the
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 other senses. Along with the object of mind-consciousness it includes all feeling, 

perception, and volitional factors which accompany consciousness in the process 

of cognition. Thus it belongs as much to the subjective pole of the cognitive act as

 to the objective pole. See particularly CMA, Table 7.4. 

224. SA: Eye-contact, etc., are associated with eye-consciousness, etc. Mind-contact is th5 

at associated with the first javana in the mind door; therefore when it is said, in de

pendence on the mind element there arises mind contact, this means that the conta

ct of the first javana arises in dependence on the functional mind-consciousness el

ement, the mind-door adverting consciousness. 

 10 

 On javana, see CMA 3:9, 4:12–16, and on the mind-door adverting citta, see 

CMA 1:10, 3:9. 

225. Since, according to the Abhidhamma scheme of conditional relations, the mind elem

ent and its concomitant contact are mutually dependent, SA is compelled to explai

n these terms in the sutta in a way that does not contradict the Abhidhamma. Henc15 

e it says: The functional mind-consciousness element with the function of adverti

ng (i.e., the mind-door adverting citta) does not arise in dependence on the contact

 associated with the first javana in the mind door (which occurs subsequent to it). 

226. SA: Perception of form (rËpasaññå): the perception associated with eye-consciousn

ess. Intention regarding form (rËpasa∫kappa): the intention associated with three 20 

cittas, the receiving consciousness, etc. (the other two, I assume, are the investigat

ing and determining cittas). Desire for form (rËpacchanda): desire in the sense of 

desirousness for form. Passion for form (rËpapari¬åha): passion (lit. “fever”) in th

e sense of a burning in regard to form [SÈ: for the fire of lust, etc., has the functio

n of “burning up” its own support]. The quest for form (rËpapariyesanå): searchin25 

g in order to obtain that form, having taken along one’s friends and comrades. Pas

sion and the quest are found in different javana processes (so that passion can bec

ome an antecedent condition for the quest).  

228. This attempt to combine into one series the discrete sequences beginning with conta

ct and perception leads to some strange incongruities, which become even more bi30 

zarre among the negations of the following sutta. Elsewhere contact is said to be t

he condition for the manifestation of the aggregates of feeling, perception, and vol

itional constructions (e.g., at 22:82 (III 101,33–102,2), and see 35:93 (IV 68,15–16

)); yet here contact and feeling are said to be dependent on perception and intentio

n. Neither SA nor SÈ shows any signs of uneasiness over the discrepancies nor tri35 

es to justify them.  
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 At MN I 111,35–112,13 a sequence of mental phenomena is given as follows: 

contact > perception > thought > conceptual proliferation > obsession by percepti

ons and notions arisen from proliferation. The texts often treat thought (vitakka) a

s identical with intention (sa∫kappa); proliferation (papañca) includes craving (ta5 

ˆhå), which is synonymous with desire (chanda); and obsession (samudåcåra) ma

y comprise passions and quests, etc. This would then give us a more cogent versio

n of the series. SA does in fact refer to one elder, Uruvelåyavås¥ CË¬atissa Thera, 

who said: “Although the Blessed One inserted contact and feeling in the middle of

 the text, having turned the text back (på¬iµ pana pariva††etvå) we get: perception10 

, intention, desire, passion, quest, and gain in regard to the stated object (form, etc

.), ‘gain of form’ being the object gained together with craving; then there is conta

ct as the (mental) contact with the object gained and feeling as the experiencing of

 the object. In such a way this pair—contact with form and feeling—is found.”  

 15 

 SA continues on its own: And here, perception, intention, contact, feeling, and

 desire are found both in the same javana process and in different javana processe

s, while passion, quest, and gain are found only in different javana processes. 

229. SA: The luminosity element (åbhådhåtu) is the light element; this is a name for the j

håna together with its object, that is, light (åloka) and the jhåna arisen after doing 20 

the preparatory work on the light kasiˆa. The beauty element (subhadhåtu) is just 

the jhåna together with its object, namely, the jhåna arisen on the basis of a beauti

ful kasiˆa. The others are self-explanatory. 

230. SA: In dependence on cessation (nirodhaµ pa†icca): in dependence on the reflective

ly induced non-occurrence (pa†isa∫khå-appavatti) of the four (mental) aggregates.25 

 For the attainment of cessation is discerned in dependence on the cessation of the

 aggregates, not on their occurrence. And here it is just the cessation of the four ag

gregates that should be understood as “the attainment of cessation.” 

231. SA: An attainment with a residue of constructions (sa∫khåråvasesasamåpatti): beca

use of a residue of subtle constructions. According to Vism 337–38 (PP 10:47–5430 

), in this attainment perception and the other mental factors are present merely in 

a subtle residual mode and thus cannot perform their decisive functions; hence the

 ambivalence in the name. 

232. SA: The sensuality element (kåmadhåtu) is sensual thought, all sense-sphere pheno

mena in general, and in particular everything unwholesome except the ill-will ele35 

ment and the harmfulness element, which are mentioned separately here. Sensual 
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perception arises in dependence on the sensual element either by taking it as an ob

ject or by way of association (i.e., when sensual perception is associated with sens

ual thought in the same citta). All these elements are defined at Vibh 86–87, quote

d by SA. VibhA 74 correlates sensual thought with sensuality as defilement (kiles

akåma) and sense-sphere phenomena with sensuality as sensual objects (vatthukå5 

ma). Sensual intention arises in dependence on sensual perception by way either o

f association or decisive support. 

233. SA: The ill-will element (byåpådadhåtu) is thought of ill will or ill will itself [SÈ: i.e

., hatred (dosa)]. The harmfulness element (vihiµsådhåtu) is thought of harmfulne

ss and harmfulness itself. Vibh 86 explains the harmfulness element as injuring be10 

ings in various ways. 

234. SA: The renunciation element (nekkhammadhåtu) is thought of renunciation and all 

wholesome states except the other two elements, which are to be explained separa

tely. Perception of renunciation arises in dependence on the renunciation element 

by way of such conditions as conascence, etc. 15 

235. SA: The non-ill-will element is thought of non-ill will and non-ill will itself, i.e., lovi

ngkindness towards beings. The harmlessness element is thought of harmlessness 

and compassion. 

236. SA: From this point on he explains “element” as inclination (ajjhåsaya). 

237. I give the name of the bhikkhu as in Ee. Be and Ce cite it simply as Kaccåna, and Ce20 

 notes a v.l., Sandha Kaccåyana. At 44:11 a Sabhiya Kaccåna is mentioned, also a

t the Brick Hall in Ñåtika, and the two may be the same person. 

 

 SA explains his question in two ways: (i) “Why does the view arise in the six 

(rival) teachers who are not Fully Enlightened Ones, ‘We are Fully Enlightened O25 

nes’?” (ii) “Why does the view arise in their disciples in regard to those who are n

ot Fully Enlightened Ones (i.e., their teachers), ‘They are Fully Enlightened Ones’

?” Ee’s sammåsambuddho ti should be amended to sammåsambuddhå ti.  

238. The contrast is between h¥nådhimuttikå and kalyåˆådhimuttikå. SA glosses adhimutt

ikå with ajjhåsayå. 30 

239. Såriputta was the bhikkhu disciple foremost in wisdom, and thus he attracted bhikkh

us who were likewise of great wisdom. All the other disciples mentioned below at

tract pupils who share their particular specialty. 

240. This sutta, including the verses, is found at It 70–71. The verses alone, excluding the

 first two pådas, are at Th 147–48. 35 
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241. On vanatha, see I,n.474. SA: From association—from craving and affection based u

pon association through seeing and hearing—the woods is born, the woods of the 

defilements is born. By non-association it is cut: it is cut by non-association, by n

ot-seeing, by avoiding standing and sitting privately (with a person of the opposite

 sex).  5 

242. SA: Those of wrong knowledge: those endowed with wrong reviewing (micchåpacca

vekkhaˆena samannågatå). Those of wrong liberation: those who abide in an une

mancipating liberation, which they take to be wholesome liberation. Those of righ

t knowledge: those with right reviewing. Those of right liberation: those endowed 

with the emancipating liberation of the fruit. 10 

 

 Right knowledge and right liberation supplement the eight usual factors of the

 eightfold path and are said to be factors of the arahant (e.g., at MN III 76,8), but a

t 55:26 (V 384,1) they are also ascribed to Anåthapiˆ∂ika, a stream-enterer. SA’s 

gloss of right knowledge as right reviewing knowledge is difficult to accept. More15 

 likely the expression refers to the full knowledge of the four noble truths by mean

s of which arahantship is gained. 

243. SA interprets each element by way of its physical characteristic or function: the eart

h element is the foundational element (pati††hådhåtu); the water element, the cohe

sive element (åbandhanadhåtu); the fire element, the maturational element (parip20 

åcanadhåtu); and the air element, the distensive element (vitthambhanadhåtu). Fo

r a more detailed treatment according to the commentarial method, see Vism 364–

70 (PP 11:86–117). 

244. SA: Since it is contingent upon Nibbåna (nibbånaµ ågamma) that desire and lust is 

removed and abandoned, Nibbåna is the escape from it. 25 

245. SA: In this sutta the four truths are discussed. The gratification (assåda) in the four 

elements is the truth of the origin; the danger (åd¥nava) is the truth of suffering; t

he escape (nissaraˆa) is the truth of cessation; the path that understands the escap

e is the truth of the path. 

246. Throughout I read with Ce and Ee cetovimutti as against Be’s bare vimutti. SA: The 30 

knowledge arose, “This liberation of mine by the fruit of arahantship is unshakeab

le.” Its unshakeableness can be understood through the cause and through the obje

ct. It is unshakeable through the cause because there can be no return of the defile

ments eradicated by the four paths. It is unshakeable through the object because it 

occurs taking the unshakeable state, Nibbåna, as object. 35 
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247. Vimariyådikatena cetaså. SA: The barriers (mariyådå) are twofold: the barriers of d

efilements and the barriers of the round of becoming. Here, because of the abando

ning of both, it is said that they dwell with a mind rid of barriers. 

248. SA: It is pleasurable in that it is a condition for pleasant feeling. 

249. There is a lack of symmetry between the two clauses in this statement: the first strin5 

gs together four terms: uppådo †hiti abhinibbatti påtubhåvo, but the sequel applies

 only three of these, omitting abhinibbatti. This is done consistently whenever this

 “template” is applied, as at 22:30 and 35:21–22.  

 

Chapter 15: Anamatagga-saµyutta 10 

 

250. Anamataggo’ yaµ bhikkhave saµsåro. SA resolves anamataggo into anu amataggo,

 explaining: “Even if it should be pursued by knowledge for a hundred or a thousa

nd years, it would be with unthought-of beginning, with unknown beginning (vass

asataµ vassasahassaµ ñåˆena anugantvå pi amataggo aviditaggo). It wouldn’t b15 

e possible to know its beginning from here or from there; the meaning is that it is 

without a delimiting first or last point. Saµsåra is the uninterruptedly occurring s

uccession of the aggregates, etc. (khandhåd¥naµ avicchinnappavattå pa†ipå†i). 

 

 The BHS equivalent of anamatagga is anavarågra (e.g., at Mvu I 34,7). See t20 

he discussion in CPD, s.v. an-amat’-agga. 

251. SA: The four great oceans delimited by the rays of Mount Sineru. For Sineru’s easte

rn slope is made of silver, its southern slope of jewels, its western slope of crystal,

 and its northern slope of gold. From the eastern and southern slopes rays of silver

 and jewels come forth, merge, traverse the surface of the ocean, and reach right u25 

p to the mountains that encircle the world-sphere; and so too with the rays coming

 forth from the other slopes. The four great oceans are situated between those rays

. 

252. Kappa. Apparently the mahåkappa is intended, the length of time needed for a worl

d system to arise, develop, and perish. Each mahåkappa consists of four asa∫khey30 

yakappa, periods of expansion, stabilization, contraction, and dissolution: see AN 

II 142,15–28. 

253. Kåsikena vatthena. Although this is often understood to be silk, SA explains it is an 

extremely delicate cloth made of thread spun from three fibres of cotton. 

254. Reading, with Be and Ce, ananussaritå va. Ee’s anussaritå va is clearly an error. 35 

255. The simile is also at 56:33. 
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256. The sutta is also at It 17–18. 

257. SA: For these beings, the times when they are born as invertebrates is greater than th

e times when they are born as vertebrates; for when they become creatures such a

s worms, etc., they have no bones. But when they become fish and tortoises, etc., t

heir bones are numerous. Therefore, skipping over the time when they are inverte5 

brates and the time when they have extremely numerous bones, only the time whe

n they have a moderate number of bones (sama††hikakålo va) should be taken. 

258. The same group of bhikkhus provided the occasion for the Buddha to institute the of

fering of the ka†hina robe at the end of the Vassa, the annual rains residence; see 

Vin I 253–54. Forest dwelling, etc., are four of the ascetic practices (dhuta∫ga). S10 

A: Yet still all were with fetters (sabbe sasaµyojanå): Some where stream-enterer

s, some once-returners, some non-returners, but among them there were no worldl

ings or arahants. 

259. On the variations in the human lifespan during the epochs of the different Buddhas, 

see DN II 3,28–4,5. DN III 68–73 explains how the lifespan of humans will declin15 

e still further as a result of moral degeneration until it reaches a low of ten years, a

fter which it will increase until it reaches 80,000 years in the time of the future Bu

ddha Metteyya. 

260. SA says that the text should not be interpreted to mean that the lifespan gradually de

creased from Kakusandha’s age directly to that of Koˆågama’s. Rather, the lifesp20 

an after Kakusandha’s parinibbåna continually decreased until it reached the mini

mum of ten years, then it increased to an incalculable (asa∫kheyya), and then decr

eased again until it reached 30,000 years, at which time Koˆågamana arose in the 

world. The same pattern applies to the subsequent cases as well. 

261. Also at 6:15 (v.578). See too v.21 and I,n.20. 25 

 

Chapter 16: Kassapa-saµyutta 

 

262. SA discusses a threefold typology of contentment (santosa): (i) contentment that acc

ords with one’s gains, i.e. remaining content with any gains whether fine or coars30 

e (yathålåbhasantosa); (ii) contentment that accords with one’s strength (yathåbal

asantosa), i.e., remaining content with whatever one needs to sustain one’s health;

 and (iii) contentment that accords with suitability (yathåsåruppasantosa), i.e., dis

posing of any luxury items received and retaining only the simplest and most basi

c requisites. A translation of the full passage—from the parallel commentary to th35 

e Såmaññaphala Sutta (DA I 206–8)—may be found in Bhikkhu Bodhi, Discours
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e on the Fruits of Recluseship, pp.134–37. Various types of wrong search (anesan

å) are discussed at Vism 22–30 (PP 1:60–84). 

263. SA: If he does not get a robe: If he does not get a robe he does not become agitated (

na paritassati) like one who, failing to get a robe, becomes frightened and agitate

d and associates with meritorious bhikkhus, thinking “How can I get a robe?” Seei5 

ng the danger (åd¥navadassåv¥): the danger of an offence in improper search and 

of use while being tied to it. Understanding the escape (nissaraˆapañña): he uses 

it knowing the escape stated in the formula, “Only for warding off cold,” etc. (On 

the formulas for the four requisites, see MN I 10,4–20; detailed analysis at Vism 3

0–35; PP 1:85–97) This passage (and the parallels in regard to the other requisites10 

 excluding medicines) is found in the Ariyavaµsa Sutta in a description of the ide

al ascetic monk (A II 27–28). 

264. Kassapena vå hi vo bhikkhave ovadissåmi yo vå pan’assa Kassapasadiso. SA makes

 it clear that yo … Kassapasadiso should be construed as instrumental in force, pa

rallel to Kassapena: “He exhorts by the example of Kassapa when he says, ‘As th15 

e Elder Mahåkassapa is content with the four requisites, so too should you be.’ He

 exhorts by one who is similar to Kassapa when he says, ‘If there should be anyon

e else here who is similar to Kassapa—that is, like the Elder Mahåkassapa—in bei

ng content with the four requisites, you should be so too.’” 

265. Tathattåya pa†ipajjitabbaµ. SA: (He says:) “‘In this sutta on contentment the Fully 20 

Enlightened One’s responsiblity (bhåra) is explaining the practice of effacement (

sallekhåcåra), while our responsibility is to fulfil it by the fulfilment of the practi

ce. Let us accept the responsibility entrusted to us’—having reflected thus, you sh

ould practise accordingly, as explained by me.”  

266. SA explains not ardent (anåtåp¥) as devoid of the energy that burns up (åtapati) defi25 

lements, and unafraid of wrongdoing (anottapp¥) as devoid of fear over the arisin

g of defilements and the non-arising of wholesome qualities. Both words are deriv

ed from the same root, tap, to burn. SA explains anuttara yogakkhema as arahants

hip, so called because it is secure from the four bonds (yoga; see 45:172). See too 

I,n.463. 30 

267. The four parts of this reflection correspond to the four aspects of right effort (see 45:

8) or the four right kinds of striving (see 49:1–12). 

268. SA: “As the moon, gliding across the sky, does not form intimacy, affection, or attac

hment with anyone, nor give rise to fondness, longing, and obsession, yet remains

 dear and agreeable to the multitude, so you too should not form intimacy, etc., wi35 

th anyone; then, by doing so, you will approach families like the moon, dear and a
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greeable to the multitude. Further, as the moon dispels darkness and emits light, s

o you will dispel the darkness of defilements and emit the light of knowledge.” 

 

 SA explains apakassa as an absolutive, equivalent to apakassitvå and glossed 

apanetvå, “having pulled away.” A bhikkhu draws back the body when he lives in5 

 a forest abode (rather than a village temple) and draws back the mind when he ref

rains from sensual thoughts and other harmful mental states. 

269. SA: This is a unique phrase (asambhinnapada) in the Buddha-word of the Tipi†aka. 

SÈ: For nowhere else has this phrase, “The Blessed One waved his hand in space,

” been recorded. 10 

270. Pasannåkåraµ kareyyuµ. SA: “May they give the requisites, a robe and so forth!” 

271. Dhammasudhammataµ pa†icca. Lit., “because of the Dhamma’s good Dhammaness

.” 

272. Ee has skipped a line here, apparently by oversight: … paresaµ dhammaµ deseti; k

åruññaµ pa†icca.… 15 

273. KulËpaka. SA: One who goes to the homes of families. As will be seen at 20:9, 10, t

his could be dangerous for monks who were not inwardly strong enough to resist t

he temptations posed by intimate association with lay people. 

274. SA: Kassapa’s robes are said to be wornout (nibbasana) because the Blessed One, h

aving worn them, had discarded them. (See below 16:11; II 221,15–25.) 20 

 

 The Buddha is apparently requesting Mahåkassapa to abandon three of the asc

etic practices—wearing rag-robes, eating only food collected on alms round, and l

iving in the forest. The Buddha himself wore robes offered by householders, acce

pted invitations to meals, and dwelt in town monasteries; see MN II 7–8. Accordi25 

ng to SA, the Buddha did not really intend to make Kassapa give up his ascetic pr

actices; rather, “just as a drum does not give off a sound unless it is struck, so suc

h persons do not roar their lion’s roar unless they are ‘struck.’ Thus he spoke to hi

m in this way intending to make him roar his lion’s roar.” 

275. This is Mahåkassapa’s lion’s roar; see too MN I 214,1–10, where Kassapa describes 30 

the ideal monk in the same terms. The first four items are ascetic practices; the se

cond four, virtues nurtured by observance of these practices. At AN I 23,20 the Bu

ddha declares Mahåkassapa the foremost among his bhikkhu disciples who are pr

oponents of the ascetic practices; this is clear too from 14:15 above. 

276. Reading with Ce: App’eva nåma pacchimå janatå di††hånugatiµ åpajjeyya. Be and 35 

Ee have the plural åpajjeyyuµ. At KS 2:136 this is rendered: “For surely these [th
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ose who will come after us] may fall into error.” The translator here evidently und

erstands di††hånugati as resolvable into di††hi + anugati, with di††hi meaning wron

g view. SA and SÈ are silent, but I find it more plausible to take the first part of th

e compound as the past participle di††ha, “the seen” in the sense of an example or 

role model. This interpretation can claim suppport from the use of the idiom at A5 

N I 126,19–20, 127,22–23; III 108,5–6, 251,8, and 422,10,19. 

277. SA: He says this in order to appoint Mahåkassapa to his own position. But weren’t S

åriputta and Mahåmoggallåna around? They were, but he thought: “They will not 

live much longer, but Kassapa will live until the age of 120. After my parinibbåna

 he will hold a recital of the Dhamma and the Vinaya in the Sattapaˆˆ¥ Cave, and 10 

he will enable my Dispensation to endure for a full 5,000 years. Let me appoint hi

m to my own position; then the bhikkhus will think he should be heeded.” Despite

 this remark of SA, it should be noted that the Buddha expressly refused to appoin

t a personal successor; instead he instructed the Sangha that the Dhamma and the 

Vinaya should represent him after his passing (DN II 154,4–8). 15 

278. Dovacassakaraˆehi dhammehi samannågatå: for a list of such qualities, see MN I 9

5,18–96,16. 

279. Sabrahmacårikåmo. SA: He desires, wishes, longs, “May these fare about in my reti

nue!” 

280. I read with Ee: evaµ hi taµ Kassapa sammå vadamåno vadeyya upaddutå brahmac20 

år¥ brahmacårËpaddavena abhibhavanå brahmacår¥ brahmacårabhibhavanenå ti

. Ce differs only in reading vadanto for vadamåno. Be, however, has etarahi inste

ad of evaµ hi taµ Kassapa … abhipatthanå brahmacår¥ brahmacåri-abhipatthan

enå ti. This version, I suspect, arose by substituting the commentarial gloss for the

 original. It seems that in Ce and Ee the sense requires, in place of the first abhibh25 

avanå, the past participle abhibhËtå, though no edition available to me has this re

ading. 

 

 SA (Ce): They are ruined by the ruination of those who lead the holy life, nam

ely, excessive desire and lust for the four requisites. Vanquishment is excessive lo30 

nging (abhibhavanå ti adhimattapatthanå). By the vanquishing of those who lead 

the holy life: by the state of the four requisites which consists in the excessive lon

ging of those who lead the holy life (brahmacårabhi-

bhavanenå ti brahmacår¥naµ adhimattapatthanåsa∫khåtena catupaccaya-

bhåvena). Ce has a note here to the gloss: Evaµ sabbattha. Catupaccayåbhi-35 

bhavena iti bhavitabbaµ. 
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281. In MLDB, following Ven. Ñåˆamoli, I translated cetovimutti pañnåvimutti as “deliv

erance of mind and deliverance by wisdom,” as if the two terms were separate ite

ms standing in conjunction. I now think it better to omit the conjunctive particle (

which is not in the Påli) and to treat the two terms as alternative designations for 

what is essentially the same state. SA explains cetovimutti as the concentration of 5 

the fruit of arahantship (arahattaphala-samådhi), paññåvimutti as the wisdom of t

he fruit of arahantship (arahattaphala-paññå). 

282. From the absence of any reference to the Blessed One in the introduction it is clear t

his sutta takes place after his parinibbåna. SA supports this supposition, as does Ó

nanda’s use of the vocative bhante when addressing Mahåkassapa (see DN II 154,10 

9–15).  

 

 SA: Ónanda asked him to come to the bhikkhun¥s’ quarters in order to inspire 

them and to explain a meditation subject, thinking they would place faith in the ta

lk of the disciple who was the Buddha’s counterpart (buddhapa†ibhåga-såvaka).  15 

283. SA: He was not involved with building work, etc., but the four assemblies would co

me to the Elder Ónanda lamenting over the Buddha’s demise and he would be obl

iged to console them (see 9:5). 

284. Her name means “Fat Tisså.” SA glosses vedehimuni with paˆ∂itamuni, explaining: 

“A wise person endeavours with erudition consisting in knowledge—that is, he do20 

es all his tasks—therefore he is called erudite (paˆ∂ito hi ñåˆasa∫khåtena vedena 

¥hati … tasmå vedeho ti vuccati). He was erudite and a sage, hence ‘the erudite sa

ge.’” ApA 128,12, however, offers a more plausible explanation of the name: “Ón

anda was called vedehimuni because he was a sage and the son of a mother who w

as from the Vedeha country [= Videha] (Vedehara††he jåtattå Vedehiyå putto).” S25 

ee I,n.233. 

285. SA: This is what is meant: “Do not let the Sangha think, ‘Ónanda restrained the disc

iple who was the Buddha’s counterpart, but he did not restrain the bhikkhun¥. Cou

ld there be some intimacy or affection between them?’” He utters the following pa

ssage (on his meditative attainments) to demonstrate how he is the Buddha’s coun30 

terpart. 

286. SA glosses sattaratana as sattahatthappamåˆa, the hattha being approximately two 

feet. This is one of the rare texts in the Nikåyas where the word abhiññå is used c

ollectively to designate the six higher knowledges. 

287.SA: After she had censured the disciple who was the Buddha’s counterpart, even whi35 

le Mahåkassapa was roaring his lion’s roar about the six abhiññå, her saffron robe
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s began to irritate her body like thorny branches or a prickly plant. As soon as she 

removed them and put on the white clothes (of a lay woman) she felt at ease. 

288. A BHS parallel of this sutta is at Mvu III 47–56. SA: Dakkhiˆågiri was a country in 

the southern region of the hills surrounding Råjagaha. After the Buddha’s parinib

båna the Venerable Ónanda had gone to Såvatth¥ to inform the multitude; then he 5 

left for Råjagaha and along the way was walking on tour in Dakkhiˆågiri. 

289. This is said with reference to Påcittiya 32. See Vin IV 71–75. 

290. See Vin II 196, which relates the original background story to the rule, namely, Dev

adatta’s attempt to create a schism in the Sangha (also found at Vin IV 71). SA all

udes to this in its gloss of the expression må påpicchå pakkhaµ nissåya sa∫ghaµ 10 

bhindeyyuµ: “It was laid down for this reason: ‘As Devadatta along with his retin

ue ate after informing families and, by relying on those of evil wishes, divided the

 Sangha, so let it not come to pass that others of evil wishes—by collecting a grou

p, eating among families after informing them, and enlarging their group—divide 

the Sangha in reliance on their faction.’” 15 

 

 SA seems to interpret dumma∫kËnaµ puggalånaµ niggahåya and pesalånaµ 

bhikkhËnaµ phåsuvihåråya as complementary sides of a single reason, a view ex

plicitly endorsed by SÈ: dumma∫kËnaµ niggaho eva pesalånaµ phåsuvihåro ti id

aµ ekaµ a∫gaµ. Thus on this interpretation “må påpicchå …” would become a s20 

econd, independent reason. But I follow Horner (at BDN 5:275) and CRD (at KS 

2:147), both of whom take the restraint of ill-behaved persons and the comforting 

of well-behaved bhikkhus as two distinct reasons, to which “må påpicchå …” is s

ubordinate. This seems to be corroborated by the list of ten reasons for the laying 

down of the training rules (at Vin III 21, etc.), where these two factors are counte25 

d as separate reasons. As to the third reason, “out of kindness to families” (kulånu

ddayatåya), SA says: “When the Bhikkhu Sangha is living in harmony and perfor

ming the Uposatha and Pavåraˆå, people who give ticket-meals, etc., become dest

ined for heaven.” A more plausible explanation is that families are spared the vex

ation of having to support too many bhikkhus at one time. In the Mvu version (at I30 

II 48) only two reasons are mentioned, “the protection, safeguarding, and comfort

 of families” and “the breaking up of cliques of wicked men.” 

291. Kumårakavådå na muccåma. Commentarial tradition holds that Ónanda was born o

n the same day as the Bodhisatta, but if this were true he would now be over eight

y years of age and would hardly have to point to a few grey hairs on his head to pr35 

ove he is no longer a youngster. Other facts recorded in the canon indicate that Ón
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anda must have been considerably younger than the Buddha. SA, however, paraph

rases: “Since you wander around with newly ordained bhikkhus devoid of sense r

estraint, you wander around with youngsters and thus you yourself deserve to be c

alled a youngster.” 

292. The name means “Fat Nandå.” She is frequently mentioned in the Bhikkhun¥ Vibha∫5 

ga as a troublemaker in the Bhikkhun¥ Sangha; see e.g. Vin IV 216, 218, 223–24, 

etc. KS 2:148 mistakenly calls this nun “Fat Tisså,” confusing her with the petula

nt nun of the preceding sutta. 

293. Aññatitthiyapubbo samåno. SA: Since the elder was not known to have any teacher 

or preceptor in this Dispensation, and he had put on the saffron robes himself whe10 

n he renounced the world, out of indignation she depicts him as having been form

erly a member of another sect. On Ónanda as the “erudite sage” see above n.284. 

294. Pa†apilotikånaµ. See n.60 above. 

295. SA relates here the entire biographical background of Mahåkassapa, including sever

al past lives, culminating in his meeting with the Buddha. For a paraphrase, see H15 

ecker, Mahåkassapa: Father of the Sangha.  

296. The repetition is in Be and Ce but not in Ee. SA confirms the repetition, explaining t

hat although the utterance is recorded twice we should understand that it was actu

ally spoken three times. 

297. SA: If a disciple so single-minded (evaµ sabbacetaså samannågato)—so confident i20 

n mind (pasannacitto)—should do such an act of supreme humility towards an ou

tside teacher who, without knowing, claims to know (i.e., to be enlightened), his h

ead would fall off from the neck like a palm fruit broken at the stalk; the meaning 

is, it would split into seven pieces. But when such an act of humility is done at the

 Teacher’s golden feet, it cannot stir even a hair on his body. The following “Ther25 

efore” implies: “Since knowing, I say ‘I know,’ therefore you should train thus.” 

298. Here SA explains sabbacetaså differently than above: “attending with a completely 

attentive mind (sabbena samannåhåracittena), without allowing the mind to stray

 even a little.” 

299. Såtasahagatå ca me kåyagatå sati. SA: This is mindfulness of the body associated w30 

ith pleasure by way of the first jhåna in the foulness meditation and mindfulness o

f breathing. This threefold exhortation was itself the elder’s going forth and highe

r ordination. 

300. SA (Ce): Såˆo ti sakileso sa-iˆo hutvå. Be (text and SA) reads saraˆo instead of såˆ

o, which is less satisfactory. SA: There are four modes of using the requisites: (i) 35 

by theft (theyyaparibhoga), the use made by a morally depraved monk; (ii) as a de
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btor (iˆaparibhoga), the unreflective use made by a virtuous monk; (iii) as an heir

 (dåyajjaparibhoga), the use made by the seven trainees; (iv) as an owner (såmipa

ribhoga), the use made by an arahant. Thus only an arahant uses the requisites as 

an owner, without debt. The elder speaks of his use of the requisites when he was 

still a worldling as use by a debtor. 5 

301. SA: This took place on the day of their first meeting. The attainment of arahantship 

was mentioned beforehand because of the sequence of the teaching, but it actually

 took place afterwards. The Buddha descended from the road with the intention of

 making Kassapa a forest dweller, a rag-robe wearer, and a one-meal eater from hi

s very birth (as a monk).  10 

302. SA: The Blessed One wanted to exchange robes with Kassapa because he wished to 

appoint the elder to his own position (theraµ attano †håne †hapetukåmatåya). Wh

en he asked whether the elder could wear his rag-robes he was not referring to his 

bodily strength but to the fulfilment of the practice (pa†ipattipËraˆa). The Buddha

 had made this robe from a shroud that had covered a slave woman named Puˆˆå, 15 

which had been cast away in a cremation ground. When he picked it up, brushed a

way the creatures crawling over it, and established himself in the great lineage of 

the nobles ones, the earth quaked and sounded a roar and the devas applauded. In 

offering the robe, the Buddha implied: “This robe should be worn by a bhikkhu w

ho is from birth an observer of the ascetic practices. Will you be able to make pro20 

per use of it?” And Kassapa’s assent signifies, “I will fulfil this practice.” At the 

moment they exchanged robes the great earth resounded and shook to its ocean bo

undaries. 

303. Cp. the Buddha’s praise of Såriputta at MN III 29,8–13. SA: By this statement the el

der has absolved his going forth from the charge of Thullanandå. This is the purpo25 

rt: “Does one without teacher or preceptor, who takes the saffron robe himself, an

d who leaves another sect, receive the honour of having the Buddha go out to wel

come him, or take ordination by a triple exhortation, or get to exchange robes wit

h the Buddha in person? See how rude the bhikkhun¥ Thullanandå’s utterance was

!” 30 

304. As at 16:10. 

305. SA glosses “Tathågata” here as satta, a being, on which SÈ comments: “As in past a

eons, in past births, one has come into being by way of kamma and defilements, s

o one has also come now (tathå etarahi pi ågato); hence it is said ‘tathågata.’ Or 

else, according to the kamma one has done and accumulated, just so has one come35 
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, arrived, been reborn in this or that form of individual existence (tathå taµ taµ at

tabhåvaµ ågato upagato upapanno).” 

 

 This explanation seems implausible, especially when other texts clearly show 

that the philosophical problem over the Tathågata’s post-mortem state concerns “t5 

he Tathågata, the highest type of man, the supreme man, the one who has attained

 the supreme attainment” (tathågato uttamapuriso paramapuriso paramapattipatt

o; 22:86 (III 116,13–14) = 44:2 (IV 380,14–15)). 

306. The same question, but with a different reply, is at MN I 444,36–445,25. 

307. SA: There are two counterfeits of the true Dhamma (saddhammapa†irËpaka): one wi10 

th respect to attainment (adhigama), the other with respect to learning (pariyatti). 

The former is the ten corruptions of insight knowledge (see Vism 633–38; PP 20:

105–28). The latter consists of texts other than the authentic Buddha-word authori

zed at the three Buddhist Councils, e.g., the secret Vinaya (gu¬havinaya), the secr

et Vessantara, the secret Mahosadha, the Vaˆˆa-pi†aka, the A∫gulimåla-pi†aka, th15 

e Ra††hapåla-gajjita, the Ó¬avaka-gajjita, and the Vedalla-pit2aka, which are exclu

ded by these five subjects of discussion: discussion of elements, discussion of obj

ects, discussion of foulness, discussion of the bases of knowledge, the casket of tr

ue knowledge.  

 20 

 SÈ: “The Vedalla-pi†aka” is the Vetulla-pi†aka, which they say had been brou

ght from the abode of the någas; others say it consists of what was spoken in deba

tes (vådabhåsita). “Other than the authentic Buddha-word” (abuddhavacana), bec

ause of contradicting the Buddha-word; for the Enlightened One does not speak a

nything internally inconsistent (pubbåparaviruddha). They apply a dart to it; the r25 

emoval of defilements is not seen there, so it is inevitably a condition for the arisi

ng of defilements. 

 

 An attempt to identify the texts cited by SA is made in the fourteenth century 

work, Nikåyasa∫graha, discussed by Adikaram, Early History of Buddhism in Ce30 

ylon, pp.99–100. This Nikåyasa∫graha assigns each text to a different non-Therav

ådin school. The late date of this work  casts doubt on its reliability, and its metho

d of identification is just too neat to be convincing. SÈ’s comment on the Vedalla-

pi†aka suggests it may be a collection of Mahåyåna sËtras. The Mahåyåna is referr

ed to in the Sri Lankan chronicles as the Vetullavåda (Skt Vaitulyavåda); see Wal35 

pola Rahula, History of Buddhism in Ceylon, pp.87–90. SÈ is apparently alluding 
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to the Mahåyåna claim that Någårjuna had brought the Prajñå-

påramitå SËtras from the någa realm. SA describes at length the gradual disappear

ance of the Buddha’s Dispensation in terms of a threefold disappearance: of the tr

ue Dhamma of achievement, of practice, and of learning (adhigama-, pa†ipatti-, p

ariyattisaddhamma). 5 

308. SA glosses: ådikenå ti ådånena gahaˆena; opilavat¥ ti nimujjati. SÈ: ådånaµ ådi, å

di eva ådikaµ. SA explains the simile thus: “Unlike a ship crossing the water, whi

ch sinks when receiving goods, there is no disappearance of the true Dhamma by 

being filled up with learning, etc. For when learning declines the practice declines

, and when the practice declines achievement declines. But when learning become10 

s full persons rich in learning fill up the practice, and those filling up the practice 

fill up achievement. Thus when learning, etc., are increasing my Dispensation incr

eases, just like the new moon.” 

 

 CRD, following this explanation, renders the line: “Take the sinking of a ship,15 

 Kassapa, by overloading” (KS 2:152). I find dubious, however, SA’s understandi

ng of ådikena as meaning “taking, grasping.” Elsewhere ådikena occurs in the sen

se of “all at once, suddenly,” contrasted with anupubbena, “gradually,” and this is

 clearly the meaning required here (see MN I 395,4, 479,35; II 213,4; Ja VI 567,??

). 20 

309. Pañca okkamaniyå dhammå. SA glosses: okkamaniyå ti he††hågaman¥ya, “leading d

ownwards.” A parallel passage at AN III 247 repeats the first four causes but repl

aces the fifth by lack of mutual respect and deference. 

310. SA: One dwells without reverence for concentration when one does not attain the ei

ght attainments (a††ha samåpattiyo) or make any effort to attain them. 25 

 

Chapter 17: Låbhasakkåra-saµyutta 

 

311. SA: Gain (låbha) is the gain of the four requisites; honour (sakkåra), the gain of (re

quisites) that are well made and well produced; praise (siloka), acclamation (vaˆˆ30 

aghosa).  

312. Påli indiscriminately uses two words, kumma and kacchapa, for both turtle and torto

ise. Here kumma refers to the lake-dwelling variety, but at 35:240 kumma kaccha

pa jointly denote what seems to be a land-dwelling creature, while at 56:47 kacch

apa alone refers to the sea-dwelling variety. SA glosses mahåkummakula with ma35 

hantaµ a††hikacchapakula, which further confirms the interchangeability of the t
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wo words. I have rendered both terms “turtle” when they denote a predominantly 

aquatic creature (here and at 56:47), “tortoise” when they refer to a land-dwelling 

creature. 

313. Papatå. SA explains this as an iron spear shaped like a hooked dart, kept in an iron c

ase. When it is dropped on its target with a certain force, the spear comes out fro5 

m the case and the rope follows along, still attached to it. 

314. Although all three eds. read giddho papatåya, it seems we should read viddho papat

åya, proposed by a note in Be. 

315. In all three eds. the text as it stands is unintelligible and is likely to be corrupt. SA d

oes not offer enough help to reconstruct an original reading, while Be appends a l10 

ong note with a circuitous explanation intended to resolve the difficulties. I would

 prefer to amend the final verb in Be and Ce (and SS) from anupåpuˆåtu to anupå

puˆåti so that we read: Kaµ bhikkhave asanivicakkaµ ågacchatu? Sekhaµ appatt

amånasaµ låbhasakkårasiloko anupåpuˆåti. Ee does have anupåpuˆåti, and it is 

possible that anupåpuˆåtu entered the other eds. under the influence of the preced15 

ing ågacchatu and the corresponding sentences in 17:23, 24.  

 

 SA paraphrases the question: “Which person should a bright thunderbolt strik

e, hitting him on the head and crushing him?” and comments on the reply: “The B

lessed One does not speak thus because he desires suffering for beings, but in ord20 

er to show the danger. For a lightning bolt, striking one on the head, destroys only

 a single individual existence, but one with a mind obsessed by gain, honour, and 

praise experiences endless suffering in hell, etc.” Who has not yet reached his min

d’s ideal (appattamånasa): who has not achieved arahantship. 

316. Be and Ce read: Kaµ bhikkhave diddhagatena visallena sallena vijjhatu? The readin25 

g in Ee is less satisfactory. SA: Diddhagatenå ti gatadiddhena [SÈ: acchavisayutt

å ti vå diddhe gatena]; visallenå ti visamakkhitena; sallenå ti sattiyå.  

 

 The rhetorical construction parallels that in the preceding sutta. Visallena is pr

oblematic, and we might accept CRD’s suggestion visa-sallena, though diddha (=30 

 Skt digdha) already conveys the idea of poisoned. See Ja IV 435,??: Saro diddho 

kalåpaµ va/Alittaµ upalimpati. 

317. Ukkaˆ†aka (so Be and Ce; Ee: ukkaˆˆaka). SA: This is the name of a disease, said to

 arise in the cold season. The hairs fall off from the entire body, and the entire bod

y, fully exposed, breaks open all over. Struck by the wind, the wounds ooze. Just 35 
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as a man, bitten by a rabid dog, runs around in circles, so does the jackal when it h

as contracted this disease, and there is no place where it finds safety. 

318. Verambhavåtå. SA: A strong type of wind, discerned at a height from which the fou

r continents appear the size of lotus leaves. 

319. This verse and the next are at Th 1011–12 and It 75. Here I read with Be and Ce app5 

amåˆavihårino, as against Ee’s appamådavihårino. The latter, however, is found 

in all three eds. of Th; readings of It 75 are divided. SA supports appamåˆa- with 

its gloss: appamåˆena phalasamådhinå viharantassa; “as he is dwelling in the me

asureless fruition concentration.” ThA does not comment on the påda at Th 1011, 

and the comment at ItA 72,?? reads appamåda- in Be and appamåˆa- in Ce. 10 

320. We should read påda b with Ce sukhumadi††hivipassakaµ as against sukhumaµ di††h

ivipassakaµ in Be and Ee. The former is also the reading at Th 1012 and It 75. S

A: It is a subtle view because (it is reached) through the view of the path of arahan

tship, and he is an insighter (vipassaka) because he has arrived there after having 

set up insight for the sake of fruition attainment. Delighting in the destruction of c15 

linging: Delighted with Nibbåna, called the destruction of clinging. 

321. The suvaˆˆa-nikkha and the si∫gi-nikkha seem to be two different types of golden c

oin, the latter presumably of greater value than the former, or made from a superi

or species of gold. SA glosses suvaˆˆanikkhassa as ekassa kañcana-

nikkhassa, and si∫ginikkhassa as si∫gisuvaˆˆanikkhassa. 20 

322. Janapadakalyåˆ¥: the most beautiful girl in the country. See below 17:22 and 47:20,

 and the famous simile at MN II 33,6–20. 

323. Cp. AN I 88–89. Citta the Householder was the foremost male lay disciple among th

e speakers on the Dhamma; see the Citta-saµyutta (41:1–10). Hatthaka Ó¬avaka 

was the foremost of those who propitiate an assembly with the four means of bene25 

ficence; see AN I 26,5–9 and AN IV 217–20, and I,n.604. 

324. Khujjuttarå was the foremost female lay disciple among those who have learned mu

ch, Ve¬ukaˆ∂akiyå (or Uttarå) Nandamåtå the foremost of the meditators; see AN 

I 26,19, 21. Khemå and Uppalavaˆˆå, mentioned just below, were the foremost bhi

kkhun¥s in regard to wisdom and spiritual power, respectively. Uppalavaˆˆå has a30 

ppeared at 5:5, and Khemå gives a discourse at 44:1. 

325. See Introduction, p.??, and above n.245. 

326. SA: Its origin (samudaya): an individual form of existence together with past kamm

a, status as a son of good family, beauty of complexion, eloquence as a speaker, th

e display of ascetic virtues, the wearing of the robe, possession of a retinue, etc., a35 

re called the origin of gain and honour. They do not understand this by way of the
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 truth of the origin, and so cessation and the path should be understood by way of 

the truths of cessation and the path. 

327. SA: The pleasant dwellings in this very life (di††hadhammasukhavihårå) are the plea

sant dwellings in fruition attainment. For when a meritorious arahant receives con

jee, sweets, etc., he must give thanks to those who come, teach them the Dhamma5 

, answer questions, etc., and thus he does not get a chance to sit down and enter fr

uition attainment. 

328. SA: They mate her with a horse. If she becomes pregnant, when her time for deliver

y arrives she is unable to give birth. She stands striking the ground with her feet. 

Then they tie her feet to four stakes, split open her belly, and remove the foal. She10 

 dies right there. 

329. = I, v.568. 

330. SA: When bandits grab hold of his mother in the wilderness and say they will releas

e her only if he tells a deliberate lie, even then he won’t tell a deliberate lie. The s

ame method in the other cases. 15 

 

Chapter 18: Råhula-saµyutta 

 

331. SA explains the three “grips” (gåha) exactly as in n.155. 

332. SA: Here, by way of dispassion (viråga) the four paths are indicated; by way of liber20 

ation (vimutti), the four fruits of recluseship. SA does not comment on nibbindati,

 “becomes disenchanted,” but the commentaries consistently identify the correspo

nding noun nibbidå with strong insight knowledge (see above n.69). 

333. To the four primary elements of the form aggregate (cattåro mahåbhËtå) the suttas s

ometimes add the space element (åkåsadhåtu)—which (according to the comment25 

aries) represents derived form (upådåya rËpa; see CMA 6:4)—and the consciousn

ess element (viññåˆadhåtu), which represents the entire mental side of existence. 

For a detailed analysis of all six elements, see MN III 240,17–243,10. 

334. SA: In regard to this body with consciousness (imasmiµ saviññåˆake kåye): he sho

ws his own conscious body. And in regard to all external signs (bahiddhå ca sabb30 

animittesu): the conscious body of others and non-sentient objects. Or alternativel

y: by the former expression he shows his own sentient organism and that of others

 (reading with Ce saviññåˆakam eva), by the latter external form not bound up wit

h sense faculties (bahiddhå anindriyabaddharËpaµ). (The compound) aha∫kåram

ama∫kåramånånusayå is to be resolved thus: I-making (aha∫kåra) = views, mine-35 

making (mama∫kåra) = craving, and the underlying tendency to conceit (månånus
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ayå). (So the text in Be and Ce, but if, as seems likely, the plural termination deri

ves from the asamåhåra compound, after resolution the last member should be m

ånånusayo.) 

335. This elevenfold classification of each of the five aggregates is analysed in detail at V

ibh 1–12. 5 

336. SA: Has transcended discrimination (vidhå samatikkantaµ): has fully gone beyond 

the different kinds of conceit; is peaceful (santaµ): by the appeasement of defile

ments; and well liberated (suvimuttaµ): fully liberated from defilements. 

 

Chapter 19: Lakkhaˆa-saµyutta 10 

 

337. SA: The Venerable Lakkhaˆa, a great disciple, had been one of the thousand ja†ila a

scetics who received higher ordination by the “Come, bhikkhu” utterance (see Vi

n I 32–34). He attained arahantship at the end of the Discourse on Burning (35:28

). Since he possessed a Brahma-like body that was endowed with auspicious mark15 

s (lakkhaˆasampanna), perfect in all respects, he was called “Lakkhaˆa.” 

338. SA: The reason for his smile, as is mentioned in the text below, is that he saw a bein

g reborn in the world of ghosts whose body was a skeleton. Having seen such a fo

rm of individual existence, he should have felt compassion, so why did he display

 a smile? Because he recollected his own success in gaining release from the pros20 

pect of such forms of rebirth and the success of the Buddha-knowledge; for the B

uddhas teach such things through their own direct cognition (paccakkhaµ katvå) a

nd have thoroughly penetrated the element of phenomena (suppa†ividdhå buddhå

naµ dhammadhatu). 

339. I translate from Be’s reading: vitudenti vitacchenti viråjenti. Ce reads vitudanti only,25 

 while Ee has vitacchenti vibhajenti. SA comments only on vitudenti: “They ran a

nd moved here and there, piercing him again and again with their metal beaks whi

ch were as sharp as sword blades.” According to SA, the vultures, etc., were actua

lly yakkhas (yakkhagijjhå, yakkhakåkå, yakkhakulalå); for such a form does not c

ome into the visual range of natural vultures, etc. 30 

340. EvarËpo pi nåma satto bhavissati evarËpo pi nåma yakkho bhavissati evarËpo pi nå

ma attabhåvapa†ilåbho bhavissati. SA: In saying this Moggallåna shows his sense

 of urgency in the Dhamma, arisen out of compassion for such beings. 

 

 The expression attabhåvapa†ilåbho, which literally means “acquisition of self35 

hood,” is used idiomatically to denote a concrete form of individual identity. Atta
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bhåva sometimes occurs in a more restricted sense to refer expressly to the physic

al body, for instance at Ud 54,17–19. 

341. SA: As a residual result of that same kamma (tass’eva kammassa vipåkåvasesena): 

of that “kamma (to be experienced) in subsequent lives” (aparåpariyakamma) acc

umulated by different volitions. For the rebirth in hell is produced by a certain vol5 

ition, and when its result is exhausted rebirth is produced among the ghosts, etc., 

having as its object the residue of that kamma or the sign of the kamma (see CMA

 5:35–37). Therefore, because that rebirth comes about through correspondence of

 kamma or correspondence of object (kammasabhågatåya årammaˆasabhågatåya

 vå), it is called “a residual result of that same kamma.” It is said that at the time h10 

e passed away from hell, a heap of fleshless cows’ bones became the sign (i.e., the

 object of the last conscious process, which in turn becomes the object of the rebir

th-consciousness). Thus he became a ghost (in the form of) a skeleton, as if makin

g manifest to the wise the hidden kamma. 

342. SA: He had earned his living for many years as a cattle butcher who seasoned pieces15 

 of beef, dried them, and sold the dried meat. When he passed away from hell, a pi

ece of meat became the sign and he became a ghost (in the form of) a piece of me

at. 

343. SA: He was an executioner who inflicted many punishments on state criminals and t

hen finally shot them with arrows. After arising in hell, when he was subsequently20 

 reborn through the residual result of that kamma the state of being pierced by an 

arrow became the sign and therefore he became a ghost with body-hairs of arrows

. 

344. SA: He was a slanderer who divided people from each other and brought them to rui

n and misery by his insinuations. Therefore, as people were divided by him throug25 

h his insinuations (tena sËcetvå manusså bhinnå), to experience the pain of being 

pierced by needles (sËc¥hi bhedanadukkhaµ paccanubhotuµ) he took that kamma

 itself as the sign and became a needle-haired ghost (sËcilomapeta). (The aptness 

of the retribution is established by the similarity between the Påli word sËci, needl

e, and the verb sËceti, to insinuate, to indicate.) 30 

345. SA: He secretly accepted bribes and, committing an evident wrong by his skewed ju

dgements, misallocated the belongings of others. Hence his private parts were exp

osed. Since he caused an unbearable burden for others by imposing harsh penaltie

s, his private parts became an unbearable burden for him. And since he was unrig

hteous (visama) when he should have been righteous, his private parts became un35 

even (visama) and he had to sit on them. 
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 Interestingly, Ee (apparently based on SS) here reads dha∫kå for crows in plac

e of kåkå in the other eds. See I,v.773 and I,n.567. 

346. Ma∫gulitthi. SA glosses: ma∫gulin ti virËpaµ duddasikaµ b¥bhacchaµ. She deceive

d people, accepting scents and flowers, telling them they could become rich by pe5 

rforming certain rites. She caused the multitude to accept a bad view, a wrong vie

w. Thus she herself became foul-smelling because of taking scents and flowers, a

nd ugly because of making them accept a bad view. 

347. SA explains uppakkaµ okiliniµ okirinaµ thus: She was lying on a bed of coals, tre

mbling and turning around as she was cooked, therefore she was roasted (uppakk10 

å), i.e., with body cooked by the hot fire. She was sweltering (okilin¥), with a swe

ating body; and sooty (okirin¥), completely covered with soot. 

348. SA: While using the four requisites provided by the people out of faith, being unrest

rained in bodily and verbal conduct and corrupt in his means of livelihood, he we

nt about playfully to his heart’s content. The same method of explanation applies i15 

n the following cases too. 

%% 

Chapter 20: Opamma-saµyutta 

 

349. The simile of the peaked ho,e is common in the Nikåyas, recurs in SN at 22:102 (III 20 

156,3–5), 45:141, 46:7, 48:52. SA glosses “diligent” as “constantly yoked with mi

ndfulness” (appamattå ti satiyå avippavåse †hitå hutvå). 

350. This theme is treated in greater detail at 56:102–31. SA says that the devas are inclu

ded here along with humans, so that the statement should be understood to mean t

hat few are reborn among humans and devas. 25 

351. Corehi kumbhatthenakehi, lit. “pot-thief bandits.” SA explains: Having entered the h

ouses of others, having surveyed the scene by the light of a lamp, desiring to steal 

the belongings of others, they make a lamp in a jar (gha†e) and enter. Even mud-s

prites (paµsupisåcakå) assail those devoid of development of lovingkindness, ho

w much more then powerful non-humans?  30 

  Amanussa, lit. “non-human,” usually denotes a malevolent spirit or demon. 

352. Be and Ce: okkhåsataµ; Ee: ukkhåsataµ. SA: = mahåmukha-ukkhal¥naµ sataµ. SÈ:

 = mahåmukhånaµ mahantako¬umbånaµ sataµ. The reference is to large pots use

d to boil a great quantity of rice. 

353. SA: Gadduhanamattan ti goduhanamattaµ (lit. the extent of a cow’s milking), that i35 

s, the extent of time needed to take one pull on a cow’s teat. Or else (gadduhanam
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attaµ =) gandha-Ëhanamattaµ (lit. the extent of a scent-sniff ), that is, the extent 

of time needed to take a single sniff of a piece of incense picked up with two fing

ers. If, for even such a short time, one is able to develop a mind of lovingkindness

, pervading all beings in immeasurable world systems with a wish for their welfar

e, this is more fruitful even than that alms given three times in a single day. 5 

354. SA explains the three verbs thus: pa†ileˆeti, having struck the top, bending it like a c

otton wick, one makes it fuse together as if it were a strand of resin; pa†iko††eti, ha

ving struck it in the middle and bent it back, or having struck it along the blade, o

ne makes the two blades fuse together; pa†iva††eti, turning it around as if making a

 cotton wick (?), one twirls it around for a long time, unravels it, and again twirls i10 

t around. 

355. This sutta also appears in the introduction to Ja No. 476, which turns upon the same 

theme. In this story the Bodhisatta, in his incarnation as the swift goose Javanaha

µsa, performs the remarkable feat to be described just below. 

 15 

 SA explains the stock description of the archers thus: Firm-bowed archers (da

¬hadhammå dhanuggahå): archers with firm bows (da¬hadhanuno issåså). A “fir

m bow” is called the strength of two thousand. “The strength of two thousand” me

ans that a weight of metal, such as bronze or lead, etc. (used for the arrowhead), b

ound to the string when the bow is lifted (for the shot), is released from the earth 20 

when the bow is grasped by its handle and drawn back the full length of the arrow

. Trained (Ce and Ee: sikkhitå; Be: susikkhitå, “well trained”): they have studied t

he craft in their teacher’s circle for ten or twelve years. Dexterous (katahatthå): o

ne who has simply studied a craft is not yet dexterous, but these are dexterous, ha

ving achieved mastery over it. Experienced (katËpåsanå): they have displayed the25 

ir craft in the king’s court, etc. 

356. Óyusa∫khårå. SA: This is said with reference to the physical life-faculty (rËpaj¥vitin

driya); for this perishes even faster than that. But it is not possible to describe the 

breakup of formless phenomena (i.e., of mental states). 

357. SA: The Dasårahas were a khattiya people, so called because they took a tenth porti30 

on from a hundred (satato dasabhågaµ gaˆhiµsu—reference not clear). The Sum

moner (ånaka) was the name of a drum, made from the claw of a giant crab. It ga

ve off a sound that could be heard for twelve yojanas all around and was therefore

 used to summon the people to assembly on festival days. 

358. SA: Deep by way of the text (på¬ivasena), like the Salla Sutta (Sn III,8; Ce: Sallekha35 

 Sutta = MN No. 8); deep in meaning, like the Mahåvedalla Sutta (MN No. 43); s
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upramundane, i.e., pointing to the supramundane goal; dealing with emptiness, ex

plaining mere phenomena devoid of a being (sattasuññata-dhammamattam eva pa

kåsakå), like the Sa∫khitta-saµyutta (?). This passage recurs at 55:53; in commen

ting on that sutta the texts SA cites as examples sometimes differ from those cited

 here. See V,n.<55:??>. 5 

359. SA glosses såvakabhåsitå as tesaµ tesaµ såvakehi bhåsitå, referring back to the out

siders (båhiraka). SÈ clarifies: “By the disciples of any of those who were not kn

own as the Buddha’s disciples.” 

360. At 55:53 a similar injunction is given to a group of lay followers. 

361. Pasannåkåraµ karonti. SA: They give the four requisites. 10 

362. As Mahåkassapa does at 16:1. 

363. See the following sutta for an explanation. 

364. Aññataraµ sa∫kili††haµ åpattiµ åpajjati yathå–rËpåya åpattiyå vu††hånaµ paññåya

ti. An offence motivated by a defilement (in this case lust) but of a kind that can b

e expiated by undergoing the appropriate penalty (as opposed to an åpatti of the p15 

åråjikå class, which does not allow for expiation but requires permanent expulsio

n from the Sangha). 

365. See 17:8. SA identifies the “certain person” as Devadatta. 

366. SA: This too is said with reference to the behaviour of Devadatta. SA relates an anec

tode about a jackal who had been rescued from a python by a farmer. When the p20 

ython grapped the farmer, the jackal, out of gratitude, went to the farmer’s brother

s and led them to the scene, thereby enabling them to rescue the farmer. 

 

Chapter 21: Bhikkhu-saµyutta 

 25 

367. Kolita was the Venerable Mahåmoggallåna’s personal name, Moggallåna being his c

lan name. The present sutta is nearly identical with 40:2 and must be simply a vari

ant on the latter, formulated in terms of noble silence rather than the second jhåna.

 As SA makes clear, the sutta refers back to Moggallåna’s week of striving for ara

hantship.  30 

368. SA explains that the second jhåna is called noble silence (ariya tuˆh¥bhåva) because

 within it thought and examination (vitakka-vicårå) cease, and with their cessation

 speech cannot occur. At 41:6 (IV 293,24–26) thought and examination are called t

he verbal construction (vac¥sa∫khåra), the mental factors responsible for articulati

on of speech. But, SA adds, when the Buddha says “either speak on Dhamma or o35 
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bserve noble silence” (e.g., at MN I 161,32–33), even attention to a meditation sub

ject can be considered noble silence. 

369. SA: It is said that by this means, over seven days, the Teacher helped the elder to de

velop concentration on occasions when it was tending to decline (hånabhågiya) a

nd thus led him to “greatness of direct knowledge” (mahåbhiññatå), i.e., to the six5 

 direct knowledges. 

370. Upatissa was the Venerable Såriputta’s personal name. 

371. Read simply åvuso with Be and Ce, as against åvuso Såriputta as in Ee. 

372. SA: For a long time: he says this referring to the time that had passed since the Bud

dha taught the wanderer D¥ghanakha the Discourse on the Discernment of Feeling10 

s (Vedanåpariggahasuttanta = MN No. 74) at the door of the Boar’s Cave. For it 

was on that day that these defilements inherent in the round of becoming were upr

ooted in the elder. See too n.97 above. 

373. SA: The dwelling is called gross on account of its object. For he dwelt in the exercis

e of the divine eye and divine ear-element, which take gross objects, namely, the f15 

orm base and the sound base. 

374. As at 12:22. 

375. See 51:10 (V 259,18–20). SA glosses kappa here as åyukappa, meaning the full hum

an lifespan of 120 years. However, there seems to be no textual basis for taking ka

ppa in this passage as meaning anything other than a cosmic aeon, the full extent 20 

of time required for a world system to evolve and dissolve. 

376. The prose portion is at Ud 76; see too Ud 74–75. SA explains that his ugliness was t

he kammic result of his behaviour in a previous life when he was a king who moc

ked and harassed old people. Though ugly in appearance, he had a lovely voice, w

hich resulted from another past life when he was a cuckoo who offered a sweet m25 

ango to the Buddha Vipass¥. The Buddha declared him the foremost of bhikkhus h

aving a sweet voice (mañjussara; AN I 23,24). His verses at Th 466–72 do not inc

lude the verses here. 

377. Daharo literally means young, but I render it “the small one” to suit the context. 

378. His verses are at Th 209–10. The same description is given of Såriputta’s talk at 8:6.30 

 This entire sutta is at AN II 51. 

379. We should read with Be (and Ee at AN II 51): nåbhåsamånaµ jånanti. The readings

 no bhåsamånaµ (Ee) and na bhåsamånaµ (Ce) give a meaning opposite to the o

ne required. The BHS parallel of the verse at Uv 29:43–44 supports Be: nåbhå∑a

månå jñåyante.… 35 
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380. He was the son of the Buddha’s father Suddhodana and his aunt/foster-mother, Mah

åpajåpat¥ Gotam¥. Hence, though he was also the Buddha’s half-brother through t

heir common father, the text refers to him as måtucchåputta, “maternal cousin.” H

is story is at Ud 21–24 and, more elaborately, at DhpA I 115–22; see BL 1:217–2

3.  5 

 

 SA: Why did the elder behave thus? To find out how the Teacher’s felt about i

t, thinking: “If the Teacher says, ‘My half-brother is beautiful like this,’ I’ll condu

ct myself in this way all my life. But if he points out a fault here I’ll give this up, 

wear a rag-robe, and dwell in a remote lodging.” 10 

381. Aññåtuñchena yåpentaµ. SA: Scraps gained by one seeking delicious, well-seasone

d food at the homes of affluent and powerful people are called “scraps of known p

eople” (ñåtuncha, lit. “known scraps”). But the mixed food obtained by standing a

t the doors of houses in is called “scraps of strangers” (lit. “unknown scraps”). 

382. He was the Buddha’s pitucchåputta, son of the Buddha’s paternal aunt, Amitå (DPP15 

N, s.v. Tissa Thera (14)).  

383. SA explains that while he was still a novice, when elders arrived at the monastery fr

om distant regions to see the Buddha he remained seated and did not perform any 

services to them or show them due respect. This was all because of his khattiya pr

ide and his pride of being the Buddha’s cousin. The other bhikkhus had surrounde20 

d him and censured him sharply for his lack of courtesy. A variant version of this 

incident is recorded at DhpA I 37–39; see BL 1:166–67. 

384. Aññataro bhikkhu theranåmako. SA does not explain this peculiar name or further id

entify the monk. 

385. SA: The past is said to be abandoned (pah¥naµ) by the abandoning of desire and lust25 

 for the five aggregates of the past; the future is relinquished (pa†inissa††haµ) by t

he relinquishing of desire and lust for the five aggregates of the future. Cp. MN II

I 188–89, 195–98. 

386. The first three pådas are at Sn 211 and, with a variation, at Dhp 353. SA: All-conque

ror (sabbåbhibhuµ): one who abides having overcome all aggregates, sense bases30 

, and elements, and the three kinds of becoming. Unsullied (anupalittaµ, or “unst

uck”) among those very things by the paste (lepa) of craving and views. Released 

in the destruction of craving (taˆhakkhaye vimuttaµ): released in Nibbåna, called 

the destruction of craving by way of the release which takes this as its object.  

387. He was the foremost bhikkhu disciple among those who exhort the bhikkhus (bhikkh35 

u-ovådaka; AN I 25,13). His verses are at Th 547–56, and he is commended by th
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e Buddha at 54:7. SA: He has been a king who ruled over the city of Kukku†avat¥.

 As soon as he heard about the Buddha, the Dhamma, and the Sangha from a grou

p of travelling merchants he left his kingdom for Såvatth¥ together with his thousa

nd ministers, intending to go forth. His queen Anojå followed him, accompanied 

by the ministers’ wives, all with the same intention. The Buddha came out to meet5 

 both parties. He first ordained the men as bhikkhus with the “Come, bhikkhu” or

dination, and then he had the women ordained as bhikkhun¥s by the elder nun Upp

alavaˆˆå. 

388. SA: It is said that they had been companions in five hundred past births. 

 10 
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Part I 

The Root Fifty 

 

I. Nakulapitå 
 15 

1 (1) Nakulapitå 

[1] Thus have I heard. On one occasion the Blessed One was dwelling among the Bha

ggas at Suµsumåragira in the Bhesaka¬å Grove, the Deer Park. Then the householder Na

kulapitå approached the Blessed One, paid homage to him, sat down to one side, and said 

to him:&1 20 

“I am old, venerable sir, aged, burdened with years, advanced in life, come to the last 

stage, afflicted in body, often ill. I rarely get to see the Blessed One and the bhikkhus wor

thy of esteem.&2 Let the Blessed One exhort me, venerable sir, let him instruct me, since 

that would lead to my welfare and happiness for a long time.” 

“So it is, householder, so it is! This body of yours is afflicted, weighed down, encumb25 

ered.&3 If anyone carrying around this body were to claim to be healthy even for a mome

nt, what is that due to other than foolishness? Therefore, householder, you should train yo

urself thus: ‘Even though I am afflicted in body, my mind will be unafflicted.’ Thus shoul

d you train yourself.” 

Then the householder Nakulapitå, having delighted and rejoiced in the Blessed One’s 30 

statement, [2] rose from his seat and, having paid homage to the Blessed One, keeping hi

m on his right, he approached the Venerable Såriputta. Having paid homage to the Vener

able Såriputta, he sat down to one side, and the Venerable Såriputta then said to him:  

“Householder, your faculties are serene, your facial complexion is pure and bright. Di

d you get to hear a Dhamma talk today in the presence of the Blessed One?” 35 
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“Why not, venerable sir? Just now I was anointed by the Blessed One with the ambro

sia of a Dhamma talk.” 

“With what kind of ambrosia of a Dhamma talk did the Blessed One anoint you, hous

eholder?” 

“Here, venerable sir, I approached the Blessed One…. 5 

(The householder Nakulapitå repeats his entire conversation with the Buddha.) 

“It was with the ambrosia of such a Dhamma talk, venerable sir, that the Blessed One 

anointed me.” 

“Didn’t it occur to you, householder, to question the Blessed One further as to how on

e is afflicted in body and afflicted in mind, and how one is afflicted in body but not afflict10 

ed in mind?” [3] 

“We would come from far away, venerable sir, to learn the meaning of this statement 

from the Venerable Såriputta. It would be good indeed if the Venerable Såriputta would c

lear up the meaning of this statement.” 

“Then listen and attend carefully, householder, I will speak.” 15 

“Yes, venerable sir,” the householder Nakulapitå replied. The Venerable Såriputta sai

d this: 

“How, householder, is one afflicted in body and afflicted in mind? Here, householder,

 the uninstructed worldling,&4 who does not get to see the noble ones and is unskilled an

d undisciplined in their Dhamma, who does not get to see superior persons and is unskille20 

d and undisciplined in their Dhamma, regards form as self, or self as possessing form, or f

orm as in self, or self as in form. He lives obsessed by the notions: ‘I am form, form is mi

ne.’&5 As he lives obsessed by these notions, that form of his changes and alters. With th

e change and alteration of form, there arise in him sorrow, lamentation, pain, displeasure, 

and despair. 25 

“He regards feeling as self, or self as possessing feeling, or feeling as in self, or self a

s in feeling. He lives obsessed by the notions: ‘I am feeling, feeling is mine.’ As he lives 

obsessed by these notions, that feeling of his changes and alters. With the change and alte

ration of feeling, there arise in him sorrow, lamentation, pain, displeasure, and despair. 

“He regards perception as self, or self as possessing perception, or perception as in sel30 

f, or self as in perception. He lives obsessed by the notions: ‘I am perception, perception i

s mine.’ As he lives obsessed by these notions, that perception of his changes and alters. 

With the change and alteration of perception, there arise in him sorrow, lamentation, pain,

 displeasure, and despair. 

“He regards volitional constructions as self, or self as possessing volitional constructi35 

ons, or volitional constructions as in self, or self as in volitional constructions. He lives ob
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sessed by the notions: ‘I am volitional constructions, volitional constructions are mine.’ A

s he lives obsessed by these notions, those volitional constructions of his change and alter

. [4] With the change and alteration of volitional constructions, there arise in him sorrow, 

lamentation, pain, displeasure, and despair. 

“He regards consciousness as self, or self as possessing consciousness, or consciousn5 

ess as in self, or self as in consciousness. He lives obsessed by the notions: ‘I am conscio

usness, consciousness is mine.’ As he lives obsessed by these notions, that consciousness 

of his changes and alters. With the change and alteration of consciousness, there arise in h

im sorrow, lamentation, pain, displeasure, and despair. 

“It is in such a way, householder, that one is afflicted in body and afflicted in mind.&10 

6 

“And how, householder, is one afflicted in body but not afflicted in mind? Here, hous

eholder, the instructed noble disciple, who gets to see the noble ones and is skilled and dis

ciplined in their Dhamma, who gets to see superior persons and is skilled and disciplined 

in their Dhamma, does not regard form as self, or self as possessing form, or form as in se15 

lf, or self as in form.&7 He does not live obsessed by the notions: ‘I am form, form is min

e.’ As he lives unobsessed by these notions, that form of his changes and alters. With the 

change and alteration of form, there do not arise in him sorrow, lamentation, pain, displea

sure, and despair. 

“He does not regard feeling as self, or self as possessing feeling, or feeling as in self, 20 

or self as in feeling. He does not live obsessed by the notions: ‘I am feeling, feeling is mi

ne.’ As he lives unobsessed by these notions, that feeling of his changes and alters. With t

he change and alteration of feeling, there do not arise in him sorrow, lamentation, pain, di

spleasure, and despair. 

“He does not regard perception as self, or self as possessing perception, or perception 25 

as in self, or self as in perception. He does not live obsessed by the notions: ‘I am percept

ion, perception is mine.’ As he lives unobsessed by these notions, that perception of his c

hanges and alters. With the change and alteration of perception, there do not arise in him 

sorrow, lamentation, pain, displeasure, and despair. [5] 

“He does not regard volitional constructions as self, or self as possessing volitional co30 

nstructions, or volitional constructions as in self, or self as in volitional constructions. He 

does not live obsessed by the notions: ‘I am volitional constructions, volitional constructi

ons are mine.’ As he lives unobsessed by these notions, those volitional constructions of 

his change and alter. With the change and alteration of volitional constructions, there do n

ot arise in him sorrow, lamentation, pain, displeasure, and despair. 35 



 5 

“He does not regard consciousness as self, or self as possessing consciousness, or con

sciousness as in self, or self as in consciousness. He does not live obsessed by the notions

: ‘I am consciousness, consciousness is mine.’ As he lives unobsessed by these notions, th

at consciousness of his changes and alters. With the change and alteration of consciousne

ss, there do not arise in him sorrow, lamentation, pain, displeasure, and despair. 5 

“It is in such a way, householder, that one is afflicted in body but not afflicted in mind

.”&8 

This is what the Venerable Såriputta said. Being pleased, the householder Nakulapitå 

delighted in the Venerable Såriputta’s statement. 
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2 (2) At Devadaha  

Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyan

s where there was a town of the Sakyans named Devadaha. Then a number of westward-b

ound bhikkhus approached the Blessed One, paid homage to him, sat down to one side, a

nd said to him: 15 

“Venerable sir, we wish to go to the western province in order to take up residence th

ere.”&9 

“Have you taken leave of Såriputta, bhikkhus?” 

“No, venerable sir.”  

“Then take leave of Såriputta, bhikkhus. Såriputta is wise, he is one who helps his bhi20 

kkhu-companions in the holy life.”&10 [6] 

“Yes, venerable sir,” those bhikkhus replied. Now on that occasion the Venerable Sår

iputta was sitting not far from the Blessed One in a cassia bush.&11 Then those bhikkhus,

 having delighted and rejoiced in the Blessed One’s statement, rose from their seats and, h

aving paid homage to the Blessed One, keeping him on their right, they approached the V25 

enerable Såriputta. They exchanged greetings with the Venerable Såriputta and, when the

y had concluded their greetings and cordial talk, they sat down to one side and said to him

: 

“Friend Såriputta, we wish to go to the western province in order to take up residence 

there. We have taken leave of the Teacher.” 30 

“Friends, there are wise khattiyas, wise brahmins, wise householders, and wise reclus

es who question a bhikkhu when he has gone abroad&12—for wise people, friends, are in

quisitive: ‘What does the venerable ones’ teacher say, what does he teach?’ I hope that yo

u venerable ones have learned the teachings well, grasped them well, attended to them we

ll, reflected on them well, and penetrated them well with wisdom, so that when you answ35 

er you will state what has been said by the Blessed One and will not misrepresent him wit
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h what is contrary to fact; so that you will explain in accordance with the Dhamma, and n

o reasonable consequence of your assertion would give ground for criticism.”&13 

“We would come from far away, friend, to learn the meaning of this statement from t

he Venerable Såriputta. It would be good indeed if the Venerable Såriputta would clear u

p the meaning of this statement.” 5 

“Then listen and attend carefully, friends, I will speak.” 

“Yes, friend,” those bhikkhus replied. The Venerable Såriputta said this: [7] 

“There are, friends, wise khattiyas … wise recluses who question a bhikkhu…: ‘What

 does the venerable ones’ teacher say, what does he teach?’ Being asked thus, friends, yo

u should answer: ‘Our teacher, friends, teaches the removal of desire and lust.’ 10 

“When you have answered thus, friends, there may be wise khattiyas … wise recluses

 who will question you further—for wise people, friends, are inquisitive: ‘In regard to wh

at does the venerable ones’ teacher teach the removal of desire and lust?’ Being asked thu

s, friends, you should answer: ‘Our teacher, friends, teaches the removal of desire and lus

t for form, the removal of desire and lust for feeling … perception … volitional constructi15 

ons … consciousness.’ 

“When you have answered thus, friends, there may be wise khattiyas … wise recluses

 who will question you further—for wise people, friends, are inquisitive: ‘Having seen w

hat danger does the venerable ones’ teacher teach the removal of desire and lust for form, 

the removal of desire and lust for feeling … perception … volitional constructions … con20 

sciousness?’ Being asked thus, friends, you should answer thus: ‘If, friends, one is not de

void of lust, desire, affection, thirst, passion, and craving in regard to form,&14 then with

 the change and alteration of form there arise in one sorrow, lamentation, pain, displeasur

e, and despair. If, friends, one is not devoid of lust, desire, affection, thirst, passion, and c

raving in regard to feeling … perception … volitional constructions … consciousness, the25 

n with the change and alteration of consciousness there arise in one sorrow, lamentation, 

pain, displeasure, and despair. Having seen this danger, our teacher teaches the removal o

f desire and lust for form, the removal of desire and lust for feeling … perception … volit

ional constructions … consciousness.’ [8] 

“When you have answered thus, friends, there may be wise khattiyas … wise recluses30 

 who will question you further—for wise people, friends, are inquisitive: ‘Having seen w

hat benefit does the venerable ones’ teacher teach the removal of desire and lust for form,

 the removal of desire and lust for feeling … perception … volitional constructions … co

nsciousness?’ Being asked thus, friends, you should answer thus: ‘If, friends, one is devoi

d of lust, desire, affection, thirst, passion, and craving in regard to form, then with the cha35 

nge and alteration of form sorrow, lamentation, pain, displeasure, and despair do not arise
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 in one. If one is devoid of lust, desire, affection, thirst, passion, and craving in regard to f

eeling … perception … volitional constructions … consciousness, then with the change a

nd alteration of consciousness sorrow, lamentation, pain, displeasure, and despair do not 

arise in one. Having seen this benefit, our teacher teaches the removal of desire and lust f

or form, the removal of desire and lust for feeling … perception … volitional constructio5 

ns … consciousness.’ 

“If, friends, &15 one who enters and dwells amidst unwholesome states could dwell h

appily in this very life, without vexation, despair, and fever, and if, with the break up of t

he body, after death, he could expect a good destination, then the Blessed One would not 

praise the abandoning of unwholesome states. But because one who enters and dwells am10 

idst unwholesome states dwells in suffering in this very life, with vexation, despair, and f

ever, and because he can expect a bad destination with the breakup of the body, after deat

h, the Blessed One praises the abandoning of unwholesome states. 

“If, friends, one who enters and dwells amidst wholesome states would dwell in suffer

ing in this very life, with vexation, [9] despair, and fever, and if, with the breakup of the b15 

ody, after death, he could expect a bad destination, then the Blessed One would not praise

 the acquisition of wholesome states. But because one who enters and dwells amidst whol

esome states dwells happily in this very life, without vexation, despair, and fever, and bec

ause he can expect a good destination with the breakup of the body, after death, the Bless

ed One praises the acquisition of wholesome states.” 20 

This is what the Venerable Såriputta said. Being pleased, those bhikkhus delighted in 

the Venerable Såriputta’s statement. 

 

3 (3) Håliddakåni  (1) 

Thus have I heard. On one occasion the Venerable Mahåkaccåna was dwelling among25 

 the people of Avant¥ on the Papåta Mountain at Kuraraghara.&16 Then the householder 

Håliddakåni approached the Venerable Mahåkaccåna, paid homage to him, sat down to o

ne side, and said to him: 

“Venerable sir, this was said by the Blessed One in ‘The Questions of Mågandiya’ of 

the A††hakavagga:&17 30 

 

‘Having left home to roam without abode, 

In the village the sage is intimate with none; 

Rid of sense pleasures, without preference, 

He would not engage people in dispute.’ 35 
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How, venerable sir, should the meaning of this, stated by the Blessed One in brief, be und

erstood in detail?” 

“The form element, householder, is the home of consciousness; one whose conscious

ness is shackled by lust for the form element is called one who roams about in a home.&1

8 The feeling element is the home of consciousness … [10] The perception element is the5 

 home of consciousness … The volitional constructions element is the home of conscious

ness; one whose consciousness is shackled by lust for the volitional constructions element

 is called one who roams about in a home. It is in such a way that one roams about in a ho

me.&19 

“And how, householder, does one roam about homeless? The desire, lust, delight, and10 

 craving, the engagement and clinging, the mental standpoints, adherences, and underlyin

g tendencies regarding the form element: these have been abandoned by the Tathågata, cu

t off at the root, made like a palm stump, obliterated so that they are no more subject to fu

ture arising.&20 Therefore the Tathågata is called one who roams about homeless.  The d

esire, lust, delight, and craving, the engagement and clinging, the mental standpoints, adh15 

erences, and underlying tendencies regarding the feeling element … the perception eleme

nt … the volitional constructions element … the consciousness element:&21 these have b

een abandoned by the Tathågata, cut off at the root, made like a palm stump, obliterated s

o that they are no more subject to future arising. Therefore the Tathågata is called one wh

o roams about homeless. It is in such a way that one roams about homeless. 20 

“And how, householder, does one roam about in an abode? By diffusion and confine

ment in the abode (consisting in) the sign of forms, one is called one who roams about in 

an abode.&22 By diffusion and confinement in the abode (consisting in) the sign of soun

ds … the sign of odours … the sign of tastes … the sign of tactile objects … the sign of m

ental phenomena, one is called one who roams about in an abode. 25 

“And how, householder, does one roam about without abode? Diffusion and confinem

ent in the abode (consisting in) the sign of forms: these have been abandoned by the Tath

ågata, cut off at the root, made like a palm stump, obliterated so that they are no more sub

ject to future arising. Therefore the Tathågata is called one who roams about without abo

de. Diffusion and confinement in the abode (consisting in) the sign of sounds … the sign 30 

of odours … the sign of tastes  … the sign of tactile objects … the sign of mental phenom

ena: these have been abandoned by the Tathågata, cut off at the root, made like a palm stu

mp, [11] obliterated so that they are no more subject to future arising. Therefore the Tathå

gata is called one who roams about without abode. It is in such a way that one roams abo

ut without abode.&23 35 
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“And how, householder, is one intimate in the village? Here, householder, someone li

ves in association with laypeople: he rejoices with them and sorrows with them, he is hap

py when they are happy and sad when they are sad, and he involves himself in their affair

s and duties.&24 It is in such a way that one is intimate in the village. 

“And how, householder, is one intimate with none in the village? Here, householder, 5 

a bhikkhu does not live in association with laypeople. He does not rejoice with them or so

rrow with them, he is not happy when they are happy and sad when they are sad, and he d

oes not involve himself in their affairs and duties. It is in such a way that one is intimate 

with none in the village. 

“And how, householder, is one not rid of sensual pleasures? Here, householder, some10 

one is not devoid of lust, desire, affection, thirst, passion, and craving in regard to sensual

 pleasures. It is in such a way that one is not rid of sensual pleasures. 

“And how, householder, is one rid of sensual pleasures? Here, householder, someone 

is devoid of lust, desire, affection, thirst, passion, and craving in regard to sensual pleasur

es. It is in such a way that one is rid of sensual pleasures. 15 

“And how, householder, does one make preferences?&25 Here, householder, someon

e thinks: ‘May I have such form in the future! May I have such feeling in the future! May 

I have such perception in the future! May I have such volitional constructions in the futur

e! May I have such consciousness in the future!’ It is in such a way that one makes prefer

ences. 20 

“And how, householder, is one free from preferences? Here, householder, someone d

oes not think: ‘May I have such form in the future!… [12] May I have such consciousnes

s in the future!’ It is in such a way that one is free from preferences. 

“And how, householder, does one engage people in dispute? Here, householder, some

one engages in such talk as this: ‘You don’t understand this Dhamma and Discipline. I un25 

derstand this Dhamma and Discipline. What, you understand this Dhamma and Discipline

! You are practising wrongly, I am practising rightly. What should have been said before 

you said after; what should have been said after you said before. I am consistent, you are i

nconsistent. What you took so long to think out has been overturned. Your thesis has bee

n refuted. Go off to rescue your thesis, for you’re defeated, or disentangle yourself if you 30 

can.’ It is in such a way that one engages people in dispute. 

“And how, householder, does one not engage people in dispute? Here, householder, s

omeone does not engage in such talk as this:&26 ‘You don’t understand this Dhamma an

d Discipline…. ‘ It is in such a way that one does not engage people in dispute. 

“Thus, householder, when it was said by the Blessed One in ‘The Questions of Mågan35 

diya’ of the A††hakavagga: 
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‘Having left home to roam without abode, 

In the village the sage is intimate with none; 

Rid of sense pleasures, free from preferences, 

He would not engage people in dispute’— 5 

 

it is in such a way that the meaning of this, stated in brief by the Blessed One, should be u

nderstood in detail.” 

 

4 (4) Håliddakåni (2) 10 

Thus have I heard. On one occasion the Venerable Mahåkaccåna was dwelling among

 the people of Avant¥ on the Papåta Mountain at Kuraraghara. [13] Then the householder 

Håliddakåni approached the Venerable Mahåkaccåna, paid homage to him, sat down to o

ne side, and said to him: 

“Venerable sir, this was said by the Blessed One in ‘The Questions of Sakka’: ‘Those 15 

recluses and brahmins who are liberated in the full extinction of craving are those who ha

ve reached the ultimate end, the ultimate security from bondage, the ultimate holy life, th

e ultimate goal, and are best among devas and humans.’&27 How, venerable sir, should t

he meaning of this, stated in brief by the Blessed One, be understood in detail?”  

“Householder, through the destruction, fading away, cessation, giving up, and relinqui20 

shment of desire, lust, delight, craving, engagement and clinging, mental standpoints, adh

erences, and underlying tendencies towards the form element, the mind is said to be well l

iberated.&28 

“Through the destruction, fading away, cessation, giving up, and relinquishment of de

sire, lust, delight, craving, engagement and clinging, mental standpoints, adherences, and 25 

underlying tendencies towards the feeling element … the perception element … the voliti

onal constructions element … the consciousness element, the mind is said to be well liber

ated. 

“Thus, householder, when it was said by the Blessed One in ‘The Questions of Sakka’

: ‘Those recluses and brahmins who are liberated in the full extinction of craving are thos30 

e who have reached the ultimate end, the ultimate security from bondage, the ultimate hol

y life, the ultimate goal, and are best among devas and humans’—it is in such a way that t

he meaning of this, stated in brief by the Blessed One, should be understood in detail.” 

 

5 (5) Concentration 35 

Thus have I heard. At Såvatth¥…. There the Blessed One said this: 



 11 

“Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things

 as they really are. 

“And what does he understand as it really is? The origin and passing away of form; th

e origin and passing away of feeling; [14] the origin and passing away of perception; the 

origin and passing away of volitional constructions; the origin and passing away of consci5 

ousness.&29 

“And what, bhikkhus, is the origin of form? What is the origin of feeling? What is the

 origin of perception? What is the origin of volitional constructions? What is the origin of 

consciousness? 

“Here, bhikkhus, one seeks delight, one welcomes, one remains holding. And what is 10 

it that one seeks delight in, what does one welcome, to what does one remain holding? O

ne seeks delight in form, welcomes it, and remains holding to it. As a consequence of this

, delight arises. Delight in form is clinging. With one’s clinging as condition, becoming (c

omes to be); with becoming as condition, birth; with birth as condition, aging-and-death, 

sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin of this 15 

whole mass of suffering. 

“One seeks delight in feeling … One seeks delight in perception … One seeks delight

 in volitional constructions … One seeks delight in consciousness, welcomes it, and remai

ns holding to it. As a consequence of this, delight arises…. Such is the origin of this whol

e mass of suffering. 20 

“This, bhikkhus, is the origin of form; this is the origin of feeling; this is the origin of 

perception; this is the origin of volitional constructions; this is the origin of consciousness

.&30 

“And what, bhikkhus, is the passing away of form? What is the passing away of feelin

g? What is the passing away of perception? What is the passing away of volitional constr25 

uctions? What is the passing away of consciousness? 

“Here, bhikkhus, one does not seek delight, one does not welcome, one does not rema

in holding. And what is it that one does not seek delight in? What doesn’t one welcome? 

To what doesn’t one remain holding? One does not seek delight in form, does not welco

me it, does not remain holding to it. As a consequence of this, delight in form ceases. Wit30 

h the cessation of delight comes cessation of clinging; with cessation of clinging, cessatio

n of becoming…. Such is the cessation of this whole mass of suffering. 

“One does not seek delight in feeling … [15] … One does not seek delight in percepti

on … One does not seek delight in volitional constructions … One does not seek delight i

n consciousness, does not welcome it, does not remain holding to it. As a consequence of 35 
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this, delight in consciousness ceases…. Such is the cessation of this whole mass of sufferi

ng. 

“This, bhikkhus, is the passing away of form; this is the passing away of feeling; this i

s the passing away of perception; this is the passing away of volitional constructions; this 

is the passing away of consciousness.” 5 

 

6 (6) Seclusion  

Setting at Såvatth¥. “Bhikkhus, make an exertion in seclusion.&31 A bhikkhu who is 

secluded understands things as they really are. 

“And what does he understand as it really is? The origin and passing away of form; th10 

e origin and passing away of feeling; the origin and passing away of perception; the origi

n and passing away of volitional constructions; the origin and passing away of consciousn

ess. 

“And what, bhikkhus, is the origin of form?…” 

(The rest of this sutta is identical with the preceding one.) 15 

 

7 (7) Agitation through Clinging (1) 

Setting at Såvatth¥. “Bhikkhus, I will teach you agitation through clinging and non-agi

tation through non-clinging.&32 Listen to that and attend carefully, I will speak.” [16] 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 20 

“And how, bhikkhus, is there agitation through clinging? Here, bhikkhus, the uninstru

cted worldling, who does not get to see the noble ones and is unskilled and undisciplined 

in their Dhamma, who does not get to see superior persons and is unskilled and undiscipli

ned in their Dhamma, regards form as self, or self as possessing form, or form as in self, 

or self as in form. That form of his changes and alters. With the change and alteration of f25 

orm, his consciousness becomes preoccupied with the change of form. Agitation and a co

nstellation of mental states born of preoccupation with the change of form remain obsessi

ng his mind.&33 Because his mind is obsessed, he is frightened, distressed, and anxious, 

and through clinging he becomes agitated. 

“He regards feeling as self … perception as self … volitional constructions as self … 30 

consciousness as self, or self as possessing consciousness, or consciousness as in self, or 

self as in consciousness. That consciousness of his changes and alters…. [17] Because his

 mind is obsessed, he is frightened, distressed, and anxious, and through clinging he beco

mes agitated. 

“It is in such a way, bhikkhus, that there is agitation through clinging. 35 
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“And how, bhikkhus, is there non-agitation through non-clinging? Here, bhikkhus, th

e instructed noble disciple, who gets to see the noble ones and is skilled and disciplined in

 their Dhamma, who gets to see superior persons and is skilled and disciplined in their Dh

amma, does not regard form as self, or self as possessing form, or form as in self, or self a

s in form. That form of his changes and alters. With the change and alteration of form, his5 

 consciousness does not become preoccupied with the change of form. No agitation and c

onstellation of mental states born of preoccupation with the change of form remain obsess

ing his mind. Because his mind is not obsessed, he is not frightened, distressed, or anxiou

s, and through non-clinging he does not become agitated. 

“He does not regard feeling as self … perception as self … volitional constructions as10 

 self … [18] … consciousness as self, or self as possessing consciousness, or consciousne

ss as in self, or self as in consciousness. That consciousness of his changes and alters…. 

Because his mind is not obsessed, he is not frightened, distressed, or anxious, and through

 non-clinging he does not become agitated. 

“It is in such a way, bhikkhus, that there is non-agitation through non-clinging.” 15 

 

8 (8) Agitation through Clinging (2) 

Setting at Såvatth¥. “Bhikkhus, I will teach you agitation through clinging and non-agi

tation through non-clinging. Listen to that and attend carefully….  

“And how, bhikkhus, is there agitation through clinging? Here, bhikkhus, the uninstru20 

cted worldling regards form thus: ‘This is mine, this I am, this is my self.’&34 That form 

of his changes and alters. With the change and alteration of form, there arise in him sorro

w, lamentation, pain, displeasure, and despair. 

“He regards feeling thus … perception thus … volitional constructions thus … consci

ousness thus: ‘This is mine, this I am, this is my self.’ That consciousness of his changes 25 

and alters. With the change and alteration of consciousness, there arise in him sorrow, la

mentation, pain, displeasure, and despair.    

“It is in such a way, bhikkhus, that there is agitation through clinging. 

“And how, bhikkhus, is there non-agitation through non-clinging? [19] Here, bhikkhu

s, the instructed noble disciple does not regard form thus: ‘This is mine, this I am, this is 30 

my self.’ That form of his changes and alters. With the change and alteration of form, ther

e do not arise in him sorrow, lamentation, pain, displeasure, and despair. 

“He does not regard feeling thus … perception thus … volitional constructions thus 

… consciousness thus: ‘This is mine, this I am, this is my self.’ That consciousness of his

 changes and alters. With the change and alteration of consciousness, there do not arise in35 

 him sorrow, lamentation, pain, displeasure, and despair.   
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“It is in such a way, bhikkhus, that there is non-agitation through non-clinging.” 

 

9 (9) Impermanent in the Three Times 

Setting at Såvatth¥. “Bhikkhus, form is impermanent, both of the past and future, not t

o speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent t5 

owards form of the past; he does not seek delight in form of the future; and he is practisin

g for disenchantment with form of the present, for its fading away and cessation. 

“Feeling is impermanent … Perception is impermanent … Volitional constructions ar

e impermanent … Consciousness is impermanent, both of the past and future, not to spea

k of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent toward10 

s consciousness of the past; he does not seek delight in consciousness of the future; and h

e is practising for disenchantment with consciousness of the present, for its fading away a

nd cessation.” 

 

(10) Suffering in the Three Times 15 

Setting at Såvatth¥. “Bhikkhus, form is suffering, both of the past and future, not to sp

eak of the present. [20] Seeing thus, bhikkhus, the instructed noble disciple is indifferent t

owards form of the past; he does not seek delight in form of the future; and he is practisin

g for disenchantment with form of the present, for its fading away and cessation. 

“Feeling is suffering … Perception is suffering … Volitional constructions are sufferi20 

ng … Consciousness is suffering, both of the past and future, not to speak of the present. 

Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards consciousness o

f the past; he does not seek delight in consciousness of the future; and he is practising for 

disenchantment with consciousness of the present, for its fading away and cessation.” 

 25 

(11) Non-self in the Three Times 

Setting at Såvatth¥. “Bhikkhus, form is non-self, both of the past and future, not to spe

ak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towar

ds form of the past; he does not seek delight in form of the future; and he is practising for 

disenchantment with form of the present, for its fading away and cessation. 30 

“Feeling is non-self … Perception is non-self … Volitional constructions are non-self 

… Consciousness is non-self, both of the past and future, not to speak of the present. Seei

ng thus, bhikkhus, the instructed noble disciple is indifferent towards consciousness of th

e past; he does not seek delight in consciousness of the future; and he is practising for dis

enchantment with consciousness of the present, for its fading away and cessation.” 35 
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II. Impermanent 

 

12 (1) Impermanent 

[21] Thus have I heard. At Såvatth¥…. There the Blessed One said this: 

“Bhikkhus, form is impermanent, feeling is impermanent, perception is impermanent, 5 

volitional constructions are impermanent, consciousness is impermanent. Seeing thus, bhi

kkhus, the instructed noble disciple becomes disenchanted with form, disenchanted with f

eeling, disenchanted with perception, disenchanted with volitional constructions, disench

anted with consciousness. Being disenchanted, he becomes dispassionate. Through dispas

sion (his mind) is liberated. When it is liberated there comes the knowledge: ‘It’s liberate10 

d.’ He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done 

has been done, there is no more for this world.’” 

 

13 (2) Suffering  

Setting at Såvatth¥. “Bhikkhus, form is suffering, feeling is suffering, perception is suf15 

fering, volitional constructions are suffering, consciousness is suffering. Seeing thus … H

e understands: ‘… there is no more for this world.’” 

 

14 (3) Non-self  

Setting at Såvatth¥. “Bhikkhus, form is non-self, feeling is non-self, perception is non-20 

self, volitional constructions are non-self, consciousness is non-self. Seeing thus … He un

derstands: ‘… there is no more for this world.’” [22] 

 

15 (4) What is Impermanent  

 Setting at Såvatth¥. “Bhikkhus, form is impermanent. What is impermanent is sufferi25 

ng. What is suffering is non-self. What is non-self should be seen as it really is with corre

ct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Feeling is impermanent…. Perception is impermanent…. Volitional constructions ar

e impermanent…. Consciousness is impermanent. What is impermanent is suffering. Wh

at is suffering is non-self. What is non-self should be seen as it really is with correct wisd30 

om thus: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 
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16 (5) What is Suffering 

 Setting at Såvatth¥. “Bhikkhus, form is suffering. What is suffering is non-self. What 

is non-self should be seen as it really is with correct wisdom thus: ‘This is not mine, this I

 am not, this is not my self.’ 

“Feeling is suffering…. Perception is suffering…. Volitional constructions are sufferi5 

ng…. Consciousness is suffering. What is suffering is non-self. What is non-self should b

e seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not 

my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 10 

17 (6) What is Non-self 

 Setting at Såvatth¥. “Bhikkhus, form is non-self. What is non-self [23] should be seen

 as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my sel

f.’ 

“Feeling is non-self…. Perception is non-self…. Volitional constructions are non-self15 

…. Consciousness is non-self. What is non-self should be seen as it really is with correct 

wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

18 (7) Impermanent with Cause  20 

 Setting at Såvatth¥. “Bhikkhus, form is impermanent. The cause and condition for the

 arising of form is also impermanent. As form has originated from what is impermanent, 

how could it be permanent? 

“Feeling is impermanent…. Perception is impermanent…. Volitional constructions ar

e impermanent…. Consciousness is impermanent. The cause and condition for the arising25 

 of consciousness is also impermanent. As consciousness has originated from what is imp

ermanent, how could it be permanent? 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

19 (8) Suffering with Cause  30 

Setting at Såvatth¥. “Bhikkhus, form is suffering. The cause and condition for the arisi

ng of form is also suffering. As form has originated from what is suffering, how could it b

e permanent? 

“Feeling is suffering…. Perception is suffering…. Volitional constructions are sufferi

ng…. [24] Consciousness is suffering. The cause and condition for the arising of conscio35 
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usness is also suffering. As consciousness has originated from what is suffering, how cou

ld it be permanent? 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

20 (9) Non-self with Cause  5 

 Setting at Såvatth¥. “Bhikkhus, form is non-self. The cause and condition for the arisi

ng of form is also non-self. As form has originated from what is non-self, how could it be

 self?  

“Feeling is non-self…. Perception is non-self…. Volitional constructions are non-self

…. Consciousness is non-self. The cause and condition for the arising of consciousness is10 

 also non-self. As consciousness has originated from what is non-self, how could it be self

? 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

21 (10) Ónanda  15 

Setting at Såvatth¥. Then the Venerable Ónanda approached the Blessed One, paid ho

mage to him, sat down to one side, and said to him:  

“Venerable sir, it is said, ‘cessation, cessation.’ Through the cessation of what things i

s cessation spoken of?” 

“Form, Ónanda, is impermanent, conditioned, dependently arisen, subject to destructi20 

on, to vanishing, to fading away, to cessation. Through its cessation, cessation is spoken o

f. 

“Feeling is impermanent … Perception is impermanent … Volitional constructions ar

e impermanent … [25] … Consciousness is impermanent, conditioned, dependently arise

n, subject to destruction, to vanishing, to fading away, to cessation. Through its cessation,25 

 cessation is spoken of. 

“It is through the cessation of these things, Ónanda, that cessation is spoken of.” 

 

III. The Burden  

 30 

22 (1) The Burden  

Setting at Såvatth¥…. There the Blessed One said this: 

“Bhikkhus, I will teach you the burden, the carrier of the burden,&35 the taking up of 

the burden, and the laying down of the burden. Listen to that…. 

“And what, bhikkhus, is the burden? It should be said: the five aggregates subject to c35 

linging. What five? The  form aggregate subject to clinging, the feeling aggregate subject 
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to clinging, the perception aggregate subject to clinging, the volitional constructions aggr

egate subject to clinging, the consciousness aggregate subject to clinging. This is called th

e burden.&36 

“And what, bhikkhus, is the carrier of the burden. It should be said: the person, this ve

nerable one of such a name and such a clan. This is called the carrier of the burden.&37 [5 

26] 

“And what, bhikkhus, is the taking up of the burden? It is this craving which leads to r

e-becoming, accompanied by delight and lust, seeking delight here and there; that is, crav

ing for sensual pleasures, craving for becoming, craving for disbecoming. This is called t

he taking up of the burden.&38 10 

“And what, bhikkhus, is the laying down of the burden? It is the remainderless fading 

away and cessation of that same craving, the giving up and relinquishing of it, freedom fr

om it, non-reliance on it. This is called the laying down of the burden.”&39 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 15 

 

“The five aggregates are truly burdens, 

The burden-carrier is the person. 

Taking up the burden is suffering in the world, 

Laying the burden down is blissful. 20 

 

Having laid the heavy burden down 

Without taking up another burden, 

Having drawn out craving with its root, 

One is free from hunger, fully quenched.”&40 25 

 

23 (2) Full Understanding 

 Setting at Såvatth¥. [27] “Bhikkhus, I will teach you things that should be fully under

stood and also full understanding. Listen to that…. 

“And what, bhikkhus, are the things that should be fully understood? Form, bhikkhus,30 

 is something that should be fully understood; feeling … perception … volitional construc

tions … consciousness is something that should be fully understood. These are called the 

things that should be fully understood. 

“And what, bhikkhus, is full understanding? The destruction of lust, the destruction of

 hatred, the destruction of delusion. This is called full understanding.”&41 35 

 



 19 

24 (3) Directly Knowing 

Setting at Såvatth¥. “Bhikkhus, without directly knowing and fully understanding for

m, without becoming dispassionate towards it and abandoning it, one is incapable of destr

oying suffering. Without directly knowing and fully understanding  feeling … perception 

… volitional constructions … consciousness, without becoming dispassionate towards it 5 

and abandoning it, one is incapable of destroying suffering. 

“Bhikkhus, by directly knowing and fully understanding form, by becoming dispassio

nate towards it and abandoning it, one is capable of destroying suffering. By directly kno

wing and fully understanding feeling … perception … volitional constructions … conscio

usness, by becoming dispassionate towards it and abandoning it, one is capable of destroy10 

ing suffering.”&42 

 

25 (4) Desire and Lust  

Setting at Såvatth¥. “Bhikkhus, abandon desire and lust for form. Thus that form will 

be abandoned, cut off at the root, made like a palm stump, obliterated so that it is no more15 

 subject to future arising. 

“Abandon desire and lust for feeling … for perception … for volitional constructions 

… for consciousness. Thus that consciousness will be abandoned, cut off at the root, mad

e like a palm stump, obliterated so that it is no more subject to future arising.” 

 20 

26 (5) Gratification (1) 

Setting at Såvatth¥. “Bhikkhus, before my enlightenment, while I was still a bodhisatt

a, not yet fully enlightened, it occurred to me: ‘What is the gratification, what is the dang

er, what is the escape in the case of form? What is the gratification, what is the danger, w

hat is the escape in the case of feeling … perception … volitional constructions … consci25 

ousness?’&43 [28] 

“Then, bhikkhus, it occurred to me: ‘The pleasure and joy that arise in dependence on

 form: this is the gratification in form. That form is impermanent, suffering, and subject to

 change: this is the danger in form. The removal and abandonment of desire and lust for f

orm: this is the escape from form.  30 

“‘The pleasure and joy that arise in dependence on feeling … in dependence on perce

ption … in dependence on volitional constructions … in dependence on consciousness: th

is is the gratification in consciousness. That consciousness is impermanent, suffering, and

 subject to change: this is the danger in consciousness. The removal and abandonment of 

desire and lust for consciousness: this is the escape from consciousness.’ 35 
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“So long, bhikkhus, as I did not directly know as they really are the gratification, the 

danger, and the escape in the case of these five aggregates subject to clinging, I did not cl

aim to have awakened to the unsurpassed perfect enlightenment in this world with its dev

as, Måra, and Brahmå, in this generation with its recluses and brahmins, its devas and hu

mans. But when I directly knew all this as it really is, then I claimed to have awakened to 5 

the unsurpassed perfect enlightenment in this world with … its devas and humans.  

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this i

s my last birth; now there is no more re-becoming.’” [29] 

 

27 (6) Gratification (2)  10 

Setting at Såvatth¥. “Bhikkhus, I set out seeking the gratification in form. I discovered

 the gratification in form. I have clearly seen with wisdom whatever gratification there is i

n form. 

“Bhikkhus, I set out seeking the danger in form. I discovered the danger in form. I ha

ve clearly seen with wisdom whatever danger there is in form. 15 

“Bhikkhus, I set out seeking the escape from form. I discovered the escape from form

. I have clearly seen with wisdom whatever escape there is from form. 

“Bhikkhus, I set out seeking the gratification in … the danger in … the escape from fe

eling … from perception … from volitional constructions … from consciousness. I disco

vered the escape from consciousness. I have clearly seen with wisdom whatever escape th20 

ere is from consciousness. 

“So long, bhikkhus, as I did not directly know as they really are the gratification, the 

danger, and the escape in the case of these five aggregates subject to clinging, I did not cl

aim to have awakened to the unsurpassed perfect enlightenment in this world with … (as 

above) … its devas and humans. 25 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this i

s my last birth; now there is no more re-becoming.’”  

 

28 (7) Gratification (3) 

Setting at Såvatth¥. “Bhikkhus, if there was no gratification in form, [30] beings woul30 

d not become enamoured with it; but because there is gratification in form, beings becom

e enamoured with it. If there was no danger in form, beings would not become disenchant

ed with it; but because there is danger in form, beings become disenchanted with it. If the

re was no escape from form, beings would not escape from it; but because there is an esca

pe from form, beings escape from it. 35 
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“Bhikkhus, if there was no gratification in feeling … in perception … in volitional co

nstructions … in consciousness, beings would not become enamoured with it;… but beca

use there is an escape from consciousness, beings escape from it. 

“So long, bhikkhus, as beings have not directly known as they really are the gratificati

on as gratification, the danger as danger, and the escape as escape in the case of these five5 

 aggregates subject to clinging, they have not escaped from this world with its devas, Mår

a, [31] and Brahmå, from this generation with its recluses and brahmins, its devas and hu

mans; they have not become detached from it, released from it, nor do they dwell with a 

mind rid of barriers. But when beings have directly known all this as it really is, then they

 have escaped from this world with … its devas and humans; they have become detached 10 

from it, released from it, and they dwell with a mind rid of barriers.” 

 

29 (8) Delight  

Setting at Såvatth¥. “Bhikkhus, one who seeks delight in form seeks delight in sufferin

g. One who seeks delight in suffering, I say, is not freed from suffering. One who seeks d15 

elight in feeling … in perception … in volitional constructions … in consciousness seeks 

delight in suffering. One who seeks delight in suffering, I say, is not freed from suffering.

  

“One who does not seek delight in form … in consciousness does not seek delight in s

uffering. One who does not seek delight in suffering, I say, is freed from suffering.”  20 

 

30 (9) Arising  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, [32] and manifes

tation of form is the arising of suffering, the continuation of disease, the manifestation of 

aging-and-death. The arising of feeling … of perception … of volitional constructions … 25 

of consciousness is the arising of suffering, the continuation of disease, the manifestation 

of aging-and-death. 

“The cessation, subsiding, and passing away of form … of consciousness is the cessat

ion of suffering, the subsiding of disease, the passing away of aging-and-death.” 

 30 

31 (10) The Root of Misery  

Setting at Såvatth¥. “Bhikkhus, I will teach you misery&44 and the root of misery. Lis

ten to that….  

“And what, bhikkhus, is misery? Form is misery; feeling is misery; perception is mise

ry; volitional constructions are misery; consciousness is misery. This is called misery. 35 



 22 

“And what, bhikkhus, is the root of misery? It is this craving which leads to re-becom

ing, accompanied by delight and lust, seeking delight here and there; that is, craving for s

ensual pleasures, craving for becoming, craving for disbecoming. This is called the root o

f misery.” 

 5 

32 (11) The Fragile  

Setting at Såvatth¥. “Bhikkhus, I will teach you the fragile&45 and the unfragile. Liste

n to that…. 

“And what, bhikkhus, is the fragile, and what is the unfragile? [33] Form is the fragile

; its cessation, subsiding, passing away is the unfragile. Feeling is the fragile … Perceptio10 

n is the fragile … Volitional constructions are the fragile … Consciousness is the fragile; 

its cessation, subsiding, passing away is the unfragile.”  

 

IV. Not Yours 

 15 

33 (1) Not Yours (1) 

Setting at Såvatth¥. “Bhikkhus, whatever is not yours, abandon it. When you have aba

ndoned it, that will lead to your welfare and happiness for a long time. And what is it, bhi

kkhus, that is not yours? Form is not yours: abandon it. When you have abandoned it, that

 will lead to your welfare and happiness.&46 Feeling is not yours … Perception is not yo20 

urs … [34] Volitional constructions are not yours … Consciousness is not yours: abandon

 it. When you have abandoned it, that will lead to your welfare and happiness.  

“Suppose, bhikkhus, people were to carry off the grass, sticks, branches, and foliage i

n this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘P

eople are carrying us off, or burning us, or doing with us as they wish’?” 25 

“No, venerable sir. For what reason? Because, venerable sir, that is neither our self no

r what belongs to our self.” 

“So too, bhikkhus, form is not yours … consciousness is not yours: abandon it. When 

you have abandoned it, that will lead to your welfare and happiness for a long time.” 

 30 

34 (2) Not Yours (2) 

(This sutta is identical with the preceding one except that it omits the simile.) 

 

35 (3) A Certain Bhikkhu (1) 

Setting at Såvatth¥. [35] Then a certain bhikkhu approached the Blessed One, paid ho35 

mage to him, sat down to one side, and said to him: “Venerable sir, it would be good if th
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e Blessed One would teach me the Dhamma in brief, so that, having heard the Dhamma fr

om the Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”  

“Bhikkhu, if one has an underlying tendency towards something, then one is reckoned

 in terms of it.&47 If one does not have an underlying tendency towards something, then 

one is not reckoned in terms of it.” 5 

“Understood, Blessed One! Understood, Sublime One!” 

“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“If, venerable sir, one has an underlying tendency towards form, then one is reckoned

 in terms of it. If one has an underlying tendency towards feeling, then one is reckoned in 10 

terms of it. If one has an underlying tendency towards perception, then one is reckoned in

 terms of it. If one has an underlying tendency towards volitional constructions, then one i

s reckoned in terms of them. If one has an underlying tendency towards consciousness, th

en one is reckoned in terms of it.  

“If, venerable sir, one does not have an underlying tendency towards form, then one is15 

 not reckoned in terms of it. If one does not have an underlying tendency towards feeling 

… towards perception … towards volitional constructions … towards consciousness, then

 one is not reckoned in terms of it.  

“It is in such a way, venerable sir, that I understand in detail the meaning of what was

 stated by the Blessed One in brief.”  20 

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w

as stated by me in brief. If, bhikkhu, one has an underlying tendency towards form … (as 

above in full) … then one is not reckoned in terms of it. It is in such a way that the meani

ng of what was stated by me in brief should be understood in detail.” 

Then that bhikkhu, having delighted and rejoiced in the Blessed One’s statement, [36]25 

 rose from his seat, and, after paying homage to the Blessed One, keeping him on his righ

t, he departed.  

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, that bhikkhu, by reali

zing it for himself with direct knowledge, in this very life entered and dwelt in that unsur

passed goal of the holy life for the sake of which clansmen rightly go forth from the hous30 

ehold life into homelessness. He directly knew: “Destroyed is birth, the holy life has been

 lived, what had to be done has been done, there is no more for this world.” And that bhik

khu became one of the arahants.&48 

 



 24 

36 (4) A Certain Bhikkhu (2) 

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid homage

 to him, sat down to one side, and said to him: “Venerable sir, it would be good if the Ble

ssed One would teach me the Dhamma in brief, so that, having heard the Dhamma from t

he Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”  5 

“Bhikkhu, if one has an underlying tendency towards something, then one is measure

d in accordance with it;&49 if one is measured in accordance with something, then one is 

reckoned in terms of it. If one does not have an underlying tendency towards something, t

hen one is not measured in accordance with it; if one is not measured in accordance with 

something, then one is not reckoned in terms of it.” 10 

“Understood, Blessed One! Understood, Sublime One!” 

“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“If, venerable sir, one has an underlying tendency towards form, then one is measured

 in accordance with it; if one is measured in accordance with it, then one is reckoned in te15 

rms of it. If one has an underlying tendency towards feeling … towards perception … to

wards volitional constructions … towards consciousness, then one is measured in accorda

nce with it; if one is measured in accordance with it, then one is reckoned in terms of it.  

“If, venerable sir, one does not have an underlying tendency towards form, then one is

 not measured in accordance with it; [37] if one is not measured in accordance with it, the20 

n one is not reckoned in terms of it. If one does not have an underlying tendency towards 

feeling … towards perception … towards volitional constructions … towards consciousn

ess, then one is not measured in accordance with it; if one is not measured in accordance 

with it, then one is not reckoned in terms of it.  

“It is in such a way, venerable sir, that I understand in detail the meaning of what was25 

 stated by the Blessed One in brief.”  

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w

as stated by me in brief. If, bhikkhu, one has an underlying tendency towards form … (as 

above in full) … then one is not reckoned in terms of it. It is in such a way that the meani

ng of what was stated by me in brief should be understood in detail.” 30 

Then that bhikkhu, having delighted and rejoiced in the Blessed One’s words, rose fro

m his seat … And that bhikkhu became one of the arahants. 

 

37 (5) Ónanda (1) 

Setting at Såvatth¥. Then the Venerable Ónanda approached the Blessed One…. The 35 

Blessed One then said to the Venerable Ónanda as he was sitting to one side: 
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“If, Ónanda, they were to ask you: ‘Friend Ónanda, what are the things of which an ar

ising is discerned, a vanishing is discerned, an alteration of that which stands is discerned

?’—being asked thus, how would you answer?”&50 [38] 

“Venerable sir, if they were to ask me this, I would answer thus: ‘Friends, with form a

n arising is discerned, a vanishing is discerned, an alteration of that which stands is discer5 

ned. With feeling … perception … volitional constructions … consciousness an arising is

 discerned, a vanishing is discerned, an alteration of that which stands is discerned. These

, friends, are the things of which an arising is discerned, a vanishing is discerned, an alter

ation of that which stands is discerned.’ Being asked thus, venerable sir, I would answer i

n such a way.” 10 

“Good, good, Ónanda! With form, Ónanda, an arising is discerned, a vanishing is disc

erned, an alteration of that which stands is discerned. With feeling … perception … voliti

onal constructions … consciousness an arising is discerned, a vanishing is discerned, an a

lteration of that which stands is discerned. These, Ónanda, are the things of which an arisi

ng is discerned, a vanishing is discerned, an alteration of that which stands is discerned. B15 

eing asked thus, Ónanda, you should answer in such a way.” 

 

38 (6) Ónanda (2) 

Setting at Såvatth¥…. The Blessed One then said to the Venerable Ónanda as he was s

itting to one side: 20 

“If, Ónanda, they were to ask you: ‘Friend Ónanda, what are the things of which an ar

ising was discerned, a vanishing was discerned, an alteration of that which stands was dis

cerned? What are the things of which an arising will be discerned, a vanishing will be dis

cerned, an alteration of that which stands will be discerned? What are the things of which 

an arising is discerned, a vanishing is discerned, an alteration of that which stands is disce25 

rned?’—being asked thus, Ónanda, how would you answer?”  

“Venerable sir, if they were to ask me this, [39] I would answer thus: ‘Friends, with f

orm that has passed, ceased, changed, an arising was discerned, a vanishing was discerne

d, an alteration of that which stands was discerned. With feeling … perception … volition

al constructions … consciousness that has passed, ceased, changed, an arising was discer30 

ned, a vanishing was discerned, an alteration of that which stands was discerned. It is of t

hese things, friends, that an arising was discerned, that a vanishing was discerned, that an 

alteration of that which stands was discerned. 

“‘Friends, with form that has not been produced, not become manifest, an arising will 

be discerned, a vanishing will be discerned, an alteration of that which stands will be disc35 

erned. With feeling … perception … volitional constructions … consciousness that has n
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ot been produced, not become manifest, an arising will be discerned, a vanishing will be 

discerned, an alteration of that which stands will be discerned. It is of these things, friend

s, that an arising will be discerned, that a vanishing will be discerned, that an alteration of

 that which stands will be discerned. 

“‘Friends, with form that has been produced, that has become manifest, an arising is d5 

iscerned, a vanishing is discerned, an alteration of that which stands is discerned. With fe

eling … perception … volitional constructions … consciousness that has been produced, t

hat has become manifest, an arising is discerned, a vanishing is discerned, an alteration of

 that which stands is discerned. It is of these things, friends, that an arising is discerned, th

at a vanishing is discerned, that an alteration of that which stands is discerned.’  10 

“Being asked thus, venerable sir, I would answer in such a way.” 

“Good, good, Ónanda!” 

(The Buddha here repeats the entire answer of the Venerable Ónanda, concluding:) [4

0] 

“Being asked thus, Ónanda, you should answer in such a way.” 15 

 

39 (7) In Accordance with the Dhamma (1) 

Setting at Såvatth¥. “Bhikkhus, when a bhikkhu is practising in accordance with the D

hamma,&51 this is what accords with the Dhamma: he should dwell engrossed in disench

antment with form, he should dwell engrossed in disenchantment with feeling, with perce20 

ption, with volitional constructions, with consciousness.&52 One who dwells engrossed i

n disenchantment with form … engrossed in disenchantment with consciousness, fully un

derstands form, feeling, perception, volitional constructions, and consciousness. One who

 fully understands form … consciousness is freed from form, freed from [41] feeling, free

d from perception, freed from volitional constructions, freed from consciousness. He is fr25 

eed from birth, from aging-and-death, from sorrow, from lamentation, from pain, from di

spleasure, from despair. He is freed from suffering, I say.” 

 

40 (8) In Accordance with the Dhamma (2) 

Setting at Såvatth¥. “Bhikkhus, when a bhikkhu is practising in accordance with the D30 

hamma, this is what accords with the Dhamma: he should dwell contemplating imperman

ence in form … (as above) … He is freed from suffering, I say.” 

 

41 (9) In Accordance with the Dhamma (3) 

… “he should dwell contemplating suffering in form … (as above) … He is freed fro35 

m suffering, I say.” 
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42 (10) In Accordance with the Dhamma (4) 

… “he should dwell contemplating non-self in form … (as above) … He is freed from

 suffering, I say.” 

 5 

V. With Yourselves as an Island 

 

43 (1) With Yourselves as an Island 

[42] Setting at Såvatth¥. “Bhikkhus, dwell with yourselves as an island, with yourselv

es as a refuge, with no other refuge; with the Dhamma as an island, with the Dhamma as 10 

a refuge, with no other refuge.&53 When you dwell with yourselves as an island, with yo

urselves as a refuge, with no other refuge; with the Dhamma as an island, with the Dham

ma as a refuge, with no other refuge, the basis itself should be investigated thus:&54 ‘Fro

m what are sorrow, lamentation, pain, displeasure, and despair born? How are they produ

ced?’ 15 

“And, bhikkhus, from what are sorrow, lamentation, pain, displeasure, and despair bo

rn? How are they produced? Here, bhikkhus, the uninstructed worldling, who does not ge

t to see the noble ones and is unskilled and undisciplined in their Dhamma, who does not 

get to see superior persons and is unskilled and undisciplined in their Dhamma, regards fo

rm as self, or self as possessing form, or form as in self, or self as in form. That form of h20 

is changes and alters. With the change and alteration of form, there arise in him sorrow, la

mentation, pain, displeasure, and despair. 

“He regards feeling as self … perception as self … volitional constructions as self … 

consciousness as self, or self as possessing consciousness, or consciousness as in self, or 

self as in consciousness. [43] That consciousness of his changes and alters. With the chan25 

ge and alteration of consciousness, there arise in him sorrow, lamentation, pain, displeasu

re, and despair. 

“But, bhikkhus, when one has understood the impermanence of form, its change, fadi

ng away, and cessation, and when one sees as it really is with correct wisdom thus: ‘In th

e past and also now all form is impermanent, suffering, and subject to change,’ then sorro30 

w, lamentation, pain, displeasure, and despair are abandoned. With their abandonment, on

e does not become agitated.&55 Being unagitated, one dwells happily. A bhikkhu who d

wells happily is said to be quenched in that respect.&56 

“When one has understood the impermanence of feeling … of perception … of volitio

nal constructions … of consciousness, its change, fading away, and cessation, and when o35 

ne sees as it really is with correct wisdom thus: ‘In the past and also now all consciousnes
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s is impermanent, suffering, and subject to change,’ then sorrow, lamentation, pain, disple

asure, and despair are abandoned. With their abandonment, one does not become agitated

. Being unagitated, one dwells happily. A bhikkhu who dwells happily is said to be quenc

hed in that respect.” 

 5 

44 (2) The Way 

Setting at Såvatth¥. [44] “Bhikkhus, I will teach you the way leading to the origination

 of identity and the way leading to the cessation of identity. Listen to that…. 

“And what, bhikkhus, is the way leading to the origination of identity? Here, bhikkhu

s, the uninstructed worldling … regards form as self … feeling as self … perception as se10 

lf … volitional constructions as self … consciousness as self … or self as in consciousnes

s. This, bhikkhus, is called the way leading to the origination of identity. When it is said, ‘

The way leading to the origination of identity,’ the meaning here is this: a way of regardi

ng things that leads to the origination of suffering.&57 

“And what, bhikkhus, is the way leading to the cessation of identity? Here, bhikkhus, 15 

the instructed noble disciple … does not regard form as self … nor feeling as self … nor 

perception as self … nor volitional constructions as self … nor consciousness as self … n

or self as in consciousness. This, bhikkhus, is called the way leading to the cessation of id

entity. When it is said, ‘The way leading to the cessation of identity,’ the meaning here is 

this: a way of regarding things that leads to the cessation of suffering.” 20 

 

45 (3) Impermanent (1) 

Setting at Såvatth¥. “Bhikkhus, form is impermanent. What is impermanent is sufferin

g. [45] What is suffering is non-self. What is non-self should be seen as it really is with c

orrect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ When one sees th25 

is thus as it really is with correct wisdom, the mind becomes dispassionate and is liberate

d from the taints by non-clinging.&58 

“Feeling is impermanent…. Perception is impermanent…. Volitional constructions ar

e impermanent…. Consciousness is impermanent. What is impermanent is suffering. Wh

at is suffering is non-self. What is non-self should be seen as it really is with correct wisd30 

om thus: ‘This is not mine, this I am not, this is not my self.’ When one sees this thus as it

 really is with correct wisdom, the mind becomes dispassionate and is liberated from the t

aints by non-clinging. 

“If, bhikkhus, a bhikkhu’s mind has become dispassionate towards the form element, 

it is liberated from the taints by non-clinging. If his mind has become dispassionate towar35 

ds the feeling element … towards the perception element … towards the volitional constr
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uctions element … towards the consciousness element, it is liberated from the taints by n

on-clinging. 

“By being liberated, it is steady; by being steady, it is content; by being content, he is 

not agitated. Being unagitated, he personally attains Nibbåna. He understands: ‘Destroyed

 is birth, the holy life has been lived, what had to be done has been done, there is no more5 

 for this world.’”&59 

 

46 (4) Impermanent (2) 

Setting at Såvatth¥. “Bhikkhus, form is impermanent…. Feeling is impermanent…. Pe

rception is impermanent…. Volitional constructions are impermanent…. Consciousness i10 

s impermanent. What is impermanent is suffering. What is suffering is non-self. What is n

on-self should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am

 not, this is not my self.’  

“When one sees this thus as it really is with correct wisdom, one holds no more views

 concerning the past. When one holds no more views concerning the past, [46] one holds 15 

no more views concerning the future. When one holds no more views concerning the futu

re, one has no more obstinate grasping.&60 When one has no more obstinate grasping, th

e mind becomes dispassionate towards form, feeling, perception, volitional constructions,

 and consciousness, and is liberated from the taints by non-clinging. 

“By being liberated, it is steady; by being steady, it is content; by being content, one i20 

s not agitated. Being unagitated, one personally attains Nibbåna. One understands: ‘Destr

oyed is birth, the holy life has been lived, what had to be done has been done, there is no 

more for this world.’” 

 

47 (5) Ways of Regarding Things 25 

Setting at Såvatth¥. “Bhikkhus, those recluses and brahmins who rgard (anything as) s

elf in various ways all regard (as self) the five aggregates subject to clinging, or a certain 

one among them. What five? 

“Here, bhikkhus, the uninstructed worldling … regards form as self, or self as possess

ing form, or form as in self, or self as in form. He regards feeling as self … perception as 30 

self … volitional constructions as self … consciousness as self, or self as possessing cons

ciousness, or consciousness as in self, or self as in consciousness. 

“Thus this way of regarding things and (the notion) ‘I am’ have not vanished in him.

&61 As ‘I am’ has not vanished, there takes place a descent of the five faculties—of the e

ye faculty, the ear faculty, the nose faculty, the tongue faculty, the body faculty.&62 Ther35 

e is, bhikkhus, the mind, there are mental phenomena, there is the element of ignorance. 
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When the uninstructed worldling is contacted by a feeling born of ignorance-contact, ‘I a

m’ occurs to him; ‘I am this’ occurs to him; ‘I will be’ and ‘I will not be,’ and ‘I will be 

material’ and ‘I will be immaterial,’ and ‘I will be percipient’ and ‘I will be non-percipien

t’ and ‘I will be neither percipient nor non-percipient’—these occur to him.&63 [47] 

“The five faculties remain right there, bhikkhus, but in regard to them the instructed n5 

oble disciple abandons ignorance and arouses true knowledge. With the fading away of ig

norance and the arising of true knowledge, ‘I am’ does not occur to him; ‘I am this’ does 

not occur to him; ‘I will be’ and ‘I will not be,’ and ‘I will be material’ and ‘I will be imm

aterial,’ and ‘I will be percipient’ and ‘I will be non-percipient’ and ‘I will be neither perc

ipient nor non-percipient’—these do not occur to him.” 10 

 

48 (6) Aggregates 

Setting at Såvatth¥. “Bhikkhus, I will teach you the five aggregates and the five aggre

gates subject to clinging. Listen to that…. 

“And what, bhikkhus, are the five aggregates? Whatever kind of form there is, whethe15 

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or ne

ar: this is called the form aggregate.&64 Whatever kind of feeling there is … is called the

 feeling aggregate. Whatever kind of perception there is … is called the perception aggreg

ate. Whatever kind of volitional constructions there are … is called the volitional construc

tions aggregate. Whatever kind of consciousness there is, whether past, future, or present,20 

 internal or external, gross or subtle, inferior or superior, far or near: this is called the con

sciousness aggregate. These, bhikkhus, are called the five aggregates. 

“And what, bhikkhus, are the five aggregates subject to clinging? Whatever kind of fo

rm there is, whether past, future, or present … far or near, that is tainted, that can be clun

g to: this is called the form aggregate subject to clinging. Whatever kind of feeling there i25 

s … that is tainted, that can be clung to: this is called the feeling aggregate subject to clin

ging. Whatever kind of perception there is … that is tainted, that can be clung to: this is c

alled the perception aggregate subject to clinging. Whatever kind of volitional constructio

ns there are … that are tainted, that can be clung to: this is called the volitional constructi

ons aggregate subject to clinging. [48] Whatever kind of consciousness there is, whether 30 

past, future, or present … far or near, that is tainted, that can be clung to: this is called the

 consciousness aggregate subject to clinging. These, bhikkhus, are called the five aggrega

tes subject to clinging.”&65 
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49 (7) Soˆa (1) 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Then Soˆa the householder’s son approached the 

Blessed One…. The Blessed One then said to Soˆa the householder’s son: 

“Soˆa, when any recluses and brahmins, on the basis of form—which is impermanent5 

, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I am equa

l,’ or ‘I am inferior,’ what is that due to apart from not seeing things as they really are?&6

6 

“When any recluses and brahmins, on the basis of feeling … on the basis of perceptio

n … on the basis of volitional constructions … on the basis of consciousness—which is i10 

mpermanent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ o

r ‘I am equal,’ or ‘I am inferior,’ what is that due to apart from not seeing things as they r

eally are? 

“Soˆa, when any recluses and brahmins do not, on the basis of form—which is imper

manent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I a15 

m equal,’ [49] or ‘I am inferior,’ what is that due to apart from seeing things as they reall

y are? 

“When any recluses and brahmins do not, on the basis of feeling … on the basis of pe

rception … on the basis of volitional constructions … on the basis of consciousness—whi

ch is impermanent, suffering, and subject to change—regard themselves thus: ‘I am super20 

ior,’ or ‘I am equal,’ or ‘I am inferior,’ what is that due to apart from seeing things as the

y really are? 

“What do you think, Soˆa, is form permanent or impermanent?” – “Impermanent, ven

erable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venerable si

r.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thus: ‘T25 

his is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Is feeling permanent or impermanent?… Is perception permanent or impermanent?

… Are volitional constructions permanent or impermanent?… Is consciousness permanen

t or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent suffering 

or happiness?” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and sub30 

ject to change fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, ve

nerable sir.” 

“Therefore, Soˆa, any kind of form whatsoever, whether past, future, or present, inter

nal or external, gross or subtle, inferior or superior, far or near, all form should be seen as

 it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 35 
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“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, [50] internal or external, gross or subtle, inferior or superior, far 

or near, all consciousness should be seen as it really is with correct wisdom thus: ‘This is 

not mine, this I am not, this is not my self.’ 5 

“Seeing thus, Soˆa, the instructed noble disciple becomes disenchanted with form, dis

enchanted with feeling, disenchanted with perception, disenchanted with volitional constr

uctions, disenchanted with consciousness. Being disenchanted, he becomes dispassionate.

 Through dispassion (his mind) is liberated. When it is liberated there comes the knowled

ge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, what 10 

had to be done has been done, there is no more for this world.’” 

 

50 (8) Soˆa (2) 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Then Soˆa the householder’s son approached the 15 

Blessed One…. The Blessed One then said to Soˆa the householder’s son: 

“Soˆa, those recluses or brahmins who do not understand form, its origin, its cessatio

n, and the way leading to its cessation; who do not understand feeling … perception … v

olitional constructions … consciousness, its origin, its cessation, and the way leading to it

s cessation: these I do not consider to be recluses among recluses or brahmins among bra20 

hmins, and these venerable ones do not, by realizing it for themselves with direct knowle

dge, in this very life enter and dwell in the goal of recluseship or the goal of brahminhood

.&67 

“But, Soˆa, those recluses and brahmins who understand form, [51] its origin, its cess

ation, and the way leading to its cessation; who understand feeling … perception … voliti25 

onal constructions … consciousness, its origin, its cessation, and the way leading to its ce

ssation: these I consider to be recluses among recluses and brahmins among brahmins, an

d these venerable ones, by realizing it for themselves with direct knowledge, in this very l

ife enter and dwell in the goal of recluseship and the goal of brahminhood.” 
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51 (9) Destruction of Delight (1) 

Setting at Såvatth¥. “Bhikkhus, a bhikkhu sees as impermanent form which is actually

 impermanent: that is his right view. Seeing rightly, he becomes disenchanted. With the d

estruction of delight comes the destruction of lust; with the destruction of lust comes the 

destruction of delight. With the destruction of delight and lust the mind is liberated and is 35 

said to be well liberated.&68 
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“A bhikkhus sees as impermanent feeling which is actually impermanent … perceptio

n which is actually impermanent … volitional constructions which are actually imperman

ent … consciousness which is actually impermanent: that is his right view…. With the de

struction of delight and lust the mind is liberated and is said to be well liberated.” 

 5 

52 (10) Destruction of Delight (2) 

Setting at Såvatth¥. [52] “Bhikkhus, attend properly to form. Recognize the imperman

ence of form as it really is. When a bhikkhu attends properly to form and recognizes the i

mpermanence of form as it really is, he becomes disenchanted with form. With the destru

ction of delight comes the destruction of lust; with the destruction of lust comes the destr10 

uction of delight. With the destruction of delight and lust the mind is liberated and is said 

to be well liberated. 

“Bhikkhus, attend properly to feeling … to perception…. to volitional constructions 

… to consciousness…. With the destruction of delight and lust the mind is liberated and i

s said to be well liberated.” 15 
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Part II 

The Middle Fifty 

 

I. Engagement 

 5 

53 (1) Engaged  

[53] Setting at Såvatth¥. “Bhikkhus, one who is engaged is unliberated;&69 one who i

s disengaged is liberated. Consciousness, bhikkhus, while standing, might stand engaged 

with form; based upon form, established upon form, with a sprinkling of delight, it might 

come to growth, increase, and expansion. Or consciousness, while standing, might stand [10 

engaged with feeling … engaged with perception …] engaged with volitional constructio

ns; based upon volitional constructions, established upon volitional constructions, with a 

sprinkling of delight, it might come to growth, increase, and expansion.&70 

“Bhikkhus, though someone might say: ‘Apart from form, apart from feeling, apart fr

om perception, apart from volitional constructions, I will make known the coming and go15 

ing of consciousness, its passing away and rebirth, its growth, increase, and expansion’—

that is impossible. 

“Bhikkhus, if a bhikkhu has abandoned lust for the form element, with the abandonin

g of lust the basis is cut off: there is no support for (the establishing of) consciousness.&7

1 If he has abandoned lust for the feeling element … for the perception element … for th20 

e volitional constructions element … for the consciousness element, with the abandoning 

of lust the basis is cut off: there is no support for (the establishing of) consciousness. 

“When that consciousness is unestablished, not coming to growth, not constructing, [

54] it is liberated.&72 By being liberated, it is steady; by being steady, it is content; by be

ing content, he is not agitated. Being unagitated, he personally attains Nibbåna. He under25 

stands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been don

e, there is no more for this world.’” 

 

54 (2) Seeds  

Setting at Såvatth¥. “Bhikkhus, there are these five kinds of seeds. What five? Root-se30 

eds, stem-seeds, joint-seeds, cutting-seeds, and germ seeds as the fifth.&73 If these five k

inds of seeds are unbroken, unspoilt, undamaged by wind and sun, fertile, securely plante

d, but there is no earth or water, would these five kinds of seeds come to growth, increase

, and expansion?” 

“No, venerable sir.” 35 
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“If these five kinds of seeds are broken, spoilt, damaged by wind and sun, unfertile, n

ot securely planted, but there is earth and water, would these five kinds of seeds come to 

growth, increase, and expansion?” 

“No, venerable sir.” 

“If these five kinds of seeds are unbroken, unspoilt, undamaged by wind and sun, ferti5 

le, securely planted, and there is earth and water, would these five kinds of seeds come to

 growth, increase, and expansion?” 

“Yes, venerable sir.” 

“Bhikkhus, the four stations of consciousness should be seen as like the earth element

. Delight and lust should be seen as like the water element. Consciousness together with it10 

s nutriment should be seen as like the five kinds of seeds.&74 

“Consciousness, bhikkhus, while standing, might stand engaged with form; [55] base

d upon form, established upon form, with a sprinkling of delight, it might come to growth

, increase, and expansion. Or consciousness, while standing, might stand engaged with fe

eling … engaged with perception … engaged with volitional constructions; based upon v15 

olitional constructions, established upon volitional constructions, with a sprinkling of deli

ght, it might come to growth, increase, and expansion.” 

(The rest of this sutta is identical with the preceding one.) 

 

55 (3) Inspired Utterance 20 

Setting at Såvatth¥. There the Blessed One uttered this inspired utterance: “‘It might n

ot be, and it might not be for me; it will not be, (and) there will not be for me’: [56] resol

ving thus, a bhikkhu can cut off the lower fetters.”&75 

When this was said, a certain bhikkhu said to the Blessed One: “But how, venerable s

ir, can a bhikkhu, resolving thus: ‘It might not be, and it might not be for me; it will not b25 

e, (and) there will not be for me,’ cut off the lower fetters?” 

“Here, bhikkhu, the uninstructed worldling, who does not get to see the noble ones …

 regards form as self … or self as in consciousness. 

“He does not understand as it really is impermanent form as ‘impermanent form’ … i

mpermanent feeling as ‘impermanent feeling’ … impermanent perception as ‘impermane30 

nt perception’ … impermanent volitional constructions as ‘impermanent volitional constr

uctions’ … impermanent consciousness as ‘impermanent consciousness.’ 

“He does not understand as it really is painful form as ‘painful form’ … painful feelin

g as ‘painful feeling’ … painful perception as ‘painful perception’ … painful volitional c

onstructions as ‘painful volitional constructions’ … painful consciousness as ‘painful con35 

sciousness.’ 
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“He does not understand as it really is selfless form as ‘selfless form’ … selfless feeli

ng as ‘selfless feeling’ … selfless perception as ‘selfless perception’ … selfless volitional

 constructions as ‘selfless volitional constructions’ … selfless consciousness as ‘selfless c

onsciousness.’ 

“He does not understand as it really is constructed form as ‘constructed form’ … cons5 

tructed feeling as ‘constructed feeling’ … constructed perception as ‘constructed percepti

on’ … constructed volitional constructions as ‘constructed volitional constructions’ … co

nstructed consciousness as ‘constructed consciousness.’ 

“He does not understand as it really is: ‘Form will disbecome’ … ‘Feeling will disbec

ome’ … ‘Perception will disbecome’ … ‘Volitional constructions will disbecome’ … ‘C10 

onsciousness will disbecome.’&76 [57] 

“The instructed noble disciple, bhikkhu, who gets to see the noble ones … does not re

gard form as self … or self as in consciousness. 

“He understands as it really is impermanent form as ‘impermanent form’ … imperma

nent consciousness as ‘impermanent consciousness.’  15 

“He understands as it really is painful form as ‘painful form’ … painful consciousnes

s as ‘painful consciousness.’  

“He understands as it really is selfless form as ‘selfless form’ … selfless consciousne

ss as ‘selfless consciousness.’  

“He understands as it really is constructed form as ‘constructed form’ … constructed 20 

consciousness as ‘constructed consciousness.’  

“He understands as it really is: ‘Form will disbecome’ … ‘Feeling will disbecome’ …

 ‘Perception will disbecome’ … ‘Volitional constructions will disbecome’ … ‘Conscious

ness will disbecome.’ 

“With the disbecoming of form, with the disbecoming of feeling … of perception … 25 

of volitional constructions … of consciousness, that bhikkhu, resolving thus: ‘It might no

t be, and it might not be for me; it will not be, (and) there will not be for me,’ can cut off t

he lower fetters.”&77 

“Resolving thus, venerable sir, a bhikkhu can cut off the lower fetters. But how shoul

d one know, how should one see, for the immediate destruction of the taints to occur?”&730 

8 

“Here, bhikkhu, the uninstructed worldling becomes frightened over an unfrightening

 matter. For this is frightening to the uninstructed worldling: ‘If there were not, there wou

ld not be for me; there will not be, (so) there will not be for me.’ But the instructed noble 

disciple does not become frightened over an unfrightening matter. For this is not frighteni35 
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ng to the noble disciple: ‘If there were not, there would not be for me; there will not be, (

so) there will not be for me.’&79 [58] 

“Consciousness, bhikkhu, while standing, might stand engaged with form … engaged

 with feeling … engaged with perception … engaged with volitional constructions; based 

upon volitional constructions, established upon volitional constructions, with a sprinkling5 

 of delight, it might come to growth, increase, and expansion.  

“Bhikkhu, though someone might say: ‘Apart from form, apart from feeling, apart fro

m perception, apart from volitional constructions, I will make known the coming and goi

ng of consciousness, its passing away and rebirth, its growth, increase, and expansion’—t

hat is impossible. 10 

“Bhikkhu, if a bhikkhu has abandoned lust for the form element, with the abandoning

 of lust the basis is cut off: there is no support for (the establishing of) consciousness. If h

e has abandoned lust for the feeling element … for the perception element … for the volit

ional constructions element … for the consciousness element, with the abandoning of lust

 the basis is cut off: there is no support for (the establishing of) consciousness. 15 

“When that consciousness is unestablished, not coming to growth, not constructing, it

 is liberated. By being liberated, it is steady; by being steady, it is content; by being conte

nt, he is not agitated. Being unagitated, he personally attains Nibbåna. He understands: ‘

Destroyed is birth, the holy life has been lived, what had to be done has been done, there i

s no more for this world.’ 20 

“It is, bhikkhu, for one who knows thus, for one who sees thus, that the immediate de

struction of the taints occurs.” 

 

56 (4) Phases of Clinging 

Setting at Såvatth¥. “Bhikkhus, there are these five aggregates subject to clinging. Wh25 

at five? The form aggregate subject to clinging, [59] the feeling aggregate subject to cling

ing, the perception aggregate subject to clinging, the volitional constructions aggregate su

bject to clinging, the consciousness aggregate subject to clinging. 

“So long as I did not directly know as they really are the five aggregates subject to cli

nging in four phases,&80 I did not claim to have awakened to the unsurpassed perfect enl30 

ightenment in this world with its devas, Måra, and Brahmå, in this generation with its recl

uses and brahmins, its devas and humans. But when I directly knew all this as it really is, 

then I claimed to have awakened to the unsurpassed perfect enlightenment in this world 

with … its devas and humans.  

“And how, bhikkhus, are there four phases? I directly knew form, its origin, its cessat35 

ion, and the way leading to its cessation. I directly knew feeling … perception … volition



 5 

al constructions … consciousness, its origin, its cessation, and the way leading to its cess

ation. 

“And what, bhikkhus, is form? The four great elements and the form derived from the

 four great elements: this is called form. With the arising of nutriment there is the arising 

of form. With the cessation of nutriment there is the cessation of form. This noble eightfo5 

ld path is the way leading to the cessation of form; that is, right view … right concentrati

on.&81 

“Whatever recluses and brahmins, having directly known thus form, its origin, its ces

sation, and the way leading to its cessation, are practising for the purpose of disenchantm

ent with form, for its fading away and cessation, they are practising well. Those who are 10 

practising well have gained a foothold in this Dhamma and Discipline.&82 

“And whatever recluses and brahmins, having directly known thus form, its origin, its

 cessation, and the way leading to its cessation, through disenchantment with form, throu

gh its fading away and cessation, are liberated by non-clinging, they are well liberated. T

hose who are well liberated are consummate ones. As to those consummate ones, there is 15 

no round for describing them.&83 

“And what, bhikkhus, is feeling? [60] There are these six classes of feeling: feeling b

orn of eye-contact, feeling born of ear-contact, feeling born of nose-contact, feeling born 

of tongue-contact, feeling born of body-contact, feeling born of mind-contact. This is call

ed feeling. With the arising of contact there is the arising of feeling.&84 With the cessati20 

on of contact there is the cessation of feeling. This noble eightfold path is the way leadin

g to the cessation of feeling; that is, right view … right concentration. 

“Whatever recluses and brahmins, having directly known thus feeling, its origin, its c

essation, and the way leading to its cessation, are practising for the purpose of disenchant

ment with feeling, for its fading away and cessation, they are practising well. Those who 25 

are practising well have gained a foothold in this Dhamma and Discipline. 

“And whatever recluses and brahmins, having directly known thus feeling … and the 

way leading to its cessation … As to those consummate ones, there is no round for descri

bing them. 

“And what, bhikkhus, is perception? There are these six classes of perception: percept30 

ion of forms, perception of sounds, perception of odours, perception of tastes, perception 

of tactile objects, perception of mental phenomena. This is called perception. With the ari

sing of contact there is the arising of perception. With the cessation of contact there is the

 cessation of perception. This noble eightfold path is the way leading to the cessation of p

erception; that is, right view … right concentration. 35 
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“Whatever recluses and brahmins … As to those consummate ones, there is no round 

for describing them. 

“And what, bhikkhus, are volitional constructions? There are these six classes of volit

ion:&85 volition regarding forms, volition regarding sounds, volition regarding odours, v

olition regarding tastes, volition regarding tactile objects, volition regarding mental phen5 

omena. These are called volitional constructions With the arising of contact there is the ar

ising of volitional constructions. With the cessation of contact there is the cessation of vo

litional constructions. This noble eightfold path is the way leading to the cessation of voli

tional constructions; that is, right view … right concentration. 

“Whatever recluses and brahmins … [61] … As to those consummate ones, there is n10 

o round for describing them. 

“And what, bhikkhus, is consciousness? There are these six classes of consciousness: 

eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-c

onsciousness, mind-consciousness. This is called consciousness. With the arising of nam

e-and-form there is the arising of consciousness. With the cessation of name-and-form th15 

ere is the cessation of consciousness. This noble eightfold path is the way leading to the c

essation of consciousness; that is, right view … right concentration.&86 

“Whatever recluses and brahmins, having directly known thus consciousness, its origi

n, its cessation, and the way leading to its cessation, are practising for the purpose of dise

nchantment with consciousness, for its fading away and cessation, they are practising wel20 

l. Those who are practising well have gained a foothold in this Dhamma and Discipline. 

“And whatever recluses and brahmins, having directly known thus consciousness, its 

origin, its cessation, and the way leading to its cessation, through disenchantment with co

nsciousness, through its fading away and cessation, are liberated by non-clinging, they ar

e well liberated. Those who are well liberated are consummate ones. For those consumma25 

te ones there is no round coming to manifestation.”  

 

57 (5) The Seven Cases 

Setting at Såvatth¥. “Bhikkhus, a bhikkhu who is skilled in seven cases and a triple in

vestigator is called, in this Dhamma and Discipline, a consummate one, one who has full30 

y lived the holy life, the highest kind of person.&87 

“And how, bhikkhus, is a bhikkhu skilled in seven cases? [62] Here, bhikkhus, a bhik

khu understands form, its origin, its cessation, and the way leading to its cessation; he un

derstands the gratification, the danger, and the escape in the case of form. 



 7 

“He understands feeling … perception … volitional constructions … consciousness, i

ts origin, its cessation, and the way leading to its cessation; he understands the gratificatio

n, the danger, and the escape in the case of consciousness. 

“And what, bhikkhus, is form? The four great elements and the form derived from the

 four great elements: this is called form. With the arising of nutriment there is the arising 5 

of form. With the cessation of nutriment there is the cessation of form. This noble eightfo

ld path is the way leading to the cessation of form; that is, right view … right concentrati

on. 

“The pleasure and joy that arise in dependence on form: this is the gratification in for

m. That form is impermanent, suffering, and subject to change: this is the danger in form.10 

 The removal and abandonment of desire and lust for form: this is the escape from form. 

“Whatever recluses and brahmins, having directly known thus form, its origin, its ces

sation, and the way leading to its cessation, having directly known thus the gratification, t

he danger, and [63] the escape in the case of form, are practising for the purpose of disen

chantment with form, for its fading away and cessation, they are practising well. Those w15 

ho are practising well have gained a foothold in this Dhamma and Discipline. 

“And whatever recluses and brahmins, having directly known thus form, its origin, its

 cessation, and the way leading to its cessation, having directly known thus the gratificati

on, the danger, and the escape in the case of form, through disenchantment with form, thr

ough its fading away and cessation, are liberated by non-clinging, they are well liberated. 20 

Those who are well liberated are consummate ones. As to those consummate ones, there i

s no round for describing them. 

“And what, bhikkhus, is feeling? There are these six classes of feeling: feeling born o

f eye-contact … (as in preceding sutta) … feeling born of mind-contact. This is called fe

eling. With the arising of contact there is the arising of feeling. With the cessation of cont25 

act there is the cessation of feeling. This noble eightfold path is the way leading to the ces

sation of feeling; that is, right view … right concentration. 

“The pleasure and joy that arise in dependence on feeling: this is the gratification in f

eeling. That feeling is impermanent, suffering, and subject to change: this is the danger in

 feeling. The removal and abandonment of desire and lust for feeling: this is the escape fr30 

om feeling. 

“Whatever recluses and brahmins, having directly known thus feeling, its origin, its c

essation, and the way leading to its cessation, having directly known thus the gratification

, the danger, and the escape in the case of feeling, are practising for the purpose of disenc

hantment with feeling, for its fading away and cessation, they are practising well. Those 35 

who are practising well have gained a foothold in this Dhamma and Discipline. 
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“And whatever recluses and brahmins, having directly known thus feeling … and the 

escape in the case of feeling … As to those consummate ones, there is no round for descri

bing them. 

“And what, bhikkhus, is perception? There are these six classes of perception: percept

ion of forms … perception of mental phenomena. This is called perception. With the arisi5 

ng of contact there is the arising of perception. With the cessation of contact there is the c

essation of perception. This noble eightfold path is the way leading to the cessation of per

ception; that is, right view … right concentration. 

“The pleasure and joy that arise in dependence on perception: this is the gratification i

n perception. That perception is impermanent, suffering, and subject to change: this is the10 

 danger in perception. The removal and abandonment of desire and lust for perception: thi

s is the escape from perception. 

“Whatever recluses and brahmins … As to those consummate ones, there is no round 

for describing them. 

“And what, bhikkhus, are volitional constructions? There are these six classes of volit15 

ion: volition regarding forms … volition regarding mental phenomena. This is called voli

tional constructions. With the arising of contact there is the arising of volitional construct

ions. With the cessation of contact there is the cessation of volitional constructions. [64] 

This noble eightfold path is the way leading to the cessation of volitional constructions; t

hat is, right view … right concentration. 20 

“The pleasure and joy that arise in dependence on volitional constructions: this is the 

gratification in volitional constructions. That volitional constructions are impermanent, s

uffering, and subject to change: this is the danger in volitional constructions. The remova

l and abandonment of desire and lust for volitional constructions: this is the escape from 

volitional constructions. 25 

“Whatever recluses and brahmins … As to those consummate ones, there is no round 

for describing them. 

“And what, bhikkhus, is consciousness? There are these six classes of consciousness: 

eye-consciousness … mind-consciousness. This is called consciousness. With the arising 

of name-and-form there is the arising of consciousness. With the cessation of name-and-f30 

orm there is the cessation of consciousness. This noble eightfold path is the way leading t

o the cessation of consciousness; that is, right view … right concentration. 

“The pleasure and joy that arise in dependence on consciousness: this is the gratificati

on in consciousness. That consciousness is impermanent, suffering, and subject to change

: this is the danger in consciousness. The removal and abandonment of desire and lust for 35 

consciousness: this is the escape from consciousness. 
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“Whatever recluses and brahmins, having directly known thus consciousness, its origi

n, its cessation, and the way leading to its cessation, having directly known thus the gratif

ication, the danger, and the escape in the case of consciousness, are practising for the pur

pose of disenchantment with consciousness, for its fading away and cessation, they are pr

actising well. Those who are practising well have gained a foothold in this Dhamma and 5 

Discipline. [65] 

“And whatever recluses and brahmins, having directly known thus consciousness, its 

origin, its cessation, and the way leading to its cessation, having directly known the gratif

ication, the danger, and the escape in the case of consciousness, through disenchantment 

with consciousness, through its fading away and cessation, are liberated by non-clinging, 10 

they are well liberated. Those who are well liberated are consummate ones. As to those c

onsummate ones, there is no round for describing them. 

“It is in such a way, bhikkhus, that a bhikkhu is skilled in seven cases. 

“And how, bhikkhus, is a bhikkhu a triple investigator? Here, bhikkhus, a bhikkhu in

vestigates by way of the elements, by way of the sense bases, and by way of dependent or15 

igination. It is in such a way that a bhikkhu is a triple investigator.&88 

“Bhikkhus, a bhikkhu who is skilled in these seven cases and a triple investigator is c

alled, in this Dhamma and Discipline, a consummate one, one who has fully lived the hol

y life, the highest kind of person.” 

 20 

58 (6) The Fully Enlightened One 

Setting at Såvatth¥. “Bhikkhus, the Tathågata, the Arahant, the Fully Enlightened One

, liberated by non-clinging through disenchantment with form, through its fading away an

d cessation, is called a Fully Enlightened One. A bhikkhu liberated by wisdom, liberated 

by non-clinging through disenchantment with form, through its fading away and cessatio25 

n, is called one liberated by wisdom.&89 

“The Tathågata, the Arahant, the Fully Enlightened One, liberated by non-clinging thr

ough disenchantment with feeling … with perception … with volitional constructions … 

with consciousness, through its fading away [66] and cessation, is called a Fully Enlighte

ned One. A bhikkhu liberated by wisdom, liberated by non-clinging through disenchantm30 

ent with feeling … with perception … with volitional constructions … with consciousnes

s, through its fading away and cessation, is called one liberated by wisdom. 

“Therein, bhikkhus, what is the distinction, what is the disparity, what is the differenc

e between the Tathågata, the Arahant, the Fully Enlightened One, and a bhikkhu liberated

 by wisdom?” 35 
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“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed O

ne, take recourse in the Blessed One. It would be good if the Blessed One would clear up 

the meaning of this statement. Having heard it from him, the bhikkhus will remember it.” 

“Then listen and attend carefully, bhikkhus, I will speak.” 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 5 

“The Tathågata, bhikkhus, the Arahant, the Fully Enlightened One, is the originator o

f the path unarisen before, the producer of the path unproduced before, the declarer of the

 path undeclared before. He is the knower of the path, the discoverer of the path, the one s

killed in the path. And his disciples now dwell following that path and become possessed 

of it afterwards. 10 

“This, bhikkhus, is the distinction, the disparity, the difference between the Tathågata

, the Arahant, the Fully Enlightened One, and a bhikkhu liberated by wisdom.” 

 

59 (7) The Characteristic of Non-self 

Thus have I heard. On one occasion the Blessed One was dwelling at Båråˆas¥ in the 15 

Deer Park at Isipatana.&90 There the Blessed One addressed the bhikkhus of the group o

f five thus: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, form is non-self. For if, bhikkhus, form were self, this form would not lea

d to affliction, and it would be possible to decree to form: ‘Let my form be thus; let my fo20 

rm not be thus.’ But because form is non-self, form leads to affliction, and it is not possib

le to decree to form: ‘Let my form be thus; let my form not be thus.’&91 

“Feeling is non-self…. [67] … Perception is non-self…. Volitional constructions are 

non-self…. Consciousness is non-self. For if, bhikkhus, consciousness were self, this con

sciousness would not lead to affliction, and it would be possible to decree to consciousne25 

ss: ‘Let my consciousness be thus; let my consciousness not be thus.’ But because consci

ousness is non-self, consciousness leads to affliction, and it is not possible to decree to co

nsciousness: ‘Let my consciousness be thus; let my consciousness not be thus.’ 

“What do you think, bhikkhus, is form permanent or impermanent?” – “Impermanent,

 venerable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venerab30 

le sir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thus

: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Is feeling permanent or impermanent?… Is perception permanent or impermanent?

… Are volitional constructions permanent or impermanent?… Is consciousness permane

nt or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent sufferin35 

g or happiness?” – [68] “Suffering, venerable sir.” – “Is what is impermanent, suffering, 
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and subject to change fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – 

“No, venerable sir.” 

“Therefore, bhikkhus, any kind of form whatsoever, whether past, future, or present, i

nternal or external, gross or subtle, inferior or superior, far or near, all form should be see

n as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my s5 

elf.’ 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear, all consciousness should be seen as it really is with correct wisdom thus: ‘This is not 10 

mine, this I am not, this is not my self.’ 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c

onstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassi

onate. Through dispassion (his mind) is liberated. When it is liberated there comes the kn15 

owledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived,

 what had to be done has been done, there is no more for this world.’ 

That is what the Blessed One said. Being pleased, those bhikkhus delighted in the Ble

ssed One’s statement. And while this discourse was being spoken, the minds of the bhikk

hus of the group of five were liberated from the taints by non-clinging. 20 

 

60 (8) Mahåli  

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the Gr

eat Wood in the Hall with the Peaked Roof. Then Mahåli the Licchavi approached the Bl

essed One [69] … and said to him: 25 

“Venerable sir, PËraˆa Kassapa speaks thus: ‘There is no cause or condition for the d

efilement of beings; beings are defiled without cause or condition. There is no cause or c

ondition for the purification of beings; beings are purified without cause or condition.’ W

hat does the Blessed One say about this?”&92 

“There is, Mahåli, a cause and condition for the defilement of beings; beings are defil30 

ed with cause and condition. There is a cause and condition for the purification of beings;

 beings are purified with cause and condition.” 

“But, venerable sir, what is the cause and condition for the defilement of beings? Ho

w is it that beings are defiled with cause and condition?” 

“If, Mahåli, this form was exclusively suffering, immersed in suffering, steeped in suf35 

fering, and if it was not (also) steeped in pleasure, beings would not become enamoured 
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with it. But because form is pleasurable, immersed in pleasure, steeped in pleasure, and is

 not steeped (only) in suffering, beings become enamoured with it.&93 By being enamou

red with it, they are captivated by it, and by being captivated by it they are defiled. This, 

Mahåli, is a cause and condition for the defilement of beings; it is thus that beings are def

iled with cause and condition. 5 

“If, Mahåli, this feeling was exclusively suffering … If this perception … these voliti

onal constructions … [70] … this consciousness was exclusively suffering … beings wou

ld not become enamoured with it. But because consciousness is pleasurable … beings bec

ome enamoured with it. By being enamoured with it, they are captivated by it, and by bei

ng captivated by it they are defiled. This too, Mahåli, is a cause and condition for the defi10 

lement of beings; it is thus that beings are defiled with cause and condition.”  

“But, venerable sir, what is the cause and condition for the purification of beings? Ho

w is it that beings are purified with cause and condition?” 

 “If, Mahåli, this form was exclusively pleasurable, immersed in pleasure, steeped in 

pleasure, and if it was not (also) steeped in suffering, beings would not become disenchan15 

ted with it. But because form is suffering, immersed in suffering, steeped in suffering, an

d is not steeped (only) in pleasure, beings become disenchanted with it. Being disenchant

ed, they become dispassionate, and through dispassion they are purified. This, Mahåli, is 

a cause and condition for the purification of beings; it is thus that beings are purified with

 cause and condition. 20 

“If, Mahåli, this feeling was exclusively pleasurable … If this perception … these vol

itional constructions … this consciousness was exclusively pleasurable … beings would 

not become disenchanted with it. But because consciousness is suffering … beings beco

me disenchanted with it. Being disenchanted, they become dispassionate, and through dis

passion they are purified. [71] This too, Mahåli, is a cause and condition for the purificati25 

on of beings; it is thus that beings are purified with cause and condition.” 

 

61 (9) Burning  

Setting at Såvatth¥. “Bhikkhus, form is burning, feeling is burning, perception is burni

ng, volitional constructions are burning, consciousness is burning.&94 Seeing thus, bhikk30 

hus, the instructed noble disciple becomes disenchanted with form, disenchanted with fee

ling, disenchanted with perception, disenchanted with volitional constructions, disenchan

ted with consciousness. Being disenchanted, he becomes dispassionate. Through dispassi

on (his mind) is liberated. When it is liberated there comes the knowledge: ‘It’s liberated.

’ He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done ha35 

s been done, there is no more for this world.’” 
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62 (10) Pathways of Language  

Setting at Såvatth¥. “Bhikkhus, there are these three pathways of language, pathways 

of designation, pathways of description,&95 that are unmixed, that were never mixed, tha

t are not being mixed, that will not be mixed, that are not rejected by wise recluses and br5 

ahmins. What three? 

“Whatever form, bhikkhus, has passed, ceased, changed: the term, label, and descripti

on ‘was’ applies to it, not the term ‘is’ or the term ‘will be.’ 

“Whatever feeling … Whatever perception … Whatever volitional constructions … [

72] Whatever consciousness has passed, ceased, changed: the term, label, and description10 

 ‘was’ applies to it, not the term ‘is’ or the term ‘will be.’ 

“Whatever form, bhikkhus, has not arisen, has not become manifest: the term, label, a

nd description ‘will be’ applies to it, not the term ‘is’ or the term ‘was.’ 

“Whatever feeling … Whatever perception … Whatever volitional constructions … 

Whatever consciousness has not arisen, has not become manifest: the term, label, and des15 

cription ‘will be’ applies to it, not the term ‘is’ or the term ‘was.’ 

“Whatever form, bhikkhus, has arisen, has become manifest: the term, label, and desc

ription ‘is’ applies to it, not the term ‘was’ or the term ‘will be.’ 

“Whatever feeling … Whatever perception … Whatever volitional constructions … 

Whatever consciousness has arisen, has become manifest: the term, label, and description20 

 ‘is’ applies to it, not the term ‘was’ or the term ‘will be.’  

“These, bhikkhus, are the three pathways of language, pathways of designation, path

ways of description, that are unmixed, that were never mixed, that are not being mixed, [

73] that will not be mixed, that are not rejected by wise recluses and brahmins.  

“Bhikkhus, even Vassa and Bañña of Ukkalå, proponents of non-causality, of the inef25 

ficacy of action, and of nihilism, did not think that these three pathways of language, path

ways of designation, pathways of description should be criticized or scorned. For what re

ason? From fear of blame, attack, ridicule, and condemnation.”&96 

 

II. Arahants  30 

 

63 (1) In Clinging  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥, in Jeta

’s Grove, Anåthapiˆ∂ika’s Park. Then a certain bhikkhu approached the Blessed One, pai

d homage to him, sat down to one side, and said to him: 35 
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“Venerable sir, it would be good if the Blessed One would teach me the Dhamma in b

rief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdr

awn, diligent, ardent, and resolute.” 

“Bhikkhu, in clinging one is bound by Måra; by not clinging one is freed from the Evi

l One.”&97 [74] 5 

“Understood, Blessed One! Understood, Sublime One!” 

“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“In clinging to form, venerable sir, one is bound by Måra; by not clinging to it one is 

freed from the Evil One. In clinging to feeling … to perception … to volitional constructi10 

ons … to consciousness one is bound by Måra; by not clinging to it one is freed from the 

Evil One. 

“It is in such a way, venerable sir, that I understand in detail the meaning of what was

 stated by the Blessed One in brief.”  

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w15 

as stated by me in brief. In clinging to form, bhikkhu, one is bound by Måra … (as above

 in full) … by not clinging to it one is freed from the Evil One. It is in such a way that the

 meaning of what was stated by me in brief should be understood in detail.” 

Then that bhikkhu, having delighted and rejoiced in the Blessed One’s words, rose fro

m his seat, and, after paying homage to the Blessed One, keeping him on his right, he dep20 

arted.  

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, that bhikkhu, by reali

zing it for himself with direct knowledge, in this very life entered and dwelt in that unsur

passed goal of the holy life for the sake of which clansmen rightly go forth from the hous

ehold life into homelessness. He directly knew: “Destroyed is birth, the holy life has been25 

 lived, what had to be done has been done, there is no more for this world.” And that bhik

khu became one of the arahants. 

 

64 (2) In Conceiving  

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One … and said t30 

o him: [75] 

“Venerable sir, it would good if the Blessed One would teach me the Dhamma in brie

f…. “  

“Bhikkhu, in conceiving one is bound by Måra; by not conceiving one is freed from t

he Evil One.”  35 

“Understood, Blessed One! Understood, Sublime One!” 
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“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“In conceiving form, venerable sir, one is bound by Måra; by not conceiving it one is 

freed from the Evil One. In conceiving feeling … perception … volitional constructions 

… consciousness one is bound by Måra; by not conceiving it one is freed from the Evil O5 

ne.  

“It is in such a way, venerable sir, that I understand in detail the meaning of what was

 stated by the Blessed One in brief.”  

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w

as stated by me in brief. In conceiving form, bhikkhu, one is bound by Måra … (as above10 

 in full) … by not conceiving it one is freed from the Evil One. It is in such a way that the

 meaning of what was stated by me in brief should be understood in detail.” 

… And that bhikkhu became one of the arahants. 

 

65 (3) In Seeking Delight 15 

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One … and said t

o him: 

“Venerable sir, it would good if the Blessed One would teach me the Dhamma in brie

f…. “  

“Bhikkhu, in seeking delight one is bound by Måra; by not seeking delight one is free20 

d from the Evil One.”  

“Understood, Blessed One! Understood, Sublime One!” 

“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“In seeking delight in form, venerable sir, one is bound by Måra; by not seeking delig25 

ht in it one is freed from the Evil One. In seeking delight in feeling … in perception … in

 volitional constructions … in consciousness one is bound by Måra; by not seeking deligh

t in it one is freed from the Evil One. [76] 

“It is in such a way, venerable sir, that I understand in detail the meaning of what was

 stated by the Blessed One in brief.”  30 

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w

as stated by me in brief. In seeking delight in form, bhikkhu, one is bound by Måra … (as

 above in full) … by not seeking delight in it one is freed from the Evil One. It is in such 

a way that the meaning of what was stated by me in brief should be understood in detail.” 

… And that bhikkhu became one of the arahants. 35 
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66 (4) Impermanent 

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One … and said t

o him: 

“Venerable sir, it would good if the Blessed One would teach me the Dhamma in brie

f…. “  5 

“Bhikkhu, you should abandon desire for whatever is impermanent.” 

“Understood, Blessed One! Understood, Sublime One!” 

“In what way, bhikkhu, do you understand in detail the meaning of what was stated b

y me in brief?” 

“Form, venerable sir, is impermanent; I should abandon desire for it. Feeling is imper10 

manent … Perception is impermanent … Volitional constructions are impermanent … C

onsciousness is impermanent; I should abandon desire for it. 

“It is in such a way, venerable sir, that I understand in detail the meaning of what was

 stated by the Blessed One in brief.”  

“Good, good, bhikkhu! It is good that you understand in detail the meaning of what w15 

as stated by me in brief. Form is impermanent … Consciousness is impermanent; you sho

uld abandon desire for it. It is in such a way that the meaning of what was stated by me in

 brief should be understood in detail.” [77] 

… And that bhikkhu became one of the arahants. 

 20 

67 (5) Suffering  

(Opening as in preceding sutta:) 

… “Bhikkhu, you should abandon desire for whatever is suffering.”… 

 

68 (6) Non-self 25 

… “Bhikkhu, you should abandon desire for whatever is non-self.”… [78] 

 

69 (7) What Does Not Belong to Self 

… “Bhikkhu, you should abandon desire for whatever does not belong to self.”… [79

] 30 

 

70 (8) Appears Tantalizing  

… “Bhikkhu, you should abandon desire for whatever appears tantalizing.”…  
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71 (9) Rådha  

Setting at Såvatth¥. Then the Venerable Rådha approached the Blessed One, [80] paid

 homage to him, sat down to one side, and said to him:&98 

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, I-making, mine-making, and the5 

 underlying tendency to conceit no longer occur within?” 

“Any kind of form whatsoever, Rådha, whether past, future, or present, internal or ext

ernal, gross or subtle, inferior or superior, far or near—one sees all form as it really is wit

h correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 10 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear—one sees all consciousness as it really is with correct wisdom thus: ‘This is not mine

, this I am not, this is not my self.’ 

“When one knows and sees thus, Rådha, then in regard to this body with consciousne15 

ss and in regard to all external signs, I-making, mine-making, and the underlying tendenc

y to conceit no longer occur within.”  

Then the Venerable Rådha … became one of the arahants. 

 

72 (10) Surådha  20 

Setting at Såvatth¥. Then the Venerable Surådha approached the Blessed One … and s

aid to him:  

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, the mind is rid of I-making, min

e-making, and conceit, has transcended discrimination, and is peaceful and well liberated25 

?” 

“Any kind of form whatsoever, Surådha, whether past, future, or present … far or nea

r—having seen all form as it really is with correct wisdom thus: ‘This is not mine, this I a

m not, this is not my self,’ one is liberated by non-clinging. 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 30 

of volitional constructions whatsoever … [81] Any kind of consciousness whatsoever, w

hether past, future, or present, internal or external, gross or subtle, inferior or superior, far

 or near—having seen all consciousness as it really is with correct wisdom thus: ‘This is 

not mine, this I am not, this is not my self,’ one is liberated by non-clinging. 
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“When one knows and sees thus, Surådha, then in regard to this body with consciousn

ess and in regard to all external signs, the mind is rid of I-making, mine-making, and con

ceit, has transcended discrimination, and is peaceful and well liberated.”  

Then the Venerable Surådha … became one of the arahants. 

 5 

III. Being Devoured  

 

73 (1) Gratification  

Setting at Såvatth¥. “Bhikkhus, the uninstructed worldling does not understand as it re

ally is the gratification, the danger, and the escape in the case of form; he does not unders10 

tand this in the case of feeling … perception … volitional constructions … consciousness

. 

“But, bhikkhus, the instructed noble disciple [82] understands as it really is the gratifi

cation, the danger, and the escape in the case of form; he understands this in the case of f

eeling … perception … volitional constructions … consciousness.” 15 

 

74 (2) Origin (1) 

Setting at Såvatth¥. “Bhikkhus, the uninstructed worldling does not understand as it re

ally is the origin and the passing away, the gratification, the danger, and the escape in the 

case of form; he does not understand this in the case of feeling … perception … volitiona20 

l constructions … consciousness. 

“But, bhikkhus, the instructed noble disciple understands as it really is the origin and 

the passing away, the gratification, the danger, and the escape in the case of form; he und

erstands this in the case of feeling … perception … volitional constructions … conscious

ness.” 25 

 

75 (3) Origin (2) 

Setting at Såvatth¥. “Bhikkhus, the instructed noble disciple understands as it really is

 the origin and the passing away, the gratification, the danger, and the escape in the case 

of form; he understands this in the case of feeling … perception … volitional constructio30 

ns … consciousness.” 

 

76 (4) Arahants (1)  

Setting at Såvatth¥. “Bhikkhus, form is impermanent. What is impermanent is sufferin

g. What is suffering is non-self. What is non-self [83] should be seen as it really is with c35 

orrect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 
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“Feeling is impermanent…. Perception is impermanent…. Volitional constructions ar

e impermanent…. Consciousness is impermanent. What is impermanent is suffering. Wh

at is suffering is non-self. What is non-self should be seen as it really is with correct wisd

om thus: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form5 

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c

onstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassi

onate. Through dispassion (his mind) is liberated. When it is liberated there comes the kn

owledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived,

 what had to be done has been done, there is no more for this world.’ 10 

“To whatever extent, bhikkhus, there are abodes of beings, even up to the pinnacle of 

becoming,&99 these are the foremost in the world, these are the best, that is, arahants.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 15 

“Happy indeed are the arahants! 

 No craving can be found in them. 

Cut off is the conceit ‘I am,’ 

Burst asunder is delusion’s net. 

 20 

They have reached the unstirred state,&100 

Limpid are their minds;  

They are unsullied in the world— 

The holy ones, without taints. 

 25 

Having fully understood the five aggregates, 

Ranging in the seven good qualities,&101 

Those praiseworthy superior men 

Are the Buddha’s bosom sons.  

 30 

Endowed with the seven gems, 

Trained in the threefold training,&102 

Those great heroes wander about 

With fear and trembling abandoned. 

 35 

Endowed with the ten factors,  
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Those great någas, concentrated, 

Are the best beings in the world: 

No craving can be found in them.&103 

 

The adepts’ knowledge has arisen in them: 5 

‘This body is the last I bear.’ 

In regard to the core of the holy life 

They no longer depend on others. [84] 

 

They do not waver in discrimination,&104 10 

They are released from re-becoming. 

Having reached the stage of the tamed, 

They are the victors in the world. 

 

Above, across, and below,  15 

Delight is no more found in them. 

They boldly sound their lion’s roar: 

‘The enlightened are supreme in the world.’”  

 

77 (5) Arahants (2)  20 

(This sutta is identical with the preceding one except that the verses are omitted.) 

 

78 (6) The Lion 

Setting at Såvatth¥. “Bhikkhus, in the evening the lion, the king of beasts, comes out f

rom his lair. Having come out, he stretches himself, surveys the four quarters all around, 25 

and roars his lion’s roar three times. Then he sets out in search of game. [85] 

“When the lion, the king of beasts, roars, whatever animals hear the sound are for the 

most part filled with fear, a sense of urgency, and terror. Those who live in holes enter th

eir holes; those who live in the water enter the water; those who live in the woods enter th

e woods; and the birds fly up into the air. Even those royal bull-elephants, bound by stron30 

g thongs in the villages, towns, and capital cities, burst and break their bonds asunder; fri

ghtened, they urinate and defecate and flee here and there. So powerful, bhikkhus, is the l

ion, the king of beasts, so majestic and mighty. 

“So too, bhikkhus,&105 when the Tathågata arises in the world, an arahant, fully enli

ghtened, accomplished in true knowledge and conduct, sublime, knower of the world, uns35 

urpassed leader of persons to be tamed, teacher of devas and humans, the Enlightened On
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e, the Blessed One, he teaches the Dhamma thus: ‘Such is form, such its origin, such its p

assing away; such is feeling … such is perception … such are volitional constructions … 

such is consciousness, such its origin, such its passing away.’&106 

“Then, bhikkhus, when those devas who are long-lived, beautiful, abounding in happi

ness, dwelling for a long time in lofty palaces, hear the Tathågata’s teaching of the Dham5 

ma, they are for the most part filled with fear, a sense of urgency, and terror, saying: ‘It s

eems, sir, that we are impermanent, though we thought ourselves permanent; it seems, sir

, that we are unstable, though we thought ourselves stable; it seems, sir, that we are non-e

ternal, though we thought ourselves eternal. It seems, sir, that we are impermanent, unsta

ble, non-eternal, included within identity.’&107 So powerful, bhikkhus, is the Tathågata 10 

over this world together with its devas, so majestic and mighty.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: [86] 

 

“When the Buddha, through direct knowledge,  15 

Sets in motion the Wheel of Dhamma, 

The peerless Teacher in this world  

With its devas (makes this known): 

 

The cessation of identity 20 

The origin of identity, 

And the noble eightfold path 

That leads to suffering’s appeasement. 

 

Then those devas who enjoy long life, 25 

Beautiful, ablaze with glory, 

Are struck with fear, filled with terror, 

Like beasts who hear the lion’s roar. 

 

‘We’ve not transcended identity; 30 

It seems, sir, we’re impermanent,’ 

(So they say) having heard the utterance 

Of the Arahant, the Stable One released.” 
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79 (7) Being Devoured 

Setting at Såvatth¥. “Bhikkhus, those recluses and brahmins who recollect their manif

old past abodes all recollect the five aggregates subject to clinging or a certain one amon

g them.&108 What five? 

“When recollecting thus, bhikkhus: ‘I had such form in the past,’ it is just form that o5 

ne recollects. When recollecting: ‘I had such a feeling in the past,’ it is just feeling that o

ne recollects. When recollecting: ‘I had such a perception in the past,’ it is just perception

 that one recollects. When recollecting: ‘I had such volitional constructions in the past,’ it

 is just volitional constructions that one recollects. When recollecting: ‘I had such conscio

usness in the past,’ it is just consciousness that one recollects. 10 

“And why, bhikkhus, do you say form?&109 ‘It is deformed,’ bhikkhus, therefore it i

s called form. Deformed by what? Deformed by cold, deformed by heat, deformed by hu

nger, deformed by thirst, deformed by contact with flies, mosquitoes, wind, sun, and serp

ents. ‘It is deformed,’ bhikkhus, therefore it is called form.&110 

“And why, bhikkhus, do you say feeling? ‘It feels,’ bhikkhus, therefore it is called fee15 

ling. And what does it feel? It feels pleasure, it feels pain, [87] it feels neither-pain-nor-pl

easure. ‘It feels,’ bhikkhus, therefore it is called feeling.&111 

“And why, bhikkhus, do you say perception? ‘It perceives,’ bhikkhus, therefore it is c

alled perception. And what does it perceive? It perceives blue, it perceives yellow, it perc

eives red, it perceives white. ‘It perceives,’ bhikkhus, therefore it is called perception. 20 

“And why, bhikkhus, do you say volitional constructions? ‘They construct the constru

cted,’ bhikkhus, therefore they are called volitional constructions.&112 And what is the c

onstructed that they construct? They construct constructed form for its nature as form;&1

13 they construct constructed feeling for its nature as feeling; they construct constructed 

perception for its nature as perception; they construct constructed volitional constructions25 

 for its nature as volitional constructions; they construct constructed consciousness for its 

nature as consciousness. ‘They construct the constructed,’ bhikkhus, therefore they are ca

lled volitional constructions. 

“And why, bhikkhus, do you say consciousness? ‘It cognizes,’ bhikkhus, therefore it i

s called consciousness. And what does it cognize? It cognizes sour, it cognizes bitter, it c30 

ognizes pungent, it cognizes sweet, it cognizes sharp, it cognizes mild, it cognizes salty, i

t cognizes unsalty. ‘It cognizes,’ bhikkhus, therefore it is called consciousness.&114 

“Therein, bhikkhus, the instructed noble disciple reflects thus: ‘I am now being devou

red by form.&115 In the past too I was devoured by form in the very same way that I am 

now being devoured by present form. If I were to seek delight in future form, then in the f35 



 23 

uture too I shall be devoured by form in the very same way that I am now being devoured

 by present form.’ 

“Having reflected thus, he becomes indifferent towards past form, he does not seek de

light in future form, and he is practising for disenchantment with present form, for its fadi

ng away and cessation. 5 

“(He reflects thus:) ‘I am now being devoured by feeling.’ … [88] … ‘I am now bein

g devoured by perception.’ … ‘I am now being devoured by volitional constructions.’ … 

‘I am now being devoured by consciousness. In the past too I was devoured by conscious

ness in the very same way that I am now being devoured by present consciousness. If I w

ere to seek delight in future consciousness, then in the future too I shall be devoured by c10 

onsciousness in the very same way that I am now being devoured by present consciousne

ss.’ 

“What do you think, bhikkhus, is form permanent or impermanent?… Is feeling … pe

rception … volitional constructions … [89] consciousness permanent or impermanent?”

&116 – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness?15 

” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and subject to chang

e fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Therefore, bhikkhus, any kind of form whatsoever … Any kind of feeling whatsoeve

r … Any kind of perception whatsoever … Any kind of volitional constructions whatsoev

er … Any kind of consciousness whatsoever, whether past, future, or present, internal or 20 

external, gross or subtle, inferior or superior, far or near, all consciousness should be seen

 as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my sel

f.’ 

“This is called, bhikkhus, a noble disciple who dismantles and does not build up; who

 abandons and does not cling; who scatters and does not amass; who extinguishes and doe25 

s not kindle.&117 

“And what is it that he dismantles and does not build up? He dismantles form and doe

s not build it up. He dismantles feeling … perception … volitional constructions … consc

iousness and does not build it up. 

“And what is it that he abandons and does not cling to? He abandons form and does n30 

ot cling to it. He abandons feeling … perception … volitional constructions … conscious

ness and does not cling to it. 

“And what is it that he scatters and does not amass? He scatters form and does not am

ass it. He scatters feeling … perception … volitional constructions … consciousness and 

does not amass it. [90] 35 
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“And what is it that he extinguishes and does not kindle? He extinguishes form and d

oes not kindle it. He extinguishes feeling … perception … volitional constructions … con

sciousness and does not kindle it. 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c5 

onstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassi

onate. Through dispassion (his mind) is liberated. When it is liberated there comes the kn

owledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived,

 what had to be done has been done, there is no more for this world.’ 

“This is called, bhikkhus, a noble disciple who neither builds up nor dismantles, but 10 

who abides having dismantled; who neither abandons nor clings, but who abides having a

bandoned; who neither scatters nor amasses, but who abides having scattered; who neithe

r extinguishes nor kindles, but who abides having extinguished.&118 

“And what is it, bhikkhus, that he neither builds up nor dismantles, but abides having 

dismantled? He neither builds up nor dismantles form, but abides having dismantled it. H15 

e neither builds up nor dismantles feeling … perception …  volitional constructions … co

nsciousness, but abides having dismantled it. 

“And what is it that he neither abandons nor clings to, but abides having abandoned? 

He neither abandons nor clings to form, but abides having abandoned it. He neither aband

ons nor clings to feeling … perception … volitional constructions … consciousness, but a20 

bides having abandoned it.  

“And what is it that he neither scatters nor amasses, but abides having scattered? He n

either scatters nor amasses form, but abides having scattered it. He neither scatters nor a

masses feeling … perception …  volitional constructions … consciousness, but abides ha

ving scattered it.  25 

“And what is it that he neither extinguishes nor kindles, but abides having extinguishe

d. He neither extinguishes nor kindles form, but abides having extinguished it. He neither

 extinguishes nor kindles feeling … perception … volitional constructions … consciousn

ess, but abides having extinguished it.  

“When, bhikkhus, a bhikkhu is thus liberated in mind, the devas together with Indra, 30 

Brahmå, and Pajåpati pay homage to him from afar: [91] 

 

“‘Homage to you, O thoroughbred man! 

Homage to you, O highest among men! 

We ourselves do not directly know 35 

Dependent upon what you meditate.’”&119 
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80 (9) Alms-gatherer 

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu in

 Nigrodha’s Park.  

Then the Blessed One, having dismissed the bhikkhus for a particular reason,&120 dr5 

essed in the morning and, taking bowl and robe, entered Kapilavatthu for alms. When he 

had walked for alms in Kapilavatthu and had returned from the alms round, after his meal

 he went to the Great Wood for the day’s abiding. Having plunged into the Great Wood, h

e sat down at the foot of a beluva sapling tree for the day’s abiding. 

Then, while the Blessed One was alone in seclusion, a reflection arose in his mind thu10 

s:&121 “The Sangha of bhikkhus has been dismissed by me. There are bhikkhus here wh

o are newly ordained, not long gone forth, recently come to this Dhamma and Discipline. 

If they do not see me there may take place in them some alteration or change. Just as whe

n a young calf does not see its mother there may take place in it some alteration or chang

e, so too there are bhikkhus here who are newly ordained…. If they do not see me there 15 

may take place in them some alteration or change. Just as when young seedlings do not g

et water there may take place in them some alteration or change, so too there are bhikkhu

s here who are newly ordained…. If they do not see me there may take place in them som

e alteration or change. Let me assist the Sangha of bhikkhus now just as I have assisted it 

in the past.” 20 

Then Brahmå Sahampati, having known with his own mind the reflection in the Bless

ed One’s mind, just as quickly as a strong man might extend his drawn-in arm or draw in 

his extended arm, disappeared from the Brahma-world and reappeared before the Blessed

 One. [92] He arranged his upper robe over one shoulder, saluted the Blessed One reveren

tially, and said to him: “So it is, Blessed One! So it is, Sublime One! The Sangha of bhik25 

khus has been dismissed by the Blessed One. There are bhikkhus here who are newly ord

ained … (as above, including the similes) … If they do not see the Blessed One there ma

y take place in them some alteration or change. Venerable sir, let the Blessed One take de

light in the Sangha of bhikkhus! Let the Blessed One welcome the Sangha of bhikkhus! L

et the Blessed One assist the Sangha of bhikkhus now just as he has assisted it in the past.30 

” 

The Blessed One consented by silence. Then Brahmå Sahampati, having understood t

he Blessed One’s consent, paid homage to the Blessed One and, keeping him on his right,

 he disappeared right there. 

Then in the evening the Blessed One emerged from seclusion and went to Nigrodha’s35 

 Park. He sat down in the appointed seat and performed such a feat of spiritual power that
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 the bhikkhus would come to him, alone and in pairs, in an apprehensive manner.&122 T

hen those bhikkhus approached the Blessed One, alone and in pairs, in an apprehensive m

anner. [93] Having approached, they paid homage to the Blessed One and sat down to on

e side. The Blessed One then said to them: 

“Bhikkhus, this is the lowest form of livelihood, that is, gathering alms. In the world t5 

his is a term of abuse:&123 ‘You alms-gatherer; you roam about with a begging bowl in 

your hand!’ And yet, bhikkhus, clansmen intent on the good take up that way of life for a 

valid reason. It is not because they have been driven to it by kings that they do so, nor bec

ause they have been driven to it by thieves, nor owing to debt, nor from fear, nor to earn a

 livelihood. But they do so with the thought: ‘I am immersed in birth, in aging, in death, i10 

n sorrow, in lamentation, in pain, in displeasure, in despair. I am immersed in suffering, o

ppressed by suffering. Perhaps an ending of this entire mass of suffering might be discern

ed!’ 

“It is in such a way, bhikkhus, that this clansman has gone forth. Yet he is covetous, i

nflamed by lust for sensual pleasures, with a mind full of ill will, with intentions corrupte15 

d by hate, muddle-minded, lacking clear comprehension, unconcentrated, with a wanderi

ng mind, loose in their sense faculties. Just as a brand from a funeral pyre, burning at bot

h ends and smeared with excrement in the middle, cannot be used as timber either in the 

village or in the forest, in just such a way do I speak about this person: he has missed out 

on the enjoyments of a householder, yet he does not fulfil the goal of recluseship. 20 

“There are, bhikkhus, these three kinds of unwholesome thoughts: sensual thought, th

ought of ill will, thought of harming.&124 And where, bhikkhus, do these three unwholes

ome thoughts cease without remainder? For one who dwells with a mind well established

 in the four foundations of mindfulness, or for one who develops the signless concentratio

n.&125 This is reason enough , bhikkhus, to develop the signless concentration. When th25 

e signless concentration is developed and cultivated, bhikkhus, it is of great fruit and ben

efit. 

“There are, bhikkhus, these two views: the view of becoming and the view of disbeco

ming.&126 [94] Therein, bhikkhus, the instructed noble disciple reflects thus: ‘Is there an

ything in the world that I could cling to without being blameworthy?’ He understand thus30 

: ‘There is nothing in the world that I could cling to without being blameworthy. For if I s

hould cling, it is only form that I would be clinging to, only feeling … only perception …

 only volitional constructions … only consciousness that I would be clinging to. With tha

t clinging of mine as condition, there would be becoming; with becoming as condition, bi

rth; with birth as condition, aging-and-death, sorrow, lamentation, pain, displeasure, and 35 

despair would come to be. Such would be the origin of this whole mass of suffering.’ 



 27 

“What do you think, bhikkhus, is form permanent or impermanent?… Is feeling … pe

rception … volitional constructions … consciousness permanent or impermanent?” – “Im

permanent, venerable sir.” – “Is what is impermanent suffering or happiness?” – “Sufferi

ng, venerable sir.” – “Is what is impermanent, suffering, and subject to change fit to be re

garded thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 5 

“Seeing thus … He understands: ‘… there is no more for this world.’”&127 

 

81 (9) Pårileyya  

On one occasion the Blessed One was dwelling at Kosamb¥ in Ghosita’s Park. 

Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Ko10 

sambi3 for alms. When he had walked for alms in Kosamb¥ and had returned from the al

ms round, after his meal [95] he set his lodging in order himself, took his bowl and robe, 

and without informing his personal attendants, without taking leave of the Bhikkhu Sang

ha, he set out on tour alone, without a companion.&128 

Then, not long after the Blessed One had departed, a certain bhikkhu approached the 15 

Venerable Ónanda and told him: “Friend Ónanda, the Blessed One has set his lodging in 

order himself, taken his bowl and robe, and without informing his personal attendants, wi

thout taking leave of the Bhikkhu Sangha, he has set out on tour alone, without a compan

ion.” 

“Friend, whenever the Blessed One does that he wishes to dwell alone. On such an oc20 

casion the Blessed One should not be followed by anyone.” 

Then the Blessed One, wandering by stages, arrived at Pårileyyaka. There at Pårileyy

aka the Blessed One dwelt at the foot of an auspicious såla tree.&129 

Then a number of bhikkhus approached the Venerable Ónanda and exchanged greetin

gs with him.&130 When they had concluded their greetings and cordial talk, they sat dow25 

n to one side and said to the Venerable Ónanda: “Friend Ónanda, it has been a long time s

ince we heard a Dhamma talk in the presence of the Blessed One. We should like to hear 

such a talk, friend Ónanda.” 

Then the Venerable Ónanda together with those bhikkhus approached the Blessed On

e at Pårileyyaka, at the foot of the auspicious såla tree. Having approached, they paid ho30 

mage to the Blessed One and sat down to one side. The Blessed One then instructed, exh

orted, inspired, and encouraged those bhikkhus with a Dhamma talk. [96] Now on that oc

casion a reflection arose in the mind of a certain bhikkhu thus: “How should one know, h

ow should one see, for the immediate destruction of the taints to occur?” 

The Blessed One, having known with his own mind the reflection in that bhikkhu’s m35 

ind, addressed the bhikkhus thus: 
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“Bhikkhus, this Dhamma has been taught by me discriminately.&131 The four found

ations of mindfulness have been taught by me discriminately. The four right kinds of stri

ving … The four bases for spiritual power … The five spiritual faculties … The five pow

ers … The seven factors of enlightenment … The noble eightfold path has been taught by

 me discriminately. Bhikkhus, in regard to the Dhamma that has been taught by me thus d5 

iscriminately, a reflection arose in the mind of a certain bhikkhu thus: ‘How should one k

now, how should one see, for the immediate destruction of the taints to occur?’&132 

“And how, bhikkhus, should one know, how should one see, for the immediate destru

ction of the taints to occur? Here, bhikkhus, the uninstructed worldling, who does not get 

to see the noble ones and is unskilled and undisciplined in their Dhamma, who does not g10 

et to see superior persons and is unskilled and undisciplined in their Dhamma, regards for

m as self. That regarding, bhikkhus, is a construction.&133 That construction—what is it

s source, what is its origin, from what is it born and produced? When the uninstructed wo

rldling is contacted by a feeling born of ignorance-contact, craving arises: thence that con

struction  is born. 15 

“Thus, bhikkhus, that construction is impermanent, constructed, dependently arisen; t

hat craving is impermanent, constructed, dependently arisen; that feeling is impermanent,

 constructed, dependently arisen; that contact is impermanent, constructed, dependently a

risen; that ignorance is impermanent, constructed, dependently arisen. [97] When one kn

ows and sees thus, bhikkhus, the immediate destruction of the taints occurs. 20 

“He may not regard form as self, but he regards self as possessing form. That regardin

g is a construction … (all as above) … When one knows and sees thus, bhikkhus, the im

mediate destruction of the taints occurs. 

“He may not regard form as self or self as possessing form, but he regards form as in 

self. That regarding is a construction….  25 

“He may not regard form as self or self as possessing form or form as in self, but he r

egards self as in form. That regarding is a construction…. [98] 

“He may not regard form as self … or self as in form, but he regards feeling as self …

 perception as self … volitional constructions as self … consciousness as self … self as in

 consciousness. That regarding is a construction…. When one knows and sees thus, bhikk30 

hus, the immediate destruction of the taints occurs. 

“He may not regard form as self … [99] … or self as in consciousness, but he holds s

uch a view as this: ‘That which is the self is the world; having passed away, that I shall b

e—permanent, stable, eternal, not subject to change.’&134 That eternalist view is a const

ruction…. When one knows and sees thus, bhikkhus, the immediate destruction of the tai35 

nts occurs. 
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“He may not regard form as self … or hold such an (eternalist) view, but he holds suc

h a view as this: ‘I might not be, and it might not be for me; I will not be, (and) it will not

 be for me.’&135 That annihilationist view is a construction…. 

“He may not regard form as self … or hold such an (annihilationist) view, but he is pe

rplexed, doubtful, indecisive in regard to the true Dhamma. That perplexity, doubtfulness5 

, indecisiveness in regard to the true Dhamma is a construction. That construction—what 

is its source, what is its origin, from what is it born and produced? When the uninstructed

 worldling is contacted by a feeling born of ignorance-contact, craving arises: thence that 

construction is born.&136 

“So that construction, bhikkhus, is impermanent, constructed, dependently arisen; tha10 

t craving is impermanent, constructed, dependently arisen; that feeling is impermanent, c

onstructed, dependently arisen; that contact is impermanent, constructed, dependently ari

sen; that ignorance is impermanent, constructed, dependently arisen. When one knows an

d sees thus, bhikkhus, the immediate destruction of the taints occurs.”&137 [100] 

 15 

82 (10) The Full-moon Night  

On one occasion the Blessed One was dwelling at Såvatth¥ in the Eastern Park, in the 

Mansion of Migåra’s Mother, together with a great Sangha of bhikkhus.&138 Now on th

at occasion—the Uposatha day of the fifteenth, a full-moon night—the Blessed One was 

sitting out in the open surrounded by the Sangha of bhikkhus. 20 

Then a certain bhikkhu rose from his seat, arranged his upper robe over one shoulder, 

saluted the Blessed One reverentially, and said to him: “Venerable sir, I would ask the Bl

essed One about a certain point, if the Blessed One would grant me the favour of answeri

ng my question.” 

“Well then, bhikkhu, sit down in your own seat and ask whatever you wish.” 25 

“Yes, venerable sir,” that bhikkhu replied. Then he sat down in his own seat and said 

to the Blessed One: 

“Aren’t these the five aggregates subject to clinging, venerable sir: that is, the form a

ggregate subject to clinging, the feeling aggregate subject to clinging, the perception aggr

egate subject to clinging, the volitional constructions aggregate subject to clinging, the co30 

nsciousness aggregate subject to clinging?” 

“Those are the five aggregates subject to clinging, bhikkhu: that is, the form aggregat

e subject to clinging … the consciousness aggregate subject to clinging.”  

Saying, “Good, venerable sir,” that bhikkhu delighted and rejoiced in the Blessed One

’s statement. Then he asked the Blessed One a further question:  35 

“But, venerable sir, in what are these five aggregates subject to clinging rooted?” 
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“These five aggregates subject to clinging, bhikkhu, are rooted in desire.”&139 

“Venerable sir, is that clinging the same as these five aggregates subject to clinging, o

r is the clinging something apart from the five aggregates subject to clinging?” 

“Bhikkhus, that clinging is neither the same as the five aggregates subject to clinging,

 [101] nor is the clinging something apart from the five aggregates subject to clinging. Bu5 

t rather, the desire and lust in regard to them, that is the clinging there.”&140 

Saying, “Good, venerable sir,” that bhikkhu … asked the Blessed One a further questi

on:  

“But, venerable sir, can there be diversity in the desire and lust in regard to the five a

ggregates subject to clinging?” 10 

“There can be, bhikkhu,” the Blessed One said. “Here, bhikkhu, it occurs to someone:

 ‘May I have such form in the future! May I have such feeling in the future! May I have s

uch perception in the future! May I have such volitional constructions in the future! May 

I have such consciousness in the future!’ Thus, bhikkhu, there can be diversity in the desi

re and lust in regard to the five aggregates subject to clinging.” 15 

Saying, “Good, venerable sir,” that bhikkhu … asked the Blessed One a further questi

on: 

“In what way, venerable sir, does the designation ‘aggregates’ apply to the aggregates

?” 

“Whatever kind of form there is, bhikkhu, whether past, future, or present, internal or 20 

external, gross or subtle, inferior or superior, far or near: this is called the form aggregate.

 Whatever kind of feeling there is … this is called the feeling aggregate. Whatever kind o

f perception there is … this is called the perception aggregate. Whatever kind of volitiona

l constructions there are … this is called the volitional constructions aggregate. Whatever

 kind of consciousness there is, whether past, future, or present, internal or external, gross25 

 or subtle, inferior or superior, far or near: this is called the consciousness aggregate. It is 

in this way, bhikkhu, that the designation ‘aggregates’ applies to the aggregates.” 

Saying, “Good, venerable sir,” that bhikkhu … asked the Blessed One a further questi

on: 

“What is the cause and condition, venerable sir, for the manifestation of the form aggr30 

egate?&141 What is the cause and condition for the manifestation of the feeling aggregat

e?… the perception aggregate?… the volitional constructions aggregate?… the conscious

ness aggregate?” 

“The four great elements, bhikkhu, are the cause and condition for the manifestation o

f the form aggregate. Contact is the cause and condition for the manifestation of the feeli35 

ng aggregate. Contact is the cause and condition for the manifestation of the perception a
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ggregate. [102] Contact is the cause and condition for the manifestation of the volitional 

constructions aggregate. Name-and-form is the cause and condition for the manifestation 

of the consciousness aggregate.” 

“Venerable sir, how does identity view come to be?” 

“Here, bhikkhu, the uninstructed worldling, who does not get to see the noble ones an5 

d is unskilled and undisciplined in their Dhamma, who does not get to see superior perso

ns and is unskilled and undisciplined in their Dhamma, regards form as self, or self as pos

sessing form, or form as in self, or self as in form. He regards feeling as self … perceptio

n as self … volitional constructions as self … consciousness as self, or self as possessing 

consciousness, or consciousness as in self, or self as in consciousness. That is how identit10 

y view comes to be.” 

“But, venerable sir, how does identity view not come to be?” 

“Here, bhikkhu, the instructed noble disciple, who gets to see the noble ones and is sk

illed and disciplined in their Dhamma, who gets to see superior persons and is skilled and

 disciplined in their Dhamma, does not regard form as self, or self as possessing form, or 15 

form as in self, or self as in form. He does not regard feeling as self … perception as self 

… volitional constructions as self … consciousness as self, or self as possessing consciou

sness, or consciousness as in self, or self as in consciousness. That is how identity view d

oes not come to be.” 

“What, venerable sir, is the gratification, what is the danger, and what is the escape in20 

 the case of form? What is the gratification, what is the danger, and what is the escape in t

he case of feeling?… in the case of perception?… in the case of volitional constructions?

… in the case of consciousness?” 

“The pleasure and joy, bhikkhu, that arise in dependence on form: this is the gratificat

ion in form. That form is impermanent, suffering, and subject to change: this is the dange25 

r in form. The removal and abandonment of desire and lust for form: this is the escape fro

m form. The pleasure and joy that arise in dependence on feeling … [103] in dependence 

on perception … in dependence on volitional constructions … in dependence on consciou

sness: this is the gratification in consciousness. That consciousness is impermanent, suffe

ring, and subject to change: this is the danger in consciousness. The removal and abandon30 

ment of desire and lust for consciousness: this is the escape from consciousness.” 

Saying, “Good, venerable sir,” that bhikkhu delighted and rejoiced in the Blessed One

’s statement. Then he asked the Blessed One a further question:  

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, I-making, mine-making, and the35 

 underlying tendency to conceit no longer occur within?” 
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“Any kind of form whatsoever, bhikkhu, whether past, future, or present, internal or e

xternal, gross or subtle, inferior or superior, far or near—one sees all form as it really is 

with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe5 

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear—one sees all consciousness as it really is with correct wisdom thus: ‘This is not mine

, this I am not, this is not my self.’ 

“When one knows and sees thus, bhikkhu, then in regard to this body with consciousn

ess and in regard to all external signs, I-making, mine-making, and the underlying tenden10 

cy to conceit no longer occur within.”  

Now on that occasion the following reflection arose in the mind of a certain bhikkhu: 

“So it seems that form is non-self, feeling is non-self, perception is non-self, volitional co

nstructions are non-self, consciousness is non-self. How then will deeds done by what is 

non-self affect the self?”&142 15 

Then the Blessed One, knowing with his own mind the reflection in the mind of that b

hikkhu, addressed the bhikkhus thus: “It is possible, bhikkhus, that some senseless man h

ere, obtuse and ignorant, with his mind dominated by craving, might think that he can out

strip the Teacher’s Teaching thus: ‘So it seems that form is non-self, feeling … perceptio

n … volitional constructions … consciousness is non-self. [104] How then will deeds don20 

e by what is non-self affect the self?’ Now, bhikkhus, you have been trained by me throu

gh interrogation here and there in regard to diverse teachings.&143 

“What do you think, bhikkhu, is form permanent or impermanent?” – “Impermanent, 

venerable sir.”… – “Is feeling permanent or impermanent?… Is perception permanent or 

impermanent?… Are volitional constructions permanent or impermanent?… Is conscious25 

ness permanent or impermanent?” – “Impermanent, venerable sir.” – “Is what is imperma

nent suffering or happiness?” – “Suffering, venerable sir.” – “Is what is impermanent, suf

fering, and subject to change fit to be regarded thus: ‘This is mine, this I am, this is my se

lf’?” – “No, venerable sir.” 

“Therefore … Seeing thus … He understands: ‘… there is no more for this world.’”&30 

144 

 

These are the ten questions 

That the bhikkhu came to ask: 

Two about the aggregates, 35 

Whether the same, can there be, 
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Designation and the cause, 

Two about identity, 

Gratification and with consciousness: 

 
 5 
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IV. The Elders  

 

83 (1) Ónanda  

[105] Setting at Såvatth¥. There the Venerable Ónanda addressed the bhikkhus thus: “

Friends, bhikkhus!”  5 

“Friend!” those bhikkhus replied. The Venerable Ónanda said this: 

“Friends, the Venerable Puˆˆa Mantåniputta was very helpful to us when we were ne

wly ordained.&145 He exhorted us with the following exhortation: 

 

“It is by clinging, Ónanda, that (the notion) ‘I am’ occurs, not without clinging. And by cl10 

inging to what does ‘I am’ occur, not without clinging?&146 It is by clinging to form that

 ‘I am’ occurs, not without clinging. It is by clinging to feeling … to perception … to voli

tional constructions … to consciousness that ‘I am’ occurs, not without clinging.  

“Suppose, friend Ónanda, a young woman—or a man—youthful and fond of ornamen

ts, would examine her own facial image in a mirror or in a bowl filled with pure, clear, cl15 

ean water: she would look at it with clinging, not without clinging. So too, it is by clingin

g to form that ‘I am’ occurs, not without clinging. It is by clinging to feeling … to percep

tion … to volitional constructions … to consciousness that ‘I am’ occurs, not without clin

ging. 

“What do you think, friend Ónanda, is form permanent or impermanent?”… (as in pr20 

eceding sutta) … “Seeing thus … He understands: ‘… there is no more for this world.’” 

 

“Friends, the Venerable Puˆˆa Mantåniputta [106] was very helpful to us when we were 

newly ordained. He exhorted us with that exhortation. And when I heard his Dhamma tea

ching I made the breakthrough to the Dhamma.”&147 25 

 

84 (2) Tissa  

Setting at Såvatth¥. Now on that occasion the Venerable Tissa, the Blessed One’s pate

rnal cousin,&148 informed a number of bhikkhus: “Friends, my body seems as if it has b

een drugged, I have become disoriented, I cannot make sense out of anything.&149 Sloth30 

 and torpor persists obsessing my mind. I am leading the holy life dissatisfied, and I have 

doubt about the teachings.” 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat do

wn to one side, and reported this matter to him. The Blessed One then addressed a certain

 bhikkhu thus: “Come, bhikkhu, tell the bhikkhu Tissa in my name that the Teacher calls 35 

him.”  
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“Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Tissa and tol

d him: “The Teacher calls you, friend Tissa.” 

“Yes, friend,” the Venerable Tissa replied, and he approached the Blessed One, paid 

homage to him, and sat down to one side. The Blessed One then said to him: “Is it true, T

issa, [107] that you informed a number of bhikkhus thus: ‘Friends, my body seems as if it5 

 were drugged … and I have doubt about the teachings’?” 

“Yes, venerable sir.” 

“What do you think, Tissa, if one is not devoid of lust for form, not devoid of desire, 

affection, thirst, passion, and craving for it, then with the change and alteration of that for

m, do sorrow, lamentation, pain, displeasure, and despair arise within?” 10 

“Yes, venerable sir.” 

“Good, good, Tissa! So it is, Tissa, with one who is not devoid of lust for form. If one

 is not devoid of lust for feeling … for perception … for volitional constructions … for c

onsciousness … [108] … then with the change and alteration of that consciousness, do so

rrow, lamentation, pain, displeasure, and despair arise within?” 15 

“Yes, venerable sir.” 

“Good, good, Tissa! So it is, Tissa, with one who is not devoid of lust for consciousne

ss. If one is devoid of lust for form, devoid of desire, affection, thirst, passion, and cravin

g for it, then with the change and alteration of that form, do sorrow, lamentation, pain, dis

pleasure, and despair arise within?” 20 

“No, venerable sir.” 

“Good, good, Tissa! So it is, Tissa, with one who is devoid of lust for form. If one is 

devoid of lust for feeling … for perception … for volitional constructions … for consciou

sness … then with the change and alteration of that consciousness, do sorrow, lamentatio

n, pain, displeasure, and despair arise within?” 25 

“No, venerable sir.” 

“Good, good, Tissa! So it is, Tissa, with one who is devoid of lust for consciousness. 

What do you think, Tissa, is form permanent or impermanent?” – “Impermanent, venerab

le sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this w

orld.’ 30 

“Suppose, Tissa, there were two men: one unskilled in the path, the other skilled in th

e path. The man unskilled in the path would ask the skilled man a question about the path

, and the latter would say: ‘Come, good man, this is the path. Go along it a little way and 

you will see a fork in the road. Avoid the left-hand branch and take the right-hand branch

. Go a little further and you will see a dense thicket. Go a little further and you will see a 35 
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vast marshy swamp. Go a little further and you will see a steep precipice. Go a little furth

er and you will see a delightful expanse of level ground.’ 

“I have made up this simile, Tissa, in order to convey a meaning. This here is the mea

ning: ‘The man unskilled in the path’: this is a designation for the worldling. ‘The man sk

illed in the path’: this is a designation for the Tathågata, the Arahant, the Fully Enlighten5 

ed One. ‘The forked road’: this is a designation for doubt. [109] ‘The left-hand branch’: t

his is a designation for the wrong eightfold path; that is, wrong view … wrong concentrat

ion. ‘The right-hand branch’: this is a designation for the noble eightfold path; that is, rig

ht view … right concentration. ‘The dense thicket’: this is a designation for ignorance. ‘T

he vast marshy swamp’: this is a designation for sensual pleasures. ‘The steep precipice’: 10 

this is a designation for despair due to anger. ‘The delightful expanse of level ground’: thi

s is a designation for Nibbåna. 

“Rejoice, Tissa! Rejoice, Tissa! I am here to exhort, I am here to assist, I am here to i

nstruct!” 

This is what the Blessed One said. Being pleased, the Venerable Tissa delighted in th15 

e Blessed One’s statement.&150 

 

85 (3) Yamaka  

On one occasion the Venerable Såriputta was dwelling at Såvatth¥ in Jeta’s Grove, An

åthapiˆ∂ika’s Park. Now on that occasion the following pernicious view had arisen in a b20 

hikkhu named Yamaka: “As I understand the Dhamma taught by the Blessed One, a bhik

khu whose taints are destroyed is annihilated and perishes with the breakup of the body a

nd does not exist after death.”&151 

A number of bhikkhus heard that such a pernicious view had arisen in the bhikkhu Ya

maka. Then they approached the Venerable Yamaka and exchanged greetings with him, a25 

fter which they sat down to one side and said to him: “Is it true, friend Yamaka, that such 

a pernicious view as this has arisen in you: [110] ‘As I understand the Dhamma taught by

 the Blessed One, a bhikkhu whose taints are destroyed is annihilated and perishes with th

e breakup of the body and does not exist after death’?” 

“Exactly so, friends. As I understand the Dhamma taught by the Blessed One, a bhikk30 

hu whose taints are destroyed is annihilated and perishes with the breakup of the body an

d does not exist after death.” 

“Friend Yamaka, do not speak thus. Do not misrepresent the Blessed One. It is not go

od to misrepresent the Blessed One. The Blessed One would not speak thus: ‘A bhikkhu 

whose taints are destroyed is annihilated and perishes with the breakup of the body and d35 

oes not exist after death.’” 
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Yet, although he was admonished by the bhikkhus in this way, the Venerable Yamaka

 still obstinately grasped that pernicious view, adhered to it, and declared: “As I understa

nd the Dhamma taught by the Blessed One, a bhikkhu whose taints are destroyed is annih

ilated and perishes with the breakup of the body and does not exist after death.” 

Since those bhikkhus were unable to detach the Venerable Yamaka from that pernicio5 

us view, they rose from their seats, approached the Venerable Såriputta, and told him all t

hat had occurred, adding: “It would be good if the Venerable Såriputta would approach th

e bhikkhu Yamaka out of compassion for him.” The Venerable Såriputta consented by sil

ence. 

Then, in the evening, the Venerable Såriputta emerged from seclusion. He approache10 

d the Venerable Yamaka and exchanged greetings with him, after which he sat down to o

ne side and said to him: “Is it true, friend Yamaka, that such a pernicious view as this has

 arisen in you: ‘As I understand the Dhamma taught by the Blessed One, [111] a bhikkhu 

whose taints are destroyed is annihilated and perishes with the breakup of the body and d

oes not exist after death’?” 15 

“It is exactly thus, friend, that I understand the Dhamma.” 

“What do you think, friend Yamaka, is form permanent or impermanent?” – “Imperm

anent, friend.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for

 this world.’&152 

“What do you think, friend Yamaka, do you regard form as the Tathågata?” – “No, fri20 

end.” – Do you regard feeling … perception … volitional constructions … consciousness

 as the Tathågata?” – “No, friend.” 

“What do you think, friend Yamaka, do you regard the Tathågata as in form?” – “No, 

friend.” – “Do you regard the Tathågata as apart from form?” – “No, friend.” – “Do you r

egard the Tathågata as in feeling? As apart from feeling? As in perception? As apart from25 

 perception? As in volitional constructions? As apart from volitional constructions? As in

 consciousness? As apart from consciousness?” – “No, friend.” 

“What do you think, friend Yamaka, do you regard form, feeling, perception, volition

al constructions, and consciousness (taken together) as the Tathågata?” – “No, friend.” [1

12] 30 

“What do you think, friend Yamaka, do you regard the Tathågata as one who is witho

ut form, without feeling, without perception, without volitional constructions, without co

nsciousness?” – “No, friend.”&153 

“But, friend, when the Tathågata is not apprehended by you as real and actual here in 

this very life,&154 is it fitting for you to declare: ‘As I understand the Dhamma taught by35 
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 the Blessed One, a bhikkhu whose taints are destroyed is annihilated and perishes with th

e breakup of the body and does not exist after death’?” 

“Formerly, friend Såriputta, when I was ignorant, I did hold that pernicious view, but 

now that I have heard this Dhamma teaching of the Venerable Såriputta I have abandone

d that pernicious view and have made the breakthrough to the Dhamma.”&155 5 

“If, friend Yamaka, they were to ask you: ‘Friend Yamaka, in the case of a bhikkhu w

ho is an arahant, one whose taints are destroyed, with the breakup of the body, after death

, what happens to him?’—being asked thus, what would you answer?” 

“If they were to ask me this, friend, I would answer thus: ‘Friends, form is imperman

ent. What is impermanent is suffering. What is suffering has ceased, has passed away. Fe10 

eling … Perception … Volitional constructions … Consciousness is impermanent. What i

s impermanent is suffering. What is suffering has ceased, has passed away.’ Being asked 

thus, friend, I would answer in such a way.”&156 

“Good, good, friend Yamaka! Now, friend Yamaka, I will make up a simile for you i

n order to convey this same meaning even more clearly. Suppose, friend Yamaka, there w15 

as a householder or a householder’s son, a rich man, with much wealth and property, prot

ected by a bodyguard. Then some man would appear who wanted to ruin him, to harm hi

m, to endanger him, to take his life. [113] It would occur to that man: ‘This householder 

or householder’s son is a rich man, with much wealth and property, protected by a bodyg

uard. It won’t be easy to take his life by force. Let me get close to him and then take his li20 

fe.’ 

“Then he would approach that householder or householder’s son and say to him: ‘I w

ould serve you, sir.’ Then the householder or householder’s son would appoint him as a s

ervant. The man would serve him, rising up before him, retiring after him, doing whateve

r he wants, agreeable in his conduct, endearing in his speech. The householder or househ25 

older’s son would consider him a friend,&157 a bosom friend, and he would place trust i

n him. But when the man is aware that the householder or householder’s son has placed tr

ust in him, then, finding him alone, he would take his life with a sharp knife. 

“What do you think, friend Yamaka, when that man had approached that householder 

or householder’s son and said to him: ‘I would serve you, sir,’ wasn’t he a murderer even 30 

then, though the other did not recognize him as ‘my murderer’? And when the man was s

erving him, rising up before him, retiring after him, doing whatever he wants, agreeable i

n his conduct, endearing in his speech, wasn’t he a murderer then too, though the other di

d not recognize him as ‘my murderer’? And when the man came upon him while he was 

alone and took his life with a sharp knife, wasn’t he a murderer then too, though the other35 

 did not recognize him as ‘my murderer’?” 
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“Yes, friend.” 

“So too, friend Yamaka,&158 the uninstructed worldling, who does not get to see the 

noble ones and is unskilled and undisciplined in their Dhamma, who does not get to see s

uperior persons and is unskilled and undisciplined in their Dhamma, regards form as self,

 or self as possessing form, or form as in self, or self as in form. 5 

“He regards feeling as self … perception as self … volitional constructions as self … 

consciousness as self, [114] or self as possessing consciousness, or consciousness as in se

lf, or self as in consciousness. 

“He does not understand as it really is impermanent form as ‘impermanent form’&15

9 … impermanent feeling as ‘impermanent feeling’ … impermanent perception as ‘imper10 

manent perception’ … impermanent volitional constructions as ‘impermanent volitional c

onstructions’ … impermanent consciousness as ‘impermanent consciousness.’ 

“He does not understand as it really is painful form as ‘painful form’ … painful feelin

g as ‘painful feeling’ … painful perception as ‘painful perception’ … painful volitional c

onstructions as ‘painful volitional constructions’ … painful consciousness as ‘painful con15 

sciousness.’ 

“He does not understand as it really is selfless form as ‘selfless form’ … selfless feeli

ng as ‘selfless feeling’ … selfless perception as ‘selfless perception’ … selfless volitional

 constructions as ‘selfless volitional constructions’ … selfless consciousness as ‘selfless c

onsciousness.’ 20 

“He does not understand as it really is constructed form as ‘constructed form’ … cons

tructed feeling as ‘constructed feeling’ … constructed perception as ‘constructed percepti

on’ … constructed volitional constructions as ‘constructed volitional constructions’ … co

nstructed consciousness as ‘constructed consciousness.’ 

“He does not understand as it really is murderous form as ‘murderous form’ … murde25 

rous feeling as ‘murderous feeling’ … murderous perception as ‘murderous perception’ 

… murderous volitional constructions as ‘murderous volitional constructions’ … murder

ous consciousness as ‘murderous consciousness.’ 

“He becomes engaged with form, clings to it, and takes a stand upon it as ‘my self.’&

160 He becomes engaged with feeling … with perception … with volitional construction30 

s … with consciousness, clings to it, and takes a stand upon it as ‘my self.’ These same fi

ve aggregates of clinging, to which he becomes engaged and to which he clings, lead to h

is harm and suffering for a long time. 

“But, friend, the instructed noble disciple, who gets to see the noble ones … does not 

regard form as self, or self as possessing form, or form as in self, or self as in form.  35 
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“He does not regard feeling as self … perception as self … volitional constructions as

 self … consciousness as self, or self as possessing consciousness, or consciousness as in 

self, or self as in consciousness. [115] 

“He understands as it really is impermanent form as ‘impermanent form’ … imperma

nent consciousness as ‘impermanent consciousness.’  5 

“He understands as it really is painful form as ‘painful form’ … painful consciousnes

s as ‘painful consciousness.’  

“He understands as it really is selfless form as ‘selfless form’ … selfless consciousne

ss as ‘selfless consciousness.’  

“He understands as it really is constructed form as ‘constructed form’ … constructed 10 

consciousness as ‘constructed consciousness.’  

“He understands as it really is murderous form as ‘murderous form’ … murderous co

nsciousness as ‘murderous consciousness.’  

“He does not become engaged with form, cling to it, and take a stand upon it as ‘my s

elf.’ He does not become engaged with feeling … with perception … with volitional cons15 

tructions … with consciousness, cling to it, and take a stand upon it as ‘my self.’ These sa

me five aggregates of clinging, to which he does not become engaged and to which he do

es not cling, lead to his welfare and happiness for a long time.” 

“So it is, friend Såriputta, for those venerable ones who have such companions in the 

holy life—compassionate, benevolent, exhorters, instructors. And now that I have heard t20 

his Dhamma teaching of the Venerable Såriputta, my mind is liberated from the taints by 

non-clinging.”&161 [116] 

This is what the Venerable Såriputta said. Being pleased, the Venerable Yamaka deli

ghted in his statement. 

 25 

86 (4) Anurådha  

On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in the Ha

ll with the Peaked Roof.&162 Now on that occasion the Venerable Anurådha was dwellin

g in a forest hut not far from the Blessed One. Then a number of wanderers of other sects 

approached the Venerable Anurådha and exchanged greetings with him. When they had c30 

oncluded their greetings and cordial talk, they sat down to one side and said to him:  

“Friend Anurådha, when a Tathågata is describing a Tathågata—the highest type of m

an, the supreme man, the attainer of the supreme attainment&163—he describes him in te

rms of these four cases: ‘The Tathågata exists after death,’ or ‘The Tathågata does not exi

st after death,’ or ‘The Tathågata both exists and does not exist after death,’ or ‘The Tath35 

ågata neither exists nor does not exist after death.’” 
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When this was said, the Venerable Anurådha said to those wanderers: ‘Friends, when 

a Tathågata is describing a Tathågata—the the highest type of man, the supreme man, the

 attainer of the supreme attainment—he describes him apart from these four cases: ‘The T

athågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tathåga

ta both exists and does not exist after death,’ or ‘The Tathågata neither exists nor does no5 

t exist after death.’”&164 

When this was said, those wanderers said to the Venerable Anurådha: ‘This bhikkhu 

must be newly ordained, not long gone forth; or, if he is an elder, he must be an incompet

ent fool.” 

Then those wanderers of other sects, having denigrated the Venerable Anurådha with 10 

the terms “newly ordained” and “fool,” rose from their seats and departed. [117] 

Then, not long after those wanderers had left, it occurred to the Venerable Anurådha: 

“If those wanderers of other sects should question me further, how should I  answer if I a

m to state what has been said by the Blessed One and not misrepresent him with what is c

ontrary to fact? And how should I explain in accordance with the Dhamma, so that no rea15 

sonable consequence of my assertion would give ground for criticism?” 

Then the Venerable Anurådha approached the Blessed One, paid homage to him, sat 

down to one side, and reported to the Blessed One everything that had happened, [118] as

king: “If those wanderers of other sects should question me further, how should I  answer

 … so that no reasonable consequence of my assertion would give ground for criticism?” 20 

“What do you think, Anurådha, is form permanent or impermanent?” – “Impermanent

, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more f

or this world.’ 

“What do you think, Anurådha, do you regard form as the Tathågata?” – “No, venera

ble sir.” – Do you regard feeling … perception … volitional constructions … consciousn25 

ess as the Tathågata?” – “No, venerable sir.” 

“What do you think, Anurådha, do you regard the Tathågata as in form?” – “No, vene

rable sir.” – “Do you regard the Tathågata as apart from form?” – “No, venerable sir.” – “

Do you regard the Tathågata as in feeling? As apart from feeling? As in perception? As a

part from perception? As in volitional constructions? As apart from volitional constructio30 

ns? As in consciousness? As apart from consciousness?” – “No, venerable sir.” 

“What do you think, Anurådha, do you regard form, feeling, perception, volitional co

nstructions, and consciousness (taken together) as the Tathågata?” – “No, venerable sir.”  

“What do you think, Anurådha, do you regard the Tathågata as one who is without for

m, without feeling, without perception, without volitional constructions, without conscio35 

usness?” – “No, venerable sir.” 
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“But, Anurådha, when the Tathågata is not apprehended by you as real and actual her

e in this very life, is it fitting for you to declare: ‘Friends, when a Tathågata is describing 

a Tathågata—the highest type of man, the supreme man, the attainer of the supreme attai

nment—he describes him apart from these four cases: [119] ‘The Tathågata exists after d

eath,’ or … ‘The Tathågata neither exists nor does not exist after death’?” 5 

“No, venerable sir.” 

“Good, good, Anurådha! Formerly, Anurådha, and also now, I make known just suffe

ring and the cessation of suffering.”&165 

 

87 (5) Vakkali  10 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Vakkali was

 dwelling in a potter’s shed, sick, afflicted, gravely ill.&166 Then the Venerable Vakkali 

addressed his attendants: 

“Come, friends, approach the Blessed One, pay homage to him in my name with your15 

 head at his feet, and say: ‘Venerable sir, the bhikkhu Vakkali is sick, afflicted, gravely ill

; he pays homage to the Blessed One with his head at his feet.’ Then say: ‘It would be go

od, venerable sir, if the Blessed One would approach the bhikkhu Vakkali out of compass

ion.’” 

“Yes, friend,” those bhikkhus replied, and they approached the Blessed One, paid ho20 

mage to him, sat down to one side, and delivered their message. The Blessed One consent

ed by silence. 

Then the Blessed One dressed and, taking bowl and robe, approached the Venerable 

Vakkali. [120] The Venerable Vakkali saw the Blessed One coming in the distance and st

irred on his bed.&167 The Blessed One said to him: “Enough, Vakkali, do not stir on you25 

r bed. There are these seats ready, I will sit down there.” 

The Blessed One then sat down on the appointed seat and said to the Venerable Vakk

ali: “I hope you are bearing up, Vakkali, I hope you are getting better. I hope that your pa

inful feelings are subsiding and not increasing, and that their subsiding, not their increase,

 is to be discerned.”  30 

“Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings ar

e increasing in me, not subsiding, and their increase, not their subsiding, is to be discerne

d.” 

“I hope then, Vakkali, that you are not troubled by worry or remorse.” 

“Indeed, venerable sir, I have quite a lot of worry, quite a lot of remorse.” 35 
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“I hope, Vakkali, that you have nothing for which to reproach yourself in regard to vir

tue.” 

“I have nothing, venerable sir, for which to reproach myself in regard to virtue.” 

“Then, Vakkali, if you have nothing for which to reproach yourself in regard to virtue

, why are you troubled by worry and remorse?” 5 

“For a long time, venerable sir, I have wanted to come to see the Blessed One, but I h

aven’t been fit enough to do so.” 

“Enough, Vakkali! Why do you want to see this foul body? One who sees the Dhamm

a sees me; one who sees me sees the Dhamma.&168 For in seeing the Dhamma, Vakkali,

 one sees me; and in seeing me, one sees the Dhamma. 10 

“What do you think, Vakkali, is form permanent or impermanent?” – [121] “Imperma

nent, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no m

ore for this world.’” 

Then the Blessed One, having given this exhortation to the Venerable Vakkali, rose fr

om his seat and departed for Mount Vulture Peak.  15 

Then, not long after the Blessed One had left, the Venerable Vakkali addressed his att

endants thus: “Come, friends, lift me up on this bed and carry me to the Black Rock on th

e Isigili Slope.&169 How can one like me think of dying among the houses?” 

“Yes, friend,” those bhikkhus replied and, having lifted up the Venerable Vakkali on t

he bed, they carried him to the Black Rock on the Isigili Slope. 20 

The Blessed One spent the rest of that day and night on Mount Vulture Peak. Then, w

hen the night was well advanced, two devatås of stunning beauty approached the Blessed 

One, illuminating the whole of Mount Vulture Peak…. Standing to one side, one devatå s

aid to the Blessed One: “Venerable sir, the bhikkhu Vakkali is intent on deliverance.”&1

70 The other devatå said: “Surely, venerable sir, he will be liberated as one well liberated25 

.”&171 This is what those devatås said. Having said this, they paid homage to the Blesse

d One and, keeping him on their right, they disappeared right there. 

Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Co

me, bhikkhus, approach the bhikkhu Vakkali and say to him: ‘Friend Vakkali, listen to th

e word of the Blessed One [122] and two devatås. Last night, friend, when the night was 30 

well advanced, two devatås of stunning beauty approached the Blessed One…. The other 

devatå said: ‘Surely, venerable sir, he will be liberated as one well liberated.’ And the Ble

ssed One says to you, friend Vakkali: ‘Do not be afraid, Vakkali, do not be afraid! Your d

eath will not be a bad one. Your demise will not be a bad one.’” 
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“Yes, venerable sir,” those bhikkhus replied, and they approached the Venerable Vak

kali and said to him: “Friend Vakkali, listen to the word of the Blessed One and two deiti

es.”  

Then the Venerable Vakkali addressed his attendants: “Come, friends, lower me from

 the bed. How can one like me think of listening to the Blessed One’s teaching while seat5 

ed on a high seat.” 

“Yes, friend,” those bhikkhus replied, and they lowered the Venerable Vakkali from t

he bed. 

“Last night, friend, two deities of stunning beauty approached the Blessed One…. An

d the Blessed One says to you, friend Vakkali: ‘Do not be afraid, Vakkali, do not be afrai10 

d! Your death will not be a bad one. Your demise will not be a bad one.’” 

“Well then, friends, pay homage to the Blessed One in my name with your head at his

 feet and say: ‘Venerable sir, the bhikkhu Vakkali is sick, afflicted, gravely ill; he pays ho

mage to the Blessed One with his head at his feet.’ Then say: ‘Form is impermanent: I ha

ve no perplexity about this, venerable sir, I do not doubt that whatever is impermanent is 15 

suffering. I do not doubt that in regard to what is impermanent, suffering, and subject to c

hange, I have no more desire or lust or affection. [123] Feeling is impermanent … Percep

tion is impermanent … Volitional constructions are impermanent … Consciousness is im

permanent: I have no perplexity about this, venerable sir, I do not doubt that whatever is i

mpermanent is suffering. I do not doubt that in regard to what is impermanent, suffering, 20 

and subject to change, I have no more desire or lust or affection.’” 

“Yes, friend,” those bhikkhus replied, and then they departed. Then, not long after tho

se bhikkhus had left, the Venerable Vakkali used the knife.&172 

Then those bhikkhus approached the Blessed One … and delivered their message. Th

e Blessed One then addressed the bhikkhus thus: “Come, bhikkhus, let us go to the Black 25 

Rock on the Isigili Slope, where the clansman Vakkali has used the knife.”&173 

“Yes, venerable sir,” those bhikkhus replied. Then the Blessed One, together with a n

umber of bhikkhus, went to the Black Rock on the Isigili Slope. The Blessed One saw in t

he distance the Venerable Vakkali lying on the bed with his shoulder turned. [124] 

Now on that occasion a cloud of smoke, a swirl of darkness, was moving to the east, t30 

hen to the west, to the north, to the south, upwards, downwards, and to the intermediate q

uarters. The Blessed One then addressed the bhikkhus thus: “Do you see, bhikkhus, that c

loud of smoke, that swirl of darkness, moving to the east … and to the intermediate quart

ers?” 

“Yes, venerable sir.” 35 
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“That, bhikkhus, is Måra the Evil One searching for the consciousness of the clansma

n Vakkali, wondering: ‘Where now has the consciousness of the clansman Vakkali been 

established?’ However, bhikkhus, with consciousness unestablished, the clansman Vakka

li has attained final Nibbåna.”  

 5 

88 (6) Assaji 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Now on that occasion the Venerable Assaji was dwelling at Kassap

aka’s Park, sick, afflicted, gravely ill. 

(As in preceding sutta, down to:) [125] 10 

“Then if you have nothing for which to reproach yourself in regard to virtue, Assaji, 

why are you troubled by worry and remorse?” 

“Formerly, venerable sir, when I was will I kept on tranquillizing the bodily construct

ionss, but (now) I do not obtain concentration.&174 As I do not obtain concentration, it o

ccurs to me: ‘Let me not fall away!’” 15 

“Those recluses and brahmins, Assaji, who regard concentration as the essence, who i

dentify concentration with recluseship, failing to obtain concentration might think, ‘Let u

s not fall away!’&175 

“What do you think, Assaji, is form permanent or impermanent?” – “Impermanent, ve

nerable sir.”… [126] – “Therefore … Seeing thus … He understands: ‘… there is no mor20 

e for this world.’ 

“If he feels a pleasant feeling,&176 he understands: ‘It is impermanent’; he understan

ds: ‘It is not held to’; he understands: ‘It is not delighted in.’ If he feels a painful feeling, 

he understands: ‘It is impermanent’; he understands: ‘It is not held to’; he understands: ‘It

 is not delighted in.’ If he feels a neither-painful-nor-pleasant feeling, he understands: ‘It i25 

s impermanent’; he understands: ‘It is not held to’; he understands: ‘It is not delighted in.

’  

“If he feels a pleasant feeling, he feels it detached; if he feels a painful feeling, he feel

s it detached; if he feels a neither-painful-nor-pleasant feeling, he feels it detached. 

“When he feels a feeling terminating with the body, he understands: ‘I feel a feeling t30 

erminating with the body.’ When he feels a feeling terminating with life, he understands: 

‘I feel a feeling terminating with life.’ He understands: ‘With the breakup of the body, fol

lowing the exhaustion of life, all that is felt, not being delighted in, will become cool righ

t here.’ 

“Just as, Assaji, an oil lamp burns in dependence on the oil and the wick, and with the35 

 exhaustion of the oil and the wick it is extinguished through lack of fuel, so too, Assaji, 
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when a bhikkhu feels a feeling terminating with the body … terminating with life … He 

understands: ‘With the breakup of the body, following the exhaustion of life, all that is fe

lt, not being delighted in, will become cool right here.’” 

 

89 (7) Khemaka  5 

On one occasion a number of elder bhikkhus were dwelling at Kosamb¥ in Ghosita’s 

Park. Now on that occasion the Venerable Khemaka was living at Jujube Tree Park, sick, 

afflicted, gravely ill. [127]  

Then, in the evening, those elder bhikkhus emerged from seclusion and addressed the 

Venerable Dåsaka thus: “Come, friend Dåsaka, approach the bhikkhu Khemaka and say t10 

o him: ‘The elders say to you, friend Khemaka: We hope that you are bearing up, friend, 

we hope that you are getting better. We hope that your painful feelings are subsiding and 

not increasing, and that their subsiding, not their increase, is to be discerned.’” 

“Yes, friends,” the Venerable Dåsaka replied, and he approached the Venerable Khe

maka and delivered his message.  15 

(The Venerable Khemaka answered:) “I am not bearing up, friend, I am not getting be

tter. Strong painful feelings are increasing in me, not subsiding, and their increase, not th

eir subsiding, is to be discerned.” 

Then the Venerable Dåsaka approached the elder bhikkhus and reported what the Ven

erable Khemaka had said. They told him: “Come, friend Dåsaka, approach the bhikkhu K20 

hemaka and say to him: ‘The elders say to you, friend Khemaka: These five aggregates s

ubject to clinging, friend, have been spoken of by the Blessed One; that is, the form aggre

gate subject to clinging, the feeling aggregate subject to clinging, the perception aggregat

e subject to clinging, the volitional constructions aggregate subject to clinging, the consci

ousness aggregate subject to clinging. Does the Venerable Khemaka regard anything as s25 

elf or as belonging to self among these five aggregates subject to clinging?’” 

“Yes, friends,” the Venerable Dåsaka replied, and he approached the Venerable Khe

maka and delivered his message. 

(The Venerable Khemaka replied:) [128] “These five aggregates subject to clinging h

ave been spoken of by the Blessed One; that is, the form aggregate subject to clinging … 30 

the consciousness aggregate subject to clinging. I do not regard anything as self or as bel

onging to self among these five aggregates subject to clinging.” 

Then the Venerable Dåsaka approached the elder bhikkhus and reported what the Ven

erable Khemaka had said. They replied: “Come, friend Dåsaka, approach the bhikkhu Kh

emaka and say to him: ‘The elders say to you, friend Khemaka: These five aggregates su35 

bject to clinging, friend, have been spoken of by the Blessed One; that is, the form aggreg
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ate subject to clinging … the consciousness aggregate subject to clinging. If the Venerabl

e Khemaka does not regard anything as self or as belonging to self among these five aggr

egates subject to clinging, then he is an arahant, one whose taints are destroyed.’” 

“Yes, friends,” the Venerable Dåsaka replied, and he approached the Venerable Khe

maka and delivered his message. 5 

(The Venerable Khemaka replied:) “These five aggregates subject to clinging have be

en spoken of by the Blessed One; that is, the form aggregate subject to clinging … the co

nsciousness aggregate subject to clinging. I do not regard anything as self or as belonging

 to self among these five aggregates subject to clinging, yet I am not an arahant, one whos

e taints are destroyed. Friends, (the notion) ‘I am’ has not yet vanished in me in relation t10 

o these five aggregates subject to clinging, but I do not regard (anything among them) as 

‘This I am.’”&177 [129] 

Then the Venerable Dåsaka approached the elder bhikkhus and reported what the Ven

erable Khemaka had said. They replied: “Come, friend Dåsaka, approach the bhikkhu Kh

emaka and say to him: ‘The elders say to you, friend Khemaka: Friend Khemaka, when y15 

ou speak of this “I am”—what is it that you speak of as “I am”? Do you speak of form as 

“I am,” or do you speak of “I am” apart from form? Do you speak of feeling … of percep

tion … of volitional constructions … of consciousness as “I am,” or do you speak of “I a

m” apart from consciousness? When you speak of this “I am,” friend Khemaka, what is it

 that you speak of as “I am”?’” 20 

“Yes, friends,” the Venerable Dåsaka replied, and he approached the Venerable Khe

maka and delivered his message. 

“Enough, friend Dåsaka! Why keep running back and forth? Bring me my staff, frien

d. I’ll go to the elder bhikkhus myself.” 

Then the Venerable Khemaka, leaning on his staff, approached the elder bhikkhus, ex25 

changed greetings with them, and sat down to one side. [130] The elder bhikkhus then sai

d to him: “Friend Khemaka, when you speak of this “I am” … what is it that you speak of

 as ‘I am’?” 

“Friends, I do not speak of form as ‘I am,’ nor do I speak of ‘I am’ apart from form. I 

do not speak of feeling as ‘I am’ … nor of perception as ‘I am’ … nor of volitional constr30 

uctions as ‘I am’ … nor of consciousness as ‘I am,’ nor do I speak of ‘I am’ apart from c

onsciousness. Friends, although (the notion) ‘I am’ has not yet vanished in me in relation 

to these five aggregates subject to clinging, still I do not regard (anything among them) as

 ‘This I am.’ 
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“Suppose, friends, there is the scent of a blue, red, or white lotus. Would one be speak

ing rightly if one would say, ‘The scent belongs to the petals,’ or ‘The scent belongs to th

e colour,’ or “The scent belongs to the pistils?” 

“No, friend.” 

“And how, friends, should one answer if one is to answer rightly?” 5 

“Answering rightly, friend, one should answer: ‘The scent belongs to the flower.’” 

“So too, friends, I do not speak of form as ‘I am,’ nor do I speak of ‘I am’ apart from 

form. I do not speak of feeling as ‘I am’ … nor of perception as ‘I am’ … nor of volitiona

l constructions as ‘I am’ … nor of consciousness as ‘I am,’ nor do I speak of ‘I am’ apart 

from consciousness. Friends, although (the notion) ‘I am’ has not yet vanished in me in r10 

elation to these five aggregates subject to clinging, still I do not regard (anything among t

hem) as ‘This I am.’ 

“Friends, even though a noble disciple has abandoned the five lower fetters, still, in re

lation to the five aggregates subject to clinging, there lingers in him a residual conceit ‘I a

m,’ a desire ‘I am,’ an underlying tendency ‘I am’ that has not yet been uprooted.&178 S15 

ometime later he dwells contemplating rise and fall in the five aggregates subject to cling

ing: ‘Such is form, such its origin, [131] such its passing away; such is feeling … such is 

perception … such are volitional constructions … such is consciousness, such its origin, s

uch its passing away.’ As he dwells thus contemplating rise and fall in the five aggregates

 subject to clinging, the residual conceit ‘I am,’ the desire ‘I am,’ the underlying tendency20 

 ‘I am’ that had not yet been uprooted—this comes to be uprooted. 

“Suppose, friends, a cloth has become soiled and stained, and its owners give it to a la

undryman. The laundryman would scour it evenly with cleaning salt, lye, or cowdung, an

d rinse it in clean water. Even though that cloth would become pure and clean, it would st

ill retain a residual smell of cleaning salt, lye, or cow dung that had not yet vanished. The25 

 laundryman would then give it back to the owners. The owners would put it in a sweet-s

cented casket, and the residual smell of cleaning salt, lye, or cowdung that had not yet va

nished would vanish.&179 

“So too, friends, even though a noble disciple has abandoned the five lower fetters, sti

ll, in relation to the five aggregates subject to clinging, there lingers in him a residual con30 

ceit ‘I am,’ a desire ‘I am,’ an underlying tendency ‘I am’ that has not yet been uprooted

…. As he dwells thus contemplating rise and fall in the five aggregates subject to clingin

g, the residual conceit ‘I am,’ the desire ‘I am,’ the underlying tendency ‘I am’ that had n

ot yet been uprooted—this comes to be uprooted.” 

When this was said, the elder bhikkhus said to the Venerable Khemaka: “We did not 35 

ask our questions in order to trouble the Venerable Khemaka, [132] but we thought that t
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he Venerable Khemaka would be capable of explaining, teaching, proclaiming, establishi

ng, disclosing, analysing, and elucidating the Blessed One’s teaching in detail. And the V

enerable Khemaka has explained, taught, proclaimed, established, disclosed, analysed, an

d elucidated the Blessed One’s teaching in detail.” 

This is what the Venerable Khemaka said. Being pleased, the elder bhikkhus delighte5 

d in the Venerable Khemaka’s statement. And while this exposition was being spoken, th

e minds of sixty elder bhikkhus and of the Venerable Khemaka were liberated from the ta

ints by non-clinging. 

 

90 (8) Channa 10 

On one occasion a number of bhikkhus were dwelling at Båråˆas¥ in the Deer Park at 

Isipatana. Then, in the evening, the Venerable Channa emerged from seclusion and, takin

g a key, went from dwelling to dwelling saying to the elder bhikkhus: “Let the elder vene

rable ones exhort me, let them instruct me, let them give me a Dhamma talk in such a wa

y that I might see the Dhamma.”&180 15 

When this was said, the elder bhikkhus said to the Venerable Channa: “Form, friend 

Channa, is impermanent, feeling is impermanent, perception is impermanent, volitional c

onstructions are impermanent, consciousness is impermanent. Form is non-self, [133] fee

ling is non-self, perception is non-self, volitional constructions are non-self, consciousnes

s is non-self. All constructions are impermanent; all phenomena are non-self.”&181 20 

Then it occurred to the Venerable Channa: “I too think in this way: ‘Form is imperma

nent … consciousness is impermanent. Form is non-self … consciousness is non-self. All

 constructions are impermanent; all phenomena are non-self.’ When, however, it comes t

o the stilling of all constructions, the relinquishing of all acquisitions, the destruction of c

raving, dispassion, cessation, Nibbåna, my mind does not launch out upon it, acquire conf25 

idence, settle down there, and resolve on it. Instead, agitation and clinging arise and the 

mind turns back, thinking: ‘But who is my self?’&182 But such does not happen to one w

ho sees the Dhamma. So who can teach me the Dhamma in such a way that I might see th

e Dhamma?” 

Then it occurred to the Venerable Channa: “This Venerable Ónanda is dwelling at Ko30 

samb¥ in Ghosita’s Park, and he has been praised by the Teacher and is esteemed by his 

wise companions in the holy life. The Venerable Ónanda is capable of teaching me the D

hamma in such a way that I might see the Dhamma. Since I have so much trust in the Ve

nerable Ónanda, let me approach him.” 

Then the Venerable Channa set his lodging in order, took his bowl and robe, and went35 

 to Ghosita’s Park in Kosamb¥, where he approached the Venerable Ónanda and exchange
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d greetings with him. When they had concluded their greetings and cordial talk, he sat do

wn to one side and told the Venerable Ónanda everything that had happened, adding: [13

4] “Let the Venerable Ónanda exhort me, let him instruct me, let him give me a Dhamma 

talk in such a way that I might see the Dhamma.” 

“Even by this much am I pleased with the Venerable Channa. Perhaps the Venerable 5 

Channa has opened himself up and broken down his mental barrenness.&183 Lend your 

ear, friend Channa, you are capable of understanding the Dhamma.” 

Then at once a lofty rapture and gladness arose in the Venerable Channa as he though

t: “It seems that I am capable of understanding the Dhamma.” 

(The Venerable Ónanda then said:) “In the presence of the Blessed One I have heard t10 

his, friend Channa, in his presence I have received the exhortation he spoke to the bhikkh

u Kaccånagotta:&184 

 

“This world, Kaccåna, for the most part relies upon a duality … [135] (the entire sutta 12

:15 is cited here) … Such is the cessation of this whole mass of suffering.” 15 

 

“So it is, friend Ónanda, for those venerable ones who have such companions in the holy 

life—compassionate, benevolent, exhorters, instructors. And now that I have heard this D

hamma teaching of the Venerable Ónanda, I have made the breakthrough to the Dhamma.

” 20 

 

91 (9) Råhula (1)  

Setting at Såvatth¥.&185 Then the Venerable Råhula approached the Blessed One, pai

d homage to him, sat down to one side, [136] and said to him: 

“Venerable sir, how should one know, how should one see so that, in regard to this bo25 

dy with consciousness and in regard to all external signs, I-making, mine-making, and the

 underlying tendency to conceit no longer occur within?” 

“Any kind of form whatsoever, Råhula, whether past, future, or present, internal or ex

ternal, gross or subtle, inferior or superior, far or near—one sees all form as it really is wi

th correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 30 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear—one sees all consciousness as it really is with correct wisdom thus: ‘This is not mine

, this I am not, this is not my self.’ 35 
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“When one knows and sees thus, Råhula, then in regard to this body with consciousne

ss and in regard to all external signs, I-making, mine-making, and the underlying tendenc

y to conceit no longer occur within.”  

 

92 (10) Råhula (2)  5 

Setting at Såvatth¥. Then the Venerable Råhula … said to the Blessed One:  

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, the mind is rid of I-making, min

e-making, and conceit, has transcended discrimination, and is peaceful and well liberated

?” 10 

“Any kind of form whatsoever, Råhula, whether past, future, or present … far or near

—having seen all form as it really is with correct wisdom thus: ‘This is not mine, this I a

m not, this is not my self,’ one is liberated by non-clinging. 

“Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind 

of volitional constructions whatsoever … Any kind of consciousness whatsoever, whethe15 

r past, future, or present, internal or external, gross or subtle, inferior or superior, far or n

ear—[137] having seen all consciousness as it really is with correct wisdom thus: ‘This is

 not mine, this I am not, this is not my self,’ one is liberated by non-clinging. 

“When one knows and sees thus, Råhula, then in regard to this body with consciousne

ss and in regard to all external signs, the mind is rid of I-making, mine-making, and conc20 

eit, has transcended discrimination, and is peaceful and well liberated.”  

 

V. Flowers  

 

93 (1) The River  25 

Setting at Såvatth¥. “Bhikkhus, suppose there was a mountain river sweeping downwa

rds, flowing into the distance with a swift current. If on either bank of the river kåsa grass

 or kusa grass were to grow, it would overhang it; if rushes, reeds, or trees were to grow, t

hey would overhang it. If a man being carried along by the current should grasp the kåsa 

grass, it would break off, and he would thereby meet with calamity and disaster; if he sho30 

uld grasp the kusa grass, it would break off, and he would thereby meet with calamity an

d disaster; if he should grasp the rushes … the reeds … the trees, [138] they would break 

off, and he would thereby meet with calamity and disaster. 

“So too, bhikkhus, the uninstructed worldling … regards form as self, or self as posse

ssing form, or form as in self, or self as in form. That form of his disintegrates, and he the35 

reby meets with calamity and disaster. He regards feeling as self … perception as self … 
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volitional constructions as self … consciousness as self, or self as possessing consciousne

ss, or consciousness as in self, or self as in consciousness. That consciousness of his disin

tegrates, and he thereby meets with calamity and disaster. 

“What do you think, bhikkhus, is form permanent or impermanent?” – “Impermanent,

 venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more fo5 

r this world.’” 

 

94 (2) Flowers 

Setting at Såvatth¥. “Bhikkhus, I do not dispute with the world; rather, it is the world t

hat disputes with me. A proponent of the Dhamma does not dispute with anyone in the w10 

orld. Of that which the wise in the world agree upon as not existing, I too say that it does 

not exist. And of that which the wise in the world agree upon as existing, I too say that it 

exists. 

“And what is it, bhikkhus, that the wise in the world agree upon as not existing, of wh

ich I too say that it does not exist? [139] Form that is permanent, stable, eternal, not subje15 

ct to change: this the wise in the world agree upon as not existing, and I too say that it do

es not exist. Feeling … Perception … Volitional constructions … Consciousness that is p

ermanent, stable, eternal, not subject to change: this the wise in the world agree upon as n

ot existing, and I too say that it does not exist. 

“That, bhikkhus, is what the wise in the world agree upon as not existing, of which I t20 

oo say that it does not exist. 

“And what is it, bhikkhus, that the wise in the world agree upon as existing, of which 

I too say that it exists? Form that is impermanent, suffering, and subject to change: this th

e wise in the world agree upon as existing, and I too say that it exists. Feeling that is impe

rmanent … Perception … Volitional constructions … Consciousness that is impermanent25 

, suffering, and subject to change: this the wise in the world agree upon as existing, and I 

too say that it exists. 

“That, bhikkhus, is what the wise in the world agree upon as existing, of which I too s

ay that it exists. 

“There is, bhikkhus, a world-phenomenon&186 in the world to which the Tathågata h30 

as awakened and broken through. Having done so, he explains it, teaches it, proclaims it, 

establishes it, discloses it, analyses it, elucidates it.  

“And what is that world-phenomenon in the world to which the Tathågata has awaken

ed and broken through? Form, bhikkhus, is a world-phenomenon in the world to which th

e Tathågata has awakened and broken through. Having done so, he explains it, teaches it, 35 

proclaims it, establishes it, discloses it, analyses it, elucidates it. When it is being thus ex
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plained … [140] … elucidated by the Tathågata, if anyone does not know and see, how c

an I do anything with that foolish worldling, blind and sightless, who does not know and 

does not see?  

“Feeling is a world-phenomenon in the world … Perception … Volitional constructio

ns … Consciousness is a world-phenomenon in the world to which the Tathågata has awa5 

kened and broken through. Having done so, he explains it, teaches it, proclaims it, establi

shes it, discloses it, analyses it, elucidates it. When it is being thus explained … and eluci

dated by the Tathågata, if anyone does not know and see, how can I do anything with that

 foolish worldling, blind and sightless, who does not know and does not see?  

“Bhikkhus, just as a blue, red, or white lotus is born in the water and grows up in the 10 

water, but having risen up above the water, it stands unsullied by the water, so too the Tat

hågata was born in the world and grew up in the world, but having overcome the world, h

e dwells unsullied by the world.”&187 

 

95 (3) A Lump of Foam  15 

On one occasion the Blessed One was dwelling at Ayojjhå on the bank of the river Ga

nges. There the Blessed One addressed the bhikkhus thus:&188 

“Bhikkhus, suppose that this river Ganges was carrying along a great lump of foam. 

A man with good sight would inspect it, ponder it, and properly investigate it, and it woul

d appear to him to be void, hollow, insubstantial. For what substance could there be in a l20 

ump of foam? So too, bhikkhus, whatever kind of form there is, whether past, future, or p

resent … far or near: [141] a bhikkhu inspects it, ponders it, and properly investigates it, 

and it would appear to him to be void, hollow, insubstantial. For what substance could th

ere be in form?&189 

“Suppose, bhikkhus, that in the autumn, when it is raining and big rain drops are falli25 

ng, a water bubble arises and bursts on the surface of the water. A man with good sight w

ould inspect it, ponder it, and properly investigate it, and it would appear to him to be voi

d, hollow, insubstantial. For what substance could there be in a water bubble? So too, bhi

kkhus, whatever kind of feeling there is, whether past, future, or present … far or near: a 

bhikkhu inspects it, ponders it, and properly investigates it, and it would appear to him to 30 

be void, hollow, insubstantial. For what substance could there be in feeling?&190 

“Suppose, bhikkhus, that in the last month of the hot season, at high noon, a shimmeri

ng mirage appears. A man with good sight would inspect it, ponder it, and properly invest

igate it, and it would appear to him to be void, hollow, insubstantial. For what substance 

could there be in a mirage? So too, bhikkhus, whatever kind of perception there is, wheth35 

er past, future, or present … far or near: a bhikkhu inspects it, ponders it, and properly in
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vestigates it, and it would appear to him to be void, hollow, insubstantial. For what substa

nce could there be in perception?&191 

“Suppose, bhikkhus, that a man needing heartwood, seeking heartwood, wandering in

 search of heartwood, would take a sharp axe and enter a forest. There he would see the tr

unk of a large plantain tree, straight, fresh, without a fruit-bud core.&192 He would cut it5 

 down at the root, cut off the crown, and unroll the coil. As he unrolls the coil, he would n

ot find even softwood, let alone heartwood. A man with good sight would inspect it, pond

er it, and properly investigate it, [142] and it would appear to him to be void, hollow, insu

bstantial. For what substance could there be in the trunk of a plantain tree? So too, bhikkh

us, whatever kind of volitional constructions there are, whether past, future, or present …10 

 far or near: a bhikkhu inspects them, ponders them, and properly investigates them. As h

e investigates them, they appear to him to be void, hollow, insubstantial. For what substa

nce could there be in volitional constructions?&193 

“Suppose, bhikkhus, that a magician or a magician’s apprentice would display a magi

cal illusion at a crossroads. A man with good sight would inspect it, ponder it, and proper15 

ly investigate it, and it would appear to him to be void, hollow, insubstantial. For what su

bstance could there be in a magical illusion? So too, bhikkhus, whatever kind of consciou

sness there is, whether past, future, or present … far or near: a bhikkhu inspects it, ponder

s it, and properly investigates it, and it would appear to him to be void, hollow, insubstant

ial. For what substance could there be in consciousness?&194 20 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c

onstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassi

onate. Through dispassion (his mind) is liberated. When it is liberated there comes the kn

owledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived,25 

 what had to be done has been done, there is no more for this world.’” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this: 

 

“Form is like a lump of foam, 30 

Feeling like a water bubble; 

Perception are like a mirage, 

Constructions like a plantain trunk, 

And consciousness like an illusion: 

So explained the Kinsman of the Sun. 35 

 



 22 

However one may ponder it, 

Or properly investigate, 

It appears but hollow and void 

When one sees it properly. [143] 

 5 

With reference to this body 

The One of Broad Wisdom has taught 

That with the abandoning of three things 

One sees this form discarded.  

 10 

When vitality, heat, and consciousness 

Depart from this physical body, 

Then it lies there cast away: 

Food for others, without volition.&195 

 15 

Such is this continuum, 

This illusion, beguiler of fools. 

It is taught to be a murderer, 

Here no substance can be found.&196 

 20 

A bhikkhu with energy aroused 

Should look upon the aggregates thus, 

Whether by day or by night, 

Comprehending, ever mindful. 

 25 

He should discard all the fetters 

And make a refuge for himself; 

Let him fare as if with head ablaze, 

Yearning for the imperishable state.” 

 30 

96 (4) The Ball of Cowdung  

Setting at Såvatth¥. Then a certain bhikkhu … Sitting to one side, that bhikkhu said to

 the Blessed One: 

“Venerable sir, is there any form that is permanent, stable, eternal, not subject to chan

ge, and that will remain the same just like eternity itself? Is there, venerable sir, any feeli35 

ng … any perception … any volitional constructions … any consciousness [144] that is p
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ermanent, stable, eternal, not subject to change, and that will remain the same just like ete

rnity itself?” 

 “Bhikkhu, there is no form that is permanent, stable, eternal, not subject to change, a

nd that will remain the same just like eternity itself. There is no feeling … no perception 

… no volitional constructions … no consciousness that is permanent, stable, eternal, not s5 

ubject to change, and that will remain the same just like eternity itself.” 

Then the Blessed One took up a little piece of cowdung in his hand and said to that bh

ikkhu: “Bhikkhu, there is not even this much individual existence&197 that is permanent,

 stable, eternal, not subject to change, and that will remain the same just like eternity itsel

f. If there was this much individual existence that was permanent … not subject to chang10 

e, this living of the holy life for the complete destruction of suffering could not be discern

ed.&198 But because there is not this much individual existence that is permanent … not 

subject to change, this living of the holy life for the complete destruction of suffering is d

iscerned.   

“In the past, bhikkhu, I was a head-anointed khattiya king.&199 I had 84,000 cities, t15 

he chief of which was the capital Kusåvat¥. I had 84,000 palaces, the chief of which was t

he palace (named) Dhamma. I had 84,000 halls with peaked roofs, the chief of which was

 the hall (named) the Great Array. I had 84,000 couches made of ivory, of heartwood, of 

gold and silver,&200 decked with long-haired coverlets, embroidered with flowers, with 

choice spreads made of antelope hides, [145] with red awnings overhead and red cushion20 

s at both ends. 

“I had 84,000 bull elephants with golden ornaments and golden banners, covered with

 nets of golden thread, the chief of which was the royal bull elephant (named) Uposatha.

&201 I had 84,000 steeds with golden ornaments and golden banners, covered with nets 

of golden thread, the chief of which was the royal steed (named) Valåhaka. I had 84,000 25 

chariots with golden ornaments and golden banners, covered with nets of golden thread, t

he chief of which was the chariot (named) Vejayanta. 

“I had 84,000 jewels, the chief of which was the jewel-treasure. I had 84,000 women, 

the chief of whom was Queen Subhaddå. I had 84,000 vassals of the khattiya caste, the ch

ief of whom was the counsellor-treasure. I had 84,000 cows with tethers of fine jute and 30 

milk pails of bronze. I had 84,000 ko†is of garments made of fine linen, of fine silk, of fin

e wool, of fine cotton. I had 84,000 plates on which my meals were served both in the mo

rning and in the evening. 

“Of those 84,000 cities, bhikkhu, there was only one city in which I resided at that ti

me: the capital Kusåvat¥. Of those 84,000 palaces, [146] there was only one palace in whi35 

ch I resided at that time: the palace (named) Dhamma. Of those 84,000 halls with peaked 
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roof, there was only one hall with peaked roof in which I resided at that time: the hall (na

med) the Great Array. Of those 84,000 couches, there was only one couch that I used at t

hat time, one made either of ivory or of heartwood or of gold or of silver.  

“Of those 84,000 elephants, there was only one elephant that I rode at that time, the ro

yal bull elephant (named) Uposatha. Of those 84,000 steeds, there was only one steed that5 

 I rode at that time, the royal steed (named) Valåhaka. Of those 84,000 chariots, there was

 only one chariot that I rode in at that time, the chariot (named) Vejayanta. 

“Of those 84,000 women, there was only one woman who waited on me at that time, 

either Khattiyåni or Velamikå. Of those 84,000 ko†is of garments, there was only one pair

 of garments that I wore at that time, one made either of fine linen or of fine silk or of fin10 

e wool or of fine cotton. Of those 84,000 plates, there was only one plate from which I at

e at most a measure of rice with a suitable curry. 

“Thus, bhikkhu, all those constructions have passed, ceased, changed. So impermane

nt are constructions, bhikkhu, so unstable, so unreliable. [147] It is enough, bhikkhu, to b

ecome disenchanted with all constructions, enough to become dispassionate towards the15 

m, enough to be liberated from them.”&202 

 

97 (5) The Fingernail  

Setting at Såvatth¥. Sitting to one side, that bhikkhu said to the Blessed One: “Is there,

 venerable sir, any form that is permanent, stable, eternal, not subject to change, and that 20 

will remain the same just like eternity itself? Is there any feeling … any perception … an

y volitional constructions … any consciousness that is permanent, stable, eternal, not subj

ect to change, and that will remain the same just like eternity itself?” 

“Bhikkhu, there is no form … no feeling … no perception … no volitional constructi

ons … no consciousness that is permanent, stable, eternal, not subject to change, and that 25 

will remain the same just like eternity itself.” 

Then the Blessed One took up a little bit of soil in his fingernail and said to that bhikk

hu: “Bhikkhu, there is not even this much form that is permanent, stable, eternal, not subj

ect to change, and that will remain the same just like eternity itself. If there was this muc

h form that was permanent … not subject to change, this living of the holy life for the co30 

mplete destruction of suffering could not be discerned. But because there is not even this 

much form that is permanent … not subject to change, this living of the holy life for the c

omplete destruction of suffering is discerned. [148]  

“There is not even this much feeling … perception … volitional constructions … con

sciousness that is permanent, stable, eternal, not subject to change, and that will remain th35 

e same just like eternity itself. If there was this much consciousness … But because there 
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is not even this much consciousness that is permanent … not subject to change, this livin

g of the holy life for the complete destruction of suffering is discerned.   

“What do you think, bhikkhu, is form permanent or impermanent?” – “Impermanent, 

venerable sir.”… [149] – “Therefore … Seeing thus … He understands: ‘… there is no m

ore for this world.’” 5 

 

98 (6) Simple Version  

Setting at Såvatth¥. Sitting to one side, that bhikkhus said to the Blessed One: “Is ther

e, venerable sir, any form, any feeling, any perception, any volitional constructions, any c

onsciousness that is permanent, stable, eternal, not subject to change, and that will remain10 

 the same just like eternity itself?” 

“Bhikkhu, there is no form, no feeling, no perception, no volitional constructions, no 

consciousness that is permanent, stable, eternal, not subject to change, and that will remai

n the same just like eternity itself.” 

 15 

99 (7) The Leash (1) 

Setting at Såvatth¥. “Bhikkhus, this saµsåra is without discoverable beginning. A first

 point is not discerned of beings roaming and wandering on hindered by ignorance and fet

tered by craving.&203 

“There comes a time, bhikkhus, when the great ocean dries up and evaporates and no 20 

longer exists,&204 but still, I say, there is no making an end of suffering for those beings 

roaming and wandering on hindered by ignorance and fettered by craving. 

“There comes a time, bhikkhus, when Sineru, the king of mountains, burns up and per

ishes and no longer exists, but still, I say, [150] there is no making an end of suffering for

 those beings roaming and wandering on hindered by ignorance and fettered by craving. 25 

“There comes a time, bhikkhus, when the great earth burns up and perishes and no lo

nger exists, but still, I say, there is no making an end of suffering for those beings roamin

g and wandering on hindered by ignorance and fettered by craving. 

“Suppose, bhikkhus, a dog tied up on a leash was bound to a strong post or pillar: it w

ould just keep on running and revolving around that same post or pillar. So too, the uninst30 

ructed worldling … regards form as self … feeling as self … perception as self … volitio

nal constructions  as self … consciousness as self…. He just keeps running and revolving

 around that same form, that same feeling, that same perception, those same volitional co

nstructions, that same consciousness.&205 As he keeps on running and revolving around 

them, he is not freed from form, not freed from feeling, not freed from perception, not fre35 

ed from volitional constructions, not freed from consciousness. He is not freed from birth
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, from aging-and-death, from sorrow, from lamentation, from pain, from displeasure, fro

m despair; he is not freed from suffering, I say. 

“But the instructed noble disciple … does not regard form as self … nor feeling as sel

f … nor perception as self … nor volitional constructions  as self … nor consciousness as

 self…. He no longer keeps running and revolving around that same form … that same co5 

nsciousness. As he no longer keeps running and revolving around them, he is freed from f

orm, freed from feeling, freed from perception, freed from volitional constructions, freed 

from consciousness. He is freed from birth, from aging-and-death, from sorrow, from lam

entation, from pain, from displeasure, from despair; he is freed from suffering, I say.” [15

1] 10 

 

100 (8) The Leash (2)  

“Bhikkhus, this saµsåra is without discoverable beginning. A first point is not discern

ed of beings roaming and wandering on hindered by ignorance and fettered by craving….

  15 

“Suppose, bhikkhus, a dog tied up on a leash was bound to a strong post or pillar. If it

 walks, it walks close to that post or pillar. If it stands, it stands close to that post or pillar.

 If it sits down, it sits down close to that post or pillar. If it lies down, it lies down close to

 that post or pillar.  

“So too, bhikkhus, the uninstructed worldling regards form thus: ‘This is mine, this I 20 

am, this is my self.’ He regards feeling … perception … volitional constructions … consc

iousness thus: ‘This is mine, this I am, this is my self.’ If he walks, he walks close to thos

e five aggregates subject to clinging. If he stands, he stands close to those five aggregates

 subject to clinging. If he sits down, he sits down close to those five aggregates subject to 

clinging. If he lies down, he lies down close to those five aggregates subject to clinging.  25 

“Therefore, bhikkhus, one should often reflect upon one’s own mind thus: ‘For a long

 time this mind has been defiled by lust, by hatred, by delusion.’ Through the defilements

 of the mind beings are defiled; with the cleansing of the mind beings are purified. 

“Bhikkhus, have you seen the picture called ‘Conduct’?”&206 

“Yes, venerable sir.” 30 

“Even that picture called ‘Conduct’ has been designed in its diversity by the mind, yet

 the mind is even more diverse than that picture called ‘Conduct’.&207 

“Therefore, bhikkhus, one should often reflect upon one’s own mind thus: ‘For a long

 time this mind has been defiled by lust, by hatred, by delusion.’ Through the defilements

 of the mind beings are defiled; with the cleansing of the mind beings are purified. [152] 35 
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“Bhikkhus, I do not see any other order of living beings so diversified as those in the 

animal realm. Even those beings in the animal realm have been diversified by the mind,&

208 yet the mind is even more diverse than those beings in the animal realm. 

“Therefore, bhikkhus, one should often reflect upon one’s own mind thus: ‘For a long

 time this mind has been defiled by lust, by hatred, by delusion.’ Through the defilements5 

 of the mind beings are defiled; with the cleansing of the mind beings are purified.  

“Suppose, bhikkhus, an artist or a painter, using dye or lac or turmeric or indigo or cri

mson, would create the figure of a man or a woman complete in all its features on a well-

polished plank or wall or roll of cloth.&209 So too, when the uninstructed worldling gene

rates anything, it is only form that he generates; it is only feeling … only perception … o10 

nly volitional constructions … only consciousness that he generates. 

“What do you think, bhikkhus, is form permanent or impermanent?” – “Impermanent,

 venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more fo

r this world.’” 

 15 

101 (9) The Adze Handle (or The Ship) 

Setting at Såvatth¥. “Bhikkhus, I say that the destruction of the taints is for one who k

nows and sees, not for one who does not know and does not see. For one who knows wha

t, who sees what, does the destruction of the taints come about? ‘Such is form, such its or

igin, such its passing away; such is feeling … such is perception … such are volitional co20 

nstructions … such is consciousness, such its origin, [153] such its passing away’: it is fo

r one who knows thus, for one who sees thus, that the destruction of the taints comes abo

ut.&210 

“Bhikkhus, when a bhikkhu does not dwell devoted to development, even though suc

h a wish as this might arise in him: ‘Oh, that my mind might be liberated from the taints b25 

y non-clinging!’, yet his mind is not liberated from the taints by non-clinging. For what r

eason? It should be said: because of non-development. Because of non-development of w

hat? Because of non-development of the four foundations of mindfulness … of the four ri

ght kinds of striving … of the four bases of spiritual power … of the five spiritual faculti

es … of the five powers … of the seven factors of enlightenment … of the noble eightfol30 

d path.&211 

“Suppose, bhikkhus there was a hen with eight, ten, or twelve eggs which she had not

 covered, incubated, and nurtured properly. Even though such a wish as this might arise i

n her: ‘Oh, that my chicks might pierce their shells with the points of their claws and bea

ks and hatch safely!’, yet the chicks are incapable of piercing their shells with the points 35 
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of their claws and beaks and hatching safely. For what reason? Because that hen with eig

ht, ten, or twelve eggs had not covered, incubated, and nurtured them properly. 

“So too, bhikkhus, when a bhikkhu does not dwell devoted to development, even thou

gh such a wish as this might arise in him: ‘Oh, that my mind might be liberated from the t

aints by non-clinging!’, yet his mind is not liberated from the taints by non-clinging. For 5 

what reason? It should be said: because of non-development … of the noble eightfold pat

h. 

“Bhikkhus, when a bhikkhu dwells devoted to development, [154] even though no su

ch wish as this might arise in him: ‘Oh, that my mind might be liberated from the taints b

y non-clinging!’, yet his mind is liberated from the taints by non-clinging. For what reaso10 

n? It should be said: because of development. Because of development of what? Because 

of development of the four foundations of mindfulness … of the four right kinds of strivi

ng … of the four bases of spiritual power … of the five spiritual faculties … of the five p

owers … of the seven factors of enlightenment … of the noble eightfold path. 

“Suppose, bhikkhus there was a hen with eight, ten, or twelve eggs which she had cov15 

ered, incubated, and nurtured properly. Even though no such wish as this might arise in h

er: ‘Oh, that my chicks might pierce their shells with the points of their claws and beaks a

nd hatch safely!’ yet the chicks are capable of piercing their shells with the points of their

 claws and beaks and of hatching safely. For what reason? Because that hen with eight, te

n, or twelve eggs had covered, incubated, and nurtured them properly. 20 

“So too, bhikkhus,&212 when a bhikkhu dwells devoted to development, even though

 no such wish as this might arise in him: ‘Oh, that my mind might be liberated from the ta

ints by non-clinging!’ yet his mind is liberated from the taints by non-clinging. For what r

eason? It should be said: because of development … of the noble eightfold path. 

“When, bhikkhus, a carpenter&213 or a carpenter’s apprentice looks at the handle of 25 

his adze, he sees the impressions of his fingers and his thumb, but he does not know: ‘So 

much of the adze handle has been worn away today, so much yesterday, so much earlier.’ 

“So too, bhikkhus, when a bhikkhu dwells devoted to development, [155] even thoug

h no such knowledge occurs to him: ‘So much of my taints has been destroyed today, so 

much yesterday, so much earlier,’ yet when they are destroyed, the knowledge occurs to 30 

him that they have been destroyed. 

“Suppose, bhikkhus, there was a seafaring ship bound with rigging that had been wor

n out in the water for six months.&214 It would be hauled up on dry land during the cold 

season and its rigging would be further attacked by wind and sun. Inundated by rain from

 a rain cloud, the rigging would easily collapse and rot away. So too, bhikkhus, when a bh35 

ikkhu dwells devoted to development, his fetters easily collapse and rot away.” 
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102 (10) Perception of Impermanence 

Setting at Såvatth¥. “Bhikkhus, when the perception of impermanence is developed an

d cultivated, it eliminates all sensual lust, it eliminates all lust for becoming, it eliminates 

all ignorance, it uproots all conceit ‘I am.’&215 5 

“Just as, bhikkhus, in the autumn a ploughman ploughing with a great ploughshare cu

ts through all the rootlets as he ploughs, so too, when the perception of impermanence is 

developed and cultivated, it eliminates all sensual lust … it uproots all conceit ‘I am.’ 

“Just as, bhikkhus, a rush-cutter would cut down a rush, grab it by the top, and shake i

t down and shake it out and thump it about, so too, when the perception of impermanence10 

 is developed and cultivated, it eliminates all sensual lust … it uproots all conceit ‘I am.’ 

“Just as, bhikkhus, when the stalk of a bunch of mangoes has been cut, [156] all the 

mangoes attached to the stalk follow along with it, so too, when the perception of imperm

anence is developed … it uproots all conceit ‘I am.’ 

“Just as, bhikkhus, all the rafters of a house with a peaked roof lead to the roof peak, s15 

lope towards the roof peak, and converge upon the roof peak, and the roof peak is declare

d to be their chief, so too, when the perception of impermanence is developed … it uproo

ts all conceit ‘I am.’&216 

“Just as, bhikkhus, among fragrant roots, black orris is declared to be their chief, so to

o, when the perception of impermanence is developed … it uproots all conceit ‘I am.’ 20 

“Just as, bhikkhus, among fragrant heartwoods, red sandalwood is declared to be their

 chief, so too, when the perception of impermanence is developed … it uproots all conceit

 ‘I am.’ 

“Just as, bhikkhus, among fragrant flowers, jasmine is declared to be their chief, so to

o, when the perception of impermanence is developed … it uproots all conceit ‘I am.’ 25 

“Just as, bhikkhus, all petty princes are the vassals of a wheel-turning monarch, and t

he wheel-turning monarch is declared to be their chief, so too, when the perception of im

permanence is developed … it uproots all conceit ‘I am.’ 

“Just as, bhikkhus, the radiance of all the stars does not amount to a sixteenth part of t

he radiance of the moon, and the radiance of the moon is declared to be their chief, so too30 

, when the perception of impermanence is developed … it uproots all conceit ‘I am.’ 

“Just as, bhikkhus, in the autumn, when the sky is clear and cloudless, the sun, ascend

ing in the sky, dispels all darkness from space as it shines and beams and radiates, so too,

 when the perception of impermanence is developed and cultivated, it eliminates all sensu

al lust, it eliminates all lust for becoming, it eliminates all ignorance, it uproots all concei35 

t ‘I am.’ 
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“And how, bhikkhus, is the perception of impermanence developed [157] and cultivat

ed so that it eliminates all sensual lust … and uproots all conceit ‘I am’? ‘Such is form, s

uch its origin, such its passing away; such is feeling … such is perception … such are vol

itional constructions … such is consciousness, such its origin, such its passing away’: tha

t is how the perception of impermanence is developed and cultivated so that it eliminates 5 

all sensual lust, eliminates all lust for becoming, eliminates all ignorance, uproots all con

ceit ‘I am.’” 

 

Part III 

The Final Fifty 10 

 

I. Portions 

 

103 (1) Portions  

Setting at Såvatth¥. “Bhikkhus, there are these four portions.&217 What four? [158] T15 

he portion of identity, the portion of the origin of identity, the portion of the cessation of i

dentity, the portion of the way leading to the cessation of identity. 

“And what, bhikkhus, is the portion of identity? It should be said: the five aggregates 

subject to clinging. What five? The form aggregate subject to clinging, the feeling aggreg

ate subject to clinging, the perception aggregate subject to clinging, the constructional-act20 

ivities aggregate subject to clinging, the consciousness aggregate subject to clinging. This

 is called the portion of identity. 

“And what, bhikkhus, is the portion of the origin of identity? It is this craving which l

eads to re-becoming, accompanied by delight and lust, seeking delight here and there; tha

t is, craving for sensual pleasures, craving for becoming, craving for disbecoming. This is25 

 called the portion of the origin of identity. 

“And what, bhikkhus, is the portion of the cessation of identity? It is the remainderles

s fading away and cessation of that same craving, the giving up and relinquishing of it, fr

eedom from it, non-reliance on it. This is called the portion of the cessation of identity. 

“And what, bhikkhus, is the portion of the way leading to the cessation of identity? It 30 

is this noble eightfold path; that is, right view … right concentration. This is called the po

rtion of the way leading to the cessation of identity. 

“These, bhikkhus, are the four portions.” 
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104 (2) Suffering 

Setting at Såvatth¥. “Bhikkhus, I will teach you suffering, the origin of suffering, the c

essation of suffering, and the way leading to the cessation of suffering. 

“And what, bhikkhus, is suffering? It should be said: the five aggregates subject to cli

nging. What five?… (as above) … This is called suffering. 5 

“And what, bhikkhus, is the origin of suffering? It is this craving which leads to re-be

coming…. This is called the origin of suffering. 

“And what, bhikkhus, is the cessation of suffering? It is the remainderless fading awa

y and cessation of that same craving…. This is called the cessation of suffering. [159] 

“And what, bhikkhus, is the way leading to the cessation of suffering? It is this noble 10 

eightfold path; that is, right view … right concentration. This is called the way leading to 

the cessation of suffering.” 

 

105 (3) Identity  

Setting at Såvatth¥. “Bhikkhus, I will teach you identity, the origin of identity, the ces15 

sation of identity, and the way leading to the cessation of identity.” 

(The remainder of this sutta is identical with the preceding one, with appropriate sub

stitutions.) 

 

106 (4) To Be Fully Understood  20 

Setting at Såvatth¥. “Bhikkhus, I will teach you things that should be fully understood

, full understanding, and the person who has fully understood.&218 Listen to that…. 

“And what, bhikkhus, are the things that should be fully understood? Form, bhikkhus,

 is something that should be fully understood. Feeling … Perception … Volitional constr

uctions … Consciousness is something that should be fully understood. These are called t25 

he things that should be fully understood. [160] 

“And what, bhikkhus, is full understanding? The destruction of lust, the destruction of

 hatred, the destruction of delusion: this is called full understanding.&219 

“And who, bhikkhus, is the person that has fully understood? It should be said: the ar

ahant, the venerable one of such a name and such a clan. This is called the person that has30 

 fully understood.” 

 

107 (5) Recluses (1) 

Setting at Såvatth¥.&220 “Bhikkhus, there are these five aggregates subject to clingin

g. What five? The form aggregate subject to clinging … the consciousness aggregate subj35 

ect to clinging. 
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“Bhikkhus, those recluses and brahmins who do not understand as they really are the 

gratification, the danger, and the escape in the case of these five aggregates subject to cli

nging: these I do not consider to be recluses among recluses or brahmins among brahmin

s, and these venerable ones do not, by realizing it for themselves with direct knowledge, i

n this very life enter and dwell in the goal of recluseship or the goal of brahminhood. 5 

“But, bhikkhus, those recluses and brahmins who understand these things as they real

ly are: these I consider to be recluses among recluses and brahmins among brahmins, and

 these venerable ones, by realizing it for themselves with direct knowledge, in this very li

fe enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 10 

108 (6) Recluses (2)  

Setting at Såvatth¥. “Bhikkhus, there are these five aggregates subject to clinging. Wh

at five? The form aggregate subject to clinging … the consciousness aggregate subject to 

clinging. 

“Bhikkhus, those recluses and brahmins who do not understand as they really are the 15 

origin and the passing away, the gratification, the danger, and the escape in the case of th

ese five aggregates subject to clinging: these I do not consider to be recluses among reclu

ses or brahmins among brahmins….  

“But, bhikkhus, those recluses and brahmins who understand these things as they real

ly are … in this very life enter and dwell in the goal of recluseship and the goal of brahmi20 

nhood.” 

 

109 (7) Stream-enterer  

Setting at Såvatth¥. “Bhikkhus, there are these five aggregates subject to clinging. Wh

at five? The form aggregate subject to clinging … the consciousness aggregate subject to 25 

clinging. 

“When, bhikkhus, a noble disciple understands as they really are the origin and the pa

ssing away, [161] the gratification, the danger, and the escape in the case of these five ag

gregates subject to clinging, then he is called a noble disciple who is a stream-enterer, no 

longer bound to the nether world, fixed in destiny, with enlightenment as his destination.” 30 

 

110 (8) Arahant  

… “When, bhikkhus, having understood as they really are the origin and the passing a

way, the gratification, the danger, and the escape in the case of these five aggregates subj

ect to clinging, a noble disciple is liberated by non-clinging,&221 then he is called a bhik35 

khu who is an arahant, one whose taints are destroyed, who has lived the holy life, done 
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what had to be done, laid down the burden, reached his own goal, utterly destroyed the fe

tters of becoming, one completely liberated through final knowledge.” 

 

111 (9) Abandoning Desire (1) 

Setting at Såvatth¥. “Bhikkhus, whatever desire there is for form, whatever lust, delig5 

ht, craving—abandon it. Thus that form will be abandoned, cut off at the root, made like 

a palm stump, obliterated so that it is no more subject to future arising. So too in the case 

of feeling, perception, volitional constructions, and consciousness.” 

 

112 (10) Abandoning Desire (2) 10 

Setting at Såvatth¥. “Bhikkhus, whatever desire there is for form, whatever lust, delig

ht, craving, whatever engagement and clinging, mental standpoints, adherences, and unde

rlying tendencies—[162] abandon them. Thus that form will be abandoned, cut off at the 

root, made like a palm stump, obliterated so that it is no more subject to future arising. So

 too in the case of feeling, perception, volitional constructions, and consciousness.” 15 

 

II. A Speaker on the Dhamma 

 

113 (1) Ignorance 

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid homage20 

 to him, sat down to one side, and said to him: 

“Venerable sir, it is said, ‘ignorance, ignorance.’ What now, venerable sir, is ignoranc

e, and in what way is one immersed in ignorance?” 

“Here, bhikkhu, the uninstructed worldling does not understand form, its origin, its ce

ssation, and the way leading to its cessation. He does not understand feeling … perceptio25 

n … volitional constructions … consciousness, its origin, its cessation, and the way leadi

ng to its cessation. [163] This is called ignorance, and in this way one is immersed in ign

orance.” 

 

114 (2) True Knowledge  30 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One:  

“Venerable sir, it is said, ‘true knowledge, true knowledge.’ What now, venerable sir, 

is true knowledge, and in what way has one arrived at true knowledge?” 

“Here, bhikkhu, the instructed noble disciple understands form, its origin, its cessatio

n, and the way leading to its cessation. He understands feeling … perception … volitional35 
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 constructions … consciousness, its origin, its cessation, and the way leading to its cessati

on. This is called true knowledge,  and in this way one has arrived at true knowledge.” 

 

115 (3) A Speaker on the Dhamma (1) 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: 5 

“Venerable, sir, it is said, ‘a speaker on the Dhamma, a speaker on the Dhamma.’ In 

what way, venerable sir, is one a speaker on the Dhamma?”&222 

“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with form, f

or its fading away and cessation, one can be called a bhikkhu who is a speaker on the Dha

mma. If one is practising for the purpose of disenchantment with form, for its fading awa10 

y and cessation, one can be called a bhikkhu who is practising in accordance with the Dh

amma. If, through disenchantment with form, through its fading away and cessation, one 

is liberated by non-clinging, one can be called a bhikkhu who has attained Nibbåna in thi

s very life. 

“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with feeling15 

 … consciousness, for its fading away and cessation, one can be called a bhikkhu who is 

a speaker on the Dhamma. If one is practising for the purpose of disenchantment with co

nsciousness, for its fading away and cessation, one can be called a bhikkhu who is practis

ing in accordance with the Dhamma. If, through disenchantment with consciousness, [16

4] through its fading away and cessation, one is liberated by non-clinging, one can be call20 

ed a bhikkhu who has attained Nibbåna in this very life.” 

 

116 (4) A Speaker on the Dhamma (2) 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: 

“Venerable, sir, it is said, ‘a speaker on the Dhamma, a speaker on the Dhamma.’ In 25 

what way, venerable sir, is one a speaker on the Dhamma? In what way is one practising i

n accordance with the Dhamma? In what way has one attained Nibbåna in this very life?” 

(The rest of this sutta is identical with the preceding one.) 

 

117 (5) Bondage  30 

Setting at Såvatth¥. “Here, bhikkhus, the uninstructed worldling … regards form as se

lf, or self as possessing form, or form as in self, or self as in form. This is called, bhikkhu

s, an uninstructed worldling who is bound by bondage to form, who is bound by inner an

d outer bondage, who does not see the near shore and the far shore, who grows out in bon

dage,&223 who dies in bondage, who in bondage goes from this world to the other world35 

. [165] 
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“He regards feeling as self … perception as self … volitional constructions as self … 

consciousness as self, or self as possessing consciousness, or consciousness as in self, or 

self as in consciousness. This is called, bhikkhus, an uninstructed worldling who is bound

 by bondage to consciousness … who in bondage goes from this world to the other world.

  5 

“But, bhikkhus the instructed noble disciple … does not regard form as self, or self as

 possessing form, or form as in self, or self as in form. This is called, bhikkhus, an instruc

ted noble disciple who is not bound by bondage to form, who is not bound by inner and o

uter bondage, who sees the near shore or the far shore. He is freed from suffering, I say. 

“He does not regard feeling as self … perception as self … volitional constructions as10 

 self … consciousness as self … or self as in consciousness. This is called, bhikkhus, an i

nstructed noble disciple who is not bound by bondage to consciousness…. He is freed fro

m suffering, I say.” 

 

118 (6) Interrogation (1) &224 15 

Setting at Såvatth¥. “Bhikkhus, what do you think, do you regard form thus: ‘This is 

mine, this I am, this is my self’?”  

“No, venerable sir.” 

“Good, bhikkhus! Form should be seen as it really is with correct wisdom thus: ‘This 

is not mine, this I am not, this is not my self.’ 20 

“Do you regard feeling … perception … volitional constructions … [166] consciousn

ess thus: ‘This is mine, this I am, this is my self’?”  

“No, venerable sir.” 

“Good, bhikkhus! Consciousness should be seen as it really is with correct wisdom th

us: ‘This is not mine, this I am not, this is not my self.’ 25 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

119 (7) Interrogation (2)  

Setting at Såvatth¥. “Bhikkhus, what do you think, do you regard form thus: ‘This is n

ot mine, this I am not, this is not my self’?”  30 

“Yes, venerable sir.” 

“Good, bhikkhus! Form should be seen as it really is with correct wisdom thus: ‘This 

is not mine, this I am not, this is not my self.’ 

“Do you regard feeling … perception … volitional constructions … consciousness th

us: ‘This is not mine, this I am not, this is not my self’?”  35 

“Yes, venerable sir.” 
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“Good, bhikkhus! Consciousness should be seen as it really is with correct wisdom th

us: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

120 (8) Things That Fetter 5 

Setting at Såvatth¥. “Bhikkhus, I will teach you the things that fetter and the fetter. Lis

ten to that…. 

“And what, bhikkhus, are the things that fetter, and what is the fetter? Form, bhikkhus

, is a thing that fetters; the desire and lust for it is the fetter there. Feeling … Perception 

… Volitional constructions … [167] Consciousness is a thing that fetters; the desire and l10 

ust for it is the fetter there. These are called the things that fetter, and this the fetter.” 

 

121 (9) Things That Can Be Clung To 

“Bhikkhus, I will teach you the things that can be clung to and the clinging. Listen to 

that…. 15 

“And what, bhikkhus, are the things that can be clung to, and what is the clinging? Fo

rm, bhikkhus, is a thing that can be clung to; the desire and lust for it is the clinging there.

 Feeling … Perception … Volitional constructions … Consciousness is a thing that can b

e clung to; the desire and lust for it is the clinging there. These are called the things that c

an be clung to, and this the clinging.” 20 

 

122 (10) Virtuous  

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli

ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahåko†

†hita emerged from seclusion, approached the Venerable Såriputta, … and said to him: “F25 

riend Såriputta, what are the things that a virtuous bhikkhu should properly attend to?” 

“Friend Ko††hita, a virtuous bhikkhu should properly attend to the five aggregates sub

ject to clinging as impermanent, as suffering, as a disease, as a tumour, as a dart, as miser

y, as an affliction, as alien, as disintegrating, as empty, as non-self.&225 What five? The 

form aggregate subject to clinging, the feeling aggregate subject to clinging, the perceptio30 

n aggregate subject to clinging, the constructional-activities aggregate subject to clinging,

 the consciousness aggregate subject to clinging. A virtuous bhikkhu should properly atte

nd to these five aggregates subject to clinging as impermanent … as non-self. [168] Whe

n, friend, a virtuous bhikkhu properly attends to these five aggregates subject to clinging 

as impermanent … as non-self, it is possible that he may realize the fruit of stream-entry.35 

” 
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“But, friend Såriputta, what are the things that a bhikkhu who is a stream-enterer shou

ld properly attend to?” 

“Friend Ko††hita, a bhikkhu who is a stream-enterer should properly attend to these fi

ve aggregates subject to clinging as impermanent … as non-self. When, friend, a bhikkhu

 who is a stream-enterer properly attends to these five aggregates subject to clinging as i5 

mpermanent … as non-self, it is possible that he may realize the fruit of once-returning.” 

“But, friend Såriputta, what are the things that a bhikkhu who is a once-returner shoul

d properly attend to?” 

“Friend Ko††hita, a bhikkhu who is a once-returner should properly attend to these fiv

e aggregates subject to clinging as impermanent … as non-self. When, friend, a bhikkhu 10 

who is a once-returner properly attends to these five aggregates subject to clinging as imp

ermanent … as non-self, it is possible that he may realize the fruit of non-returning.” 

“But, friend Såriputta, what are the things that a bhikkhu who is a non-returner should

 properly attend to?” 

“Friend Ko††hita, a bhikkhu who is a non-returner should properly attend to these five15 

 aggregates subject to clinging as impermanent … as non-self. When, friend, a bhikkhu w

ho is a non-returner properly attends to these five aggregates subject to clinging as imper

manent … as non-self, it is possible that he may realize the fruit of arahantship.” 

“But, friend Såriputta, what are the things that a bhikkhu who is an arahant should pro

perly attend to?” 20 

“Friend Ko††hita, a bhikkhu who is an arahant should properly attend to these five agg

regates subject to clinging as impermanent … as non-self. For the arahant, friend, there is

 nothing further that has to be done and no repetition of what he has already done.&226 [

169] However, when these things are developed and cultivated, they lead to a pleasant d

welling in this very life and to mindfulness and clear comprehension.” 25 

 

123 (11) Instructed 

(This sutta is identical with the preceding one except that the opening question and re

ply are phrased in terms of “an instructed bhikkhu.”)  

 30 

124 (12) Kappa (1) 

Setting at Såvatth¥. Then the Venerable Kappa approached the Blessed One, paid hom

age to him, sat down to one side, and said to him: 

“Venerable sir, how should one know, how should one see so that, in regard to this bo

dy with consciousness and in regard to all external signs, I-making, mine-making, and the35 

 underlying tendency to conceit no longer occur within?” 
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(Remainder identical with §71, but addressed to Kappa.) [170] 

 

125 (13) Kappa (2) 

Setting at Såvatth¥. Then the Venerable Kappa approached the Blessed One … and sa

id to him:  5 

“Venerable sir, how should one know, how should one see, so that, in regard to this b

ody with consciousness and in regard to all external signs, the mind is rid of I-making, mi

ne-making, and conceit, has transcended discrimination, and is peaceful and well liberate

d?” 

(Remainder identical with §72, but addressed to Kappa.) 10 

 

III. Ignorance  

 

126 (1) Subject to Arising (1)  

Setting at Såvatth¥. [171] Then a certain bhikkhu approached the Blessed One … and 15 

said to him: “Venerable sir, it is said, ‘ignorance, ignorance.’ What now, venerable sir, is 

ignorance, and in what way is one immersed in ignorance?” 

“Here, bhikkhu,  the uninstructed worldling does not understand form subject to arisi

ng as it really is thus: ‘Form is subject to arising.’ He does not understand form subject to

 vanishing as it really is thus: ‘Form is subject to vanishing.’ He does not understand for20 

m subject to arising and vanishing as it really is thus: ‘Form is subject to arising and vani

shing.’ He does not understand feeling … perception … volitional constructions … consc

iousness subject to arising … subject to vanishing … subject to arising and vanishing as i

t really is thus: ‘Consciousness is subject to arising and vanishing.’  

“This is called ignorance, bhikkhu, and in this way one is immersed in ignorance.” 25 

When this was said, that bhikkhu said to the Blessed One:  

“Venerable sir, it is said, ‘true knowledge, true knowledge.’ What now, venerable sir, 

is true knowledge, and in what way has one arrived at true knowledge?” 

“Here, bhikkhu,  the instructed noble disciple understands form subject to arising as it

 really is thus: ‘Form is subject to arising.’ He understands form subject to vanishing as it30 

 really is thus: ‘Form is subject to vanishing.’ He understands form subject to arising and 

vanishing as it really is thus: ‘Form is subject to arising and vanishing.’ He understands f

eeling … perception … volitional constructions … consciousness subject to arising … su

bject to vanishing … subject to arising and vanishing as it really is thus: ‘Consciousness i

s subject to arising and vanishing.’  35 
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“This is called true knowledge, bhikkhu, and in this way one has arrived at true knowl

edge.” 

 

127 (2) Subject to Arising (2)  

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli5 

ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahåko†

†hita emerged from seclusion, approached the Venerable Såriputta, … and said to him: “F

riend Såriputta, it is said, ‘ignorance, ignorance.’ What now, friend, is ignorance, and in 

what way is one immersed in ignorance?” 

(The rest of this sutta is identical with the exchange on ignorance in the preceding sut10 

ta.) [173] 

 

128 (3) Subject to Arising (3)  

At Båråˆas¥ in the Deer Park at Isipatana. Sitting to one side, the Venerable Mahåko††

hita said to the Venerable Såriputta: “Friend Såriputta, it is said, ‘true knowledge, true kn15 

owledge.’ What now, friend, is true knowledge, and in what way has one arrived at true k

nowledge?” 

(The rest of this sutta is identical with the exchange on true knowledge in §126.) 

 

129 (4) Gratification (1) 20 

At Båråˆas¥ in the Deer Park at Isipatana. Sitting to one side, the Venerable Mahåko††

hita said to the Venerable Såriputta: “Friend Såriputta, it is said, ‘ignorance, ignorance.’ 

What now, friend, is ignorance, and in what way is one immersed in ignorance?” 

“Here, friend, the uninstructed worldling does not understand as it really is the gratifi

cation, the danger, and the escape in the case of form. He does not understand all this in t25 

he case of feeling … perception … volitional constructions … consciousness. This, frien

d, is called ignorance, and in this way one is immersed in ignorance.” 

 

130 (5) Gratification (2) 

At Båråˆas¥ in the Deer Park at Isipatana…. [174] “Friend Såriputta, it is said, ‘true k30 

nowledge, true knowledge.’ What now, friend, is true knowledge, and in what way has on

e arrived at true knowledge?” 

“Here, friend, the instructed noble disciple understands as it really is the gratification,

 the danger, and the escape in the case of form. He understands all this in the case of feeli

ng … perception … volitional constructions … consciousness. This, friend, is called true 35 

knowledge, and in this way one has arrived at true knowledge.” 
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131 (6) Origin (1) 

At Båråˆas¥ in the Deer Park at Isipatana…. “Friend Såriputta, it is said, ‘ignorance, i

gnorance.’ What now, friend, is ignorance, and in what way is one immersed in ignoranc

e?” 5 

“Here, friend, the uninstructed worldling does not understand as it really is the origin 

and the passing away, the gratification, the danger, and the escape in the case of form. He

 does not understand all this in the case of feeling … perception … volitional constructio

ns … consciousness. This, friend, is called ignorance, and in this way one is immersed in 

ignorance.” 10 

 

132 (7) Origin (2) 

At Båråˆas¥ in the Deer Park at Isipatana…. “Friend Såriputta, it is said, ‘true knowle

dge, true knowledge.’ What now, friend, is true knowledge, and in what way has one arri

ved at true knowledge?” 15 

“Here, friend, the instructed noble disciple understands as it really is the origin and th

e passing away, the gratification, the danger, and the escape in the case of form. He under

stands all this in the case of feeling … perception … volitional constructions … consciou

sness. This, friend, is called true knowledge, and in this way one has arrived at true know

ledge.” [175] 20 

 

133 (8) Ko††hita (1) 

(Identical with §129 and §130 combined, except here Såriputta asks the questions an

d Mahåko††hita replies.) 

 25 

134 (9) Ko††hita (2) 

(Ientical with §131 and §132 combined, except here Såriputta asks the questions and 

Mahåko††hita replies.) [176] 

 

135 (10) Ko††hita (3) 30 

The same setting. Sitting to one side, the Venerable Såriputta said to the Venerable M

ahåko††hita: “Friend Ko††hita, it is said, ‘ignorance, ignorance.’ What now, friend, is igno

rance, and in what way is one immersed in ignorance?” 

“Here, friend, the uninstructed worldling does not understand form, its origin, its cess

ation, and the way leading to its cessation. He does not understand feeling … perception 35 

… volitional constructions … consciousness, its origin, its cessation, and the way leading
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 to its cessation. This, friend, is called ignorance, and in this way one is immersed in igno

rance.” 

When this was said, the Venerable Såriputta said to the Venerable Mahåko††hita: “Fri

end Ko††hita, it is said, ‘true knowledge, true knowledge.’ What now, friend, is true know

ledge, and in what way has one arrived at true knowledge?” 5 

“Here, friend, the instructed noble disciple understands form, [177] its origin, its cess

ation, and the way leading to its cessation. He understands feeling … perception … voliti

onal constructions … consciousness, its origin, its cessation, and the way leading to its ce

ssation. This, friend, is called true knowledge, and in this way one has arrived at true kno

wledge.” 10 

 

IV. Hot Embers 

 

136 (1) Hot Embers 

Setting at Såvatth¥. “Bhikkhus, form is hot embers,&227 feeling is hot embers, percep15 

tion is hot embers, volitional constructions are hot embers, consciousness is hot embers. 

Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form … 

disenchanted with consciousness. Being disenchanted, he becomes dispassionate…. He u

nderstands: ‘… there is no more for this world.’” 

 20 

137 (2) Impermanent (1) 

Setting at Såvatth¥. “Bhikkhus, you should abandon desire for whatever is impermane

nt. And what is impermanent? [178] Form is impermanent; you should abandon desire fo

r it. Feeling … Perception … Volitional constructions … Consciousness is impermanent; 

you should abandon desire for it. Bhikkhus, you should abandon desire for whatever is i25 

mpermanent.” 

 

138 (3) Impermanent (2) 

… “Bhikkhus, you should abandon lust for whatever is impermanent.”…  

(Complete as in the preceding sutta, with “lust” instead of “desire.”) 30 

 

139 (4) Impermanent (3) 

… “Bhikkhus, you should abandon desire and lust for whatever is impermanent.”…  

 

140 (5) Suffering (1) 35 

… “Bhikkhus, you should abandon desire for whatever is suffering.”…  
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141 (6) Suffering (2) 

… “Bhikkhus, you should abandon lust for whatever is suffering.”…  

 

142 (7) Suffering (3) 5 

… “Bhikkhus, you should abandon desire and lust for whatever is suffering.”…  

 

143 (8) Non-self (1) 

… “Bhikkhus, you should abandon desire for whatever is non-self.”… [179] 

 10 

144 (9) Non-self (2) 

… “Bhikkhus, you should abandon lust for whatever is non-self.”…  

 

145 (10) Non-self (3) 

… “Bhikkhus, you should abandon desire and lust for whatever is non-self.”…  15 

 

146 (11) Engrossed in Disenchantment 

Setting at Såvatth¥. “Bhikkhus, for a clansman who has gone forth out of faith, this is 

what accords with the Dhamma: he should dwell engrossed in disenchantment with form,

&228 engrossed in disenchantment with feeling … perception … volitional constructions20 

 … consciousness. One who dwells engrossed in disenchantment with form … engrossed 

in disenchantment with consciousness, fully understands form … fully understands consc

iousness. One who fully understands form … consciousness is freed from form, freed fro

m feeling, freed from perception, freed from volitional constructions, freed from conscio

usness. He is freed from birth, from aging-and-death, from sorrow, from lamentation, fro25 

m pain, from displeasure, from despair. He is freed from suffering, I say.” 

 

147 (12) Contemplating Impermanence 

Setting at Såvatth¥.&229 “Bhikkhus, for a clansman who has gone forth out of faith, t

his is what accords with the Dhamma: he should dwell contemplating impermanence in f30 

orm … (as above) … [180] He is freed from suffering, I say.” 

 

148 (13) Contemplating Suffering  

… “he should dwell contemplating suffering in form … He is freed from suffering, I 

say.” 35 
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149 (14) Contemplating Non-self  

… “he should dwell contemplating non-self in form … He is freed from suffering, I s

ay.” 

 

V. Views  5 

 

150 (1) Internally  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, do pleasure an

d pain arise internally?”&230 [181] 

“Venerable sir, our teachings are rooted in the Blessed One….” 10 

“When there is form, bhikkhus, by clinging to form, pleasure and pain arise internally

. When there is feeling … perception … volitional constructions … consciousness, by cli

nging to consciousness, pleasure and pain arise internally. 

“What do you think, bhikkhus, is form permanent or impermanent?” 

“Impermanent, venerable sir.” 15 

“Is what is impermanent suffering or happiness?” 

“Suffering, venerable sir.” 

“But without clinging to what is impermanent, suffering, and subject to change, could

 pleasure and pain arise internally?” 

“No, venerable sir.” 20 

“Is feeling … perception … volitional constructions … consciousness permanent or i

mpermanent?… But without clinging to what is impermanent, suffering, and subject to c

hange, could pleasure and pain arise internally?” 

“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” 25 

 

151 (2) This Is Mine  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what,&231 does one regard things thus: ‘This is mine, this I am, this is my self’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 30 

“When there is form, bhikkhus, by clinging to form, by adhering to form, [182] one re

gards things thus: ‘This is mine, this I am, this is my self.’ When there is feeling … perce

ption … volitional constructions … consciousness, by clinging to consciousness, by adhe

ring to consciousness, one regards things thus: ‘This is mine, this I am, this is my self.’ 

“What do you think, bhikkhus, is form … consciousness permanent or impermanent?35 

” 
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“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 one regard anything thus: ‘This is mine, this I am, this is my self’?” 

“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” 5 

 

152 (3) The Self  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘That which is the self is the world; having passed a

way, that I shall be—permanent, stable, eternal, not subject to change’?”&232 10 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘That which is the self is the world; having passed away, that I shall be—p

ermanent, stable, eternal, not subject to change.’ When there is feeling … perception … v

olitional constructions … consciousness, by clinging to consciousness, by adhering to co15 

nsciousness, such a view as this [183] arises: ‘That which is the self is the world … not s

ubject to change.’  

“What do you think, bhikkhus, is form … consciousness permanent or impermanent?

” 

“Impermanent, venerable sir.”… 20 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 

“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 25 

153 (4) It Would Not Be For Me 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘I might not be, and it might not be for me; I will not

 be, (and) it will not be for me’?”&233 

“Venerable sir, our teachings are rooted in the Blessed One….” 30 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘I might not be, and it might not be for me; I will not be, (and) it will not b

e for me.’ When there is feeling … perception … volitional constructions … [184] consci

ousness, by clinging to consciousness, by adhering to consciousness, such a view as this a

rises: ‘I might not be … and it will not be for me.’  35 
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“What do you think, bhikkhus, is form … consciousness permanent or impermanent?

” 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 5 

“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

154 (5) Wrong View  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 10 

what, does wrong view arise?”&234 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, wrong view

 arises. When there is feeling … perception … volitional constructions … consciousness, 

by clinging to consciousness, by adhering to consciousness, wrong view arises. 15 

“What do you think, bhikkhus, is form … consciousness permanent or impermanent?

” [185] 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 wrong view arise.” 20 

“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

155 (6) Identity View  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 25 

what, does identity view arise?”&235 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, identity vie

w arises. When there is feeling … perception … volitional constructions … consciousnes

s, by clinging to consciousness, by adhering to consciousness, identity view arises.”… 30 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

156 (7) View of Self 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does view of self arise?”&236 35 

“Venerable sir, our teachings are rooted in the Blessed One….” 
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“When there is form, bhikkhus, by clinging to form, by adhering to form, view of self

 arises. [186] When there is feeling … perception … volitional constructions … consciou

sness, by clinging to consciousness, by adhering to consciousness, view of self arises.”… 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 5 

157 (8) Adherence (1)  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, do the fetters, adherences, and shackles arise?”&237 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, the fetters, 10 

adherences, and shackles arise. When there is feeling … perception … volitional construc

tions … consciousness, by clinging to consciousness, by adhering to consciousness, the f

etters, adherences, and shackles arise.”… 

“Seeing thus … He understands: ‘… there is no more for this world.’” [187] 

 15 

158 (9) Adherence (2)  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, do the fetters, adherences, shackles, and holding arise?”  

“Venerable sir, our teachings are rooted in the Blessed One….” (Complete as above.) 

 20 

159 (10) Ónanda 

Setting at Såvatth¥. Then the Venerable Ónanda approached the Blessed One … and s

aid to him: “Venerable sir, it would be good if the Blessed One would teach me the Dha

mma in brief, so that having heard the Dhamma from the Blessed One, I might dwell alon

e, withdrawn, diligent, ardent, and resolute.”&238 25 

“What do you think, Ónanda, is form permanent or impermanent?” – “Impermanent, 

venerable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venerabl

e sir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thus:

 ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Is feeling permanent or impermanent?… Is perception permanent or impermanent?30 

… Are volitional constructions permanent or impermanent?… Is consciousness permane

nt or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent sufferin

g or happiness?” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and s

ubject to change fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, 

venerable sir.” 35 
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“Therefore, Ónanda, any kind of form whatsoever, whether past, future, or present….

 [188] 

“Seeing thus … He understands: ‘… there is no more for this world.’” 
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Book II 

Chapter 23 

Connected Discourses with Rådha  

(Rådha-saµyutta) 

 5 

 

I. The First Måra Chapter 

 

1 (1) Måra 

Setting at Såvatth¥. Then the Venerable Rådha approached the Blessed One,&239 [1810 

9] paid homage to him, sat down to one side, and said to him: “Venerable sir, it is said, ‘

Måra, Måra.’ In what way, venerable sir, might Måra be?”&240 

“When there is form, Rådha, there might be Måra, or the killer, or the one who is kille

d.&241 Therefore, Rådha, see form as Måra, see it as the killer, see it as the one who is ki

lled. See it as a disease, as a tumour, as a dart, as misery, as real misery. Those who see it15 

 thus see rightly. 

“When there is feeling … When there is perception … When there are volitional cons

tructions … When there is consciousness, Rådha, there might be Måra, or the killer, or th

e one who is killed. Therefore, Rådha, see consciousness as Måra, see it as the killer, see 

it as the one who is killed. See it as a disease … as real misery. Those who see it thus see 20 

rightly.” 

“What, venerable sir, is the purpose of seeing rightly?” 

“The purpose of seeing rightly, Rådha, is disenchantment.” 

“And what, venerable sir, is the purpose of disenchantment?” 

“The purpose of disenchantment is dispassion.” 25 

“And what, venerable sir, is the purpose of dispassion?” 

“The purpose of dispassion is liberation.” 

“And what, venerable sir, is the purpose of liberation?” 

“The purpose of liberation is Nibbåna.”&242 

“And what, venerable sir, is the purpose of Nibbåna?” 30 

“You have gone beyond the range of questioning, Rådha.&243 You were not able to 

grasp the limit to questioning. For, Rådha, the holy life is lived for the plunge into Nibbå

na, with Nibbåna as its destination, Nibbåna as its final goal.” 
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2 (2) A Being  

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: [

190] “Venerable sir, it is said, ‘a being, a being.’ In what way, venerable sir, is one called

 a being?” 

“One is stuck, Rådha, tightly stuck, in desire, lust, delight, and craving for form; there5 

fore one is called a being.&244 One is stuck, tightly stuck, in desire, lust, delight, and cra

ving for feeling … perception … volitional constructions … consciousness; therefore one

 is called a being. 

“Suppose, Rådha, some little boys or girls are playing with sand castles. So long as th

ey are not devoid of lust, desire, affection, thirst, passion, and craving for those sand castl10 

es, they cherish them, play with them, treasure them,&245 and treat them possessively. B

ut when those little boys or girls lose their lust, desire, affection, thirst, passion, and cravi

ng for those sand castles, then they scatter those sand castles with their hands and feet, de

molish them, shatter them, and put them out of play. 

“So too, Rådha, scatter form, demolish it, shatter it, put it out of play; practise for the 15 

destruction of craving. Scatter feeling … Scatter perception … Scatter volitional construc

tions … Scatter consciousness, demolish it, shatter it, put it out of play; practise for the d

estruction of craving. For the destruction of craving, Rådha, is Nibbåna.” 

 

3 (3) The Conduit to Becoming  20 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘the conduit to becoming, the conduit to becoming.’&246 What,

 venerable sir, is the conduit to becoming, and what is the cessation of the conduit to beco

ming?” [191] 

“Rådha, the desire, lust, delight, craving, engagement and clinging, mental standpoint25 

s, adherences, and underlying tendencies regarding form:&247 this is called the conduit t

o becoming. Their cessation is the cessation of the conduit to becoming. 

“The desire, lust, delight, craving, engagement and clinging, mental standpoints, adhe

rences, and underlying tendencies regarding feeling … perception … volitional constructi

ons … consciousness: this is called the conduit to becoming. Their cessation is the cessati30 

on of the conduit to becoming.” 

 

4 (4)–10 (10)  

(These seven suttas are identical with 22:106–12, but addressed to Rådha.) [192–94] 

 35 



 3 

II. The Second Måra Chapter 

 

11 (1) Måra 

[195] Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed 

One: “Venerable sir, it is said, ‘Måra, Måra.’ What now, venerable sir, is Måra?” 5 

“Form, Rådha, is Måra. Feeling … Perception … Volitional constructions … Conscio

usness is Måra. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

12 (2) Subject to Måra 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 10 

“Venerable sir, it is said, ‘subject to Måra, subject to Måra.’&248 What now, venerable s

ir, is subject to Måra?” 

“Form, Rådha, is subject to Måra. Feeling … Perception … Volitional constructions 

… Consciousness is subject to Måra. Seeing thus … He understands: ‘… there is no more

 for this world.’” 15 

 

13 (3) Impermanent 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘impermanent, impermanent.’ What now, venerable sir, is imper

manent?” 20 

“Form, Rådha, is impermanent. Feeling … Perception … Volitional constructions … 

Consciousness is impermanent. Seeing thus … He understands: ‘… there is no more for t

his world.’” 

 

14 (4) Subject to Impermanence 25 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to impermanence, subject to impermanence.’ What now

, venerable sir, is subject to impermanence?” 

“Form, Rådha, is subject to impermanence. Feeling … [196] Perception … Volitional

 constructions … Consciousness is subject to impermanence. Seeing thus … He understa30 

nds: ‘… there is no more for this world.’” 

 

15 (5) Suffering  

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘suffering, suffering.’ What now, venerable sir, is suffering?” 35 
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“Form, Rådha, is suffering, feeling is suffering, perception is suffering, volitional con

structions are suffering, consciousness is suffering. Seeing thus … He understands: ‘… th

ere is no more for this world.’” 

 

16 (6) Subject to Suffering 5 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to suffering, subject to suffering.’ What now, venerable

 sir, is subject to suffering?” 

“Form, Rådha, is subject to suffering. Feeling … Perception … Volitional constructio

ns … Consciousness is subject to suffering. Seeing thus … He understands: ‘… there is n10 

o more for this world.’” 

 

17 (7) Non-self  

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘non-self, non-self.’ What now, venerable sir, is non-self?” 15 

“Form, Rådha, is non-self, feeling is non-self, perception is non-self, volitional constr

uctions are non-self, consciousness is non-self. Seeing thus … He understands: ‘… there i

s no more for this world.’” 

 

18 (8) Subject to Selflessness 20 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to selflessness, subject to selflessness.’ What now, vene

rable sir, is subject to selflessness?” 

“Form, Rådha, is subject to selflessness. Feeling … [197] Perception … Volitional co

nstructions … Consciousness is subject to selflessness. Seeing thus … He understands: ‘25 

… there is no more for this world.’” 

 

19 (9) Subject to Destruction 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to destruction, subject to destruction.’ What now, vener30 

able sir, is subject to destruction?” 

“Form, Rådha, is subject to destruction. Feeling … Perception … Volitional construct

ions … Consciousness is subject to destruction. Seeing thus … He understands: ‘… there 

is no more for this world.’” 

 35 
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20 (10) Subject to Vanishing 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to vanishing, subject to vanishing.’ What now, venerabl

e sir, is subject to vanishing?” 

“Form, Rådha, is subject to vanishing. Feeling … Perception … Volitional constructi5 

ons … Consciousness is subject to vanishing. Seeing thus … He understands: ‘… there is

 no more for this world.’” 

 

21 (11) Subject to Arising 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 10 

“Venerable sir, it is said, ‘subject to arising, subject to arising.’ What now, venerable sir, 

is subject to arising?” 

“Form, Rådha, is subject to arising. Feeling … Perception … Volitional constructions

 … Consciousness is subject to arising. Seeing thus … He understands: ‘… there is no m

ore for this world.’” 15 

 

22 (12) Subject to Cessation 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it is said, ‘subject to cessation, [198] subject to cessation.’ What now, ven

erable sir, is subject to cessation?” 20 

“Form, Rådha, is subject to cessation. Feeling … Perception … Volitional constructio

ns … Consciousness is subject to cessation. Seeing thus … He understands: ‘… there is n

o more for this world.’” 

 

III. Request  25 

 

23 (1) Måra 

Setting at Såvatth¥. Sitting to one side, the Venerable Rådha said to the Blessed One: 

“Venerable sir, it would be good if the Blessed One would teach me the Dhamma in brief

, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdraw30 

n, diligent, ardent, and resolute.” 

“Rådha, you should abandon desire, you should abandon lust, you should abandon de

sire and lust, for whatever is Måra. And what, Rådha is Måra? Form is Måra. Feeling … 

Perception … Volitional constructions … Consciousness is Måra. Seeing thus … He und

erstands: ‘… there is no more for this world.’” 35 
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24 (2)–34 (12) Subject to Måra, Etc. 

… “Rådha, you should abandon desire, you should abandon lust, you should abandon 

desire and lust, for whatever is subject to Måra … [199] … for whatever is impermanent 

… for whatever is subject to impermanence … for whatever is suffering … for whatever i

s subject to suffering … for whatever is non-self … for whatever is subject to selflessness5 

 … for whatever is subject to destruction … for whatever is subject to perishing … for w

hatever is subject to arising … for whatever is subject to cessation. And what, Rådha is s

ubject to cessation? Form is subject to cessation. Feeling … Perception … Volitional con

structions … Consciousness is subject to cessation. Seeing thus … He understands: ‘… th

ere is no more for this world.’” 10 

 

IV. Sitting Nearby  

 

35 (1) Måra 

[200] Setting at Såvatth¥. The Blessed One said to the Venerable Rådha as he was sitti15 

ng to one side: “Rådha, you should abandon desire, you should abandon lust, you should 

abandon desire and lust, for whatever is Måra. And what, Rådha, is Måra?”… (Complete 

as in §23.) 

 

36 (2)–46 (12) Subject to Måra, Etc. 20 

(Identical with §§24–34, but opening as in the preceding sutta.) [201] 
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Book III 

Chapter 24 

Connected Discourses on Views 

(Di††hi-saµyutta) 

 5 

 

I. Stream-entry 

 

1 (1) Winds 

[202] Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adheri10 

ng to what, does such a view as this arise: ‘The winds do not blow, the rivers do not flow,

 pregnant women do not give birth, the moon and sun do not rise and set but stand as stea

dy as a pillar’?”&249 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view15 

 as this arises: ‘The winds do not blow … but stand as steady as a pillar.’ When there is fe

eling … perception … volitional constructions … consciousness, by clinging to consciou

sness, by adhering to consciousness, such a view as this arises: ‘The winds do not blow 

… but stand as steady as a pillar.’  

“What do you think, bhikkhus, is form permanent or impermanent?… [203] … Is con20 

sciousness permanent or impermanent?” 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 

“No, venerable sir.” 25 

“That which is seen, heard, sensed, cognized, attained, sought after, and ranged over 

by the mind:&250 is that permanent or impermanent?” 

“Impermanent, venerable sir.” 

“Is what is impermanent suffering or happiness?” 

“Suffering, venerable sir.” 30 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 

“No, venerable sir.” 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases,&251 

and when, further, he has abandoned perplexity about suffering, the origin of suffering, th35 

e cessation of suffering, and the way leading to the cessation of suffering, he is then calle
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d a noble disciple who is a stream-enterer, no longer bound to the nether world, fixed in d

estiny, with enlightenment as his destination.” 

 

2 (2) This Is Mine  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 5 

what, does such a view as this arise: ‘This is mine, this I am, this is my self’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” [204] 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘This is mine, this I am, this is my self.’ When there is feeling … perceptio

n … volitional constructions … consciousness, by clinging to consciousness, by adhering10 

 to consciousness, such a view as this arises: ‘This is mine, this I am, this is my self.’”…  

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.” 

 15 

3 (3) The Self  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘That which is the self is the world; having passed a

way, that I shall be—permanent, stable, eternal, not subject to change’?”&252 [205] 

“Venerable sir, our teachings are rooted in the Blessed One….” 20 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘That which is the self is the world; having passed away, that I shall be—p

ermanent, stable, eternal, not subject to change’ When there is feeling … perception … v

olitional constructions … consciousness, by clinging to consciousness, by adhering to co

nsciousness, such a view as this arises: ‘That which is the self is the world … not subject 25 

to change.’ … 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.” 

 30 

4 (4) It Might Not Be For Me 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘I might not be, and it might not be for me; I will not

 be, (and) it will not be for me’?”&253 

“Venerable sir, our teachings are rooted in the Blessed One….” 35 
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“When there is form, bhikkhus, by clinging to form, by adhering to form, [206] such 

a view as this arises: ‘I might not be, and it might not be for me; I will not be, (and) it wil

l not be for me’ When there is feeling … perception … volitional constructions … consci

ousness, by clinging to consciousness, by adhering to consciousness, such a view as this a

rises: ‘I might not be … it will not be for me.’”… 5 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.” 

 

5 (5) There Is Not  10 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise:&254 ‘There is nothing given, nothing offered, nothi

ng presented in charity; no fruit or result of good and bad actions; no this world, no other 

world; no mother, no father; no beings who are reborn spontaneously; no good and virtuo

us recluses and brahmins in the world who, having realized this world and the other worl15 

d for themselves by direct knowledge, make them known to others. This person consists 

of the four great elements. [207] When one dies, earth returns to and merges with the bod

y of earth; water returns to and merges with the body of water; fire returns to and merges 

with the body of fire; air returns to and merges with the body of air; the faculties are trans

ferred to space. (Four) men with the bier as fifth carry away the corpse. The funeral orati20 

ons last as far as the charnel ground; the bones whiten; burnt offerings end with ashes. Gi

ving is a doctrine of fools. When anyone asserts the doctrine that there is (giving and the l

ike), it is empty, false prattle. Fools and the wise are alike cut off and perish with the brea

kup of the body; after death they do not exist’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 25 

“When there is form, bhikkhus, when there is feeling … perception … volitional cons

tructions … consciousness, by clinging to consciousness, by adhering to consciousness, s

uch a view as this arises: ‘There is nothing given … [208] … after death they do not exist

.’”…  

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i30 

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.” 

 

6 (6) Acting  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 35 

what, does such a view as this arise:&255 ‘When one acts or makes others act, when one 
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mutilates or makes others mutilate, when one tortures or makes others inflict torture, whe

n one inflicts sorrow or makes others inflict sorrow, when one oppresses or makes others 

inflict oppression, when one intimidates or makes others inflict intimidation, when one de

stroys life, takes what is not given, breaks into houses, plunders wealth, commits burglar

y, ambushes highways, seduces another’s wife, utters falsehood—no evil is done by the d5 

oer. If, with a razor-rimmed wheel, one were to make the living beings of this earth into o

ne mass of flesh, into one heap of flesh, because of this there would be no evil and no out

come of evil. If one where to go along the south bank of the Ganges [209] killing and sla

ughtering, mutilating and making others mutilate, torturing and making others inflict tort

ure, because of this there would be no evil and no outcome of evil. If one where to go alo10 

ng the north bank of the Ganges giving gifts and making others give gifts, making offerin

gs and making others make offerings, because of this there would be no merit and no outc

ome of merit. By giving, by taming oneself, by restraint, by speaking truth, there is no me

rit and no outcome of merit’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 15 

“When there is form, bhikkhus, when there is feeling … perception … volitional cons

tructions … consciousness, by clinging to consciousness, by adhering to consciousness, s

uch a view as this arises: ‘When one acts or makes others act … there is no merit and no 

outcome of merit.’”…  

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i20 

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.” [210] 

 

7 (7) Cause 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 25 

what, does such a view as this arise:&256 ‘There is no cause or condition for the defilem

ent of beings; beings are defiled without cause or condition. There is no cause or conditio

n for the purification of beings; beings are purified without cause or condition. There is n

o power, no energy, no manly strength, no manly endurance. All beings, all living beings,

 all creatures, all souls are without mastery, power, and energy; moulded by destiny, circu30 

mstance, and nature, they experience pleasure and pain in the six classes’?”&257 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, when there is feeling … perception … volitional cons

tructions … consciousness, by clinging to consciousness, by adhering to consciousness, s

uch a view as this arises: ‘There is no cause or condition for the defilement of beings … t35 

hey experience pleasure and pain in the six classes.’”…  
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“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … [21

1] … he is then called a noble disciple who is a stream-enterer … with enlightenment as 

his destination.”  

 

8 (8) The Great View  5 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise:&258 ‘There are these seven bodies that are unmade, 

not brought forth, uncreated, without a creator, barren, steady as mountain peaks, steady 

as pillars. They do not move or change or obstruct each other. None is able (to arouse) pl

easure or pain or pleasure-and-pain in the others. What are the seven? They are: the earth10 

-body, the water-body, the fire-body, the air-body, pleasure, pain, and the soul as the seve

nth. These seven bodies are unmade…. [Herein, there is no killer, no slaughterer, no hear

er, no speaker, no knower, no intimater.]&259 Even one who cuts off another’s head with

 a sharp sword does not deprive anyone of life; the sword merely passes through the spac

e between the seven bodies. There are fourteen hundred thousand principal modes of gen15 

eration,&260 and six thousand, and six hundred; there are five hundred kinds of kamma, 

and five kinds of kamma, and three kinds of kamma, and full kamma, and half-kamma; th

ere are sixty-two pathways, sixty-two sub-aeons, six classes, eight stages in the life of ma

n, forty-nine hundred kinds of Ój¥vakas,&261 forty-nine hundred kinds of wanderers, fort

y-nine hundred abodes of någas, twenty hundred faculties, thirty hundred hells, thirty-six 20 

realms of dust, seven spheres of percipient beings, seven spheres of non-percipient beings

, seven spheres of knotless ones, seven [212] kinds of devas, seven kinds of human being

s, seven kinds of demons, seven great lakes, seven kinds of knots, seven hundred (other) 

kinds of knots, seven precipices, seven hundred (other) precipices, seven kinds of dreams

, seven hundred (other) kinds of dreams, eighty-four hundred thousand great aeons throug25 

h which the foolish and the wise roam and wander, after which they will alike make an en

d to suffering. There is none of this: “By this virtue or vow or austerity or holy life I will 

make unripened kamma ripen or eradicata ripened kamma by repeatedly experiencing it”

—not so! Pleasure and pain are meted out; saµsåra’s limits are fixed; there is no shorteni

ng it or extending it, no advancing forward or falling back. Just as, when a ball of string i30 

s thrown, it runs away unwinding, so too, the foolish and the wise, by unwinding, run aw

ay from pleasure and pain’?”&262 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, when there is feeling … perception … volitional cons

tructions … consciousness, by clinging to consciousness, by adhering to consciousness, s35 
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uch a view as this arises: ‘There are these seven bodies that are unmade … the foolish an

d the wise fly forth unwinding to the end of pleasure and pain.’”… [213] … 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin

ation.”  5 

 

9 (9) The World Is Eternal 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The world is eternal’?”&263 

“Venerable sir, our teachings are rooted in the Blessed One….” 10 

“When there is form, bhikkhus, when there is feeling … perception … volitional cons

tructions … consciousness, by clinging to consciousness, by adhering to consciousness, s

uch a view as this arises: ‘The world is eternal.’”… [214] … 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases … he i

s then called a noble disciple who is a stream-enterer … with enlightenment as his destin15 

ation.”  

 

10 (10) The World Is Not Eternal 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The world is not eternal’?”  20 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  

 

11 (11) Finite 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 25 

what, does such a view as this arise: ‘The world is finite’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.” [215] 

 

12 (12) The World Is Infinite 30 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The world is infinite’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  

 35 
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13 (13) Soul and Body Are the Same  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The soul and the body are the same’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  5 

 

14 (14) Soul and Body Are Different 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The soul is one thing, the body another’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 10 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  

 

15 (15) The Tathågata Exists  

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The Tathågata exists after death’?”  15 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  

 

16 (16) The Tathågata Does Not Exist 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 20 

what, does such a view as this arise: ‘The Tathågata does not exist after death’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  

 

17 (17) The Tathågata Both Exists and Does Not Exist 25 

Setting at Såvatth¥. “Bhikkhus, when what exists, [216] by clinging to what, by adheri

ng to what, does such a view as this arise: ‘The Tathågata both exists and does not exist a

fter death’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When, bhikkhus, a noble disciple … with enlightenment as his destination.”  30 

 

18 (18) The Tathågata Neither Exists Nor Does Not Exist 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The Tathågata neither exists nor does not exist after

 death’?”  35 

“Venerable sir, our teachings are rooted in the Blessed One….” 
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“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘The Tathågata neither exists nor does not exist after death.’ When there is 

feeling … perception … volitional constructions … consciousness, by clinging to conscio

usness, by adhering to consciousness, such a view as this arises: ‘The Tathågata neither e

xists nor does not exist after death.’  5 

“What do you think, bhikkhus, is form … consciousness permanent or impermanent?

” 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 10 

“No, venerable sir.” 

“That which is seen, heard, sensed, cognized, attained, sought after, and ranged over 

by the mind: is that permanent or impermanent?” 

“Impermanent, venerable sir.” 

“Is what is impermanent suffering or happiness?” 15 

“Suffering, venerable sir.” 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 

“No, venerable sir.” 

“When, bhikkhus, a noble disciple has abandoned perplexity in these six cases, and w20 

hen, further, he has abandoned perplexity about suffering, the origin of suffering, the cess

ation of suffering, and the way leading to the cessation of suffering, he is then called a no

ble disciple who is a stream-enterer, no longer bound to the nether world, fixed in destiny

, with enlightenment as his destination.” [217] 

 25 

II. The Second Round&264 

  

19 (1) Winds 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The winds do not blow, the rivers do not flow, preg30 

nant women do not give birth, the moon and sun do not rise and set but stand as steady as

 a pillar’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘The winds do not blow … (everything) stands as steady as a pillar.’ When35 

 there is feeling … perception … volitional constructions … consciousness, by clinging t



 15 

o consciousness, by adhering to consciousness, such a view as this arises: ‘The winds do 

not blow … but stand as steady as a pillar.’  

“What do you think, bhikkhus, is form … [218] … consciousness permanent or imper

manent?” 

“Impermanent, venerable sir.”… 5 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 

“No, venerable sir.” 

“Thus, bhikkhus, when there is suffering, it is by clinging to suffering, by adhering to 

suffering,&265 that such a view as this arises: ‘The winds do not blow … but stand as ste10 

ady as a pillar.’” 

 

20 (2)–36 (18) 

(These suttas repeat the views of 24:2–18, but modelled on the preceding sutta.) 

 15 

37 (19) A Self Made of Form 

Setting at Såvatth¥. “Bhikkhus, when what is present … [219] … does such a view as 

this arise: ‘The self is made of form and is unimpaired after death’?”…&266 

 

38 (20) A Formless Self 20 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise

: ‘The self is formless and is unimpaired after death’?”… 

 

39 (21) A Self Both Made of Form and Formless 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise25 

: ‘The self is both made of form and formless and is unimpaired after death’?”… 

 

40 (22) A Self Neither Made of Form nor Formless 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise

: ‘The self is neither made of form nor formless and is unimpaired after death’?”… 30 

 

41 (23) Exclusively Happy 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise

: ‘The self is exclusively happy, unimpaired after death’?”… [220] 

 35 
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42 (24) Exclusively Miserable 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise

: ‘The self is exclusively miserable, unimpaired after death’?”… 

 

43 (25) Both Happy and Miserable 5 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise

: ‘The self is both happy and miserable, unimpaired after death’?”… 

 

44 (26) Neither Happy nor Miserable 

Setting at Såvatth¥. “Bhikkhus, when what is present … does such a view as this arise10 

: ‘The self is neither happy nor miserable, unimpaired after death’?”… 

 

III. The Third Round 

 

45 (1) Winds 15 

[221] Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adheri

ng to what, does such a view as this arise: ‘The winds do not blow, the rivers do not flow,

 pregnant women do not give birth, the moon and sun do not rise and set but stand as stea

dy as a pillar’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 20 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘The winds do not blow … (everything) stands as steady as a pillar.’ When

 there is feeling … perception … volitional constructions … consciousness, by clinging t

o consciousness, by adhering to consciousness, such a view as this arises: ‘The winds do 

not blow … but stand as steady as a pillar.’  25 

“What do you think, bhikkhus, is form … consciousness permanent or impermanent?

” 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 such a view as that arise?” 30 

“No, venerable sir.” 

“Thus, bhikkhus, whatever is impermanent is suffering. When that is present, it is by 

clinging to that, that such a view as this arises:&267 ‘The winds do not blow … but stand

 as steady as a pillar.’” 

 35 
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46 (2)–70 (26) This Is Mine, Etc. 

(These suttas repeat the views expressed in the preceding section, modelled on the ab

ove paradigm.) [222] 

 

IV. The Fourth Round 5 

 

71 (1) Winds 

Setting at Såvatth¥. “Bhikkhus, when what exists, by clinging to what, by adhering to 

what, does such a view as this arise: ‘The winds do not blow, the rivers do not [223] flow

, pregnant women do not give birth, the moon and sun do not rise and set but stand as stea10 

dy as a pillar’?”  

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is form, bhikkhus, by clinging to form, by adhering to form, such a view

 as this arises: ‘The winds do not blow … (everything) stands as steady as a pillar.’ When

 there is feeling … perception … volitional constructions … consciousness, by clinging t15 

o consciousness, by adhering to consciousness, such a view as this arises: ‘The winds do 

not blow … but stand as steady as a pillar.’  

“What do you think, bhikkhus, is form … feeling … perception … volitional construc

tions … consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “

Is what is impermanent suffering or happiness?” – “Suffering, venerable sir.” – “Is what i20 

s impermanent, suffering, and subject to change fit to be regarded thus: ‘This is mine, this

 I am, this is my self’?” – “No, venerable sir.” 

“Therefore, bhikkhus, any kind of form whatsoever … Any kind of feeling whatsoeve

r … Any kind of perception whatsoever … Any kind of volitional constructions whatsoev

er … Any kind of consciousness whatsoever, whether past, future, or present, internal or 25 

external, gross or subtle, inferior or superior, far or near—all consciousness should be see

n as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my s

elf.’ 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

, disenchanted with feeling, disenchanted with perception, disenchanted with volitional c30 

onstructions, disenchanted with consciousness. Being disenchanted, he becomes dispassi

onate. Through dispassion (his mind) is liberated. When it is liberated there comes the kn

owledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived,

 what had to be done has been done, there is no more for this world.’” 

 35 



 18 

72 (2)–96 (26) This Is Mine, Etc. 

(These suttas repeat the views expressed in The Second Round, modelled on the abov

e paradigm.) [224] 
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Book IV 

Chapter 25 

Connected Discourses on Entering 

(Okkanti-saµyutta) 

 5 

 

1 The Eye 

[225] Setting at Såvatth¥. “Bhikkhus, the eye is impermanent, changing, becoming oth

erwise. The ear … The nose … The tongue … The body … The mind is impermanent, ch

anging, becoming otherwise. One who places faith in these teachings and resolves on the10 

m thus is called a faith-follower, one who has entered the fixed course of rightness, enter

ed the plane of superior persons, transcended the plane of the worldlings. He is incapable 

of doing any deed by reason of which he might be reborn in hell, in the animal realm, or i

n the sphere of ghosts; he is incapable of passing away without having realized the fruit o

f stream-entry.&268 15 

“One for whom these teachings are accepted thus after being pondered to a sufficient 

degree with wisdom is called a Dhamma-follower,&269 one who has entered the fixed co

urse of rightness, entered the plane of superior persons, transcended the plane of the worl

dlings. He is incapable of doing any deed by reason of which he might be reborn in hell, i

n the animal realm, or in the sphere of ghosts; he is incapable of passing away without ha20 

ving realized the fruit of stream-entry. 

“One who knows and sees these teachings thus is called a stream-enterer, no longer b

ound to the nether world, fixed in destiny, with enlightenment as his destination.”&270 

 

2 Forms 25 

Setting at Såvatth¥. “Bhikkhus, forms are impermanent, changing, becoming otherwis

e. Sounds … Odours … Tastes … Tactile objects … Mental phenomena are impermanent

, changing, becoming otherwise. [226] One who places faith in these teachings and resolv

es on them thus is called a faith-follower, one who has entered the fixed course of rightne

ss…; he is incapable of passing away without having realized the fruit of stream-entry. 30 

“One for whom these teachings are accepted thus after being pondered to a sufficient 

degree with wisdom is called a Dhamma-follower, one who has entered the fixed course 

of rightness…; he is incapable of passing away without having realized the fruit of strea

m-entry. 

“One who knows and sees these teachings thus is called a stream-enterer, no longer b35 

ound to the nether world, fixed in destiny, with enlightenment as his destination.” 
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3 Consciousness  

Setting at Såvatth¥. “Bhikkhus, eye-consciousness is impermanent, changing, becomi

ng otherwise. Ear-consciousness … Nose-consciousness … Tongue-consciousness … Bo

dy-consciousness … Mind-consciousness is impermanent, changing, becoming otherwise5 

. One who … with enlightenment as his destination.” 

 

4 Contact  

Setting at Såvatth¥. “Bhikkhus, eye-contact is impermanent, changing, becoming othe

rwise. Ear-contact … Nose-contact … Tongue-contact … Body-contact … Mind-contact 10 

is impermanent, changing, becoming otherwise. One who … with enlightenment as his d

estination.” 

 

5 Feeling  

Setting at Såvatth¥. “Bhikkhus, feeling born of eye-contact is impermanent, changing,15 

 becoming otherwise. Feeling born of ear-contact … Feeling born of nose-contact … Feel

ing born of tongue-contact … Feeling born of body-contact … Feeling born of mind-cont

act is impermanent, changing, becoming otherwise. One who … with enlightenment as hi

s destination.” [227] 

 20 

6 Perception  

Setting at Såvatth¥. “Bhikkhus, perception of forms is impermanent, changing, becom

ing otherwise. Perception of sounds … Perception of odours … Perception of tastes … Pe

rception of tactile objects … Perception of mental phenomena is impermanent, changing, 

becoming otherwise. One who … with enlightenment as his destination.” 25 

 

7 Volition  

Setting at Såvatth¥. “Bhikkhus, volition regarding forms is impermanent, changing, be

coming otherwise. Volition regarding sounds … Volition regarding odours … Volition re

garding tastes … Volition regarding tactile objects … Volition regarding mental phenom30 

ena is impermanent, changing, becoming otherwise. One who … with enlightenment as h

is destination.” 

 

8 Craving  

Setting at Såvatth¥. “Bhikkhus, craving for forms is impermanent, changing, becomin35 

g otherwise. Craving for sounds … Craving for odours … Craving for tastes … Craving f
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or tactile objects … Craving for mental phenomena is impermanent, changing, becoming 

otherwise. One who … with enlightenment as his destination.” 

 

9 Elements  

Setting at Såvatth¥. “Bhikkhus, the earth element is impermanent, changing, becomin5 

g otherwise. The water element … The heat element … The air element … The space ele

ment … The consciousness element is impermanent, changing, becoming otherwise.&27

1 One who … with enlightenment as his destination.” 

 

10 Aggregates  10 

Setting at Såvatth¥. “Bhikkhus, form is impermanent, changing, becoming otherwise. 

Feeling … Perception … Volitional constructions … Consciousness is impermanent, cha

nging, becoming otherwise. One who places faith in these teachings and resolves on them

 thus is called a faith-follower, one who has entered the fixed course of rightness, [228] e

ntered the plane of superior persons, transcended the plane of the worldlings. He is incap15 

able of doing any deed by reason of which he might be reborn in hell, in the animal realm

, or in the sphere of ghosts; he is incapable of passing away without having realized the fr

uit of stream-entry. 

“One for whom these teachings are accepted thus after being pondered to a sufficient 

degree with wisdom is called a Dhamma-follower, one who has entered the fixed course 20 

of rightness, entered the plane of superior persons, transcended the plane of the worldling

s. He is incapable of doing any deed by reason of which he might be reborn in hell, in the

 animal realm, or in the sphere of ghosts; he is incapable of passing away without having 

realized the fruit of stream-entry. 

“One who knows and sees these teachings thus is called a stream-enterer, no longer b25 

ound to the nether world, fixed in destiny, with enlightenment as his destination.” 
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Book V 

Chapter 26 

Connected Discourses on Arising  

(Uppåda-saµyutta) 

 5 

 

1The Eye 

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of the eye is the arising of suffering, the continuation of disease, the manifestation of ag

ing-and-death.&272 The arising, continuation, production, and manifestation of the ear 10 

… of the nose … of the tongue … of the body … of the mind [229] is the arising of suffe

ring, the continuation of disease, the manifestation of aging-and-death. 

“The cessation, subsiding, and passing away of the eye … the mind is the cessation of

 suffering, the subsiding of disease, the passing away of aging-and-death.” 

 15 

2 Forms  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of forms … of sounds … of odours … of tastes … of tactile objects … of mental pheno

mena is the arising of suffering, the continuation of disease, the manifestation of aging-an

d-death.  20 

“The cessation, subsiding, and passing away of forms … of mental phenomena is the 

cessation of suffering, the subsiding of disease, the passing away of aging-and-death.” 

 

3 Eye-consciousness  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio25 

n of eye-consciousness … of mind-consciousness is the arising of suffering, the continuat

ion of disease, the manifestation of aging-and-death.  

“The cessation, subsiding, and passing away of eye-consciousness … of mind-consci

ousness is the cessation of suffering, the subsiding of disease, the passing away of aging-

and-death.” [230] 30 

 

4 Contact  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of eye-contact … of mind-contact is the arising of suffering, the continuation of disease

, the manifestation of aging-and-death.  35 
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“The cessation, subsiding, and passing away of eye-contact … of mind-contact is the 

cessation of suffering, the subsiding of disease, the passing away of aging-and-death.” 

 

5 Feeling  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio5 

n of feeling born of eye-contact … of feeling born of mind-contact is the arising of suffer

ing, the continuation of disease, the manifestation of aging-and-death.  

“The cessation, subsiding, and passing away of feeling born of eye-contact … of feeli

ng born of mind-contact is the cessation of suffering, the subsiding of disease, the passing

 away of aging-and-death.” 10 

 

6 Perception  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of perception of forms … of perception of mental phenomena is the arising of suffering

, the continuation of disease, the manifestation of aging-and-death.  15 

“The cessation, subsiding, and passing away of perception of forms … of perception 

of mental phenomena is the cessation of suffering, the subsiding of disease, the passing a

way of aging-and-death.” 

 

7 Volition 20 

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of volition regarding forms … of volition regarding mental phenomena is the arising of 

suffering, the continuation of disease, the manifestation of aging-and-death.  

“The cessation, subsiding, and passing away of volition regarding forms … of volitio

n regarding mental phenomena is the cessation of suffering, the subsiding of disease, the 25 

passing away of aging-and-death.” 

 

8 Craving  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of craving for forms … of craving for mental phenomena is the arising of suffering, the 30 

continuation of disease, the manifestation of aging-and-death. [231] 

“The cessation, subsiding, and passing away of craving for forms … of craving for m

ental phenomena is the cessation of suffering, the subsiding of disease, the passing away 

of aging-and-death.” 

 35 
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9 Elements  

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of the earth element … of the water element … of the heat element … of the air elemen

t … of the space element … of the consciousness element is the arising of suffering, the c

ontinuation of disease, the manifestation of aging-and-death.  5 

“The cessation, subsiding, and passing away of the earth element … of the conscious

ness element is the cessation of suffering, the subsiding of disease, the passing away of a

ging-and-death.” 

 

10 Aggregates  10 

Setting at Såvatth¥. “Bhikkhus, the arising, continuation, production, and manifestatio

n of form … of feeling … of perception … of volitional constructions … of consciousnes

s is the arising of suffering, the continuation of disease, the manifestation of aging-and-de

ath.  

“The cessation, subsiding, and passing away of form … of consciousness is the cessat15 

ion of suffering, the subsiding of disease, the passing away of aging-and-death.” 
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Book VI 

Chapter 27 

Connected Discourses on Defilements  

(Kilesa-saµyutta) 

 5 

 

1 The Eye 

[232] Setting at Såvatth¥. “Bhikkhus, desire and lust for the eye is a defilement of the 

mind.&273 Desire and lust for the ear … for the nose … for the tongue … for the body 

… for the mind is a defilement of the mind. When a bhikkhu has abandoned the mental d10 

efilement in these six cases, his mind inclines to renunciation. A mind fortified by renunc

iation becomes wieldy in regard to those things that are to be realized by direct knowledg

e.”&274 

 

2 Forms  15 

Setting at Såvatth¥. “Bhikkhus, desire and lust for forms is a defilement of the mind. 

Desire and lust for sounds … for odours … for tastes … for tactile objects … for mental 

phenomena is a defilement of the mind. When a bhikkhu has abandoned the mental defile

ment in these six cases, his mind inclines to renunciation. A mind fortified by renunciatio

n becomes wieldy in regard to those things that are to be realized by direct knowledge.” 20 

 

3  Consciousness  

“Bhikkhus, desire and lust for eye-consciousness … for mind-consciousness is a defil

ement of the mind. When a bhikkhu has abandoned the mental defilement in these six cas

es … [233] … in regard to those things that are to be realized by direct knowledge.” 25 

 

4 Contact  

“Bhikkhus, desire and lust for eye-contact … for mind-contact is a defilement of the 

mind. When a bhikkhu has abandoned the mental defilement in these six cases … in rega

rd to those things that are to be realized by direct knowledge.” 30 

 

5 Feeling  

“Bhikkhus, desire and lust for feeling born of eye-contact … for feeling born of mind

-contact is a defilement of the mind. When a bhikkhu has abandoned the mental defileme

nt in these six cases … in regard to those things that are to be realized by direct knowledg35 

e.” 
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6 Perception  

“Bhikkhus, desire and lust for perception of forms … for perception of mental pheno

mena is a defilement of the mind. When a bhikkhu has abandoned the mental defilement i

n these six cases … in regard to those things that are to be realized by direct knowledge.” 5 

 

7 Volition  

“Bhikkhus, desire and lust for volition regarding forms … [234] … for volition regar

ding mental phenomena is a defilement of the mind. When a bhikkhu has abandoned the 

mental defilement in these six cases … in regard to those things that are to be realized by 10 

direct knowledge.” 

 

8 Craving  

“Bhikkhus, desire and lust for craving for forms … for craving for mental phenomena

 is a defilement of the mind. When a bhikkhu has abandoned the mental defilement in the15 

se six cases … in regard to those things that are to be realized by direct knowledge.” 

 

9  Elements  

“Bhikkhus, desire and lust for the earth element …. for the water element … for the h

eat element … for the air element … for the space element … for the consciousness elem20 

ent is a defilement of the mind. When a bhikkhu has abandoned the mental defilement in 

these six cases … in regard to those things that are to be realized by direct knowledge.” 

 

10  Aggregates  

“Bhikkhus, desire and lust for form … for feeling … for perception … for volitional c25 

onstructions … for consciousness is a defilement of the mind. When a bhikkhu has aband

oned the mental defilement in these five cases, his mind inclines to renunciation. A mind 

fortified by renunciation becomes wieldy in regard to those things that are to be realized 

by direct knowledge.” 
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 Book VII 

Chapter 28 

Connected Discourses with Såriputta  

( Såriputta-saµyutta) 

 5 

 

1 Born of Seclusion 

[235] On one occasion the Venerable Såriputta was dwelling at Såvatth¥ in Jeta’s Gro

ve, Anåthapiˆ∂ika’s Park.  

Then, in the morning, the Venerable Såriputta dressed and, taking bowl and robe, ente10 

red Såvatth¥ for alms. Then, when he had walked for alms in Såvatth¥ and had returned fr

om the alms round, after his meal he went to the Blind Men’s Grove for the day’s abiding

. Having plunged into the Blind Men’s Grove, he sat down at the foot of a tree for the day

’s abiding. 

Then, in the evening, the Venerable Såriputta emerged from seclusion and went to Jet15 

a’s Grove, Anåthapiˆ∂ika’s Park. The Venerable Ónanda saw the Venerable Såriputta co

ming in the distance and said to him: “Friend Såriputta, your faculties are serene, your fa

cial complexion is pure and bright. In what dwelling has the Venerable Såriputta spent th

e day?”&275 

“Here, friend, secluded from sensual pleasures, secluded from unwholesome states, I 20 

entered and dwelt in the first jhåna, which is accompanied by thought and examination, w

ith rapture and happiness born of seclusion. Yet, friend, it did not occur to me, ‘I am attai

ning the first jhåna,’ or ‘I have attained the first jhåna,’ or ‘I have emerged from the first j

håna.’” [236] 

“It must be because I-making, mine-making, and the underlying tendency to conceit h25 

ave been thoroughly uprooted in the Venerable Såriputta for a long time that such though

ts did not occur to him.”&276 

 

2 Without Thought 

Setting at Såvatth¥…. (as above) … The Venerable Ónanda saw the Venerable Såripu30 

tta coming in the distance and said to him: “Friend Såriputta, your faculties are serene, yo

ur complexion is pure and bright. In what dwelling has the Venerable Såriputta spent the 

day?” 

“Here, friend, with the subsiding of thought and examination, I entered and dwelt in t

he second jhåna, which has internal confidence and unification of mind, is without thoug35 

ht and examination, and has rapture and happiness born of concentration. Yet, friend, it di
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d not occur to me, ‘I am attaining the second jhåna,’ or ‘I have attained the second jhåna,’

 or ‘I have emerged from the second jhåna.’”  

“It must be because I-making, mine-making, and the underlying tendency to conceit h

ave been thoroughly uprooted in the Venerable Såriputta for a long time that such though

ts did not occur to him.” 5 

 

3 Rapture  

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 

“Here, friend, with the fading away as well of rapture, I dwelt equanimous and, mindf10 

ul and clearly comprehending, I experienced happiness with the body; I entered and dwel

t in the third jhåna of which the noble ones declare: ‘He is equanimous, mindful, one who

 dwells happily.’ [237] Yet, friend, it did not occur to me….” (Complete as in preceding s

utta.) 

 15 

4 Equanimity 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 

“Here, friend, with the abandoning of pleasure and pain, and with the previous passin

g away of joy and displeasure, I entered and dwelt in the fourth jhåna, which is neither pa20 

inful nor pleasant and includes the purification of mindfulness by equanimity. Yet, friend

, it did not occur to me….”  

 

5 The Base of the Infinity of Space 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t25 

he distance…. 

“Here, friend, with the complete transcendence of perceptions of forms, with the passi

ng away of perceptions of sensory impingement, with non-attention to perceptions of div

ersity, aware that ‘space is infinite,’ I entered and dwelt in the base of the infinity of spac

e.”…  30 

 

6 The Base of the Infinity of Consciousness 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 
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“Here, friend, by completely transcending the base of the infinity of space, aware that

 ‘consciousness is infinite,’ I entered and dwelt in the base of the infinity of consciousnes

s.”…  

 

7 The Base of Nothingness 5 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 

“Here, friend, by completely transcending the base of the infinity of consciousness, a

ware that ‘there is nothing,’ I entered and dwelt in the base of nothingness.”… [238] 

 10 

8 The Base of Neither-perception-nor-non-perception 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 

“Here, friend, by completely transcending the base of nothingness, I entered and dwel

t in the base of neither-perception-nor-non-perception.”…  15 

 

9 The Attainment of Cessation 

Setting at Såvatth¥…. The Venerable Ónanda saw the Venerable Såriputta coming in t

he distance…. 

“Here, friend, by completely transcending the base of neither-perception-nor-non-per20 

ception, I entered and dwelt in the cessation of perception and feeling. Yet, friend, it did 

not occur to me, ‘I am attaining the cessation of perception and feeling,’ or ‘I have attaine

d the cessation of perception and feeling,’ or ‘I have emerged from the cessation of perce

ption and feeling.’”  

“It must be because I-making, mine-making, and the underlying tendency to conceit h25 

ave been thoroughly uprooted in the Venerable Såriputta for a long time that such though

ts did not occur to him.” 

 

10 Sucimukh¥ 

On one occasion the Venerable Såriputta was dwelling at Råjagaha in the Bamboo Gr30 

ove, the Squirrel Sanctuary. Then, in the morning, the Venerable Såriputta dressed and, ta

king bowl and robe, entered Råjagaha for alms. Then, when he had walked for alms on co

ntinuous alms round in Råjagaha,&277 he ate that almsfood leaning against a certain wall

. 

Then the female wanderer Sucimukh¥ approached the Venerable Såriputta and said to 35 

him: “Recluse, do you eat facing downwards?”&278 
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“I don’t eat facing downwards, sister.” 

“Then, recluse, do you eat facing upwards?” 

“I don’t eat facing upwards, sister.” [239] 

“Then, recluse, do you eat facing the (four) quarters?”&279 

“I don’t eat facing the (four) quarters, sister.” 5 

“Then, recluse, do you eat facing the intermediate directions?” 

“I don’t eat facing the intermediate directions, sister.” 

“When you are asked, ‘Recluse, do you eat facing downwards?’… ‘Do you eat facing

 the intermediate directions?’ you reply, ‘I don’t eat thus, sister.’ How then do you eat, re

cluse?” 10 

“Sister, those recluses and brahmins who earn their living by the debased art of geom

ancy&280—a wrong means of livelihood—these are called recluses and brahmins who e

at facing downwards. Those recluses and brahmins who earn their living by the debased a

rt of astrology&281—a wrong means of livelihood—these are called recluses and brahmi

ns who eat facing upwards. Those recluses and brahmins who earn their living by underta15 

king to go on errands and run messages&282—a wrong means of livelihood—these are c

alled recluses and brahmins who eat facing the (four) quarters. Those recluses and brahmi

ns who earn their living by the debased art of palmistry&283—a wrong means of liveliho

od—these are called recluses and brahmins who eat facing the intermediate directions. 

“Sister, I do not earn my living by such wrong means of livelihood as the debased art 20 

of geomancy, or the debased art of astrology, or by undertaking to go on errands and run 

messages, or by the debased art of palmistry. I seek almsfood righteously and, having sou

ght it, I eat my almsfood righteously.” [240] 

Then the female wanderer Sucimukh¥ went from street to street and from square to sq

uare in Råjagaha announcing: “The recluses who are followers of the Sakyan scion eat ri25 

ghteous food ; they eat blameless food . Give almsfood to the recluses who are followers 

of the Sakyan scion.” 
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 Book VIII 

Chapter 29 

Connected Discourses on Någas  

(Någa-saµyutta) 

 5 

 

1 Simple Version  

Setting at Såvatth¥. “Bhikkhus, there are these four modes of generation of någas.&28

4 What four? Någas born from eggs, någas born from the womb, någas born from moistu

re, någas of spontaneous birth. These are the four modes of generation of någas.” 10 

 

2 Superior 

Setting at Såvatth¥. “Bhikkhus, there are these four modes of generation of någas…. [

241] 

“Therein, bhikkhus, någas born from the womb, from moisture, and born spontaneous15 

ly are superior to någas born from eggs. Någas born from moisture and born spontaneousl

y are superior to någas born from eggs and from the womb. Någas born spontaneously ar

e superior to någas born from eggs, from the womb, and from moisture.  

“These, bhikkhus, are the four modes of generation of någas.” 

 20 

3 The Uposatha (1) 

Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid homage

 to him, sat down to one side, and said to him: “Venerable sir, what is the cause and reaso

n why some egg-born någas here observe the Uposatha and relinquish (concern for) their 

bodies?”&285 25 

“Here, bhikkhus, some egg-born någas think thus: ‘In the past we acted ambivalently 

with the body, ambivalently with speech, ambivalently with the mind.&286 Having done 

so, with the breakup of the body, after death, we were reborn in the company of egg-born

 någas. If today we practise good conduct with the body, good conduct with speech, and g

ood conduct with the mind, then with the breakup of the body, after death, we shall be re30 

born in a happy destination, in a heavenly world. Come now, let us practise good conduct

 with the body, speech, and mind.’ 

“This, bhikkhu, is the cause and reason why some egg-born någas here observe the U

posatha and relinquish their bodies.” [242] 

 35 
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4–6 The Uposatha (2–4) 

(The same is repeated for the other three types of någas.) [243] 

 

7 He Has Heard (1) 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: “Vene5 

rable sir, what is the cause and reason why someone here, with the breakup of the body, a

fter death, is reborn in the company of egg-born någas?” 

“Here, bhikkhu, someone acts ambivalently with the body, ambivalently with speech, 

ambivalently with the mind. He has heard: ‘Egg-born någas are long-lived, beautiful, and

 abound in happiness.’ He thinks: ‘Oh, with the breakup of the body, after death, may I be10 

 reborn in the company of egg-born någas!’ Then, with the breakup of the body, after dea

th, he is reborn in the company of egg-born någas. 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of egg-born någas.” 

 15 

8–10 He Has Heard (2–4) 

(These three suttas repeat the same for the other three types of någas.) [244] 

 

11–20 With the Support of Giving (1) 

Sitting to one side, that bhikkhu said to the Blessed One: “Venerable sir, what is the c20 

ause and reason why [245] someone here, with the breakup of the body, after death, is reb

orn in the company of egg-born någas?” 

“Here, bhikkhu, someone acts ambivalently with the body, ambivalently with speech, 

ambivalently with the mind. He has heard: ‘Egg-born någas are long-lived, beautiful, and

 abound in happiness.’ He thinks: ‘Oh, with the breakup of the body, after death, may I be25 

 reborn in the company of egg-born någas!’ He gives food…. He gives drink…. He gives 

clothing…. He gives a vehicle…. He gives a garland…. He gives a fragrance….  He give

s an unguent…. He gives a bed…. He gives a dwelling…. He gives a lamp.&287 Then, w

ith the breakup of the body, after death, he is reborn in the company of egg-born någas. 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b30 

ody, after death, is reborn in the company of egg-born någas.”  

 

21–50 With the Support of Giving (2–4) 

(These three decads each repeat the preceding decad for the other three types of någa

s.) [246] 35 
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 Book IX 

Chapter 30 

Connected Discourses on Supaˆˆas 

(Supaˆˆa-saµyutta) 

 5 

 

1 Simple Version  

Setting at Såvatth¥. “Bhikkhus, there are these four modes of generation of supaˆˆas. 

What four? Supaˆˆas born from eggs, supaˆˆas born from the womb, supaˆˆas born fro

m moisture, supaˆˆas of spontaneous birth. These are the four modes of generation of su10 

paˆˆas.” [247] 

 

2 They Carry Off 

Setting at Såvatth¥. “Bhikkhus, there are these four modes of generation of supaˆˆas

…. 15 

“Therein, bhikkhus, egg-born supaˆˆas carry off only någas that are egg-born, not the

 womb-born, or the moisture-born, or the spontaneously born.&288 Womb-born supaˆˆa

s carry off någas that are egg-born and womb-born, but not the moisture-born or the spon

taneously born. Moisture-born supaˆˆas carry off någas that are egg-born, womb-born, a

nd moisture-born, but not the spontaneously born. Spontaneously born supaˆˆas carry off20 

 någas that are egg-born, womb-born, moisture-born, and spontaneously born.  

“These, bhikkhus, are the four modes of generation of supaˆˆas.” 

 

3 Ambivalent  (1) 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: “Vene25 

rable sir, what is the cause and reason why someone here, with the breakup of the body, a

fter death, is reborn in the company of egg-born supaˆˆas?” 

“Here, bhikkhu, someone acts ambivalently with the body, ambivalently with speech, 

ambivalently with the mind. He has heard: ‘Egg-born supaˆˆas are long-lived, beautiful, 

and abound in happiness.’ He thinks: ‘Oh, with the breakup of the body, after death, may 30 

I be reborn in the company of egg-born supaˆˆas!’ Then, with the breakup of the body, af

ter death, he is reborn in the company of egg-born supaˆˆas. 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of egg-born supaˆˆas.” 

 35 
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4–6 Ambivalent (2–4) 

(The same is repeated for the other three types of supaˆˆas.) [248] 

 

7–16 With the Support of Giving (1) 

Sitting to one side, that bhikkhu said to the Blessed One: “Venerable sir, what is the c5 

ause and reason why someone here, with the breakup of the body, after death, is reborn in

 the company of egg-born supaˆˆas?” 

“Here, bhikkhu, someone acts ambivalently with the body, ambivalently with speech, 

ambivalently with the mind. He has heard: ‘Egg-born supaˆˆas are long-lived, beautiful, 

and abound in happiness.’ He thinks: ‘Oh, with the breakup of the body, after death, may 10 

I be reborn in the company of egg-born supaˆˆas!’ He gives food…. He gives drink…. H

e gives clothing…. He gives a vehicle…. He gives a garland…. He gives a fragrance….  

He gives an unguent…. He gives a bed…. He gives a dwelling…. He gives a lamp. Then,

 with the breakup of the body, after death, he is reborn in the company of egg-born supaˆ

ˆas. 15 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of egg-born supaˆˆas.”  

 

17–46 With the Support of Giving (2–4) 

(These three decads each repeat the preceding decad for the other three types of supa20 

ˆˆas.) [249] 
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 Book X 

Chapter 31 

Connected Discourses on Gandhabbas 

(Gandhabba-saµyutta) 

 5 

 

1 Simple Version  

Setting at Såvatth¥. [250] “Bhikkhus, I will teach you about the devas of the gandhabb

a order. Listen to that…. 

“And what, bhikkhus, are the devas of the gandhabba order? There are, bhikkhus, dev10 

as dwelling in fragrant roots;&289 there are devas dwelling in fragrant heartwood; there 

are devas dwelling in fragrant softwood; there are devas dwelling in fragrant bark; there a

re devas dwelling in fragrant shoots; there are devas dwelling in fragrant leaves; there are

 devas dwelling in fragrant flowers; there are devas dwelling in fragrant fruits; there are d

evas dwelling in fragrant sap; there are devas dwelling in fragrant scents. 15 

“These, bhikkhus, are called the devas of the gandhabba order.” 

 

2 Good Conduct  

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: “Vene

rable sir, what is the cause and reason why someone here, with the breakup of the body, a20 

fter death, is reborn in the company of the devas of the gandhabba order?” 

“Here, bhikkhu, someone practises good conduct with the body, good conduct with sp

eech, good conduct with the mind.&290 He has heard: ‘The devas of the gandhabba orde

r are long-lived, beautiful, and abound in happiness.’ He thinks: ‘Oh, with the breakup of 

the body, after death, may I be reborn in the company of the devas of the gandhabba orde25 

r!’ Then, with the breakup of the body, after death, he is reborn in the company of the dev

as of the gandhabba order. 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of the devas of the gandhabba order.” 

 30 

3 Giver (1) 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu [251] said to the Blessed One: 

“Venerable sir, what is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of the devas who dwell in fragrant roots?” 

“Here, bhikkhu, someone practises good conduct with the body, good conduct with sp35 

eech, good conduct with the mind. He has heard: ‘The devas who dwell in fragrant roots 
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are long-lived, beautiful, and abound in happiness.’ He thinks: ‘Oh, with the breakup of t

he body, after death, may I be reborn in the company of the devas who dwell in fragrant r

oots!’ He becomes a giver of fragrant roots. Then, with the breakup of the body, after dea

th, he is reborn in the company of the devas who dwell in fragrant roots. 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b5 

ody, after death, is reborn in the company of the devas who dwell in fragrant roots.” 

 

4–12 Giver (2–10) 

(The same paradigm is repeated for each of the other groups of gandhabbas—those w

ho dwell in fragrant heartwood, etc.—as enumerated in §1, each the giver of the correspo10 

nding type of gift.) [252] 

 

13–22 With the Support of Giving (1) 

(Repeat §3 down to the aspiration:) 

“He thinks: ‘Oh, with the breakup of the body, after death, may I be reborn in the co15 

mpany of the devas who dwell in fragrant roots!’ He gives food … He gives drink…. He 

gives clothing…. He gives a vehicle…. He gives a garland…. He gives a fragrance….  H

e gives an unguent…. He gives a bed…. He gives a dwelling…. He gives a lamp. Then, 

with the breakup of the body, after death, he is reborn in the company of the devas who d

well in fragrant roots. 20 

“This, bhikkhus, is the cause and reason why someone here, with the breakup of the b

ody, after death, is reborn in the company of the devas who dwell in fragrant roots.” [253

] 

 

23–112 With the Support of Giving (2) 25 

(Repeat the paradigm of §§13–22 for each of the other types of gandhabbas, those wh

o dwell in fragrant heartwood, etc.) 
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 Book XI 

Chapter 32 

Connected Discourses on Cloud Devas  

(Valåhaka-saµyutta) 

 5 

 

1 Simple Version  

[254] Setting at Såvatth¥. “Bhikkhus, I will teach you about the devas of the cloud-dw

elling order. Listen to that…. 

“And what, bhikkhus, are the devas of the cloud-dwelling order?&291 There are, bhi10 

kkhus, cool-cloud devas; there are warm-cloud devas; there are storm-cloud devas; there 

are wind-cloud devas; there are rain-cloud devas. 

“These, bhikkhus, are called the devas of the cloud-dwelling order.” 

 

2 Good Conduct 15 

(Identical with 31:2, except that it concerns rebirth in the company of the devas of the

 cloud-dwelling order.) 

 

3–12 With the Support of Giving (1) 

(These suttas are modelled on 31:13–22, but in regard to rebirth in the company of th20 

e cool-cloud devas.)&292[255] 

 

13–52 With the Support of Giving (2) 

(These suttas repeat the paradigm in regard to rebirth among the other types of cloud

-dwelling devas.) [256] 25 

 

53 Cool-cloud Devas 

Setting at Såvatth¥…. Sitting to one side, that bhikkhu said to the Blessed One: “Vene

rable sir, what is the cause and reason why it sometimes becomes cool?” 

“There are, bhikkhu, (beings) called cool-cloud devas. When it occurs to them, ‘Let u30 

s revel in our own kind of delight,’&293 then, in accordance with their wish, it becomes c

ool. This, bhikkhu, is the cause and reason why it sometimes becomes cool.” 

 

54 Warm-cloud Devas 

… “Venerable sir, what is the cause and reason why it sometimes becomes warm?” 35 
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“There are, bhikkhu, (beings) called warm-cloud devas. When it occurs to them, ‘Let 

us revel in our own kind of delight,’ then, in accordance with their wish, it becomes war

m. This, bhikkhu, is the cause and reason why it sometimes becomes warm.” 

 

55 Storm-cloud Devas 5 

… “Venerable sir, what is the cause and reason why it sometimes becomes stormy?” 

“There are, bhikkhu, (beings) called storm-cloud devas. When it occurs to them, ‘Let 

us revel in our own kind of delight,’ then, in accordance with their wish, it becomes stor

my. This, bhikkhu, is the cause and reason why it sometimes becomes stormy.” 

 10 

56 Wind-cloud Devas 

… “Venerable sir, what is the cause and reason why it sometimes becomes windy?” 

“There are, bhikkhu, (beings) called wind-cloud devas. [257] When it occurs to them,

 ‘Let us revel in our own kind of delight,’ then, in accordance with their wish, it becomes 

windy. This, bhikkhu, is the cause and reason why it sometimes becomes windy.” 15 

 

56 Rain-cloud Devas 

… “Venerable sir, what is the cause and reason why it sometimes rains?” 

“There are, bhikkhu, (beings) called rain-cloud devas. When it occurs to them, ‘Let us

 revel in our own kind of delight,’ then, in accordance with their wish, it rains. This, bhik20 

khu, is the cause and reason why it sometimes rains.” 
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 Book XII 

Chapter 33 

Connected Discourses with Vacchagotta  

(Vacchagotta-saµyutta) 

 5 

 

1 Because of Not Knowing (1) 

Setting at Såvatth¥. Then the wanderer Vacchagotta approached the Blessed One and 

exchanged greetings with him.&294 When they had concluded their greetings and cordial

 talk, he sat down to one side and said to him: [258] 10 

“Master Gotama, what is the cause and reason why these various speculative views ar

ise in the world: ‘The world is eternal’ or ‘The world is not eternal’; or ‘The world is finit

e’ or ‘The world is infinite’; or ‘The soul and the body are the same’ or ‘The soul is one t

hing, the body is another’; or ‘The Tathågata exists after death,’ or ‘The Tathågata does n

ot exist after death,’ or ‘The Tathågata both exists and does not exist after death,’ or ‘The15 

 Tathågata neither exists nor does not exist after death’?” 

“It is, Vaccha, because of not knowing form, its origin, its cessation, and the way lead

ing to its cessation that those various speculative views arise in the world: ‘The world is e

ternal’ … or ‘The Tathågata neither exists nor does not exist after death.’ This, Vaccha, is

 the cause and reason why those various speculative views arise in the world.”&295 20 

 

2 Because of Not Knowing (2) 

Setting at Såvatth¥…. 

“It is, Vaccha, because of not knowing feeling, its origin, its cessation, and the way le

ading to its cessation that those various speculative views arise in the world: ‘The world i25 

s eternal’ … or ‘The Tathågata neither exists nor does not exist after death.’ This, Vaccha

, is the cause and reason why those various speculative views arise in the world.” 

 

3 Because of Not Knowing (3) 

[259] … “It is, Vaccha, because of not knowing perception, its origin, its cessation, a30 

nd the way leading to its cessation that those various speculative views arise in the world

….”  
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4 Because of Not Knowing (4) 

… “It is, Vaccha, because of not knowing volitional constructions, their origin, their c

essation, and the way leading to their cessation that those various speculative views arise 

in the world….”  

 5 

5 Because of Not Knowing (5) 

[260] … “It is, Vaccha, because of not knowing consciousness, its origin, its cessatio

n, and the way leading to its cessation that those various speculative views arise in the wo

rld….”  

 10 

6–10 Because of Not Seeing 

… “It is, Vaccha, because of not seeing form … not seeing feeling … not seeing perc

eption … not seeing volitional constructions … not seeing consciousness, its origin, its ce

ssation, and the way leading to its cessation that those various speculative views arise in t

he world….”&296 15 

 

11–15 Because of Not Breaking Through  

… “It is, Vaccha, because of not breaking through form … not breaking through feeli

ng … not breaking through perception … not breaking through volitional constructions 

… not breaking through consciousness, its origin, its cessation, and the way leading to its20 

 cessation that those various speculative views arise in the world….” [261] 

 

16–20 Because of Not Comprehending  

(The same, but read “not comprehending form,” etc.) 

 25 

21–25 Because of Not Penetrating  

 

26–30 Because of Not Discerning  

 

31–35 Because of Not Discriminating  30 

 

36–40 Because of Not Differentiating  

 

41–45 Because of Not Scrutinizing 

[262] 35 
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46–50 Because of Not Closely Examining  

 

51–55 Because of Not Directly Cognizing 

… “It is, Vaccha, because of not directly cognizing form … feeling … perception … 

volitional constructions … consciousness, its origin, its cessation, and the way leading to 5 

its cessation that those various speculative views arise in the world: [263] ‘The world is e

ternal’ … or ‘The Tathågata neither exists nor does not exist after death.’ This, Vaccha, is

 the cause and reason why those various speculative views arise in the world: ‘The world 

is eternal’ or ‘The world is not eternal’; or ‘The world is finite’ or ‘The world is infinite’; 

or ‘The soul and the body are the same’ or ‘The soul is one thing, the body is another’; or10 

 ‘The Tathågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The 

Tathågata both exists and does not exist after death,’ or ‘The Tathågata neither exists nor 

does not exist after death.’”  
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 Book XIII 

Chapter 34 

Connected Discourses on Meditation  

(Jhåna-saµyutta)&297 

 5 

 

1 Attainment Rooted in Concentration 

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four? [2

64]  

“Here, bhikkhus, a meditator is skilled in concentration in regard to concentration but10 

 is not skilled in attainment in regard to concentration.&298 

“Here a meditator is skilled in attainment in regard to concentration but is not skilled 

in concentration in regard to concentration. 

“Here a meditator is skilled neither in concentration in regard to concentration nor in 

attainment in regard to concentration. 15 

“Here a meditator is skilled both in concentration in regard to concentration and in att

ainment in regard to concentration. 

“Therein, bhikkhus, the meditator who is skilled both in concentration in regard to co

ncentration and in attainment in regard to concentration is the chief, the best, the foremos

t, the highest, the most excellent of these four kinds of meditators. 20 

“Just as, bhikkhus, from a cow comes milk, from milk comes cream, from cream com

es butter, from butter comes ghee, and from ghee comes cream-of-ghee,&299 which is re

ckoned the best of all these, so too, the meditator who is skilled both in concentration in r

egard to concentration and in attainment in regard to concentration is the chief, the best, t

he foremost, the highest, the most excellent of these four kinds of meditators.” 25 

 

2 Maintenance Rooted in Concentration 

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is skilled in concentration in regard to concentration but

 is not skilled in maintenance in regard to concentration.&300 30 

“Here a meditator is skilled in maintenance in regard to concentration but is not skille

d in concentration in regard to concentration. 

“Here a meditator is skilled neither in concentration in regard to concentration nor in 

maintenance in regard to concentration. 

“Here a meditator is skilled both in concentration in regard to concentration and in m35 

aintenance in regard to concentration. 
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“Therein, bhikkhus, the meditator who is skilled both in concentration in regard to co

ncentration and in maintenance in regard to concentration [265] is the chief, the best, the 

foremost, the supreme, the most excellent of these four kinds of meditators. 

“Just as, bhikkhus, from a cow comes milk … and from ghee comes cream of ghee, w

hich is reckoned the best of all these, so too, the meditator who is skilled both in concentr5 

ation and in maintenance … is the most excellent of these four kinds of meditators.” 

 

3 Emergence Rooted in Concentration 

(The same, but for “skilled in maintenance ” read “skilled in emergence.”)&301 

 10 

4 Pliancy Rooted in Concentration 

(The same, but read “skilled in pliancy.”)&302 [266] 

 

5 The Object Rooted in Concentration 

(The same, but read “skilled in the object.”)&303 15 

 

6 The Range Rooted in Concentration 

(The same, but read “skilled in the range.”)&304 [267] 

 

7 Resolution Rooted in Concentration 20 

(The same, but read “skilled in resolution.”)&305 

 

8 Thoroughness Rooted in Concentration 

(The same, but read “a thorough worker in regard to concentration.”)&306 [268] 

 25 

9 Persistence Rooted in Concentration 

(The same, but read “a persistent worker in regard to concentration.”)&307 

 

10 Suitability Rooted in Concentration 

(The same, but read “one who does what is suitable in regard to concentration.”)&330 

08 [269] 

 

11 Continuance Rooted in Attainment 

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is skilled in attainment in regard to concentration but is 35 

not skilled in maintenance in regard to concentration.  
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“Here a meditator is skilled in maintenance in regard to concentration but is not skille

d in attainment in regard to concentration. 

“Here a meditator is skilled neither in attainment in regard to concentration nor in mai

ntenance in regard to concentration. 

“Here a meditator is skilled both in attainment in regard to concentration and in maint5 

enance in regard to concentration. 

“Therein, bhikkhus, the meditator who is skilled both in attainment in regard to conce

ntration and in maintenance in regard to concentration is the chief, the best, the foremost, 

the highest, the most excellent of these four kinds of meditators. 

“Just as, bhikkhus, from a cow comes milk … and from ghee comes cream-of-ghee, 10 

which is reckoned the best of all these, so too, the meditator who is skilled both in attain

ment and maintenance … is the most excellent of these four kinds of meditators.” 

 

12 Emergence Rooted in Attainment 

(The same, but for “skilled in maintenance in regard to concentration” read “skilled 15 

in emergence in regard to concentration.”) [270] 

 

13 Pliancy Rooted in Attainment 

(The same, but read “skilled in pliancy.”) 

 20 

14 The Object Rooted in Attainment 

(The same, but read “skilled in the object.”)  

 

15 The Objective Range Rooted in Attainment 

(The same, but read “skilled in the range.”) [271] 25 

 

16 Resolution Rooted in Attainment 

(The same, but read “skilled in resolution.”)  

 

17 Thoroughness Rooted in Attainment 30 

(The same, but read “a thorough worker in regard to concentration.”)  

 

18 Persistence Rooted in Attainment 

(The same, but read “a persistent worker in regard to concentration.”)  

 35 
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19 Suitability Rooted in Attainment 

(The same, but read “one who does what is suitable in regard to concentration.”) [27

2] 

 

20 Emergence Rooted in Continuance  5 

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is skilled in maintenance in regard to concentration but i

s not skilled in emergence in regard to concentration.  

“Here a meditator is skilled in emergence in regard to concentration but is not skilled 

in maintenance in regard to concentration. 10 

“Here a meditator is skilled neither in maintenance in regard to concentration nor in e

mergence in regard to concentration. 

“Here a meditator is skilled both in maintenance in regard to concentration and in em

ergence in regard to concentration. 

“Therein, bhikkhus, the meditator who is skilled both in maintenance in regard to con15 

centration and in emergence in regard to concentration is the chief … the most excellent 

of these four kinds of meditators.” [273] 

 

21–27 Pliancy Rooted In Continuance, Etc. 

(These seven suttas are modelled on the preceding one, but “emergence” is replaced 20 

by the seven terms from “pliancy” through “one who does what is suitable,” as in §§13–

19.) 

 

28 Pliancy Rooted in Emergence  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  25 

“Here, bhikkhus, a meditator is skilled in emergence in regard to concentration but is 

not skilled in pliancy … [274] … skilled in pliancy in regard to concentration but is not s

killed in emergence … skilled neither in emergence in regard to concentration nor in plia

ncy … skilled both in emergence in regard to concentration and in pliancy in regard to co

ncentration. 30 

“Therein, bhikkhus, the meditator who is skilled both in emergence in regard to conce

ntration and in pliancy in regard to concentration is the chief … the most excellent of thes

e four kinds of meditators.” 
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29–34 The Object Rooted in Emergence, Etc. 

(These six suttas are modelled on the preceding one, but “pliancy” is replaced by the 

six terms from “the object” through “one who does what is suitable.”) [275] 

 

35 The Object Rooted in Pliancy  5 

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is skilled in pliancy in regard to concentration but is not 

skilled in the object … skilled in the object in regard to concentration but is not skilled in 

pliancy … skilled neither in pliancy in regard to concentration nor in the object … skilled

 both in pliancy in regard to concentration and in the object in regard to concentration. 10 

“Therein, bhikkhus, the meditator who is skilled both in pliancy in regard to concentr

ation and in the object in regard to concentration is the chief … the most excellent of thes

e four kinds of meditators.” 

 

36–40 The Objective Range Rooted in Pliancy, Etc. 15 

(These five suttas are modelled on the preceding one, but “the object” is replaced by 

the five terms from “the range” through “one who does what is suitable.”)  

 

41 The Objective Range Rooted in the Object  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  20 

“Here, bhikkhus, a meditator is skilled in the object in regard to concentration but is n

ot skilled in the range … skilled in the range in regard to concentration but is not skilled i

n the object … skilled neither in the object in regard to concentration nor in the range … 

skilled both in the object in regard to concentration and in the range in regard to concentr

ation. 25 

“Therein, bhikkhus, the meditator who is skilled both in the object in regard to conce

ntration and in the range in regard to concentration is the chief … the most excellent of th

ese four kinds of meditators.” [276] 

 

42–45 Resolution Rooted in the Object, Etc. 30 

(These four suttas are modelled on the preceding one, but “the range” is replaced by 

the four terms from “resolution” through “one who does what is suitable.”)  

 

46 Resolution Rooted in the Objective Range  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  35 
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“Here, bhikkhus, a meditator is skilled in the range in regard to concentration but is n

ot skilled in resolution … skilled in resolution in regard to concentration but is not skilled

 in the range … skilled neither in the range in regard to concentration nor in resolution …

 skilled both in the range in regard to concentration and in resolution in regard to concent

ration. 5 

“Therein, bhikkhus, the meditator who is skilled both in the range in regard to concen

tration and in resolution in regard to concentration is the chief … the most excellent of th

ese four kinds of meditators.” 

 

47–49 Thoroughness Rooted in the Objective Range, Etc. 10 

(These three suttas are modelled on the preceding one, but “resolution” is replaced b

y the three terms: “a thorough worker in regard to concentration,” “a persistent worker 

in regard to concentration,” and “one who does what is suitable in regard to concentrati

on.”) 

 15 

50 Thoroughness Rooted in Resolution  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is skilled in resolution in regard to concentration [277] b

ut is not a thorough worker … a thorough worker in regard to concentration but is not skil

led in resolution … neither skilled in resolution in regard to concentration nor a thorough 20 

worker … both skilled in resolution in regard to concentration and a thorough worker in r

egard to concentration. 

“Therein, bhikkhus, the meditator who is both skilled in resolution in regard to conce

ntration and a thorough worker in regard to concentration is the chief … the most excelle

nt of these four kinds of meditators.” 25 

 

51–52 Thoroughness Rooted in the Objective Range, Etc. 

(These two suttas are modelled on the preceding one, but “a thorough worker in rega

rd to concentration” is replaced by the two terms: “a persistent worker in regard to conc

entration” and “one who does what is suitable in regard to concentration.”) 30 

 

53 Persistence Rooted in Thoroughness  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is a thorough worker in regard to concentration but not a

 persistent worker … a persistent worker in regard to concentration but not a thorough wo35 

rker … neither a thorough worker in regard to concentration nor a persistent worker … b
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oth a thorough worker in regard to concentration and a persistent worker in regard to con

centration. 

“Therein, bhikkhus, the meditator who is both a thorough worker in regard to concent

ration and a persistent worker in regard to concentration is the chief … the most excellent

 of these four kinds of meditators.” 5 

 

54 Suitability Rooted in Thoroughness  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is a thorough worker in regard to concentration but not 

one who does what is suitable….”  10 

 

55 Suitability Rooted in Persistence  

Setting at Såvatth¥. “Bhikkhus, there are these four kinds of meditators. What four?  

“Here, bhikkhus, a meditator is a persistent worker in regard to concentration but not 

one who does what is suitable … one who does what is suitable in regard to concentratio15 

n but not a persistent worker … neither a persistent worker in regard to concentration nor 

one who does what is suitable … [278] both a persistent worker in regard to concentratio

n and one who does what is suitable in regard to concentration. 

“Therein, bhikkhus, the meditator who is both a persistent worker in regard to concen

tration and one who does what is suitable in regard to concentration is the chief, the best, 20 

the foremost, the highest, the most excellent of these four kinds of meditators. 

“Just as, bhikkhus, from a cow comes milk, from milk comes cream, from cream butt

er, from butter ghee, and from ghee comes cream-of-ghee, which is reckoned the best of 

all these, so too, the meditator who is both a persistent worker in regard to concentration 

and one who does what is suitable in regard to concentration is the chief, the best, the for25 

emost, the highest, the most excellent of these four kinds of meditators.” 

 
 



Notes to Part III 1 

Notes to Part III 

 

Chapter 22: Khandhasaµyutta 

 

1. The name means “Nåkula’s father.” His wife is called Nakulamåtå, “Nakula’s mother,5 

” though the texts never disclose the identity of Nakula. The Buddha pronounced 

him and his wife the most trusting (etadaggaµ vissåsakånaµ) of his lay disciples 

(A I 26). According to SA, they had been the Blessed One’s parents in five hundr

ed past lives and his close relations in many more past lives. For additional refere

nces see DPPN 2:3. 10 

2. All three eds. of SN, and both eds. of SA, read aniccadassåv¥, “not always a seer,” but 

the SS reading adhiccadassåv¥, “a chance seer,” may be more original; CPD also 

prefers the latter. SA: “Because of my affliction I am unable to come whenever I 

want; I get to see (him) only sometimes, not constantly.” 

 15 

 Manobhåvan¥yå, used in apposition to bhikkhË, has often been misinterpreted 

by translators to mean “with developed mind.” However, the expression is a geru

ndive meaning literally “who should be brought to mind,” i.e., who are worthy of 

esteem. SA: “Those great elders such as Såriputta and Moggallåna are called ‘wor

thy of esteem’ (‘to be brought to mind’) because the mind (citta) grows in wholes20 

ome qualities whenever they are seen.” 

3. Be and Ce read the second descriptive term as aˆ∂abhËto, lit. “egg-become,” and SA e

ndorses this with its explanation: “Aˆ∂abhËto: become weak (dubbala) like an eg

g. For just as one cannot play with an egg by throwing it around or hitting it—sinc

e it breaks apart at once—so this body has “become like an egg” because it breaks25 

 apart even if one stumbles on a thorn or a stump.” Despite the texts and SA, Ee’s 

reading addhabhËto (which could be a dialectical variant of abhibhËto, “overcom

e”) may be preferable; see 35:29 and IV,n.14.  

4. On the commentarial etymology of puthujjana, see II,n.153. SA gives a long analysis o

f this passage; for a translation of the parallel at MA I 20–25, see Bhikkhu Bodhi, 30 

Discourse on the Root of Existence, pp.33–38. The commentaries distinguish bet

ween the “uninstructed worldling” (assutavå puthujjana) and the “good worldling

” (kalyåˆa puthujjana). While both are worldlings in the technical sense that they 

have not reached the path of stream-entry, the former has neither theoretical know

ledge of the Dhamma nor training in the practice, while the latter has both and is s35 

triving to reach the path. 
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5. Text here enumerates the twenty types of identity view (sakkåya-di††hi), obtained by p

ositing a self in the four given ways in relation to the five aggregates that constitut

e personal identity (sakkåya; see 22:105). Identity view is the first of the ten fetter

s to be eradicated by the attainment of the path of stream-entry. 

 5 

 SA: He regards form as self (rËpaµ attato samanupassati), by regarding form

 and the self as indistinguishable, just as the flame of an oil lamp and its colour ar

e indistinguishable. He regards self as possessing form (rËpavantaµ attånaµ), wh

en he takes the formless (i.e., the mind or mental factors) as a self that possesses f

orm, in the way a tree possesses a shadow; form as in self (attani rËpaµ), when h10 

e takes the formless (mind) as a self within which form is situated, as the scent is i

n a flower; self as in form (rËpasmiµ attånaµ), when he takes the formless (mind

) as a self situated in form, as a jewel is in a casket. He is obsessed by the notions, 

“I am form, form is mine”: he swallows these ideas with craving and views, takes 

his stand upon them, and grasps hold of them. 15 

 

 SA states that the identification of each aggregate individually with the self is 

the annihilationist view (uccheda-di††hi), while the other views are variants of eter

nalism (sassata-di††hi); thus there are five types of annihilationism and fifteen of e

ternalism. To my mind this is unacceptable, for eternalist views can clearly be for20 

mulated by taking the individual mental aggregates as the self. It also seems quest

ionable to me that a view of self must implicitly posit one (or more) of the aggreg

ates as self; for a view of self to have any meaning or content, all this is necessary

 is that it posit a relationship between the assumed self and the five aggregates. Ac

cording to the Buddha, all such positions collapse under analysis. See the “consid25 

erations of self” section of the Mahånidåna Sutta (DN II 66–68), translated with c

ommentary in Bhikkhu Bodhi, the Great Discourse on Causation, pp.53–55, 92–9

8. 

6. SA: Even for the Buddhas the body is afflicted, but the mind is afflicted when it is acc

ompanied by lust, hatred, and delusion. 30 

7. This is the standard formula describing a disciple whose minimal attainment is stream-

entry (sotåpatti). The path of stream-entry eradicates the lower three fetters: identi

ty view, doubt, and adherence to rules and vows. 

8. SA: Here, non-affliction of mind is shown by the absence of defilements. Thus in this s

utta the worldly multitude is shown to be afflicted in both body and mind, the ara35 

hant to be afflicted in body but unafflicted in mind. The seven sekha (trainees: the
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 four on the path and three at the fruition stages) are neither afflicted nor unafflict

ed in mind, but they are pursuing non-affliction of mind (anåturacittataµ yeva bh

ajanti). 

9. SA: They wanted to spend the three months of the rains residence there. 

10. SA here gives a long account of how Såriputta assists his fellow monks with both thei5 

r material needs (åmisånuggaha) and with the Dhamma (dhammånuggaha). For a 

translation, see Nyanaponika Thera, “Såriputta: The Marshal of the Dhamma,” in 

Nyanaponika and Hecker, The Great Disciples of the Buddha, pp.21–22. 

11. E¬agalågumbha. PED identifies e¬agalå as the plant Cassia Tora. SA: This bush grow

s where there is a constant supply of flowing water. People made a bower with fo10 

ur posts, over which they let the bush grow, forming a pavilion. Below this they 

made a seat by placing bricks down and strewing sand over them. It was a cool pl

ace during the day, with a fresh breeze blowing from the water. 

12. Gone abroad (nånåverajjagataµ): Gone to a realm different from the realm of one ki

ng. A foreign realm (virajja) is another realm; for as a region different from one’s15 

 own is called a foreign region (videsa), so a realm different from that one normall

y resides in is called a foreign realm. That is what is meant by “abroad.” 

13. See II,n.73. 

14. SA says that all these terms should be understood as synonyms of craving (taˆhå). I d

eliberately translate pari¬åha in two ways: as “passion” when it is used as a synon20 

ym for craving (as here), and as “fever” (just below) when it is used to signify a s

evere degree of suffering. 

15. SA: This passage is introduced to show the danger facing one who is not devoid of lu

st for the five aggregates, and the benefits won by one who is devoid of lust. 

16. Mahåkaccåna was the Buddha’s foremost disciple in the detailed exposition of brief s25 

ayings, a skill he displays in this sutta and the next, and elsewhere in SN at 35:13

0, 132. For a study of his life and teachings, see Bhikkhu Bodhi, “Mahåkaccåna: 

The Master of Doctrinal Exposition,” in Nyanaponika and Hecker, The Great Dis

ciples of the Buddha, pp.213–44. Avant¥, his native region, was to the far southwe

st of the Ganges basin. 30 

17. Sn 844. In analysing the first line of the verse, Mahåkaccåna does not simply explain 

the literal meaning of the words, which makes perfectly good sense in the original

 context, but instead treats the terms as metaphors bearing non-figurative meaning

s. He then draws out these meanings by plotting the terms in relation to a technica

l system of exegesis. This approach to interpretation was to become prominent in 35 

the commentaries. 
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18. The first line of the verse reads: okaµ pahåya aniketasår¥. No mention is made of oka

sår¥ or anokasår¥, “one who roams in a home” and “one who roams about homele

ss,” but Mahåkaccåna introduces these terms as implicit in the absolutive construc

tive okaµ pahåya. The use of dhåtu as a synonym for khandha is unusual; more o

ften the two are treated as headings for different schemes of classiciation. But see 5 

22:45, 53, 54, etc., where we also find this usage.  

 

 I follow the reading of the text in Ce and Ee, rËpadhåturågavinibaddhaµ, als

o supported by SA (Be), as against Be’s -vinibandhaµ. SA resolves the compoun

d, rËpadhåtumhi rågena vinibaddhaµ, and explains this consciousness as the kam10 

mic consciousness (kamma-viññåˆa). The passage confirms the privileged status 

of consciousness among the five aggregates. While all the aggregates are conditio

ned phenomena marked by the three characteristics, consciousness serves as the c

onnecting thread of personal continuity through the sequence of rebirths. This ties

 up with the idea expressed at 12:38–40 that consciousness is the persisting eleme15 

nt in experience that links together the old existence with the new one. The other f

our aggregates serve as “stations for consciousness” (viññåˆa††hitiyo; see 22:53–5

4). Even consciousness, however, is not a self-identical entity but a sequence of d

ependently arisen occasions of cognizing; see MN I 256–60. 

19. SA: Why isn’t the consciousness element mentioned here (as a “home for consciousn20 

ess”)? To avoid confusion, for “home” is here spoken of in the sense of a conditio

n (paccaya). An earlier kammic consciousness is a condition for both a later kam

mic consciousness and a resultant consciousness, and an (earlier) resultant consci

ousness for both a (later) resultant consciousness and a kammic consciousness. Th

erefore the confusion could arise: “What kind of consciousness is intended here?”25 

 To avoid such confusion, consciousness is not included, and the teaching is expre

ssed without disorder. Further, the other four aggregates, as objects (or bases: åra

mmaˆavasena), are said to be “stations for the volitionally constructive conscious

ness” (abhisa∫khåraviññåˆa††hitiyo), and to show them thus consciousness is not 

mentioned here. 30 

20. Engagement and clinging (upay’upådåna), etc. See 12:15 and II,n.31. SA explains th

at although all arahants abandon these, the Tathågata, the Fully Enlightened One, 

is mentioned as the supreme example because his status as an arahant is most evid

ent to all the world. 
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21. SA: Why is consciousness mentioned here? To show the abandoning of defilements. 

For defilements are not fully abandoned in relation to the other four aggregates on

ly, but in relation to all five.  

22. I read the long compound with Be and Ce rËpanimittaniketa-visåravinibandha. Ee ha

s -såra- in place of -visåra-. The interpretation is as difficult as it looks. I have un5 

ravelled it with the aid of SA, which explains: “Form itself is the ‘sign’ (nimitta) i

n the sense that it is a condition for defilements, and it is also the abode (consistin

g in) the ‘sign of forms,’ being an abode in the sense of a dwelling place, namely, 

for the act of objectification. By the two terms ‘diffusion and confinement’ (visår

a-vinibandha) what is meant is the expansion of defilements and their confining (10 

or binding) nature. (Thus the full compound should be resolved:) ‘diffusion and c

onfinement in the abode (consisting in) the sign of forms.’ Hence the meaning is: 

‘by the diffusion of defilements, and by the bondage of defilements arisen in the a

bode (consisting in) the sign of forms.’ One is called ‘one who roams about in an 

abode’: one is called ‘one who roams about in a dwelling place’ by making (form15 

s) an object.” 

23. SA: Why are the five aggregates here called “home,” while the six objects are called 

“an abode”? Because of the relative strength and weakness of desire and lust, resp

ectively. For though they are similar in being places of residence, “home” means 

one’s house, a permanent dwelling place, while “abode” is a place where one dwe20 

lls for a special purpose, such as a park, etc. As desire and lust are strong in relati

on to one’s home, which is inhabited by one’s wife, children, wealth, and possessi

ons, so too they are strong in regard to the internal aggregates. But as lust and desi

re are weaker in regard to such places as parks, etc., so too in relation to external 

objects. 25 

 

 SÈ: Because desire and lust are strong in relation to the internal five aggregate

s, the latter are called “home,” and because desire and lust are weaker in relation t

o the six external objects, the latter are called “an abode.” 

24. See 9:7. 30 

25. Ce: purekkharåno; Be and Ee: purakkharåno. Sn reads as in Ce. The word usually me

ans “honouring, revering,” but the text here plays on the literal meaning “putting i

n front,” interpreted as projecting into the future through desire. SA glosses it wit

h va††aµ purato kurumåno, “putting the round of becoming in front.” The negativ

e apurekkharåno is here glossed as va††aµ purato akurumåno, and at SnA 547,6–735 

 as åyatiµ attabhåvaµ anabhinibbattento, “not producing individual existence in t



Notes to Part III 6 

he future.” Mahåkaccåna’s explanation mirrors the Buddha’s exegesis of the Bhad

dekaratta verses at MN III 188,15–26. 

26. This passage is also found at 56:9, also at DN I 8,9–16 and elswhere. The expressions 

used are probably taken from the arsenal of rhetoric used in the heated philosophi

cal debates that took place between the wanderers of different sects. The mood of 5 

these debates, and the Buddha’s evaluation of them, is effectively conveyed at a n

umber of suttas in the A††hakavagga; see Sn IV,8, 12, 13. 

27. The quote is from DN II 283,9–13, but the words se††hå devamanussånaµ are not fou

nd there. They are, however, attached to the partly parallel statement, also address

ed to Sakka, at MN I 252,3–5. 10 

28. SA: Liberated in the extinction of craving (taˆhåsa∫khayavimuttå): Liberated in Nibb

åna, the extinction of craving, by the liberation of the fruit, which takes Nibbåna a

s object. 

 

 This explanation, it seems, is supported by the texts. While simple khaya, in re15 

lation to vimutta, usually occurs in the ablative (see e.g. MN III 31,2, 34, etc.), sa∫

khaya is in the locative (e.g., at 4:25: anuttare upadhisa∫khaye vimutto). 

29. See II,n.58. 

30. Here the text speaks of the diachronic or distal origination of the five aggregates, in c

ontrast to the synchronic or proximal origination shown below at 22:56, 57. The c20 

oncluding portion of the passage shows that we have here a compressed statement

 of dependent origination. To “seek delight, welcome, and remain holding” is the 

work of craving (taˆhå). The delight (nandi) obtained is clinging (upådåna), from

 which the remaining links of the series flow. The passage thus demonstrates how 

craving for the present five aggregates is the generative cause for the arising of a f25 

resh set of five aggregates in the next existence. The section on passing away sho

uld be understood in the converse manner: when craving for the present five aggre

gates ceases, one has eliminated the efficient cause for the arising of the five aggr

egates in a future existence. 

31. Pa†isallåna. SA: The Blessed One saw those bhikkhus falling away from physical sec30 

lusion (kåyaviveka) and spoke to them thus because he knew that their meditation 

would succeed if they would obtain physical seclusion. 

32. A nearly identical passage is incorporated into MN No. 138. The reading here shows t

hat anupådå paritassanå and anupådåya paritassati there are ancient errors whic

h had crept into the texts even before the age of the commentators, who were beg35 
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uiled into devising bad explanations of the bad reading. The MN text should be co

rrected on the basis of SN. On paritassanå and paritassati, see II,n.137. 

33. SA explains paritassanådhammasamuppådå as a dvanda compound: taˆhåparitassan

å ca akusaladhammasamuppådå ca; “the agitation of craving and a constellation 

of unwholesome states.” The long compound might also have been taken taken as5 

 a tappurisa: “a constellation of states (arisen from, associated with) agitation.” W

hile both SA and SÈ understand paritassanå in the sense of craving, it seems to m

e that the text emphasizes bhayaparitassanå, “agitation through fear.” On how pa

ritassanå has come to bear two meanings, see II,n.137. 

34. While the preceding sutta is framed solely in terms of identity view, this one is frame10 

d in terms of the “three grips” (gåha): “this is mine” (etaµ mama) is the grip of cr

aving; “this I am” (eso’ham asmi), the grip of conceit; and “this is my self” (eso m

e attå), the grip of views. A shift also occurs in the implications of paritassanå, fr

om craving and fear to sorrow and grief. 

35. Steven Collins translates bhårahåra as “the bearing of the burden,” contending that h15 

åra must here be understood as an action noun rather than as an agent noun (Selfle

ss Persons, p.165). SED, however, lists “a carrier, a porter” as meanings of håra, 

and it seems clear that this is the sense required here. 

36. SA: In what sense are these “five aggregates subject to clinging” called the burden? I

n the sense of having to be borne through maintenance. For their maintenance—b20 

y being lifted up, moved about, seated, laid to rest, bathed, adorned, fed and nouri

shed, etc.—is something to be borne; thus they are called a burden in the sense of 

having to be borne through maintenance. 

37. The puggalavåda or “personalist” schools of Buddhism appealed to this passage as pr

oof for the existence of the person (puggala) as a real entity, neither identical with25 

 the five aggregates nor different from them. It is the puggala, they claimed, whic

h persists through change, undergoes rebirth, and eventually attains Nibbåna. This

 tenet was bluntly rejected by the other Buddhist schools, who saw in it a camoufl

aged version of the åtman, the self of the non-Buddhist systems. For an overview 

of the arguments, see Dutt, Buddhist Sects in India, pp.184–206. The mainstream 30 

Buddhist schools held that the person was a mere convention (vohåra) or concept 

(paññatti) derivative upon (upådåya) the five aggregates, not a substantial reality 

in its own right. 

 

 SA: Thus, by the expression “the carrier of the burden,” he shows the person t35 

o be a mere convention. For the person is called the carrier of the burden because 
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it “picks up” the burden of the aggregates at the moment of rebirth, maintains the 

burden by bathing, feeding, seating, and laying them down during the course of lif

e, and then discards them at the moment of death, only to take up another burden 

of aggregates at the moment of rebirth. 

38. Bhårådåna. This formula is identical with the definition of the second noble truth (se5 

e 56:11). So too, the explanation of the laying down of the burden (bhåranikkhep

a) is identical with the definition of the third truth. 

 

 SA: Seeking delight here and there (tatratatråbhinandin¥): having the habit of 

seeking delight in the place of rebirth or among the various objects such as forms.10 

 Lust for the five cords of sensual pleasure is craving for sensual pleasures (kåma

taˆhå). Lust for form-sphere or formless-sphere becoming, attachment to jhåna, a

nd lust accompanied by the eternalist view: this is called craving for becoming (b

havataˆhå). Lust accompanied by the annihilationist view is craving for disbecom

ing (vibhavataˆhå). 15 

39. SA: All these terms are designations for Nibbåna. For it is contingent upon this (taµ 

hi ågamma) that craving fades away without remainder, ceases, is given up, is reli

nquished, and released; and here there is no reliance on sensual pleasures or views

. For such a reason Nibbåna gains these names. 

40. SA: The root of craving is ignorance. One draws out craving along with its root by th20 

e path of arahantship. 

41. The explanation of pariññå, full understandiing, in terms of rågakkhaya, etc., the dest

ruction of lust, etc., initially seems puzzling, but see MN I 66–67, where pariññå i

s used as a virtual synonym for pahåna. SA specifies pariññå here as accantapari

ññå, ultimate abandonment, which it glosses as samatikkama, transcendence, and 25 

identifies with Nibbåna. Apparently accantapariññå is distinct from the usual thre

e kinds of pariññå, on which see the following note.  

42. SA: By “directly knowing” (abhijånaµ), the full understanding of the known (ñåtapa

riññå) is indicated; by “fully understanding” (parijånaµ), full understanding by s

crutinization (t¥raˆapariññå); by “becoming dispassionate” and “abandoning”, th30 

e full understanding of abandonment (pahånapariññå).  

 

 On the three kinds of full understanding, see I,n.37. In sutta usage, the distinct

ion between abhijånåti and parijånåti is drawn more sharply than in the comment

aries. In the suttas, abhijånåti and its cognates means direct knowledge of pheno35 

mena in accordance with the pattern established by the four noble truths. This kno
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wledge is shared by both the sekha and the arahant. In contrast, parijånåti and its 

cognates is generally used only in relation to the arahant, and signifies the consum

mation of the knowledge initiated by abhijånåti. MN No. 1, for example, stresses 

that the sekha “has directly known” (abhiññåya) each of the twenty-four bases of 

“conceiving,” but still must train further in order to fully understand it (taµ pariñ5 

ñeyyaµ tassa). 

43. The next three suttas are composed on the pattern of 14:31–33. Just below, 22:29–30 

correspond to 14:35–36. SA explains that in the former three texts, the four truths 

are discussed (see II,n.245); in the latter two, the round of becoming and its cessat

ion. 10 

44. Agha, glossed dukkha by SA. 

45. Pabha∫ga, glossed pabhijjanasabhåva, “subject to break apart.” SA: Here the charact

eristic of impermanece is discussed. 

46. The parallel at MN I 140,33–141,19 includes d¥gharattaµ, “for a long time”; 35:101 a

lso omits this. SA says that form, etc., is abandoned by the abandoning of desire a15 

nd lust, confirmed by 22:111. 

47. Yaµ kho bhikkhu anuseti tena sa∫khaµ gacchati. The verb anuseti implies anusaya, t

he seven underlying tendencies (see 45:175), or, more simply, the three underlyin

g tendencies of lust, aversion, and ignorance (see 36:3). SA: If one has an underly

ing tendency towards form by way of sensual lust, etc., then one is described in te20 

rms of that same underlying tendency as “lustful, hating, deluded.” But when that 

underlying tendency is absent, one is not reckoned thus. 

 

 I prefer to think that one is reckoned, not by way of the defilement (though tha

t too is possible), but more prominently by way of the aggregate with which one i25 

dentifies. One who inclines to form is reckoned a “physical” person, one who incl

ines to feeling a “hedonist,” etc., one who inclines to perception an aesthete (or fa

ct-gatherer?), one who inclines to volition an enterprising person, one who incline

s to consciousness a thinker. 

48. See I,n.376.  30 

49. SA explains anum¥yati as if it were equivalent to Skt anum¤yate, “to die along with”: 

“When the underlying tendency is dying, the form to which it tends dies along wit

h it (anumarati!); for when the object is breaking up, the mental factors that take i

t as object cannot persist.” This of course is ludicrous. There can be no doubt that 

anum¥yati is from anu + må; CPD defines the verb as meaning “to be measured af35 

ter,” which I follow here. This statement then sheds light on the famous passage a
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t 44:1 (IV 376,20–25 = MN I 487–88) declaring that the Tathågata, freed from rec

koning in terms of form, etc. (rËpasa∫khå-vimutto), is immeasurable (appameyyo)

 like the great ocean. 

50. Uppåda, vaya, †hitassa aññathattaµ. At AN I 152,6–10 these are called the three cons

tructed characteristics of the constructed (t¥ˆi sa∫khatassa sa∫khata-lakkhaˆåni). 5 

The commentaries identify them with the three sub-moments in the momentary lif

espan of a dhamma: arising (uppåda), persistence or presence (†hiti), and dissoluti

on (bha∫ga). (For more on this, see CMA 4:6). SA explains †hitassa aññathatta as

 the aging (or decay) of the persisting living entity (dharamånassa j¥vamånassa ja

rå), namely, of the life faculty. The commentator mentions the opinion held by so10 

me teachers that it is not possible to posit a moment of decay in the case of the me

ntal phenomena (feeling, etc.) [SÈ: because of the extreme brevity of the moment,

 decay being quickly overtaken by dissolution], but he rejects this view on the bas

is of the sutta itself. SÈ proposes a logical argument for the sub-moment of presen

ce: “Just as a stage of dissolution distinct from the stage of arising is admitted, for15 

 otherwise it would follow that an entity dissolves in the very act of arising, so we

 must admit, as distinct from the stage of dissolution, a stage when an entity ‘conf

ronts its own dissolution’ (bha∫gåbhimukhåvatthå); for something cannot break u

p unless it has confronted its own dissolution.” 

51. Dhammånudhammapa†ipanna. SA: He is practising the preliminary portion of the pra20 

ctice (pubbabhåga-pa†ipadå) that is in conformity with the ninefold supramundan

e Dhamma (the four paths, their fruits, and Nibbåna). Cp. II,n.34. 

52. RËpe nibbidåbahulaµ vihareyya. Nibbidå, “disenchantment,” is usually taken to refer

 to an advanced level of insight, which follows knowledge and vision of things as 

they really are (see 12:23 and II,n.69). SA explains “fully understands” by way of25 

 the three kinds of full understanding (see n.42), and “is freed” (parimuccati) as m

eaning “freed through the full understanding of abandonment arisen at the momen

t of the path.” I would understand these terms somewhat differently: the former as

 the arahant’s full knowledge of the first noble truth, the latter as the liberation fro

m future rebirth ensured by the eradication of the taints. 30 

53. These words are identical with the Buddha’s famous injunction to Ónanda in the Mah

åparinibbåna Sutta (at DN II 100,20–24). In explaining the expression attad¥pa, “w

ith self as island,” SA says: “What is meant by ‘self’? The mundane and supramu

ndane Dhamma (ko pan’ettha attå nåma? lokiyalokuttaro dhammo). Therefore he 

says next, ‘with the Dhamma as an island,’ etc.” 35 
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54. The Ce reading seems best: yoni yeva upaparikkhitabbå. Be omits yeva and Ee treats 

yoni as a masculine noun. SA glosses yoni with kåraˆa, “cause,” and refers to M

N III 142,22–24: yoni h’eså BhËmija phalassa adhigamåya; “For this, BhËmija, is 

the basis for the achievement of the fruit.” See too 35:239 (IV 175,27–28) and AN 

II 76,24–25. SÈ offers an etymology: yavati etasmå phalaµ pasavat¥ ti yoni. At 225 

:95 we repeatedly find the phrase yoniso upaparikkhati, “properly investigates,” a

nd it is quite possible that here too yoniso was the original reading. 

55. Na paritassati. See n.33 above and II,n.137. 

56. Tada∫ganibbuto ti vuccati. Nibbuto is the past participle generally used to describe on

e who has attained Nibbåna (see Introduction, p.??). Here, however, the prefix tad10 

a∫ga- qualifies that implication, suggesting that he has not actually attained Nibbå

na but has only simulated such attainment. One might have rendered this expressi

on “one who has attained Nibbåna in that respect,” i.e., only in respect of a particu

lar freedom. SA: He is “quenched in that respect” because of the quenching of the

 defilements with respect to (or: through the factor of) insight. In this sutta it is on15 

ly insight (vipassanå va) that is discussed. 

57. Dukkhasamudayagåmin¥ samanupassanå. Identity view (sakkåyadi††hi) is so called b

ecause the five aggregates of clinging, which constitute personal identity (sakkåya

), are also the most basic manifestation of suffering (dukkha), as declared in the fi

rst noble truth: saˆkhittena pañc’upådånakkhandhå dukkhå (see 56:11). Accordin20 

g to SA, samanupassanå is here equivalent to views (di††hi), while in the followin

g passage on the cessation of suffering it denotes the knowledge of the four paths 

along with insight. 

58. SA: Seeing with proper wisdom is the wisdom of the path together with insight. The 

mind becomes dispassionate (virajjati) at the moment of the path, and is liberated 25 

(vimuccati) at the moment of the fruit. 

59. SA: It is steady (†hitaµ) because there is no further work to be done; and content (san

tussitaµ) because what was to be attained has been attained. 

 

 It is noteworthy that the passage makes an unexpected transition from imperso30 

nal neuter nominatives (describing the bhikkhu’s mind, cittaµ) to verbs that impl

y a personal subject (na paritassati, parinibbåyati, pajånåti). 

60. The two expressions, “views concerning the past” (pubbåntånudi††hiyo) and “views c

oncerning the future” (aparåntånudi††hiyo), clearly allude to the Brahmajåla Sutta

 (DN No. 1), which describes the famous sixty-two speculative views, eighteen ab35 

out the past and forty-four about the future. SA confirms this, and explains that at 
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this point the first path has been shown [SÈ: by showing the complete abandonme

nt of views]. The following passage shows the three higher paths and fruits; or, alt

ernatively, the former passage shows the abandoning of views by way of mere ins

ight, the sequel the four paths along with insight.  

 5 

 For “obstinate grasping,” the Ce reading thåmaså paråmåso is superior to Be’

s thåmaso paråmåso  and Ee’s thåmaso paråmaso; this reading is confirmed by 

MN I 130,34, 257,4, etc. SA glosses “obstinate grasping” as the obstinacy of view

s (di††hi-thåmaso) and the grasping of views (di††hi-paråmåso), apparently miscon

struing thåmaså, an instrumental used adverbially, as an independent noun.  10 

61. I read with Be and Ce: asm¥ ti c’assa avigataµ hoti. Ee, and many mss, read adhigata

µ for avigataµ. That the latter reading must be correct is proved by AN III292,16

–17, where we find the positive asm¥ ti kho me vigataµ. This same argument appli

es to the reading at 22:89 below (III 128–30), despite the prevalence of adhigata

µ there. 15 

 

 SA explains “this way of regarding things” as regarding with views (di††hi-sa

manupassanå), and “the notion ‘I am’” as the “triple proliferation” (papañcattaya

) of craving, conceit, and views. The two differ in that “regarding” is a conceptual

ly formulated view, the notion “I am” a subtler manifestation of ignorance expres20 

sive of desire and conceit; see the important discussion at 22:89. The view of self 

is eliminated by the path of stream-entry; the notion “I am” is fully eradicated onl

y by the path of arahantship.  

62. I take this terse sentence to be describing the rebirth process contingent upon the persi

stence of the delusion of personal selfhood. Elsewhere “descent” (avakkanti)—of 25 

consciousness, or of name-and-form—indicates the commencement of a new exis

tence (as at 12:39, 58, 59). SA: When there is  this group of defilements, there is t

he production of the five faculties conditioned by defilements and kamma. 

63. I interpret this whole passage as a demonstration of how the new kammically active p

hase of becoming commences through the renewal of conceiving in terms of the n30 

otion “I am” and speculative views of selfhood. SA identifies “mind” (mano) with

 the kamma-mind (kammamano) and “mental phenomena” (dhammå) with its obj

ects, or the former as the bhava∫ga and adverting consciousness. Ignorance conta

ct (avijjåsamphassa) is the contact associated with ignorance (avijjåsampayuttaph

assa). 35 
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 Ignorance is the most fundamental condition underlying this process, and whe

n this is activated by feeling it gives rise to the notion “I am” (a manifestation of c

raving and conceit). The idea “I am this” arises subsequently, when the vacuous “

I” is given a content by being identified with one or another of the five aggregates5 

. Finally, full eternalist and annihilationist views originate when the imagined self

 is held either to survive death or to undergo destruction at death. This passage thu

s presents us with an alternative version of dependent origination, where the “way

 of regarding things” and notion “I am” belong to the causally active side of the p

ast existence; the five faculties to the resultant side of the present existence; and t10 

he recurrence of the notion “I am” to the causal side of the present existence. This

 will in turn generate re-becoming in the future. 

64. The word khandha, aggregate, is glossed in the commentaries with råsi, “group.” Eac

h aggregate includes all instances of the particular phenomenological type that sh

are its defining characteristic. The eleven categories into which each aggregate is 15 

classified are analysed at Vibh 1–12. 

65. The key terms distinguishing the pañc’upådånakkhandhå from the pañcakkhandhå ar

e såsava upådåniya, “with taints and subject to clinging.” As a matter of logic, the

 pañc’upådånakkhandhå are included within the pañcakkhandhå, for all members

 of the former set must also be members of the latter set. However, the fact that a 20 

distinction is drawn between them implies that there are khandha which are anåsa

va anupådåniya, “untainted and not subject to clinging.” On first thought it would

 seem that the “bare aggregates” are those of the arahant, for the arahant has elimi

nated the åsava and upådåna. However, in the Abhidhamma all rËpa is classified 

as såsava and upådåniya, and so too the resultant (vipåka) and functional (kiriya) 25 

mental aggregates of the arahant (see Dhs §§1103, 1219). The only aggregates cla

ssed as anåsava and anupådåniya are the four mental aggregates occurring on the 

cognitive occasions of the four supramundane paths and fruits (see Dhs §§1104, 1

220). The reason for this is that såsava and upådåniya do not mean “accompanied

 by taints and by clinging,” but “capable of being taken as the objects of the taints 30 

and of clinging,” and the arahant’s mundane aggregates can be taken as objects of

 the taints and clinging by others (see DhsA 347). For a detailed study of this prob

lem, see Bodhi, “Aggregates and Clinging Aggregates.” Påli Buddhist Review (1:

2, May 1976).  

 35 

 SA: Among the five aggregates the form aggregate is of the sense sphere, the 
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other four aggregates are of the four planes (sense sphere, form sphere, formless s

phere, supramundane). With taints (såsava) means: what becomes a condition for 

the taints by way of object; so too that can be clung to (upådåniya) means what b

ecomes a condition for clinging [SÈ: by being made its object]. Among the aggre

gates subject to clinging, stated by way of the practice of insight, the form aggreg5 

ate is sense sphere, the others pertain to the three planes (i.e., excluding only the s

upramundane). 

66. This is the threefold conceit: superiority, equality, and inferiority. 

67. This passage applies the formula for the four noble truths to each of the five aggregat

es, in accordance with the Buddha’s statement, “the five aggregates subject to clin10 

ging are suffering” (56:11). See 12:13 and II,n.27. 

68. SA: The mutual destruction of delight (nandi) and lust (råga) is stated to show that th

ere is actually no difference between in their denotation. Or else: One abandons d

elight by becoming disenchanted by means of contemplation of disenchantment (

nibbidånupassanå); one abandons lust by becoming dispassionate by means of th15 

e contemplation of dispassion (virågånupassanå). To this extent, having set up ins

ight [SÈ: with the phrase, “with the destruction of delight comes the destruction o

f lust,” which consummates the function of insight], by the phrase “with the destr

uction of lust comes the destruction of delight” he shows the path; and by the phra

se “with the destruction of delight and lust the mind is liberated” the fruit is show20 

n. 

69. I read upayo with Be and Ce, as against Ee’s upåyo. Here it seems the noun is being u

sed as a virtual present participle. SA: Engaged: one who has approached (upagat

o) the five aggregates by way of craving, conceit, and views. 

70. I translate in accordance with Ce. Be and Ee have omitted the clauses on vedanå and 25 

saññå, apparently an old scribal error. I also read nandËpasecana, with Be and Ce

, as against Ee’s nandupasevana. Though SA does not offer a gloss, the Be-Ce rea

ding can claim support from the underlying metaphor of vegetation, which is mad

e explicit in the simile in the next sutta. In the simile nandiråga is compared to th

e water element. 30 

 

 Again, we find here still another indication of how consciousness grows and e

volves in dependence on the other four aggregates. This sutta and the next should 

be compared with 12:38–40, 12:64, and 22:3. As to why consciousness is not “en

gaged” with itself, see above n.19. 35 
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71. SA: The basis is cut off (vocchijjatårammanaµ): the basis (or object) is cut off throug

h the lack of any ability to precipitate rebirth. SÈ: The basis (or object), which is t

he condition for rebirth by way of the sign of kamma, etc., is “cut off” by way of (

the cutting off of) the kamma that generates rebirth.  

 5 

 SÈ thus takes årammaˆa here in the sense dominant in the Abhidhamma, i.e., 

as the object of rebirth consciousness (see CMA 3:17). However, I understand the

 word in the older sense of “basis,” elsewhere glossed simply as paccaya; see II,n.

112. SA’s explanation need not entail the interpretation proposed by SÈ. 

72. Anabhisa∫khacca vimuttaµ. The “non-constructing consciousness” is the consciousn10 

ess that does not fashion volitional constructions (sa∫khåra). SA says it is “liberat

ed” because it does not construct rebirth. 

73. The five kinds of “seeds” (b¥ja) are actually five means of propagation. SA gives exa

mples of the five kinds drawn from Vin IV 35.  

74. For a poetic version of the vegetation simile, see 5:9; for an elaboration of the compar15 

ison of consciousness to a seed, AN I 223–24. 

75. SA: The Blessed One uttered this inspired utterance because he was aroused by powe

rful joy while reviewing the emancipating nature (niyyånikabhåva) of the Teachin

g. The five lower fetters (pañcorambhågiyåni saµyojanåni) are: identity view, do

ubt, distorted grasp of rules and vows, sensual lust, and ill will. 20 

 

 The formula for resolution recommended by the Buddha is found in the suttas 

in two versions, one used by the annihilationists, the other the Buddha’s adaptatio

n of this; as the two versions differ only with respect to two verb forms, they are s

ometimes confounded in the various recensions. From the commentarial glosses, i25 

t appears that the confusion had already set in before the age of the commentaries.

 Readings also differ among several editions of the same text. Generally I prefer t

he readings in Ce, though in relation to the present sutta Ce follows the lemma an

d gloss of SA, which has adopted the first phrase in its annihilationist variant (tho

ugh not interpreted as such). This corruption was probably already present in the t30 

ext available to the commentators. 

 

 The annihilationist version—explicitly identified as uccheda-di††hi at 22:81 an

d classed among the wrong views at 22:152 and 24:4—reads: no c’assaµ no ca m

e siyå, na bhavissåmi na me bhavissati. At AN V 63–64 the Buddha describes this35 

 creed as the highest of outsider views (etadaggaµ båhirakånaµ di††higatånaµ), t
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he reason being that one who accepts such a view will not be attracted to becomin

g nor averse to the cessation of becoming. It is problematic how the optative claus

e in the annihilationist version should be interpreted; perhaps it can be read as an 

assertion that personal existence, along with its world, is utterly fortuitous (“It mi

ght not have been and it might not have been mine”). The clause in the future tens5 

e is clearly asserting that personal existence and its world will terminate at death. 

 

 The Buddha transformed this formula into a theme for contemplation consona

nt with his own teaching by replacing the first person verbs with their third person

 counterparts: No c’assa no ca me siyå, na bhavissati na me bhavissati. The chang10 

e of person shifts the stress from the view of self implicit in the annihilationist ver

sion (“I will be annihilated”) to an impersonal perspective that harmonizes with th

e anattå doctrine. In the present sutta, resolving (adhimuccamåno) on the formula

 is said to culminate in the destruction of the five lower fetters, that is, in the stage

 of non-returning (anågåmitå). Elsewhere the formula includes a rider, yad atthi y15 

aµ bhËtaµ taµ pajahåmi, “what exists, what has come to be, that I am abandonin

g.” Contemplation of this is said to lead to equanimity. At MN II 264–65 practice 

guided by the full formula (with the rider) culminates in rebirth in the base of neit

her-perception-nor-non-perception (if the meditator clings to the equanimity) or i

n Nibbåna (if there is no clinging to the equanimity). At AN IV 70–74, resolution 20 

guided by the formula, again with the rider, leads to one of the five levels of non-r

eturning or to arahantship. At Ud 78 the shorter formula is applied to mindfulness

 of the body; one who dwells thus gradually crosses attachment, i.e., wins arahant

ship. 

 25 

 It may be significant that in the Nikåyas themselves the precise meaning of th

e formula is never explicated, which suggests it may have functioned as an open-e

nded guide to reflection to be filled in by the meditator’s personal intuition. As to 

the actual word meaning, the commentaries take the opening particle c’ to represe

nt ce, “if,” glossed sace by SA and yadi by SÈ. On this basis they interpret each p30 

art of the formula as a conditional. SA explains the formula in the present sutta on

 the basis of the questionable reading c’assaµ, though its second alternative confo

rms to the superior reading c’assa. I translate very literally, rendering the lemma i

n the way favoured by the explanation: “If I were not, it would not be for me: If I 

were not (sace ahaµ na bhaveyyaµ), neither would there be my belongings (mam35 

a parikkhåro). Or else: If in my past there had not been kammic construction (ka



Notes to Part III 17 

mmåbhisa∫khåro), now there would not be for me these five aggregates. I will not

 be, (and) it will not be for me: I will now so strive that there will not be any kam

mic construction of mine producing the aggregates in the future; when that is abse

nt, there will be for me no future rebirth.” 

 5 

 I part with the commentaries on the meaning of c’, which I take to represent c

a; the syntax of the phrase as a whole clearly requires this. The Skt parallels actua

lly contain ca (e.g., at Uv 15:4, parallel to Ud 78). If we accept this reading, then (

in the present sutta) the first “it” can be taken to refer to the personal five aggregat

es, the second to the world apprehended through the aggregates. For the worldling10 

 this dyad is misconstrued as the duality of self and world; for the noble disciple it

 is simply the duality of impersonal internal and external phenomena. On this basi

s I would interpret the formula thus: “The five aggregates can be terminated, and t

he world presented by them can be terminated. I will so strive that the five aggreg

ates will be terminated, (and) so that the world presented by them will be terminat15 

ed.” Alternatively, the first “it” might be taken to refer to craving, and the second 

to the five aggregates arisen through craving. In the additional rider, “what exists, 

what has come to be” denotes the presently existent set of five aggregates, and the

se are being abandoned through the abandonment of the cause for their continued 

re-manifestation, namely, craving or desire-and-lust. 20 

 

 My understanding of this passage has been largely shaped by suggestions fro

m VÓT and discussions with Bhikkhu Vappa. I am also indebted to Peter Skilling

 for information on the Skt and Tibetan versions of the formula. 

76. RËpaµ vibhavissati, etc. SA glosses: rËpaµ bhijjissati, “form will break up,” and SÈ:25 

 rËpaµ vinasissati, “form will perish.” In the Introduction (p.??) I have explained 

my reasons for rendering vibhavati and derivates by the makeshift “disbecome.” 

The commentators seem to understand “disbecoming” here as the incessant mome

ntary cessation of the aggregates, but I believe the verb refers to the final cessatio

n of the aggregates with the attainment of the anupådisesa-nibbånadhåtu. This m30 

eaning links up better with the opening formula, and also seems supported by Th 

715: sa∫khårå vibhavissanti, tattha kå paridevanå. 

77. SA: With the disbecoming of form (rËpassa vibhavå): by the seeing of disbecoming, t

ogether with insight [SÈ: for the word “disbecoming” in the text is stated by elisio

n of the word “seeing”]. For the four paths together with insight are called “the se35 

eing of the disbecoming of form, etc.” This is said with reference to that. 
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 On the interpretation that I prefer (as stated in the preceding note), “the disbec

oming of form,” etc., refers to the ultimate cessation of the aggregates in Nibbåna,

 and thus the realization that such cessation takes place functions as the spur impli

cit in the meditation formula that inspires the bhikkhu to break the five fetters. 5 

78. Anantarå åsavånaµ khaya. Here “the destruction of the taints” refers to arahantship, 

and it seems the bhikkhu is asking how arahantship can be attained directly, witho

ut being detained at the stage of non-returner. SA explains that there are two types

 of immediacy (anantara), proximate and distant. Insight is the proximate immedi

ate cause for the path (since the supramundane path arises when insight has reach10 

ed its peak), and the distant immediate cause for the fruit (since the fruit directly f

ollows the path). Thus the bhikkhu is asking: “How should one know and see, wit

h insight as the immediate cause, to attain the fruit of arahantship called ‘the destr

uction of the taints’?” 

79. SA: The worldling becomes frightened with the arising of weak insight (dubbalavipas15 

sanå); for he cannot overcome self-love and thus he becomes afraid, thinking, “N

ow I will be annihilated and won’t exist any more.” He sees himself falling into a

n abyss (see MN I 136–37 and n.182 below). But when strong insight occurs to th

e instructed noble disciple, he doesn’t become frightened but thinks, “It is constru

ctions only that arise, constructions only that cease.” SÈ: When the good worldlin20 

g sees, with the knowledge of appearance as fearful (bhayat’upa††håna-ñåˆa), tha

t formations are fearful, he doesn’t become afraid. 

80. Catupariva††a, lit. “four turnings.” SÈ: By way of turning round the four noble truths 

with respect to each of the five aggregates. 

81. The form derived from (upådåya rËpaµ) the four great elements includes the five sen25 

se faculties, four sense objects (the tactile object being assigned to three great ele

ments, excluding the water element), the space element, sexual determination, ph

ysical nutriment (= edible food), etc.; see CMA 6:2–5. On nutriment as a conditio

n for the physical body, see II,n.18. In this sutta the proximate condition for the or

igination of each of the five aggregates is shown, in contrast with 22:5, which sho30 

ws the distal or remote condition for the five aggregates collectively. For the disti

nction of the two types of conditions, see II,n.58. 

82. This paragraph shows the sekha, the trainees, who have directly known the four noble

 truths and are practising for attainment of Nibbåna, the ultimate cessation of the f

ive aggregates. For this reason the sekha are said to have “gained a foothold (gådh35 



Notes to Part III 19 

anti) in this Dhamma and Discipline,” in contrast to the arahants, who have compl

eted their work. 

83. This paragraph shows the asekha, those beyond training, the arahants. SA: They are 

well liberated (suvimuttå) by the liberation of the fruit of arahantship; consummat

e ones (kevalino), complete, having done all their duties. There is no round for de5 

scribing them (va††aµ tesaµ natthi paññåpanåya): there is no remaining round for

 the description of them. 

 

 On “consummate one,” see I,n.446. On the idea of the arahant as beyond desc

ription or free from reckoning, see 22:35 and n.47 above. The expression va††aµ t10 

esaµ natthi paññåpanåya recurs at 44:6 (IV 391,10); see too DN II 63,30–64,1. T

he phrase might also have been translated, “There is no round for their manifestati

on.” 

84. Contact (phassa) is the coming together of sense object and consciousness via a sense

 faculty. When this occurs, the other mental factors come into play, most notably f15 

eeling, perception, and volition. 

85. The fact that there is a difference between the name of the aggregate (sa∫khårakkhan

dha) and the term of definition (sañcetanå) suggests that this aggregate has a wide

r compass than the others. In the Abhidhamma Pi†aka and the commentaries, the s

a∫khårakkhandha is treated as an “umbrella category” comprising all mental fact20 

ors other than feeling and perception. Volition is mentioned only as the most imp

ortant factor in this aggregate, not as its exclusive constituent.  

86. It is significant that while contact is the proximate condition for feeling, perception, a

nd volitional constructions, name-and-form in its entirety is the proximate conditi

on for consciousness. This ties up with the idea, as stated in 22:3, that the other fo25 

ur aggregates are the “home” of consciousness. See too in this connection 12:65 a

nd 12:67. 

87. The seven cases (satta††hånå) are obtained by merging the tetrad of the preceding sutt

a with the triad of 22:26. SA: This sutta is a statement of both congratulations (uss

adanandiya) and enticement (palobhan¥ya). For just as a king who has won a battl30 

e rewards and honours his victorious warriors in order to inspire the other soldiers

 to become heroes, so the Blessed One extols and praises the arahants in order to i

nspire the others to attain the fruit of arahantship. 

88. A triple investigator (tividhËpaparikkh¥). This may be understood by way of the Dhåt

u-saµyutta (ch.14), the Sa¬åyatana-saµyutta (ch.35), and the Nidåna-saµyutta (ch35 

.12). See too MN No. 115, where skill in the elements, sense bases, and dependen
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t origination is explained in detail, augmented by the skill of knowing the possible

 and the impossible. 

89. It seems that here bhikkhu paññåvimutto should be understood as any arahant disciple

, not specifically as the paññåvimutta contrasted with the ubhatobhågavimutta typ

e, as in MN I 477–78. See II,n.211. 5 

90. This is the second discourse of the Buddha, recorded at Vin I 13–14. The five bhikkh

us are the first five disciples, who at this point are still sekha. They attain arahants

hip by the end of the discourse. SA: Following the Dhammacakkappavattana Sutt

a (the first sermon), given on the full moon day of Ósa¬ha (July), the five were gra

dually established in the fruit of stream-entry. On the fifth of the following fortnig10 

ht, he addressed them, thinking, “Now I will teach them the Dhamma for the destr

uction of the taints.” 

91. The sutta offers two “arguments” for the anattå thesis. The first demonstrates the selfl

ess nature of the five aggregates on the ground that they are insusceptible to the e

xercise of mastery (avasavattitå). If anything is to count as our “self” it must be s15 

ubject to our volitional control; since, however, we cannot bend the five aggregate

s to our will, they are all subject to affliction and therefore cannot be our self. For 

a fuller presentation of the argument, see MN I 230–33. The second argument for 

anattå is introduced just below, beginning with the words “What do you think?…

” This argument demonstrates the characteristic of non-self on the basis of the oth20 

er two characteristics, impermanence and suffering, taken conjointly. 

92. In the Såmaññaphala Sutta this view is ascribed to the Ój¥vika teacher Makkhali Goså

la (DN 53,24–28). The same source ascribes to PËraˆa Kassapa the theory of the in

efficacy of action (akiriyavåda; DN I 52,21–53), stated at 24:6 but without ascript

ion. At 46:56 a different form of the non-causality doctrine (ahetukavåda) is ascri25 

bed to PËraˆa Kassapa. 

93. See 14:34. 

94. This is a compressed version of the fuller Óditta Sutta at 35:28, which applies the met

aphor of burning to the twelve sense bases. I would guess that the present sutta wa

s composed by simply replacing the sense bases with the aggregates, and was then30 

 compressed so that it would not “steal the show” from the more famous sutta, po

pularly known as the Fire Sermon, regarded by the Påli tradition as the third form

al discourse of the Buddha’s ministry.  

95. Nirutti-pathå adhivacana-pathå paññatti-pathå. SA: Language (nirutti, linguistic exp

ressions) is itself the pathway of language; or alternatively, language is called the 35 

pathway of language because it is the pathway for the communication of meaning
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s to be understood through language. The other two terms should be understood in

 the same way; the three are synonyms. 

 

 Dhs §§1306–8 distinguishes between nirutti, adhivacana, and paññatti on the 

one hand, and their respective patha on the other. There nirutti and the other two 5 

are treated as synonymous, but their respective patha are said to comprise all phe

nomena (sabb’eva dhammå). At DN II 63,28–64,2, name-and-form together with 

consciousness is said to be adhivacana-patha, nirutti-patha, paññatti-patha. On t

he basis of these texts it seems that SA has gone astray here, and we should under

stand that the three pathways of language, etc., are the five aggregates pertaining t10 

o the three time periods, and the corresponding temporal “term, label, description

” applied to them is “language, designation, description.” 

96. SA explains ukkalå as residents of the country of Ukkala (also called Okkala, accordi

ng to CPD corresponding to modern Orissa). SA treats vasabhaññå as a dvanda, v

asso ca bhañño ca, and explains that the two held the three basic wrong views, fo15 

und at 24:5–7. I read the last expression with Ce and Ee, nindabyårosauparambha

bhayå. Be includes an additional term in the second place, gha††ana, glossed gha††

anabhayena by SA (Be and Ce), but not found in the other eds. See the parallel at 

MN III 78,12–16, which reads as Ce and Ee do here. 

97. SA: Clinging (upådiyamåno): seizing by way of craving, conceit, and views. In the ne20 

xt two suttas, conceiving (maññamåno) and seeking delight (abhianandamåno) ar

e explained in the same way. 

98. This sutta is identical with 18:21 (and 22:91), the next with 18:22 (and 22:92). The V

enerable Rådha is the subject of the eponymic saµyutta, ch.23. 

99. Nine abodes of beings (sattåvåsa) are enumerated at AN IV 401 (= DN III 263). The 25 

“peak of becoming” (bhavagga) is presumably the sphere of neither-perception-n

or-non-perception, the highest realm of sentient existence. The term is used in this

 sense at Vibh 426,?? and regularly in the commentaries. 

100. We should read with Be and Ce: anejaµ te anuppattå. SA: This is arahantship, the a

bandoning of craving, which is known as “the stirring” (ejå). See 35:90, 91. 30 

101. Sattasaddhammagocarå. The seven good qualities: faith, moral shame, fear of wron

gdoing, learning, energy, mindfulness, and wisdom. See MN I 356,1–21; DN III 2

52,10–12. 

102. The seven gems (sattaratana) are the seven factors of enlightenment (satta bojjha∫g

å); see 46:42. The threefold training (tisikkhå) is the training in the higher virtue, t35 

he higher mind, and the higher wisdom (see AN I 235–36). 
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103. The ten factors (dasa∫ga): the eight perfected factors of the noble eightfold path, au

gmented by right knowledge and right liberation. They are known more specifical

ly as the ten factors of the one beyond training (asekha); see MN I 446,29–447,6, I

I 29,2–12, etc. On någa, see I,n.84. 

104. Vidhåsu na vikampati. SA: This refers to the three modes of conceit (superior, equal,5 

 inferior). 

105. SA elaborates point-by-point on the comparison between the lion’s emerging from h

is lair and roaring, and the Buddha’s arising in the world and teaching the Dhamm

a. The lion’s sounding his roar is like the Buddha’s “setting in motion” the Wheel 

of the Dhamma in the Deer Park, and the terror of the smaller animals like the “ar10 

ising of the terror of knowledge” (ñåˆasantåsassa uppatti) in the long-lived deitie

s when they hear the Buddha expound the four noble truths. 

106. Also at 12:21, etc. See II,n.58. SA refers to 22:56 for an explanation of the origin an

d passing away of the five aggregates. 

107. SA: “For the most part” (yebhuyyena) is said to make an exception of those devas w15 

ho are noble disciples. For of these, no fear at all arises in the arahants, though the

 “urgency of knowledge” (ñåˆasaµvega) occurs in them because they have attain

ed what one stirred by a sense of urgency should attain through proper striving. F

or the other devas, as they attend to impermanence, there arises both fear as menta

l fright (cittutråsa-bhaya) and, at the time of strong insight, the fear of knowledge20 

 (ñåˆabhaya: probably the advanced stage of insight called bhayat’upa††håna-ñåˆ

a, “knowledge of appearance as fearful”; see Vism 645–47; PP 21:29–34). Includ

ed within identity (sakkåya-pariyåpannå): included in the five aggregates. Thus, 

when the Buddha teaches them the Dhamma stamped with the three characteristic

s, exposing the faults in the round of becoming, the fear of knowledge enters them25 

. 

108. SA says that this does not refer to recollection by direct knowledge (i.e., by retrocog

nition of the past) but to the recollection of one’s past abodes by way of insight. S

A seems to understand the purport of the Buddha’s statement to be that they delib

erately recollect the past in terms of the aggregates. I take the point differently, i.e30 

., that though these ascetics imagine they are recalling the past experience of a per

manent self, they are only recollecting past configurations of the five aggregates. 

This interpretation seems to be confirmed by the next paragraph, which reduces p

ersonalistic memories (evaµrËpo ahosiµ) to experiences framed soley in terms of

 the aggregates (rËpaµ yeva). SA entitles this passage “the emptiness section” (su35 

ññatåpabba). 
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109. SA: Even though emptiness has been discussed, the discussion is not yet definitive b

ecause the characteristic of emptiness (suññatå-lakkhaˆa) has not been discussed. 

The present passage is introduced to show the characteristic of emptiness. SÈ: Sin

ce form, etc., are neither a self nor the belongings of a self, but are insubstantial a

nd ownerless, they are empty of that (self). Their nature is emptiness, their charact5 

eristic is “being deformed,” etc. 

110. Ruppat¥ ti kho bhikkhave tasmå rËpan ti vuccati. I have tried, though clumsily, to ca

pture the subtle word play of the Påli, which capitalizes on the apparent correspon

dence between the verb ruppati and the noun rËpa. Etymologically, the two are n

ot related. Ruppati is a passive verb from the root rup (= Skt lup), meaning to brea10 

k, injure, spoil. SED lists rupyate (s.v. rup), “to suffer violent or racking pain.” Se

e too PED, s.v. ruppati. SA glosses: Ruppat¥ ti kuppati gha††¥yati p¥¬¥yati, bhijjat¥ t

i attho; “deformed: disturbed, stricken, oppressed, meaning ‘is broken.’” 

 

 At KS 2:73, n.1, Woodward has misunderstood the point of the commentary. I15 

t is not the case that Buddhaghosa misconstrues “these various contacts not as refe

rring to this life, but as ‘informing’ creatures in other spheres.” Rather, he merely 

cites the cold hells, hot hells, etc., as the realms where the different types of “defo

rmation” are most evident (påka†a). SA adds that being “deformed” is the specific

 characteristic (paccatta-lakkhaˆa) of form, which distinguishes it from feeling an20 

d the other aggregates; but the general characteristics (såmañña-lakkhaˆa) are wh

at they have in common, namely, impermanence, suffering, and non-self.  

111. SA: It is feeling itself that feels, not another—a being or a person. 

112. Sa∫khataµ abhisa∫kharont¥ ti bhikkhave tasmå sa∫khårå ti vuccanti. This passage s

hows the active role of cetanå, volition, in constructing experienced reality. Not o25 

nly does volition influence the objective content of the experience, but it also infl

uences the psycho-physical organism to which it belongs and, via its role as kam

ma, shapes the future configurations of the five aggregates to be produced by kam

ma. In this connection see 35:145, on the six sense bases as “old kamma.” 

113. All three printed eds. of SN read, rËpaµ rËpattåya sa∫khataµ abhisa∫kharonti, and 30 

so for the other aggregates, except for viññåˆa, where Ee reads, viññåˆatthåya; ho

wever, since there is no note on v.ll., this is almost certainly an editorial oversight

 rather than a meaningful variant. SA (Ce) reads rËpatthåya in its lemma, implyin

g that the termination -atthåya should apply to every aggregate, and apparently ol

d Sinhalese manuscripts of SN had this reading. SA (Be), however, has rËpattåya.35 

 The explanation in SA is equally intelligible on either reading of SN.  
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 I follow here Be: “As one is said to cook conjee for its nature as conjee, to bak

e a cake for its nature as cake, so it [SÈ: the collection of states headed by volition

] constructs, accumulates, builds up form itself—called ‘the constructed’ because 

it is made by a combination of conditions—for just such a nature, for its formness5 

 (tathattåya rËpabhåvåya). The meaning is that is produces it. This is the sense in 

brief: It constructs, produces the form generated along with itself and the associat

ed feeling, etc. Here, too, the Blessed One shows just the specific characteristic of

 volitional constructions, whose characteristic is volition. [SÈ: This is said becaus

e volition is the chief of the states belonging to the aggregates of volitional constr10 

uctions.] 

114. The six flavours are: ambila, tittaka, ka†uka, madhuka, khårika, akhårika, loˆaka, al

oˆaka; see too 47:8. The explanation of viññåˆa seems very similar to that of sañ

ñå, the difference being only in the type of sense object they cognize. SA, howeve

r, explains that the difference in object highlights a difference in their functions: “15 

Perception is analysed by way of the eye door because it is evident in grasping the

 appearance and shape of the object; consciousness is analysed by way of the tong

ue door because it can grasp particular distinctions in an object even when there is

 no appearance and shape.” SA continues with a passage also found at Vism 437, 

which, however, I don’t find very convincing. Saññå is treated in more detail at D20 

hsA 110–11 and viññåˆa (under the name citta) at DhsA 63–64. For an interestin

g discussion of the relationship between saññå and viññåˆa, with which I am not i

n full agreement, see Harvey, The Selfless Mind, pp.141–51. 

115. SA: The first two sections—the emptiness section and the section on the characterist

ic of emptiness—have discussed the characteristic of non-self. Now he will discus25 

s the characteristic of suffering. Therein, form does not devour one as a dog does 

a piece of meat, by tearing one apart, but rather in the way a soiled garment might

 cause discomfort, as when one says, “This shirt is devouring me.” 

116. SA: This passage is stated to show the characteristic of impermanence, and to do so 

by bringing the three characteristics together. 30 

117. I render this passage with the aid of SA, which glosses the last two pairs of terms th

us: Visineti na ussinet¥ ti vikirati na sampiˆ∂eti; vidhËpeti na sandhËpet¥ ti nibbåp

eti na jålåpeti (some texts read viseneti, usseneti). Cp. AN II 214–16. The present

 passage describes the sekha, who is still in the process of dismantling the round. 

118. SA: This shows the arahant, who abides having dismantled the round. 35 
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119. Pådas cd should be read: yassa te nåbhijånåma, yampi nissåya jhåyati. See AN V 32

2–26 and MN I 140,3–6. SA states that at the end of this discourse five hundred bh

ikkhus were established in arahantship.  

120. SA: After spending the rains residence at Såvatth¥, the Buddha had set out for Kapila

vatthu together with a large company of bhikkhus. When they arrived, the Sakyan5 

s came to see him, bringing many gifts for the Sangha. A noisy quarrel broke out 

between the bhikkhus over the distribution of the gifts, and it was for this reason t

hat the Teacher dismissed them. He wanted to teach them, “It isn’t for the sake of 

such things as robes, etc., that you have gone forth into homelessness, but for the 

sake of arahantship.” 10 

121. A similar passage is at MN I 457–59, but there the Sakyans first request the Buddha 

to pardon the bhikkhus, followed by Brahmå Sahampati, who makes the same app

eal. In the MN version the sequence of the two similes is inverted. 

122. I follow Ce here, which reads: TathårËpaµ iddhåbhisa∫khåraµ abhisa∫khåsi yathå 

te bhikkhË ekadv¥hikåya sårajjamånarËpå yena bhagavå ten’upasa∫kameyyuµ. B15 

e and Ee read yenåhaµ in place of yena bhagavå; it seems the whole phrase is mi

ssing in SS. SA glosses: Ekadv¥hikåyå ti ek’eko c’eva dve dve ca hutvå. Sårajjam

ånarËpå ti ottappamånasabhåvå bhåyamånå.  

 

 SA: Why did the Buddha perform such a feat? From a desire for their welfare.20 

 For if they had come to him in groups they would not have shown reverence tow

ards the Buddha nor would they have been able to receive a Dhamma teaching. B

ut when they come fearfully, ashamed, alone and in pairs, they show reverence an

d can receive a teaching. 

123. Abhisåpa, glossed akkosa by SA, which explains: “For when people get angry they a25 

buse their antagonist by saying, ‘You should put on a monk’s robe, get yourself a 

begging bowl, and roam about seeking alms!’” Kapåla, rendered here “begging b

owl,” is not the usual word for a monk’s almsbowl (= patta), but refers to the kind

 of bowl used by non-Buddhist ascetics (sometimes made from a skull); the use of

 the word seems perjorative. 30 

124. SA: This passage is introduced to show that this person has become like a brand fro

m a funeral pyre because of his evil thoughts. 

125. SA: The “signless concentration” (animitta-samådhi) is insight concentration (vipas

sanå-samådhi), called “signless” because it removes the signs of permanence, etc. 

126. The view of becoming (bhava-di††hi) is eternalism (sassata-di††hi); the view of disbe35 

coming (vibhava-di††hi), annihilationism (uccheda-di††hi). This passage is introdu
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ced to show that the signless concentration removes not only the three wrong thou

ghts but also eternalism and annihilationism. 

127. SA: At the end of the discourse five hundreed bhikkhus attained arahantship togethe

r with the analytical knowledges (pa†isambhidå). 

128. SA assigns this sutta to the time of the famous quarrel at Kosamb¥. After he had fail5 

ed in three attempts to reconcile the factious parties, the Buddha decided to set ou

t alone. For a full account, see Vin I 337–57 and Ñåˆamoli, Life of the Buddha, p

p.109–19. 

129. SA: The residents of Pårileyyaka built a leaf hall for the Blessed One in a protected 

grove near their town. An auspicious (bhadda) såla tree grew there. While living i10 

n dependence on the town, the Blessed One dwelt at the foot of the tree near the le

af hut in the grove. SA relates here the story of the bull elephant who came to wai

t upon the Buddha; see Ud 41–42. 

130. SA: These were not the factious bhikkhus, but five hundred other monks who had co

me from various quarters after the rains. 15 

131. Vicayaso. SA glosses with vicayena and explains: “Having delimited with knowledg

e that is capable of discriminating the real nature of the various phenomena.” Wha

t follows are the thirty-seven “accessories of enlightenment” (bodhipakkhiyå dha

mmå). 

132. See 22:55 and n.78 above. SA explains this as referring to “the fruit of arahantship i20 

mmediately following the path” (maggånantaraµ arahattaphalaµ). However, as 

in the commentarial system the fruit inevitably occurs in immediate succession to 

the path, I think the monk is really asking how to attain arahantship swiftly and di

rectly, without being detained at any lower stage of awakening. 

133. SA glosses “that regarding” (samanupassanå) as a “view-construction” (di††hi-sa∫kh25 

åra). I understand sa∫khåra here as bearing the meaning of “what is constructed” 

rather than as the active power of construction, i.e., as the sa∫khata-sa∫khåra of t

he commentaries rather than as abhisa∫kharaˆa-sa∫khåra, a volitional constructio

n. The point, it seems, is that by calling the act of regarding a “construction,” the 

Buddha underlines its conditioned origination. This in turn highlights its imperma30 

nence, recognition of which knocks away the adherence to the very notion “I am,”

 thus culminating in arahantship. On “ignorance-contact” (avijjå-samphassa), see 

n.63. 

134. This view, which posits the identity of the self and the world (so attå so loko), seems

 to be derived from the Upani∑ads. Strangely, SA passes over this view in silence, 35 

and MA (commenting on MN I 135,37) offers only an unilluminating word gloss. 
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For a discussion, see Wijesekera, “An Aspect of Upani∑adic Ótman and Buddhist 

‘Anattå,’” in his Buddhist and Vedic Studies, pp.261–63. 

135. Here I read with Ce and Ee: no c’assaµ no ca me siyå, na bhavissåmi na me bhaviss

ati. Be reads the third negated verb as nåbhavissaµ. SA: “If I were not, neither w

ould there be my belongings; if I will not be in the future, neither will there be my5 

 belongings.” For a fuller discussion, see n.75. 

136. SA: Even though doubt (vicikicchå) does not exist in the cittas associated with cravi

ng, the doubt-construction arises from it because craving has not been abandoned.

 For doubt arises in one who has not abandoned craving. 

137. In this sutta, in twenty-three cases, insight culminating in arahantship has been expla10 

ined. 

138. This entire sutta is at MN No. 109. 

139. Ime … pañcupådånakkhandhå chandamËlakå. SA: TaˆhåchandamËlakå. On how th

e five aggregates originate from craving, see 22:5 and n.30. 

140. This exchange is also at MN I 299,32–300,3. SA: “Clinging is neither the same as th15 

e five aggregates subject to clinging” because the aggregates are not reducible sim

ply to desire and lust; “nor is the clinging something apart from the five aggregate

s subject to clinging” because there is no clinging apart from the aggregates either

 as conascent factors or as object. For when a citta associated with craving occurs,

 the form originated by that citta belongs to the form aggregate, and the remaining20 

 mental states except craving belong to the other four aggregates: thus there is no 

clinging apart from the aggregates as conascent factors. Then, too, there is no clin

ging apart from the aggregates as object, because when clinging arises it takes as 

object one of the aggregates such as form. 

141. RËpakkhandhassa paññåpanåya. This might have been rendered “for the description25 

 of the form aggregate.” Paññåpana is literally “making known,” and something i

s “made known” either by becoming manifest or by being described. 

142. I read katham attånaµ with Be and Ce. Ee’s katamattånaµ is not intelligible, unless

 this is amended to katamam attånaµ or kam attånaµ (as at MN III 19,13). SA is 

silent here, but MA explains that this monk had slipped into an eternalist view. 30 

143. Pa†ipucchå-vin¥tå kho me tumhe bhikkhave tatra tatra tesu tesu dhammesu. The read

ings in Ee and MN (Ee) should be amended accordingly. Neither MA nor SA offe

rs any explanation, but it is clear enough that the “training by interrogation” is the

 catechistic method to be applied in the following paragraph. 

144. MN No. 109 concludes by stating that while this discourse was being spoken the mi35 

nds of sixty bhikkhus were liberated from the taints. SA states that at the conclusi
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on of each sutta in this vagga five hundred bhikkhus attained arahantship! The ver

se that follows is in Be and Ee, but not in Ce or MN. Påda c should be read with B

e: sakkåyena duve vuttå. 

145. Puˆˆa Mantåniputta was declared by the Buddha the foremost among the bhikkhu w

ho were speakers on the Dhamma (AN I 23,26). See 14:15. 5 

146. Upådåya has a double meaning that is difficult to capture in translation. As absoluti

ve of upådiyati it means “having clung to,” but it also has an idiomatic sense, “der

ived from, dependent on,” as in the expression catunnañ ca mahåbhËtånaµ upådå

ya rËpaµ, “the form derived from the four great elements.” I have translated it her

e “by clinging to,” on the supposition that the literal meaning is primary, but the g10 

loss of SA emphasizes the idiomatic sense: Upådåyå ti ågamma årabbha sandhåy

a pa†icca; “upådåya: contingent on, referring to, on the basis of, in dependence on

.” The mirror simile can support either meaning, and both are probably intended: 

The youth looks at his or her image with concern for his or her personal appearan

ce (“with clinging”), and the image becomes manifest in dependence on the mirro15 

r. Similarly, a person conceives “I am” by clinging to the five aggregates, and it is

 in dependence on the five aggregates, i.e., with the aggregates as objective refere

nce, that the notion “I am” arises. See 22:151, which again plays upon this double

 meaning of upådåya. 

147. Dhammo me abhisameto. SA: He penetrated the four truths with wisdom and becam20 

e a stream-enterer. See the note on abhisamaya, II,n.13. 

148. See 21:9. 

149. This passage occurs elsewhere, e.g., in SN at 47:13 (V 162,15–16). SA does not expl

ain the etymology of madhurakajåto but paraphrases: “it has become unwieldy, as

 if heavy.” Madhuraka means “sweet, pleasant, charming,” but I follow PED’s ex25 

planation, “full of sweet drink, intoxicated.” See madhup¥tå in I,v.803 and I,n.590

. SA takes dhammå literally as “the teachings”: “Even the doctrinal teachings are 

not clear to me; what I learned and studied does not appear.” I doubt that this is w

hat was intended. 

150. SA: He not only delighted in it, but having gained this consolation from the Teacher,30 

 struggling and striving, after some time he was established in arahantship. 

151. His position is not quite the same as that of the common annihilationist, since he doe

s not hold that all beings are annihilated at death. He seems to hold an eternalist vi

ew in regard to unenlightened beings (since they have a lasting self which transmi

grates) and annihilationism in regard to the arahant (since he utterly perishes at de35 

ath). 
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 SA: If he had thought, “Constructions arise and cease; a simple process of con

structions reaches non-occurrence,” this would not be a view (di††higata) but kno

wledge in accordance with the Teaching. But since he thought, “A being is annihil

ated and destroyed,” this becomes a view. What follows is paralleled by MN I 135 

0–31 and I 256–57. 

152. SA: At the end of this teaching on the three characteristics Yamaka became a stream

-enterer. Såriputta asks the following questions to examine him and to get him to 

show that he has given up his wrong view.  

 10 

 SA glosses tathågata here as “a being” (satta), which I think does not quite hit

 the mark. I take the subject of the discussion to be, not a being in general, but the 

arahant conceived as a being, as a substantial self. Thus the catechism will show t

hat Yamaka has abandoned his identity view (sakkåya-di††hi) in regard to the arah

ant. We find a similar transition from the arahant (vimuttacitta bhikkhu) to the Tat15 

hågata at MN I 140,3–7 and I 486–88. 

153. The first three alternatives—conceiving the aggregates individually as the Tathågata

, the Tathågata as within the aggregates, and the Tathågata as apart from the aggre

gates—correspond to the first three modes of conceiving in the MËlapariyåya Sutt

a (M I 1), which also appear in relation to the sense bases at 35:30, 31. The fourth20 

 position is conceiving the aggregates collectively as the Tathågata (perhaps a vie

w of supervenience); the fifth, conceiving the Tathågata as entirely transcendent, 

without any relation to the aggregates. These modes of conceiving can also be cor

related with the twenty types of identity view. 

154. Di††h’eva dhamme saccato thetato tathågato anupalabbhiyamåno. Cp. MN I 138,5–625 

: Attani ca bhikkhave attaniye ca saccato thetato anupalabbhamåne. MN I 140,6–

7: Di††h’evåhaµ bhikkhave dhamme tathågataµ ananuvejjo ti vadåmi.  

155. See n.147.  

156. This passage can be read as a gloss on the Buddha’s famous dictum, “I make known 

just suffering and the cessation of suffering” (see end of 22:86). 30 

157. Ee’s daheyya may be better than saddaheyya, in Be and Ce. 

158. SA: The uninstructed worldling attached to the round is like the gullible householder

, the five fragile aggregates like the murderous enemy. When the enemy comes up

 to the householder and offers to serve him, that is like the time the aggregates are

 acquired at the moment of rebirth. When the householder takes the enemy to be h35 

is friend, that is like the time the worldling grasps the aggregates, thinking, “They
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 are mine.” The honour the householder bestows on the enemy, thinking, “He is m

y friend,” is like the honour the worldling bestows on the aggregates by bathing th

em, feeding them, etc. The murder of the householder by the enemy is like the des

truction of the worldling’s life when the aggregates break up. 

159. The next four paragraphs are also at 22:55. 5 

160. As in 12:15; see II,n.31, n.32. 

161. This last sentence is not in Be. 

162. This sutta also occurs at 44:2, with the questionnaire given in full (though abridged i

n this translation). 

163. Tathågato uttamapuriso paramapuriso paramapattipatto. This should establish that 10 

“the Tathågata” here is not just “a being,” but a Buddha or an arahant; the express

ion recurs at 44:9. The four theses are all rooted in a conception of the Tathågata 

as a self. The commentaries explain the first as eternalism, the second as annihilat

ionism, the third as a syncretic view (partial eternalism), the fourth as evasive sce

pticism. Two whole chapters in SN deal with these issues, the Vacchagotta-saµyu15 

tta (ch.33) and the Abyåkata-saµyutta (ch.44). See too 16:12. 

164. SA: It is said that he thought, “These are hostile enemies of the Teaching. The Teach

er would not describe (the Tathågata) as they say. He must have described him in 

some other way.” 

165. This oft-quoted dictum can be interpreted at two levels. At the more superficial level20 

 the Buddha can be read as saying that he does not make any declaration about su

ch metaphysical questions but teaches only a practical path for reaching the end of

 suffering. This interpretation, however, does not connect the dictum with the Bud

dha’s previous statement that the Tathågata is not apprehended in this very life. T

o make this connection we have to bring in the second interpretation, according to25 

 which the “Tathågata” is a mere term of conventional usage referring to a compo

und of impermanent constructions. It is just these that stand while the Tathågata li

ves, and just these that cease with his passing away. The context in which the dict

um occurs at MN I 140,14–15 also supports this interpretation.  

166. Vakkali was declared by the Buddha the foremost bhikkhu of those resolved through30 

 faith (etadaggaµ … saddhådhimuttånaµ; AN I 24,15). 

 

 SA: After completing the rains residence, the elder was on his way to see the 

Blessed One when he fell ill in the middle of the city. He could not walk, so they 

put him on a stretcher and carried him to a potter’s shed. 35 
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167. Samadhosi. SA: He showed his respect by making a movement; for, it is said, even a

 patient is obliged to show respect to a superior by making a gesture of rising. 

168. Yo kho Vakkali dhammaµ passati, so maµ passati. Yo maµ passati, so dhammaµ p

assati. SA: Here the Blessed One shows (himself as) the Dhamma-body, as stated 

in the passage, “The Tathågata, great king, is the Dhamma-body.” For the ninefol5 

d supramundane Dhamma is called the Tathågata’s body. 

 

 I cannot track down a statement that corresponds exactly to the one cited by S

A. SA may be misquoting DN III 84,23–24, which actually reads: “For this is a des

ignation of the Tathågata, that is, the Dhamma-body….” On the ninefold supramu10 

ndane Dhamma, see n.51. 

169. It was here too that the Venerable Godhika expired by his own hand; see 4:23. 

170. Vimokkhåya ceteti. SA: For the sake of the deliverance of the path (magga-vimokkha

tthåya). Although vimokkha and vimutti are derived from the same prefixed root (

vi + muc), they usually appear in different contexts. To avoid confusion I have ren15 

dered the former as “deliverance,” the latter as “liberation.” Here they are synony

mous. 

171. Suvimutto vimuccissati. SA: He will be liberated as one liberated by the liberation of

 the fruit of arahantship. Those devas spoke thus because they knew, “By whateve

r method he arouses insight, he will attain arahantship immediately.” 20 

172. Vakkali’s message implies that he already considered himself an arahant. SA, howe

ver, explains: “The elder, it is said, overestimated himself. As he had suppressed t

he defilements by concentration and insight, he did not see himself assailed by the

m and thus thought he was an arahant. Disgusted with his miserable life, he cut hi

s jugular vein with a sharp knife. Just then, painful feelings arose in him. Realizin25 

g he was still a worldling, he took up his main meditation subject, explored it with

 knowledge, and attained arahantship just as he died.” For another account of a m

onk who took his life while thinking he was an arahant, see 35:88. Godhika (in 4:

23) did not have this conviction, but took his life from despair due to his illness. 

He too, however, also attained arahantship just at the time of death. 30 

172. The sequel is as at 4:23; see I,n.313, n.314. 

173. I read with Be: gelaññe passambhetvå passambhetvå kåysa∫khåre viharåmi, so’haµ

 samådhiµ nappa†ilabhåmi. The “bodily constructions” are in-breathing and out-b

reathing (assåsa-passåsa); see MN I 56,20–22 and MN I 301,20–21 (= 41:6; IV 29

3,16). 35 



Notes to Part III 32 

 

 SA: He kept tranquillizing in-and-out breathing when he dwelt in the fourth jh

åna, where breathing ceases (36:11; IV 217,8–9). Because he had fallen away fro

m all the meditative absorptions that he had previously attained, he thought, “Let 

me not fall away from the Teaching.” 5 

174. SA: Samådhisårakå samådhisåmaññå ti samådhiµ yeva sårañ ca såmaññañ ca mañ

ñanti. “In my Teaching that is not the essence; the essence is insight, path, and fru

it.” 

175. SA: At the end of the teaching on the three characteristics he attained arahantship.  

176. SA: The Buddha introduces this passage to show the arahant’s constant abiding. See10 

 too 12:51, where we find the same text with a different simile. The present versio

n is also at 36:7, 36:8, and 54:8. 

177. Although all three eds. of SN and both eds. of SA read asm¥ ti adhigataµ, I am conv

inced this is an ancient corruption and would read asm¥ ti avigataµ. See my justifi

cation for this change at n.61 above. SA: Craving and conceit are found occurring15 

 in the mode “I am.” 

 

 This passage clarifies the essential difference between the sekha and the araha

nt. While the sekha has eliminated identity view and thus no longer identifies any 

of the five aggregates as a self, he has not yet eradicated craving and conceit, whi20 

ch can engender the shadowy notion “I am” in relation to the five aggregates. The

 arahant, in contrast, has eradicated ignorance, the most basic defilement of the mi

nd, and thus no longer entertains any ideas of “I” and “mine.” The other elders ap

parently had not yet attained any stage of awakening and thus did not understand t

his difference, but the Venerable Khemaka must have been at least a stream-enter25 

er (SÈ: some hold he was a non-returner, others a once-returner) and thus knew th

at the elimination of identity view is not tantamount to the complete elimination o

f the sense of personal identity. Even for the non-returner, an “odour of subjectivit

y” based on the five aggregates still lingers over his experience.  

178. Anusahagato asm¥ ti måno, asm¥ ti chando, asm¥ ti anusayo asamËhato. 30 

179. SA: The worldling’s mental process is like the soiled cloth. The three contemplation

s (of impermanence, suffering, and non-self) are like the three cleansers. The men

tal process of the non-returner is like the cloth that has been washed with the three

 cleansers. The defilements to be eradicated by the path of arahantship are like the

 residual smell of the cleansers. The knowledge of the path of arahantship is like t35 

he sweetly scented casket, and the destruction of all defilements by that path is lik
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e the vanishing of the residual smell of the cleansers from the cloth after it has bee

n placed in the casket. 

180. SA identifies this Channa with the Bodhisatta’s charioteer who led him out of the pa

lace on the night of his great renunciation. He had received ordination as a monk 

but, because of his former close relationship with the Buddha, he became proud a5 

nd domineering and spoke harshly to the other bhikkhus. Shortly before his parini

bbåna the Buddha had instructed the Sangha to impose on him the brahmadaˆ∂a, 

“the silence treatment” (DN II 154,18–23). When Channa realized he was being tr

eated as a pariah by the Sangha, he was shaken by a sense of urgency (saµvega). I

t is at this point that the sutta opens. 10 

181. SA: All constructions of the three planes (sabbe tebhËmaka-sa∫khårå) are imperma

nent; all phenomena of the four planes (sabbe catubhËmakå-dhammå) are non-sel

f. Why didn’t those bhikkhus mention the characteristic of suffering? Because the

y thought, “This bhikkhus is argumentative. If we mention suffering he will quarr

el with us, saying, ‘If form, etc., are suffering, the path and fruit too are suffering, 15 

so you monks have attained nothing but suffering.’” Thus they answered in a way 

that could not be faulted. 

 

 See too MN I 228–30, where only impermanence and non-self are mentioned 

in the explicit context of debate. The commentary to this passage gives a similar e20 

xplanation of the omission. 

182. Atha ko carahi me attå. SA: It is said that this elder had started to practise insight m

editation without having done discernment of conditions. His weak insight could 

not eliminate the grip of self (attagåha), and thus when constructions appeared to 

him as empty, agitation arose in him along with the annihilationist view, “I will b25 

e annihilated, I will be destroyed.” He saw himself falling into an abyss. 

 

 Discernment of conditions (paccaya-pariggaha) is a stage in the development 

of insight in which the meditator explores the conditions for the five aggregates (s

ee Vism, ch.19). In the proper sequence of development this stage should precede30 

 investigation of the aggregates as impermanent, suffering, and non-self. 

183. Khilaµ pabhindi. MN I 101,9–27 mentions five types of mental barrenness (cetokhil

a). Channa’s problem seems to have been the fifth, being angry and contemptuous

 towards one’s fellow monks. 

184. Ónanda’s choice of the Kaccånagotta Sutta is especially pertinent, as this sutta teach35 

es how insight into dependent origination removes the two extreme views of etern
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alism and annihilationism and replaces the view of self with the realization that it 

is only dukkha that arises and ceases. 

185. This sutta and the next are identical with 18:21–22, respectively. 

186. Lokadhamma. SA: The five aggregates are called thus because it is their nature to di

sintegrate (lujjanasabhåvattå). Loka is derived from lujjati at 35:82. The etymolo5 

gy is doubtful but serves an edifying purpose. 

187. SA: In this sutta three types of world are spoken of. When it is said, “I do not disput

e with the world,” it is the world of beings (satta-loka). “A world-phenomenon in 

the world”: here, the world of constructions (sa∫khåra-loka). “The Tathågata was 

born in the world”: here, the geographic world (okåsa-loka). Ee has omitted loke j10 

åto, no doubt by oversight. The simile is also at AN IV 38,30–39,3. 

188. SA: One evening, while dwelling in that abode, the Blessed One came out from his f

ragrant cottage and sat down by the bank of the Ganges. He saw a great lump of f

oam coming downstream and thought, “I will give a Dhamma talk relating to the f

ive aggregates.” Then he addressed the bhikkhus sitting around him. 15 

 

 The sutta is one of the most radical discourses on the empty nature of conditio

ned phenomena; its imagery (especially the similes of the mirage and the magical 

illusion) has been taken up by later Buddhist thinkers, most persistently by the Må

dhyamikas. Some of the images are found elsewhere in the Påli Canon, e.g., at Dh20 

p 46, 170. In the context of early Buddhist thought these similes have to be handle

d with care. They are not intended to suggest an illusionist view of the world but t

o show that our conceptions of the world, and of our own existence, are largely di

storted by the process of cognition. Just as the mirage and magical illusion are bas

ed on real existents—the sand of the desert, the magician’s appurtenances—so the25 

se false conceptions arise from a base that objectively exists, namely, the five agg

regates; but when seen through a mind subject to conceptual distortion, the aggreg

ates appear in a way that deviates from their actual nature. Instead of being seen a

s transient and selfless, they appear as substantial and as a self. 

189. SA explains how form (i.e., the body) is like a lump of foam (pheˆapiˆ∂a): as a lum30 

p of foam lacks any substance (såra), so form lacks any substance that is permane

nt, stable, a self; as the lump of foam is full of holes and fissures and the abode of 

many creatures, so too form; as the lump of foam, after expanding, breaks up, so d

oes form, which is pulverized in the mouth of death. 

190. SA: A bubble (bubbu¬a) is feeble and cannot be grasped, for it breaks up as soon as i35 

t is seized; so too feeling is feeble and cannot be grasped as permanent and stable.
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 As a bubble arises and ceases in a drop of water and does not last long, so too wit

h feeling: 100,000 ko†is of feelings arise and cease in the time of a fingersnap. As 

a bubble arises in dependence on conditions, so feeling arises in dependence on a 

sense base, an object, the defilements, and contact. 

191. SA: Perception too is like a mirage (mar¥cikå) in the sense that it is insubstantial, for5 

 one cannot grasp a mirage to drink or bathe or fill a pitcher. As a mirage deceives

 the multitude, so does perception, which entices people with the idea that the col

ourful object is beautiful, pleasurable, and permanent. 

192. Akukkukajåtaµ. SA: There is no pith growing inside (anto asañjåta-ghanadaˆ∂aka

µ). 10 

193. The simile is used for a different purpose at MN I 233,15–23. SA: As a plantain trun

k (kadalikkhandha) is an assemblage of many sheaths, each with its own character

istic, so the aggregate of volitional constructions is an assemblage of many pheno

mena, each with its own characteristic. 

194. SA: Consciousness is like a magical illusion (måyå) in the sense that it is insubstanti15 

al and cannot be grasped. Consciousness is even more transient and fleeting than 

a magical illusion. For it gives the impression that a person comes and goes, stand

s and sits, with the same mind, but the mind is different in each of these activities.

 Consciousness deceives the multitude like a magical illusion.  

 20 

 For a modern parable illustrating the deceptive nature of consciousness, see Ñ

åˆananda, The Magic of the Mind, pp.5–7. 

195. See MN I 296,9–11, spoken by the Venerable Såriputta. I cannot trace a parallel spok

en by the Buddha himself, but see Dhp 41. 

196. SA explains that måyåyaµ bålalåpin¥, in påda b, refers specifically to the aggregates25 

 of consciousness. The aggregate-mass is a murderer in two ways: (i) because the 

aggregates slay each other; and (ii) because murder appears in dependence on the 

aggregates. As to (i), when the earth element breaks up it takes along the other ele

ments, and when the form aggregate breaks up it takes along the mental aggregate

s. As to (ii), when the aggregates exist such things as murder, bondage, injury, etc30 

., come into being. 

197. Attabhåvapa†ilåbha. See II,n.340. 

198. SA: The holy life of the path arises stilling the constructions of the three planes. If e

ven this much individual existence were permanent, though the path might arise it

 would not be able to still the round of constructions. Thus the holy life would not35 

 be discerned. 
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199. SA: This is said to show: “If any constructions were permanent, then the success I e

njoyed as King Mahåsudassana would have been permanent.” On King Mahåsuda

ssana, a past incarnation of the Buddha, see the eponymic sutta, DN No. 17. 

200. RËpiyamayåni is missing in Be. 

201. The elephant, the steed, the jewel, the beautiful queen, and the counsellor are five of 5 

the seven treasures of the world monarch (råjå cakkavat¥). The other two, which 

Mahåsudassana also possessed, are the wheel-treasure and the steward-treasure. S

ee DN II 172–77. 

202. As at 15:20 (II 193,3–6). SA: Having shown his success at the time when he was Kin

g Mahåsudassana, he now shows its impermanence. Just as a man might place a la10 

dder against a campaka tree, climb up, take a campaka flower, and then descend, s

o the Blessed One has climbed up the story of King Mahåsudassana’s success, tak

en the characteristic of impermanence at the top, and descended. 

203. As at 15:1, etc. See II,n.250. 

204. On the destruction of the world by fire, see Vism 414–17 (PP 13:32–41). 15 

205. SA: The foolish worldling is like the dog, his view is like the leash, his personal ide

ntity (sakkåya) is like the post. Like the dog’s running around the post is the worl

dling’s running around his personal identity bound to it by craving and views. 

206. Caraˆaµ nåma cittaµ. Citta here is the equivalent of Skt citra, picture. The exact m

eaning of the picture’s title is obscure. SA glosses vicaraˆa-citta, “the wandering 20 

picture” [SÈ: because they take it and wander about with it], but I’m not sure that 

caraˆa here doesn’t mean conduct, as in other contexts. 

 

 SA: The Sa∫kha were a sect of heretical brahmins. Having taken a canvas, the

y had various pictures painted on it of the good and bad destinations to illustrate s25 

uccess and failure, and then they took it around on their wanderings. They would 

show it to the people, explaining, “If one does this deed, one gets this result; if on

e does that, one gets that.” 

207. Tam pi … caraˆaµ nåma cittaµ citten’eva cittitaµ, tena pi … caraˆena cittena citta

ññeva cittataraµ. There are several puns here that cannot be successfully conveye30 

d in translation (nor even in Skt for that matter). Citta is both mind (as in Skt) and

 picture (= Skt citra). Cittita (Ee: cintita) is “thought out” (related to citta, mind) a

nd “diversified” (related to citra, picture). I have used “designed in its diversity” t

o capture both nuances. DhsA 64–65 quotes this passage in its discussion of how 

mind designs the world.  35 



Notes to Part III 37 

208. Te pi … tiracchånagatå påˆå citten’eva cittitå, tehi pi … tiracchånagatehi påˆehi ci

ttaññeva cittataraµ. Another series of puns. The point is that the diversity of the c

reatures in the animal realm reflects the diversity of the past kamma that engender

s birth as an animal, and this diversity of kamma in turn stems from the diversity 

of volition (cetanå), a function of the mind. DhsA 64–65 discusses this passage at5 

 length. 

 

 SA: Quails and partridges, etc., do not accumulate diverse kamma, thinking, “

We will become diversified in such and such a way,” but the kamma arrives at the

 appropriate species (yoni), and the diversity is rooted in the species. For beings th10 

at arise in a particular species become diversified in the way appropriate to that sp

ecies. Thus the diversity is achieved through the species, and the species reflect ka

mma. 

209. The simile is also at 12:64. See II,n.173. 

210. Also at 12:23. 15 

211. Again, these are the thirty-seven accessories of enlightenment. The theme of this sut

ta might be compared with MN No. 126, which deals with the question whether, i

n living the holy life, it is necessary to make a wish (åsañ ce pi karitvå) in order t

o achieve the fruit (phalassa adhigamåya). Here the word rendered “wish” is icch

å. 20 

212. The simile of the chicks is applied different at MN I 104,3–13 and MN I 357–58. See

 too Vin III 3–5. SA elaborates on the comparison of the bhikkhu’s enlightenment

 to the hatching of chicks. The hen’s preparatory work is like the bhikkhu’s devoti

on to development. The non-rotting of the eggs is like the bhikkhu’s not falling a

way from insight knowledge; the drying up of the moisture in the eggs is like the 25 

drying up of attachment to the three realms of existence; the thinning of the egg s

hells is like the thinning of ignorance; the maturation of the chicks is like the mat

uration of insight knowledge. The time when the chicks break the shells and emer

ge safely is like the time when the bhikkhu breaks the shell of ignorance and attai

ns arahantship. And as the chicks go about adorning the village field, so the great 30 

arahant enters into fruition attainment which takes Nibbåna as its object, and thus 

adorns his monastery. 

213. Reading palagaˆ∂assa with Be and Ce. SA glosses va∂∂hakissa. 

214. The simile is also at 45:158. I read it as in Ce and Ee. SA develops this simile even 

more minutely than the simile of the chicks. 35 
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215. Sensual lust is eliminated by the path of non-returning; lust for becoming, ignorance

, and the conceit “I am” by the path of arahantship. 

216. This simile, and the six to follow, are applied differently at 45:141–47. The simile of

 the ascending sun is also at 2:29. 

217. SA glosses antå, lit. ends, with ko††håså, and explains that this sutta interprets the fi5 

ve aggregates by way of the four truths.  

218. SA glosses pariññeyya with samatikkamitabba and pariññå with samatikkama; see 

n.41. The “person who has fully understood” (pariññåtåv¥) is a conventional expr

ession; see n.37. 

219. SA: By this, Nibbåna is shown. 10 

220. This sutta and the next are formed from a template; see Introduction, p.??. Woodwar

d, at KS 2:136, says that the next sutta is the same as this, but that is not the case; 

the second adds samudayañ ca attha∫gamañ ca. 

221. The stream-enterer (in the preceding sutta) and the arahant share the same understan

ding of the five aggregates. They differ in that the arahant has used this understan15 

ding to extricate all defilements, while the stream-enterer (and higher trainees) ha

ve yet to complete this task. 

222. As at 12:16. See II,n.34, n.35. 

223. I follow Be, which reads baddho j¥yati, as against Ce and Ee, which have baddho jåy

ati, “who is born in bondage.” 20 

224. Ee’s title, Parimucchita, should be amended to Paripucchita. 

225. This list is found elsewhere in the Nikåyas (e.g., at MN I 435,33–35, MN I 500,3–5, 

AN IV 422,24–423,1). The eleven terms are expanded to forty at Pa†is II 238, and 

commented on at Vism 611–13 (PP 20:19–20). SA reduces them to the three cont

emplations: “impermanence” and “disintegration” represent contemplation of imp25 

ermanence; “empty” and “non-self,” contemplation of non-self; and the others, co

ntemplation of suffering. Vism 613 and MA III 146,??, however, assign “as alien”

 to the contemplation of non-self, which seems more plausible. 

226. Natthi … arahato uttarikaraˆ¥yaµ katassa vå pa†icayo. SA does not comment on thi

s, but AA IV 165,?? (commenting on AN IV 355,24–25) explains: “There is nothin30 

g further to be done, because he has done the four tasks imposed by the four truth

s (see 56:11). And no repetition of what he has already done, for the developed pa

th need not be developed again and the abandoned defilements need not be aband

oned again.” 

227. Kukku¬a. See I,v.787. SA: A great conflagration, hot and blazing. In this sutta the ch35 

aracteristic of suffering is discussed. 
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228. See 22:39 and n.52. 

229. The next three suttas correspond to 22:40–42. Ee has omitted the text of 22:148, app

arently by oversight as the title is correct while the text is that of 22:149. Accordi

ngly, for this chapter all the following sutta numbers in Ee are short by one. 

230. SA glosses kiµ upådåya with kiµ pa†icca, but a word play is probably involved; see5 

 n.146. The double sense would then be that pleasure and pain arise because one c

lings to the five aggregates with desire and lust, and they arise in dependence on t

he five aggregates as their support and object. 

231. Kiµ abhinivissa. SA: Kiµ abhinvisitvå; paccayaµ katvå ti attho. SA, it seems, does 

not see abhinivissa as contributing anything more to the meaning than a synonym 10 

for upådåya, but the question then arises of why it should be added in the case of 

views but not in the case of “pleasure and pain.” Abhinivissa is an absolutive relat

ed to the noun abhinivesa, “adherence,” which implies an element of interpretatio

n, namely, interpretation of experience through the lens of a wrong view. When th

is is acknowledged, we can then see that abhinivissa suggests the imposition of a 15 

cognitive interpretation on the aggregates, which goes beyond the bare conative cl

inging implied by upådåya. 

232. This is the full eternalist view; see 22:81 and n.134. 

233. The annihilationist view; see 22:81, n.75, and n.135. 

234. Micchådi††hi. In the Nikåyas usually explained as the nihilist view, e.g., at MN I 28720 

,12–18. For text, see 24:51. 

235. Sakkåya-di††hi. See n.5. 

236. Attånudi††hi. At Pa†is I 143 defined by the formula for the twenty kinds of identity vi

ew. 

237. SÈ explains adherences (abhinivesa) as craving, conceit, and views, and shackles (vi25 

nibandha) as the mental shackles of not being devoid of lust for form, etc. (see M

N I 101,28–102,16). Holding (ajjhosåna), in the next sutta, is defined by SÈ as cra

ving and views. 

238. SA: The Venerable Ónanda had seen other bhikkhus receive from the Buddha a med

itation subject based on the five aggregates, attain arahantship, and declare final k30 

nowledge in the Teacher’s presence. He thus approached thinking to do the same. 

The Buddha saw that he would not attain the three higher paths during his own lif

etime, but he gave him instructions to satisfy him. Ónanda would attend to it for o

ne or two turns before going to serve the Teacher, and it became one of the factors

 that matured in his liberation. 35 
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Chapter 23: Rådha-saµyutta 

 

239. DPPN 2:730 explains that he was a brahmin of Råjagaha who had become a monk i

n his old age. The Buddha declared him the foremost of those who could inspire i

ngenuity in others (etadaggaµ pa†ibhåˆakeyyånaµ; AN I 25,15). He has two vers5 

es at Th 133–34 (= Dhp 13–14). SA: Whenever the Tathågata saw this elder, a su

btle topic occurred to him. Thus the Blessed One taught him the Dhamma in vario

us ways. In this saµyutta, two chapters have come down by way of questions, a th

ird by way of request, and a fourth by way of intimate discourse (upanisinnakakat

hå, lit. “sitting nearby talk”). 10 

240. Here “Måra” is a metaphor for death and the aggregates (maraˆa-måra, khandha-m

åra). 

241. Måro vå assa måretå vå yo vå pana m¥yati. SA glosses måretå with måretabbo, but 

the word is clearly an agent noun with an active sense. 

242. Vimutti kho Rådha nibbånatthå. SA: This “liberation of the fruit” is for the purpose 15 

of Nibbåna without clinging (phalavimutti nåm’eså anupådånibbånatthå). 

243. Also at 48:42 (V 218,19–21) and MN I 304,20–22. Be consistently reads the verb as a

ccayåsi (aorist of atiyåti), Ce as accasarå (aorist of atisarati). Ee’s assa here and 

ajjhaparam below must stem from faulty manuscripts. 

244. This reply hinges on a pun between satta as the Påli equivalent of Skt sattva, “a bein20 

g,” and as the past participle of sajjati (= Skt sakta), “attached.” 

245. I read dhanåyanti with Be and Ce, glossed dhanaµ viya maññanti by SA. 

246. I follow Ce. Be reads bhavanetti-nirodho twice, Ee bhavanetti bhavanetti-nirodho. 

Bhavanetti, lit. “what leads to becoming,” is glossed bhavarajju, “rope of becomi

ng,” by SA. The expression is a synonym of bhava-taˆhå, craving for becoming, 25 

and often occurs in verse. 

247. A partly similar series of terms is met at 12:15. See II,n.31, n.32. 

248. Måradhamma. SA glosses with maraˆadhamma, “subject to death.” 

 

Chapter 24: Di††hi-saµyutta 30 

 

249. This strange view seems to be a poetic statement of the illusory nature of change. Th

e compound esika††håyi††hita, “stands as steady as a pillar,” occurs in the statemen

t of the eternalist views at DN I 14–16 and in the doctrine of the seven bodies just

 below (24:8; III 211,8). A doctrine holding time and change to be illusory (avical35 

ita-nityatva) emerged later in the history of the Ój¥vika school and may have been



Notes to Part III 41 

 brought into the system from the school of Pakudha Kaccåyana, the propounder o

f the “doctrine of the seven bodies.” See Basham, History and Doctrines of the Ój¥

vikas, p.236.  

 

 SA: This, it is said, was their view: “Although winds blow breaking the branc5 

hes of trees, etc., these are not (really) winds; they are facsimiles of wind (?våtale

så; SÈ: våtaleså ti våtasadiså). The wind stands as steady as a pillar and a mounta

in peak. [SÈ: The phrase “as a pillar” shows its immobility (niccalabhåva); “a mo

untain peak,” its eternality (sassatisama).] Similarly with water. Though it is said 

that pregnant women give birth, the fetuses do not (really) emerge; those are facsi10 

miles of fetuses. Though the sun and moon rise and set, they do not (really) do so;

 those are facsimiles of the sun and moon, which stand as steady as a pillar and a 

mountain peak. 

250. This is a fourfold classification of all objects. According to SA, the seen (di††ha) is t

he visible-form base; the heard (suta), the sound base; the sensed (muta), the obje15 

cts of smell, taste, and touch; and the cognized (viññåta), the other seven bases (i.

e., the six internal sense bases and the mental-phenomena base). The words “attai

ned, sought after, and ranged over by the mind” are just an elaboration of the fourt

h. In the following suttas of this vagga, this portion has been elided in the abridge

ment, but it should be understood in all. 20 

251. I read imesu chasu †hånesu, with Ce and Ee, as against Be’s imesu ca †hånesu. SA is

 silent, but it seems the six cases are the impermanence, etc., of the five aggregate

s and of the tetrad of sense objects taken collectively as one. Cp. MN I 135,34–36, 

where the tetrad of sense objects actually replaces viññåˆa as a basis for wrong vi

ews (di††hi††håna).  25 

252. As at 22:81; see n.134. 

253. As at 22:81; see n.135. 

254. This is the full nihilist doctrine (natthika-våda). At DN I 55,15–31, it is called annihil

ationism (ucchedavåda) and ascribed to Ajita Kesakambal¥. For the commentarial

 explanation, see Bodhi, Discourse on the Fruits of Recluseship, pp.77–83. 30 

255. The doctrine of the inefficacy of action (akiriya-våda), at DN I 52,21–53,4 ascribed t

o PËraˆa Kassapa. See Fruits of Recluseship, pp.69–70. 

256. The doctrine of non-causality (ahetuka-våda), at DN I 53,24–28 ascribed to Makkhal

i Gosåla, but at 22:60 a portion of it is attributed to PËraˆa Kassapa; see above n.9

2. For the commentary, see Fruits of Recluseship, pp.70–72. Strict determinism (n35 

iyativåda) is known to have been the main plank of Makkhali’s Ój¥vika philosoph
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y, discussed in detail by Basham, History and Doctrines of the Ój¥vikas, pp.224–3

9. 

257. The six classes (cha¬abhijåtiyo)—the black, the blue, the red, the yellow, the white, 

and the ultimate white—represent stages along the Ój¥vika road to perfection; see 

Fruits of Recluseship, pp.73–75. At AN III 383–84, this scheme is ascribed to PËr5 

aˆa Kassapa, which again shows the connection between the two systems (a point

 noted by Basham, pp.23–24). 

258. At DN I 56,21–34 this doctrine of the seven bodies (sattakåya-våda) is ascribed to Pa

kudha Kaccåyana. 

259. I have imported the sentence in brackets from the DN and MN versions of this view;10 

 it seems to have been lost in the SN transmission. 

260. In the DN version, this fantastic cosmology is connected to the doctrine of non-caus

ality and subsumed under the teaching of Makkhali Gosåla, where the whole syste

m is called the doctrine of purity by wandering on (saµsårasuddhi). At MN I 517

–18, however, as here, the cosmology is attached to the doctrine of the seven bodi15 

es. This dual ascription suggests that the cosmological scheme may have been sha

red by both systems, and in fact the schools of Makkhali and Pakudha later coales

ced to form the southern branch of the Ój¥vika school. Basham discusses the diffe

rent ascriptions at pp.18–23, but treats the cosmology as an integral feature of Ma

kkhali’s system at pp.240–54. 20 

 

 The passage contains a number of anomolous grammatical forms, such as no

minatives both singular and plural terminating in -e, which are probably vestiges 

of ancient Mågadh¥. Variant readings are common. I have generally translated the 

passage with the aid of SA, but we must bear in mind that the commentaries are e25 

xplaining the obscure terms at double remove: first, from the outside perspective 

of the Buddhist community (which may already have been acquainted with a disto

rted version of the doctrine), and then from the additional distance of the centuries

 that separated the commentators from the period when the views were current. Of

ten the commentary is obviously engaging in conjecture, and sometimes is clearly30 

 wrong. For a translation of the full commentary, see Fruits of Recluseship, pp.72

–77, and for a critical assessment, see Basham’s discussion of the passage at pp.2

40–54.  

261. Here I part with SA, which glosses åj¥vaka with åj¥vavutti, “means of livelihood.” 

262. Båle ca paˆ∂ite ca nibbe†hiyamånå sukhadukkhaµ paleti. SA: Starting from a mout35 

ain top or a tree top, a ball of thread goes along unwinding for the length of the thr
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ead; then, when the thread is finished, it stops right there and goes no further. Just 

so, fools and the wise run away from pleasure and pain “unwinding” by way of ti

me. They do not exceed the aforesaid time. 

 

 The versions at DN I 54,20–21 and MN I 518,14–15 read: båle ca paˆ∂ite ca sa5 

ndhåvitvå saµsaritvå dukkhass’antaµ karissanti; “the foolish and the wise, havin

g roamed and wandered on, will make an end of suffering.” Note in both versions 

the nominative plurals terminating in -e. 

263. The next ten suttas are each devoted to one of the ten “undeclared points,” also dealt

 with from still different angles in SN 33 and 44. 10 

264. I translate from the titles of the next three chapters as in Be: dutiyagamana-vagga, t

atiyagamana-vagga, catutthagamana-vagga. In Ce, the third and fourth chapters 

are similarly named, but the second is called gamana-vagga. In Ee, the title purim

agamana is applied to the first eighteen suttas of this chapter, and dutiyagamana t

o the second eighteen; the third and fourth chapters are named as in the other eds. 15 

265. This is said because the five aggregates are dukkha. 

266. The next eight views are various types of eternalism with regard to the after-death c

ondition of the self. SA: The view of a self made of form arises from taking the ob

ject alone [SÈ: the kasiˆa] as self; a formless self, from taking the jhåna as self; th

e syncretic view, from taking both object and jhåna as self; the double negation, fr20 

om mere reasoning (takkamattena). The view of the self as exclusively happy aris

es in the meditator, the rationalist, and those who remember past births. The same

 for those who view the self as exclusively miserable, etc. 

267. This paragraph distinguishes the suttas of this round from those of the preceding rou

nds. Similarly, the fourth round is distinguished simply by the concluding argume25 

nt. 

 

Chapter 25: Okkanti-saµyutta 

 

268. The faith-follower (saddhånusår¥) and the Dhamma-follower (dhammånusår¥), desc30 

ribed just below, are the two classes of disciples who are practising for realization

 of the fruit of stream-entry. The two are the lowest ranking members of a compre

hensive sevenfold typology of noble disciples found, with formal definitions, at M

N I 477–79. The seven types are also defined, somewhat differently, at Pug 14–15

 (§§30–36) and at Vism 659–60 (PP 21:74–78). The faith-follower and the Dham35 

ma-follower are also distinguished at 55:24 (V 377,8–23), though the terms thems
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elves are not used there. At 48:12-17 they come at the end of the more usual list o

f noble persons, in place of the one practising for the realization of the fruit of stre

am-entry, and here the faith-follower is placed below the Dhamma-follower for th

e reason that his faculties are weaker. 

 5 

 Briefly, the faith-follower and the Dhamma-follower differ with regard to thei

r dominant faculty: the former relies on faith as the vehicle of progress, the latter 

on wisdom. When they attain the fruit of stream-entry, the former becomes “one l

iberated by faith” (saddhåvimutta; see MN I 478,29–34), the latter “one attained b

y view” (di††hippatta; see MN I 478,18–23). 10 

 

 According to the Abhidhamma system, with its conception of the supramunda

ne path as lasting for but a single mind-moment, both the faith-follower and the D

hamma-follower should be such for only the one mind-moment of the path. This i

nterpretation, however, though advocated by the commentaries, is difficult to reco15 

ncile with the Nikåyas. For an interesting discussion of the two models, see Gethi

n, The Buddhist Path of Awakening, pp.129–33. 

 

 SA explains “the fixed course of rightness” (sammatta-niyåma) as the noble p

ath (ariyamagga). On the clause, “he is incapable of passing away without having20 

 realized the fruit of stream-entry,” SA says that once the path has arisen there can

 be no obstruction to the fruit. It quotes Pug 13 (§20): “Should this person be one 

practising for the realization of the fruit of stream-entry, and should it be the time 

when the aeon is to burn up, the aeon will not burn up until that person realizes th

e fruit of stream-entry.” 25 

269. On the Dhamma-follower, see the preceding note. The commentaries do not clarify t

he syntax of the expression ime dhammå evaµ paññåya mattaso nijjhånaµ khama

nti, but I understand nijjhånaµ as an accusative functioning in an ablative sense.  

 

 SA: Mattaso nijjhånaµ khamant¥ ti pamåˆato olokanaµ khamanti; “Accepted30 

 after being pondered to a sufficient degree”: accepted in measure (through) exam

ination. SÈ: Olokanan ti saccåbhisamayasa∫khåtaµ dassanaµ; khamanti sahanti,

 ñayant¥ ti attho; “Examination”: vision consisting in the breakthrough to the truth

s. “Accepted”: consented to, meaning “are known.” 

270. This statement makes it clear how the stream-enterer differs from those on the way t35 

o stream-entry. The faith-follower accepts the teachings on trust (with a limited d
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egree of understanding), the Dhamma-follower through investigation, but the stre

am-enterer has known and seen the teachings directly. I read with Ce: evaµ jånåti

 evaµ passati. 

271. Viññåna-dhåtu is missing in Ee, but found in Be and Ce. 

 5 

Chapter 26: Uppåda-saµyutta 

 

272. This is a template, to be filled in with the same content as in the preceding chapter.  

 

Chapter 27: Kilesa-saµyutta 10 

 

273. Cittass’eso upakkileso. SA: A defilement of what mind? The mind of the four planes

. Admittedly, it is so for the mind of the three (mundane) planes, but how is it a de

filement of the supramundane mind? By obstructing its arising. For it is a defilem

ent because it does not allow that mind to arise. 15 

274. SA: His mind inclines to renunciation (nekkhammaninnaµ c’assa cittaµ hoti): The 

mind of serenity and insight inclines to the nine supramundane states. Those thing

s to be realized by direct knowledge (abhiññå sacchikaraˆ¥yesu dhammesu): the t

hings pertaining to the six direct knowledges. SA does not gloss the verb khåyati, 

lit. “appears.” 20 

 

Chapter 28: Såriputta-saµyutta 

 

275. As at 21:3. See I,n.18.  

276. See II,n.334. 25 

277. See I,n.377. 

278. Her name means “Pure Face.” SA explains that she approached the elder intending t

o mock him with her questions and to instigate a debate. Each question and reply 

has an implicit meaning which is elicited just below. 

279. Disåmukha. SA: Catasso diså olokento ti attho. 30 

280. Vatthuvijjå, the science of sites, included among the types of wrong livelihood for as

cetics at DN I 9,7. SA explains it as the means of determining whether a site will 

be suitable for agricultural cultivation, but DA I 93,?? as the science of determinin

g the virtues and faults of sites selected for homes and monasteries, etc., including

 the protective charms to be recited over them. 35 

281. Nakkhattavijjå. See DN I 10,10–31 for more detailed treatment. 
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282. DËteyya-pahiˆagamanånuyoga. See DN I 8,20–25. 

283. A∫gavijjå, mentioned also at DN I 9,7. SA explains as the science of determining a p

erson’s future from his or her bodily features. “Palmistry” is certainly too narrow,

 but we don’t have another simple English word that captures the sense. 

 5 

Chapter 29: Någa-saµyutta 

 

284. On the någas and the supernatural beings featured in the next three chapters, see Intr

oduction, pp.??. The four modes of generation (yoni) are intended to comprise all 

sentient beings; see MN I 73,3–15. According to SA, the Buddha spoke this sutta i10 

n order to rescue these bhikkhus from the någa modes of generation (någayon¥hi u

ddharaˆatthaµ; or Ce: ukkaˆ†hanatthaµ, to make them fed up with the någa mod

es of generation). 

285. Uposathaµ upavasanti vossa††hakåyå ca bhavanti. According to Buddhist folklore, t

he någas can undertake the precepts of virtue on the Uposatha days (see I,n.513), 15 

and may even resolve to keep the precepts at the cost of their lives. The classic ill

ustration of this is the Campeyya Jåtaka (No. 506), in which the Bodhisatta, rebor

n as a någa-king, adheres to the Uposatha precepts even when cruelly tormented b

y a snake-charmer. SÈ: “Relinquish their bodies”: as they are determined to maint

ain the precepts, they have given up their bodies with a mind of unconcern, thinki20 

ng, “Let those who have need of my skin, blood, or bones take it all.” 

286. SA glosses dvayakårino with duvidhakårino, and explains that they do both wholeso

me and unwholesome deeds. 

287. Each gift item is the subject of a separate sutta. 

 25 

Chapter 30: Supaˆˆa-saµyutta 

 

288. SA: Supaˆˆas of a given class are able to carry off only någas that are of an inferior 

or equal class but not their superiors.  

 30 

Chapter 31: Gandhabbakåya-saµyutta 

 

289. The gandhabbas are associated with fragrant substances, no doubt because the word 

is based on the stem gandha, meaning scent. SA: Those dwelling in fragrant roots

 are born with the support of a tree whose roots are fragrant, but the entire tree is a35 

vailable to them as a dwelling place. The same for the other types. 
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 On the Vedic origins of the Buddhist conception of the gandhabbas, see Wijes

ekera, “Vedic Gandharva and Påli Gandhabba,” in Buddhist and Vedic Studies, es

p. pp.191–93. 

290. Rebirth as a gandhabba is considered favourable and is thus the direct result of good 5 

conduct, unlike rebirth as a någa or supaˆˆa, which is of mixed status and thus the

 result of ambivalent kamma. 

 

Chapter 32: Valåhaka-saµyutta 

 10 

291. SA: These are devas living in space who have arisen in the company of the devas cal

led the cloud dwellers. 

292. The numbering of suttas in Ee has gone awry here, both in text and translation. 

293. I follow Ce and Ee: Yaµ nËna mayaµ sakåya ratiyå rameyyåma. Be reads the verb a

s vaseyyåma. SA explains that cool weather during the rainy season or winter is a 15 

natural coolness caused by the change of seasons, but when it becomes extremely 

cold during the cool season, or cold during the summer, that is caused by the pow

er of these devas. Similar explanations are given for the other cases. 

 

Chapter 33: Vacchagotta-saµyutta 20 

 

294. Vacchagotta appears as the inquirer in three suttas in MN, Nos. 71, 72, and 73. In th

e third he becomes a monk and attains arahantship. In SN he reappears in 44:7–11

, again with questions about the undeclared points. 

295. This sutta, and those to follow, apply the framework of the four noble truths to each 25 

of the five aggregates. Since non-knowledge of the four truths (dukkhe aññåˆaµ, 

etc.) is ignorance (avijjå; see 12:2; II 4 ,11–14), these suttas collectively establish t

hat ignorance (i.e., non-knowledge) is the underlying cause of the ten speculative 

views. SA says that in this saµyutta there are eleven suttas with a total of fifty-fiv

e explanations, but I have followed the printed editions, which count each explana30 

tion as a separate sutta. 

296. SA explains each of the causes as a synonym of not knowing. The Påli ablatives are:

 adassanå, anabhisamayå, ananubodhå, appa†ivedhå, asallakkhaˆå, anupalakkha

ˆå, apaccupalakkhaˆå, asamapekkhaˆå, appaccupekkhaˆå, apaccakkhakammå. 

 35 

Chapter 34: Jhåna-saµyutta 
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297. Jhåna-saµyutta is also the title of SN 53, which concerns the four jhånas as meditati

ve attainments. Since the present saµyutta focuses on the process of meditation ra

ther than on the results, I have translated the title accordingly. SA states that this e

ntire Jhåna-saµyutta is dicussed by way of mundane jhåna. 5 

298. SA: Skilled in concentration (samådhikusala): skilled in determining the factors thus

, “The first jhåna has five factors, the second three factors,” etc. But not skilled in 

attainment in concentration (na samådhismiµ samåpattikusala): though he makes

 the mind pliant by gladdening it [SÈ: by removing the opposed states and collecti

ng the cooperative causes], he is unable to attain the jhåna. 10 

 

 I doubt that this explanation captures the intended meaning and think it more l

ikely that lack of skill in attainment is synonymous with lack of the “mastery in at

tainment” (samåpattivas¥) described at Pa†is I 100 thus: “He attains the first jhåna

 (etc.) where, when, and for as long as he wishes; he has no difficulty in attaining.15 

” 

299. Sappimaˆ∂a. See II,n.64. 

300. Na samådhismiµ †hitikusalo. SA: Not skilled in steadying the jhåna, unable to stead

y the jhåna for a mere seven or eight fingersnaps. 

 20 

 This skill may correspond to the “mastery in determination” (adhi††hånavas¥) 

described at Pa†is I 100: “He determines (the duration of) the first jhåna (etc.) wh

ere, when, and for as long as he wishes; he has no difficulty in determining (the d

uration).” 

301. Na vu††hånakusalo. SA: Unable to emerge from the jhåna at the predetermined time.25 

 See the definition of “mastery in emergence” (vu††hånavas¥) at Pa†is I 100, parall

el to the definitions of the previous two masteries. 

302. Na kallitakusalo. SA: Unskilled in making the mind pliant by gladdening it. 

303. Na årammaˆakusalo. SA: Unskilled in the kasiˆa object. 

304. Na gocarakusalo. SA: Unskilled in the range of the meditation subject [SÈ: in the ra30 

nge of the concentration to be produced, in the place of its occurrence known as t

he meditation subject], and unskilled in the range of the alms round [SÈ: owing to

 lack of mindfulness and clear comprehension]. 

305. Na abhin¥hårakusalo. SÈ: Unskilled in resolving to elevate the meditation subject so

 that it partakes of distinction (kamma††hånaµ visesabhågiyatåya abhin¥harituµ a35 
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kusalo). This means being unable to raise it from the first jhåna to the second, fro

m the second to the third, etc. 

306. Na sakkaccakår¥. 

307. Na såtaccakår¥. 

308. Na sappåyakår¥. SA: He is unable to fulfil the qualities that are helpful, suitable, for 5 

concentration.  
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Homage to the Blessed One, 

the Arahant, the Fully Enlightened One 

 

 

Book I 5 
Chapter 35 

Connected Discourses on the Six Sense Bases  

(Sa¬åyatana-saµyutta) 

 

 10 
Part I 

The Root Fifty 

 

I. The Impermanent   

 15 
1 (1) The Internal as Impermanent&1 

[1] Thus have I heard.&2 On one occasion the Blessed One was dwelling at Såvatth¥ i

n Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thu

s: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 20 
“Bhikkhus, the eye is impermanent.&3 What is impermanent is suffering. What is suf

fering is non-self. What is non-self should be seen as it really is with correct wisdom thus

: ‘This is not mine, this I am not, this is not my self.’ 

“The ear is impermanent…. The nose is impermanent…. The tongue is impermanent

…. The body is impermanent…. The mind is impermanent. What is impermanent is suffe25 
ring. What is suffering is non-self. What is non-self should be seen as it really is with cor

rect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ [2] 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye, disenchanted with the ear, disenchanted with the nose, disenchanted with the tongue, 

disenchanted with the body, disenchanted with the mind. Being disenchanted, he become30 
s dispassionate. Through dispassion (his mind) is liberated. When it is liberated there co

mes the knowledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has 

been lived, what had to be done has been done, there is no more for this world.’” 

 



 3 

2 (2) The Internal as Suffering 

”Bhikkhus, the eye is suffering. What is suffering is non-self. What is non-self should

 be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is no

t my self.’ 

“The ear is suffering…. The nose is suffering…. The tongue is suffering…. The body5 
 is suffering…. The mind is suffering. What is suffering is non-self. What is non-self sho

uld be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this i

s not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 10 
3 (3) The Internal as Non-self 

“Bhikkhus, the eye is non-self. What is non-self should be seen as it really is with cor

rect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“The ear is non-self…. The nose is non-self…. The tongue is non-self…. The body is 

non-self…. The mind is non-self. What is non-self should be seen as it really is with corr15 
ect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

4 (4) The External as Impermanent 

“Bhikkhus, forms are impermanent. What is impermanent is suffering. What is suffer20 
ing is non-self. What is non-self should be seen as it really is with correct wisdom thus: ‘

This is not mine, [3] this I am not, this is not my self.’ 

“Sounds … Odours … Tastes … Tactile objects … Mental phenomena are imperman

ent.&4 What is impermanent is suffering. What is suffering is non-self. What is non-self 

should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, th25 
is is not my self.’ 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with form

s, disenchanted with sounds, disenchanted with odours, disenchanted with tastes, disench

anted with tactile objects, disenchanted with mental phenomena. Being disenchanted, he 

becomes dispassionate. Through dispassion (his mind) is liberated. When it is liberated th30 
ere comes the knowledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy li

fe has been lived, what had to be done has been done, there is no more for this world.’” 
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5 (5) The External as Suffering 

“Bhikkhus, forms are suffering. What is suffering is non-self. What is non-self should

 be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is no

t my self.’ 

“Sounds … Odours … Tastes … Tactile objects … Mental phenomena are suffering. 5 
What is suffering is non-self. What is non-self should be seen as it really is with correct 

wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

6 (6) The External as Non-self  10 
“Bhikkhus, forms are non-self. What is non-self should be seen as it really is with cor

rect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“Sounds … Odours … Tastes … Tactile objects … Mental phenomena are non-self. 

What is non-self should be seen as it really is with correct wisdom thus: ‘This is not mine

, this I am not, this is not my self.’ 15 
“Seeing thus … He understands: ‘… there is no more for this world.’” [4] 

 

7 (7) The Internal as Impermanent in the Three Times 

Setting at Såvatth¥. “Bhikkhus, the eye is impermanent, both of the past and future, no

t to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferen20 
t towards the eye of the past; he does not seek delight in the eye of the future; and he is pr

actising for disenchantment with the eye of the present, for its fading away and cessation. 

“The ear is impermanent … The nose is impermanent … The tongue is impermanent 

… The body is impermanent … The mind is impermanent, both of the past and future, no

t to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferen25 
t towards the mind of the past … for its fading away and cessation.” 

 

8 (8) The Internal as Suffering in the Three Times 

Setting at Såvatth¥. “Bhikkhus, the eye is suffering, both of the past and future, not to 

speak of the present. Seeing thus … The mind is suffering … for its fading away and cess30 
ation.” 

 

9 (9) The Internal as Non-self in the Three Times 

Setting at Såvatth¥. “Bhikkhus, the eye is non-self, both of the past and future, not to s

peak of the present. Seeing thus … [5] … The mind is non-self … for its fading away and35 
 cessation.” 



 5 

 

10 (10)–12 (12) The External as Impermanent in the Three Times, Etc. 

(These three suttas are identical with §§7–9, except they substitute the six external se

nse bases.) [6] 

 5 
II. The Pairs  

 

13 (1) Before My Enlightenment (1)  

Setting at Såvatth¥. “Bhikkhus, before my enlightenment, [7] while I was still a bodhi

satta, not yet fully enlightened, it occurred to me: ‘What is the gratification, what is the d10 
anger, what is the escape in the case of the eye? What is the gratification, what is the dan

ger, what is the escape in the case of the ear … the nose … the tongue … the body … the

 mind?’  

“Then, bhikkhus, it occurred to me: ‘The pleasure and joy that arise in dependence on

 the eye: this is the gratification in the eye. That the eye is impermanent, suffering, and su15 
bject to change: this is the danger in the eye. The removal and abandonment of desire and

 lust for the eye: this is the escape from the eye. 

“‘The pleasure and joy that arise in dependence on the ear … the nose … the tongue 

… the body … the mind: this is the gratification in the mind. That the mind is impermane

nt, suffering, and subject to change: this is the danger in the mind. The removal and aban20 
donment of desire and lust for the mind: this is the escape from the mind.’  

“So long, bhikkhus, as I did not directly know as they really are the gratification, the 

danger, and the escape in the case of these six internal sense bases, I did not claim to hav

e awakened to the unsurpassed perfect enlightenment in this world with its devas, Måra, a

nd Brahmå, in this generation with its recluses and brahmins, its devas and humans. But 25 
when I directly knew all this as it really is, then I claimed to have awakened to the unsurp

assed perfect enlightenment in this world with … its devas and humans.&5 [8] 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this i

s my last birth; now there is no more re-becoming.’”  

 30 
14 (2) Before My Enlightenment (2) 

(The same is repeated for the six external sense bases.) 

 

15 (3) Seeking Gratification (1)  

“Bhikkhus, I set out seeking the gratification in the eye. I discovered the gratification 35 
in the eye. I have clearly seen with wisdom whatever gratification there is in the eye. [9] 
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“Bhikkhus, I set out seeking the danger in the eye. I discovered the danger in the eye. 

I have clearly seen with wisdom whatever danger there is in the eye.  

“Bhikkhus, I set out seeking the escape from the eye. I discovered the escape from th

e eye. I have clearly seen with wisdom whatever escape there is from the eye.  

“Bhikkhus, I set out seeking the gratification in … the danger in … the escape from t5 
he ear … the nose … the tongue … the body … the mind. I discovered the escape from th

e mind. I have clearly seen with wisdom whatever escape there is from the mind. 

“So long, bhikkhus, as I did not directly know as they really are the gratification, the 

danger, and the escape in the case of these six internal sense bases … (as above) … devas

 and humans. 10 
“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this i

s my last birth; now there is no more re-becoming.’”  

 

16 (4) Seeking Gratification (2) 

(The same for the six external sense bases.) [10] 15 
 

17 (5) If There Was No (1) 

“Bhikkhus, if there was no gratification in the eye, beings would not become enamou

red with it; but because there is gratification in the eye, beings become enamoured with it

. If there was no danger in the eye, beings would not become disenchanted with it; but be20 
cause there is danger in the eye, beings become disenchanted with it. If there was no esca

pe from the eye, beings would not escape from it; but because there is an escape from the

 eye, beings escape from it. 

“Bhikkhus, if there was no gratification in the ear … [11] … in the nose … in the ton

gue … in the body … in the mind, beings would not become enamoured with it;… but be25 
cause there is an escape from the mind, beings escape from it. 

“So long, bhikkhus, as beings have not directly known as they really are the gratificat

ion as gratification, the danger as danger, and the escape as escape in the case of these six

 internal sense bases, they have not escaped from this world with its devas, Måra, and Bra

hmå, from this generation with its recluses and brahmins, its devas and humans; they hav30 
e not become detached from it, released from it, nor do they dwell with a mind rid of barr

iers. But when beings have directly known all this as it really is, [12] then they have esca

ped from this world with its devas and humans;… they have become detached from it, rel

eased from it, and they dwell with a mind rid of barriers.” 

 35 



 7 

18 (6) If There Was No (2) 

(The same for the six external sense bases.) [13] 

 

19 (7) Delight (1) 

“Bhikkhus, one who seeks delight in the eye seeks delight in suffering. One who seek5 
s delight in suffering, I say, is not freed from suffering. One who seeks delight in the ear 

… in the nose … in the tongue … in the body … in the mind seeks delight in suffering. O

ne who seeks delight in suffering, I say, is not freed from suffering.  

“One who does not seek delight in the eye … in the mind does not seek delight in suff

ering. One who does not seek delight in suffering, I say, is freed from suffering.”  10 
 

20 (8) Delight (2) 

(The same for the six external sense bases.) [14] 

 

21 (9) Arising of Suffering (1) 15 
“Bhikkhus, the arising, continuation, production, and manifestation of the eye is the a

rising of suffering, the continuation of disease, the manifestation of aging-and-death. The

 arising of the ear … the nose … the tongue … the body … the mind is the arising of suff

ering, the continuation of disease, the manifestation of aging-and-death. 

“The cessation, subsiding, and passing away of the eye … the mind is the cessation of20 
 suffering, the subsiding of disease, the passing away of aging-and-death.” 

 

22 (10) Arising of Suffering (2) 

(The same for the six external sense bases.) [15] 

 25 
III. The All  

 

23 (1) The All  

Setting at Såvatth¥. “Bhikkhus, I will teach you the all.&6 Listen to that…. 

“And what, bhikkhus, is the all? The eye and forms, the ear and sounds, the nose and 30 
odours, the tongue and tastes, the body and tactile objects, the mind and mental phenome

na. This is called the all. 

“If anyone, bhikkhus, should speak thus: ‘Having rejected this all, I shall make know

n another all’—that would be a mere empty boast on his part.&7 If he was questioned he 

would not be able to reply and, further, he would meet with vexation. For what reason? B35 
ecause, bhikkhus, that would not be within his domain.”&8 
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24 (2) Abandonment (1) 

 “Bhikkhus, I will teach you the Dhamma for abandoning all. Listen to that…. 

“And what, bhikkhus, is the Dhamma for abandoning all? The eye is to be abandoned

, forms are to be abandoned, eye-consciousness is to be abandoned, eye-contact is to be a5 
bandoned, [16] and whatever feeling arises with eye-contact as condition—whether pleas

ant or painful or neither-painful-nor-pleasant—that too is to be abandoned.&9 

“The ear is to be abandoned, sounds are to be abandoned, ear-consciousness is to be a

bandoned, ear-contact is to be abandoned, and whatever feeling arises with ear-contact as

 condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is to be 10 
abandoned…. 

“The mind is to be abandoned, mental phenomena are to be abandoned, mind-conscio

usness is to be abandoned, mind-contact is to be abandoned, and whatever feeling arises 

with mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleas

ant—that too is to be abandoned. 15 
“This, bhikkhus, is the Dhamma for abandoning all.” 

 

25 (3) Abandonment (2) 

 “Bhikkhus, I will teach you the Dhamma for abandoning all through direct knowledg

e and full understanding.&10 Listen to that…. 20 
“And what, bhikkhus, is the Dhamma for abandoning all through direct knowledge an

d full understanding? The eye is to be abandoned through direct knowledge and full unde

rstanding, forms are to be so abandoned, eye-consciousness is to be so abandoned, eye-co

ntact is to be so abandoned, and whatever feeling arises with eye-contact as condition—w

hether pleasant or painful or neither-painful-nor-pleasant—that too is to be abandoned thr25 
ough direct knowledge and full understanding. 

“The ear is to be abandoned through direct knowledge and full understanding … The 

mind is to be abandoned through direct knowledge and full understanding, mental pheno

mena [17] are to be so abandoned, mind-consciousness is to be so abandoned, mind-cont

act is to be so abandoned, and whatever feeling arises with mind-contact as condition—w30 
hether pleasant or painful or neither-painful-nor-pleasant—that too is to be abandoned thr

ough direct knowledge and full understanding. 

“This, bhikkhus, is the Dhamma for abandoning all through direct knowledge and full

 understanding.” 

 35 
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26 (4) Full Understanding (1) 

Setting at Såvatth¥. “Bhikkhus, without directly knowing and fully understanding the 

all, without becoming dispassionate towards it and abandoning it, one is incapable of dest

roying suffering.&11 

“And what bhikkhus, is that all, without directly knowing and fully understanding wh5 
ich … one is incapable of destroying suffering? 

“Without directly knowing and fully understanding the eye, without becoming dispas

sionate towards it and abandoning it, one is incapable of destroying suffering. Without di

rectly knowing and fully understanding forms … eye-consciousness … eye-contact … an

d whatever feeling arises with eye-contact as condition … without becoming dispassionat10 
e towards it and abandoning it, one is incapable of destroying suffering. 

“Without directly knowing and fully understanding the ear … the mind … and whate

ver feeling arises with mind-contact as condition … without becoming dispassionate tow

ards it and abandoning it, one is incapable of destroying suffering. 

“This, bhikkhus, is the all without directly knowing and fully understanding which …15 
 one is incapable of destroying suffering. 

“Bhikkhus, by directly knowing and fully understanding the all, by becoming dispassi

onate towards it and abandoning it, one is capable of destroying suffering. [18] 

“And what bhikkhus, is that all, by directly knowing and fully understanding which 

… one is capable of destroying suffering? 20 
“By directly knowing and fully understanding the eye … the mind … and whatever fe

eling arises with mind-contact as condition … by becoming dispassionate towards it and 

abandoning it, one is capable of destroying suffering. 

“This, bhikkhus, is the all by directly knowing and fully understanding which … one 

is capable of destroying suffering.” 25 
 

27 (5) Full Understanding (2) 

“Bhikkhus, without directly knowing and fully understanding the all, without becomi

ng dispassionate towards it and abandoning it, one is incapable of destroying suffering.  

“And what bhikkhus, is the all…? 30 
“The eye and forms and eye-consciousness and things to be cognized by eye-conscio

usness.&12 [19] The ear and sounds and ear-consciousness and things to be cognized by 

ear-consciousness…. The body and tactile objects and body-consciousness and things to 

be cognized by body-consciousness. The mind and mental phenomena and mind-conscio

usness and things to be cognized by mind-consciousness. 35 
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“This, bhikkhus, is the all without directly knowing and fully understanding which …

 one is incapable of destroying suffering. 

“But, bhikkhus, by directly knowing and fully understanding the all, by becoming dis

passionate towards it, by abandoning it, one is capable of destroying suffering.  

“And what, bhikkhus, is the all…? (as above) 5 
“This, bhikkhus, is the all by directly knowing and fully understanding which … one 

is capable of destroying suffering.” 

 

28 (6) Burning  

On one occasion the Blessed One was dwelling at Gayå, at Gayå’s Head, together wit10 
h a thousand bhikkhus. There the Blessed One addressed the bhikkhus thus:&13 

“Bhikkhus, all is burning. And what, bhikkhus, is the all that is burning? The eye is b

urning, forms are burning, eye-consciousness is burning, eye-contact is burning, and wha

tever feeling arises with eye-contact as condition—whether pleasant or painful or neither-

painful-nor-pleasant—that too is burning. Burning with what? Burning with the fire of lu15 
st, with the fire of hatred, with the fire of delusion; burning with birth, with aging, with d

eath; with sorrow, with lamentation, with pain, with displeasure, with despair, I say. 

“The ear is burning … [20] … The mind is burning … and whatever feeling arises wi

th mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant

—that too is burning. Burning with what? Burning with the fire of lust, with the fire of ha20 
tred, with the fire of delusion; burning with birth, with aging, with death; with sorrow, wi

th lamentation, with pain, with displeasure, with despair, I say. 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye, with forms, with eye-consciousness, with eye-contact, with whatever feeling arises wi

th eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant; 25 
with the ear … with the mind … with whatever feeling arises with mind-contact as condit

ion…. Being disenchanted, he becomes dispassionate. Through dispassion (his mind) is li

berated. When it is liberated there comes the knowledge: ‘It’s liberated.’ He understands:

 ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, ther

e is no more for this world.’” 30 
This is what the Blessed One said. Being pleased, those bhikkhus delighted in the Ble

ssed One’s statement. And while this discourse was being spoken, the minds of the thous

and bhikkhus were liberated from the taints by non-clinging. 
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29 (7) Weighed Down  

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha in the 

Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus th

us: 

“Bhikkhus, all is weighed down.&14 [21] And what, bhikkhus, is the all that is weigh5 
ed down? The eye is weighed down, forms are weighed down, eye-consciousness is weig

hed down, eye-contact is weighed down, and whatever feeling arises with eye-contact as 

condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is weigh

ed down. Weighed down by what? Weighed down by birth, by aging, by death, by sorro

w, by lamentation, by pain, by displeasure, by despair, I say. 10 
“The ear is weighed down … The body is weighed down … The mind is weighed do

wn … Weighed down by what? Weighed down by birth … by despair, I say. 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

30 (8) Appropriate for Uprooting  15 
“Bhikkhus, I will teach you the way that is appropriate for uprooting all conceivings. 

[22] Listen to that and attend carefully, I will speak…. 

“And what, bhikkhus, is the way that is appropriate for uprooting all conceivings?&1

5 Here, bhikkhus, a bhikkhu does not conceive the eye, does not conceive in the eye, doe

s not conceive from the eye, does not conceive, ‘The eye is mine.’&16 He does not conce20 
ive forms … eye-consciousness … eye-contact … and as to whatever feeling arises with 

eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—h

e does not conceive that, does not conceive in that, does not conceive from that, does not 

conceive, ‘That is mine.’ 

“He does not conceive the ear … He does not conceive the mind … mental phenome25 
na … mind-consciousness … mind-contact … [23] and as to whatever feeling arises with

 mind-contact as condition … he does not conceive that, does not conceive in that, does n

ot conceive from that, does not conceive, ‘That is mine.’ 

“He does not conceive all, does not conceive in all, does not conceive from all, does n

ot conceive, ‘All is mine.’ 30 
“Since he does not conceive anything thus, he does not cling to anything in the world.

 Not clinging, he is not agitated. Being unagitated, he personally attains Nibbåna. He und

erstands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been d

one, there is no more for this world.’&17 

“This, bhikkhus, is the way that is appropriate for uprooting all conceivings.” 35 
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31 (9) Suitable for Uprooting (1) 

“Bhikkhus, I will teach you the way that is suitable for uprooting all conceivings.&18

 Listen to that…. 

“And what, bhikkhus, is the way that is suitable for uprooting all conceivings? Here, 

bhikkhus, a bhikkhu does not conceive the eye … (as above) … and as to whatever feelin5 
g arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor

-pleasant—he does not conceive that, does not conceive in that, does not conceive from t

hat, does not conceive, ‘That is mine.’ For, bhikkhus, whatever one conceives, whatever 

one conceives in, whatever one conceives from, whatever one conceives as ‘mine’—that 

is otherwise. The world, becoming otherwise, attached to becoming, seeks delight only in10 
 becoming.&19 

“He does not conceive the ear … [24] … He does not conceive the mind …  and as to

 whatever feeling arises with mind-contact as condition … he does not conceive that, doe

s not conceive in that, does not conceive from that, does not conceive, ‘That is mine.’ For

, bhikkhus, whatever one conceives, whatever one conceives in, whatever one conceives f15 
rom, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwi

se, attached to becoming, seeks delight only in becoming.  

“Whatever, bhikkhus, is the extent of the aggregates, the elements, and the sense base

s, he does not conceive that, does not conceive in that, does not conceive from that, does 

not conceive, ‘That is mine.’  20 
“Since he does not conceive anything thus, he does not cling to anything in the world.

 Not clinging, he is not agitated. Being unagitated, he personally attains Nibbåna. He und

erstands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been d

one, there is no more for this world.’ 

“This, bhikkhus, is the way that is suitable for uprooting all conceivings.”&20 25 
 

32 (10) Suitable for Uprooting (2) 

“Bhikkhus, I will teach you the way that is suitable for uprooting all conceivings. List

en to that…. 

“And what, bhikkhus, is the way that is suitable for uprooting all conceivings? What 30 
do you think, bhikkhus, is the eye permanent or impermanent?” – “Impermanent, venerab

le sir.” – “Is what is impermanent suffering or happiness?” – [25] “Suffering, venerable s

ir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thus: ‘T

his is mine, this I am, this is my self’?” – “No, venerable sir.” 
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“Are forms permanent or impermanent?… Is eye-consciousness … Is eye-contact … 

Is any feeling that arises with eye-contact as condition—whether pleasant or painful or ne

ither-painful-nor-pleasant—permanent or impermanent?…  

“Is the ear permanent or impermanent?… Is the mind … Is any feeling that arises wit

h mind-contact as condition permanent or impermanent?” – “Impermanent, venerable sir.5 
” – “Is what is impermanent suffering or happiness?” – “Suffering, venerable sir.” – “Is 

what is impermanent, suffering, and subject to change fit to be regarded thus: ‘This is mi

ne, this I am, this is my self’?” – “No, venerable sir.” [26] 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye, with forms, with eye-consciousness, with eye-contact, with whatever feeling arises wi10 
th eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant;

… disenchanted with the mind … with whatever feeling arises with mind-contact as cond

ition…. Being disenchanted, he becomes dispassionate. Through dispassion (his mind) is 

liberated. When it is liberated there comes the knowledge: ‘It’s liberated.’ He understand

s: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, the15 
re is no more for this world.’ 

“This, bhikkhus, is the way that is suitable for uprooting all conceivings.” 

 

IV. Subject to Birth  

 20 
33 (1) Subject to Birth  

Setting at Såvatth¥. “Bhikkhus, all is subject to birth. And what, bhikkhus, is the all th

at is subject to birth? [27] The eye is subject to birth. Forms … Eye-consciousness … Ey

e-contact … Whatever feeling arises with eye-contact as condition … that too is subject t

o birth. 25 
“The ear … The tongue … The body … The mind … Whatever feeling arises with mi

nd-contact as condition … that too is subject to birth. 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye, with forms, with eye-consciousness, with eye-contact … He understands: ‘… there is 

no more for this world.’” 30 
 

34 (2)–42 (10) Subject to Aging, Etc.  

“Bhikkhus, all is subject to aging…. All is subject to sickness…. All is subject to deat

h…. All is subject to sorrow…. All is subject to defilement…. [28] All is subject to destr

uction…. All is subject to perishing…. All is subject to origination…. All is subject to ce35 
ssation….” (Each is to be completed as above.) 
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V. Impermanent  

 

43 (1)–52 (10) Impermanent, Etc.  

Setting at Såvatth¥. “Bhikkhus, all is impermanent…. All is suffering…. All is non-se5 
lf…. [29] All is to be directly known…. All is to be fully understood…. All is to be aban

doned…. All is to be realized…. All is to be fully understood through direct knowledge

…. All is oppressed…. All is stricken….” (Each to be completed as in §33.) [30] 

 

Part II 10 
The Second Fifty 

 

I. Ignorance  

 

53 (1) Abandoning Ignorance  15 
Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid homage

 to him, sat down to one side, [31] and said to him:  

“Venerable sir, how should one know, how should one see, for ignorance to be aband

oned and for true knowledge to arise?” 

“Bhikkhu, when one knows and sees the eye as impermanent, ignorance is abandoned20 
 and true knowledge arises.&21 When one knows and sees forms as impermanent … Wh

en one knows and sees as impermanent whatever feeling arises with mind-contact as con

dition—whether pleasant or painful or neither-painful-nor-pleasant—ignorance is abando

ned and true knowledge arises. When one knows and sees thus, bhikkhu, ignorance is aba

ndoned and true knowledge arises.” 25 
 

54 (2) Abandoning the Fetters  

… “Venerable sir, how should one know, how should one see, for the fetters to be ab

andoned?”&22 

(The Buddha’s reply is as above.) 30 
 

55 (3) Uprooting the Fetters  

… “Venerable sir, how should one know, how should one see, for the fetters to be upr

ooted?” 
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“Bhikkhu, when one knows and sees the eye as non-self, [32] the fetters are uprooted.

 When one knows and sees forms as non-self … (all as above) … When one knows and s

ees thus, bhikkhu, the fetters are uprooted.” 

 

56 (4)–59 (7) Abandoning the Taints, Etc. 5 
… “Venerable sir, how should one know, how should one see, for the taints to be aba

ndoned?… for the taints to be uprooted?… for the underlying tendencies to be abandoned

?… for the underlying tendencies to be uprooted?”&23 

“Bhikkhu, when one knows and sees the eye as non-self, the underlying tendencies ar

e uprooted. When one knows and sees forms as non-self … (all as above) … When one k10 
nows and sees thus, bhikkhu, the underlying tendencies are uprooted.” 

 

60 (8) The Full Understanding of All Clinging 

“Bhikkhus, I will teach you the Dhamma for the full understanding of all clinging.&2

4 Listen to that…. 15 
“And what, bhikkhus, is the Dhamma for the full understanding of all clinging? In de

pendence on the eye and forms, eye-consciousness arises. The meeting of the three is con

tact. With contact as condition, feeling (comes to be). [33] Seeing thus, the instructed nob

le disciple becomes disenchanted with the eye, with forms, with eye-consciousness, with 

eye-contact, with feeling. Being disenchanted, he becomes dispassionate. Through dispas20 
sion (the mind) is liberated. With his deliverance he understands: ‘Clinging has been full

y understood by me.’ 

“In dependence on the ear and sounds … In dependence on the nose and odours … In

 dependence on the tongue and tastes … In dependence on the body and tactile objects …

 In dependence on the mind and mental phenomena, mind-consciousness arises. The meet25 
ing of the three is contact. With contact as condition, feeling (comes to be). Seeing thus, t

he instructed noble disciple becomes disenchanted with the mind, with mental phenomen

a, with mind-consciousness, with mind-contact, with feeling. Being disenchanted, he bec

omes dispassionate. Through dispassion (the mind) is liberated. With his deliverance&25

 he understands: ‘Clinging has been fully understood by me.’ 30 
“This, bhikkhus, is the Dhamma for the full understanding of all clinging.” 

 

61 (9) The Exhaustion of All Clinging (1) 

“Bhikkhus, I will teach you the Dhamma for the exhaustion of all clinging. Listen to t

hat…. 35 
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“And what, bhikkhus, is the Dhamma for the exhaustion of all clinging? In dependen

ce on the eye and forms, eye-consciousness arises…. (as above) … With his deliverance 

he understands: ‘Clinging has been exhausted by me.’ 

“In dependence on the ear and sounds … the mind and mental phenomena, mind-cons

ciousness arises…. [34] … With his deliverance he understands: ‘Clinging has been exha5 
usted  by me.’ 

“This, bhikkhus, is the Dhamma for the exhaustion  of all clinging.”[34] 

 

62 (10) The Exhaustion of All Clinging (2) 

“Bhikkhus, I will teach you the Dhamma for the exhaustion of all clinging. Listen to t10 
hat….” 

“And what, bhikkhus, is the Dhamma for the exhaustion of all clinging? What do you

 think, bhikkhus, is the eye permanent or impermanent?” 

… (To be completed as in §32) … [35] 

“This, bhikkhus, is the Dhamma for the exhaustion of all clinging.” 15 
 

II. Migajåla  

 

63 (1) Migajåla (1) 

Setting at Såvatth¥. Then the Venerable Migajåla approached the Blessed One, paid h20 
omage to him, sat down to one side, and said to him:&26 

“Venerable sir, it is said, ‘a lone dweller, a lone dweller.’&27 [36] In what way, vene

rable sir, is one a lone dweller, and in what way is one dwelling with a partner?”&28 

“There are, Migajåla, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes t25 
hem, and remains holding to them, delight arises. When there is delight, there is infatuati

on. When there is infatuation, there is bondage. Bound by the fetter of delight, Migajåla, 

a bhikkhu is called one dwelling with a partner. 

“There are, Migajåla, sounds cognizable by the ear … odours cognizable by the nose 

… tastes cognizable by the tongue … tactile objects cognizable by the body … mental ph30 
enomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually

 enticing, tantalizing. If a bhikkhu seeks delight in them … a bhikkhu is called one dwelli

ng with a partner. 

“Migajåla, even though a bhikkhu who dwells thus resorts to forests and groves, to re

mote lodgings where there are few sounds and little noise, desolate, hidden from people, 35 
appropriate for seclusion, he is still called one dwelling with a partner. For what reason? 
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Because craving is his partner, and he has not abandoned it; therefore he is called one dw

elling with a partner. 

“There are, Migajåla, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them, do

es not welcome them, and does not remain holding to them, delight ceases. When there is5 
 no delight, there is no infatuation. When there is no infatuation, [37] there is no bondage.

 Released from the fetter of delight, Migajåla, a bhikkhu is called a lone dweller. 

“There are, Migajåla, sounds cognizable by the ear … odours cognizable by the nose 

… tastes cognizable by the tongue … tactile objects cognizable by the body … mental ph

enomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually10 
 enticing, tantalizing. If a bhikkhu does not seek delight in them … a bhikkhu is called a l

one dweller. 

“Migajåla, even though a bhikkhu who dwells thus lives in the vicinity of a village, as

sociating with bhikkhus and bhikkhun¥s, with male and female lay followers, with kings 

and royal ministers, with sectarian teachers and their disciples, he is still called a lone dw15 
eller. For what reason? Because craving is his partner, and he has abandoned it; therefore 

he is called a lone dweller.” 

 

64 (2) Migajåla (2) 

Then the Venerable Migajåla approached the Blessed One, paid homage to him, sat d20 
own to one side, and said to him: “Venerable sir, it would be good if the Blessed One wo

uld teach me the Dhamma in brief, so that, having heard the Dhamma from the Blessed O

ne, I might dwell alone, withdrawn, diligent, ardent, and resolute.” 

“There are, Migajåla, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes t25 
hem, and remains holding to them, delight arises. With the arising of delight, I say, Migaj

åla, there is the arising of suffering. 

“There are, Migajåla, sounds cognizable by the ear … odours cognizable by the nose 

… tastes cognizable by the tongue … tactile objects cognizable by the body … mental ph

enomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually30 
 enticing, tantalizing. If a bhikkhu seeks delight in them … [38] … With the arising of de

light, I say, Migajåla, there is the arising of suffering. 

“There are, Migajåla, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them, do

es not welcome them, and does not remain holding to them, delight ceases. With the cess35 
ation of delight, I say, Migajåla, comes the cessation of suffering. 
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“There are, Migajåla, sounds cognizable by the ear … odours cognizable by the nose 

… tastes cognizable by the tongue … tactile objects cognizable by the body … mental ph

enomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually

 enticing, tantalizing. If a bhikkhu does not seek delight in them … With the cessation of 

delight, I say, Migajåla, comes the cessation of suffering.” 5 
Then the Venerable Migajåla, having delighted and rejoiced in the Blessed One’s wor

ds, rose from his seat, and, after paying homage to the Blessed One, keeping him on his ri

ght, he departed.  

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, the Venerable Migajå

la, by realizing it for himself with direct knowledge, in this very life entered and dwelt in 10 
that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth fro

m the household life into homelessness. He directly knew: “Destroyed is birth, the holy li

fe has been lived, what had to be done has been done, there is no more for this world.” A

nd the Venerable Migajåla became one of the arahants. 

 15 
65 (3) Samiddhi (1) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Then the Venerable Samiddhi approached the Blessed One … and s

aid to him:&29 “Venerable sir, it is said, ‘Måra, Måra.’ In what way, venerable sir, might

 there be Måra or the description of Måra?”&30 20 
“Where there is the eye, Samiddhi, where there are forms, [39] eye-consciousness, thi

ngs to be cognized by eye-consciousness, there Måra exists or the description of Måra. 

“Where there is the ear … the nose … the tongue … the body … the mind, where the

re are mental phenomena, mind-consciousness, things to be cognized by mind-conscious

ness, there Måra exists or the description of Måra. 25 
“Where there is no eye, Samiddhi, no forms, no eye-consciousness, no things to be co

gnized by eye-consciousness, there Måra does not exist nor any description of Måra. 

“Where there is no ear … no nose … no tongue … no body … no mind, no mental ph

enomena, no mind-consciousness, no things to be cognized by mind-consciousness, there

 Måra does not exist nor any description of Måra.” 30 
 

66 (4) Samiddhi (2)  

“Venerable sir, it is said, ‘a being, a being.’ In what way, venerable sir, might there b

e a being or the description of a being?” 

(The reply is as in the preceding sutta.) 35 
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67 (5) Samiddhi (3)  

“Venerable sir, it is said, ‘suffering, suffering.’ In what way, venerable sir, might ther

e be suffering or the description of suffering?”… 

 

68 (6) Samiddhi (4)  5 
“Venerable sir, it is said, ‘the world, the world.’ In what way, venerable sir, might the

re be the world or the description of the world?”  

“Where there is the eye, Samiddhi, where there are forms, eye-consciousness, things t

o be cognized by eye-consciousness, there the world exists or the description of the world

. 10 
“Where there is the ear … the nose … the tongue … the body … [40] the mind, wher

e there are mental phenomena, mind-consciousness, things to be cognized by mind-consc

iousness, there the world exists or the description of the world. 

“Where there is no eye, Samiddhi, no forms, no eye-consciousness, no things to be co

gnized by eye-consciousness, there the world does not exist nor any description of the wo15 
rld. 

“Where there is no ear … no nose … no tongue … no body … no mind, no mental ph

enomena, no mind-consciousness, no things to be cognized by mind-consciousness, there

 the world does not exist nor any description of the world.” 

 20 
69 (7) Upasena  

On one occasion the Venerable Såriputta and the Venerable Upasena were dwelling a

t Råjagaha in the Cool Grove, in the Snake’s Hood Grotto.&31 Now on that occasion a vi

per had fallen on the Venerable Upasena’s body. Then the Venerable Upasena addressed 

the bhikkhus thus: “Come, friends, lift this body of mine on to the bed and carry it outsid25 
e before it is scattered right here like a handful of chaff.”&32 

When this was said, the Venerable Såriputta said to the Venerable Upasena: “We do 

not see any alteration in the Venerable Upasena’s body nor any change in his faculties; y

et the Venerable Upasena says: ‘Come friends, lift this body of mine on to the bed and ca

rry it outside before it is scattered right here like a handful of chaff.’” 30 
“Friend Såriputta, for one who thinks, ‘I am the eye’ or ‘The eye is mine’; ‘I am the e

ar’ or ‘The ear is mine’;… ‘I am the mind’ or ‘The mind is mine,’ there might be alteratio

n of the body or a change of the faculties. But, friend Såriputta, [41] it does not occur to 

me, ‘I am the eye’ or ‘The eye is mine’; ‘I am the ear’ or ‘The ear is mine’;… ‘I am the 

mind’ or ‘The mind is mine,’ so why should there be any alteration in my body or any ch35 
ange in my faculties.”&33 
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Then those bhikkhus lifted the Venerable Upasena’s body on to the bed and carried it 

outside. Then the Venerable Upasena’s body scattered right there just like a handful of ch

aff. 

 

70 (8) Upavåˆa 5 
Then the Venerable Upavåˆa approached the Blessed One … and said: “Venerable sir

, it is said, ‘the directly visible Dhamma, the directly visible Dhamma.’&34 In what way,

 venerable sir, is the Dhamma directly visible, immediate, inviting one to come and see, a

pplicable, to be personally experienced by the wise?” 

“Here, Upavåˆa, having seen a form with the eye, a bhikkhu experiences the form an10 
d he experiences lust for the form. He understands that lust for forms exists internally thu

s: ‘There is lust for forms internally.’ Since that is so, Upavåˆa, the Dhamma is directly v

isible, immediate, inviting one to come and see, applicable, to be personally experienced 

by the wise. [42] 

“Further, Upavåˆa, having heard a sound with the ear … having cognized a mental ph15 
enomenon with the mind, a bhikkhu experiences the mental phenomenon and he experien

ces lust for the mental phenomenon. He understands that lust for mental phenomena exist

s internally thus: ‘There is lust for mental phenomena internally.’ Since that is so, Upavå

ˆa, the Dhamma is directly visible, immediate, inviting one to come and see, applicable, t

o be personally experienced by the wise.  20 
“But here, Upavåˆa, having seen a form with the eye, a bhikkhu experiences the form

 yet he does not experience lust for the form. He understands that lust for forms does not 

exist internally thus: ‘There is no lust for forms internally.’ Since that is so, Upavåˆa, the 

Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be pe

rsonally experienced by the wise. 25 
“Further, Upavåˆa, having heard a sound with the ear … [43] … having cognized a m

ental phenomenon with the mind, a bhikkhu experiences the mental phenomenon yet he e

xperiences no lust for the mental phenomenon. He understands that lust for mental pheno

mena does not exist internally thus:  ‘There is no lust for mental phenomena internally.’ 

Since that is so, Upavåˆa, the Dhamma is directly visible, immediate, inviting one to com30 
e and see, applicable, to be personally experienced by the wise.”&35 

 

71 (9) The Six Bases for Contact (1) 

“Bhikkhus, if a bhikkhu does not understand as they really are the origin and the passi

ng away, the gratification, the danger, and the escape, in the case of these six bases for co35 
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ntact, then he has not lived the holy life; he is far away from this Dhamma and Discipline

.” 

When this was said, a certain bhikkhu said to the Blessed One: “Here, venerable sir, I

 am lost,&36 for I do not understand as they really are the origin and the passing away, th

e gratification, the danger, and the escape, in the case of these six bases for contact.” 5 
“What do you think, bhikkhu, do you regard the eye thus: ‘This is mine, this I am, thi

s is my self’?”  

“No, venerable sir.” 

“Good, bhikkhu! And here, bhikkhu, you should clearly see the eye as it really is with

 correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ This itself is th10 
e end of suffering. 

“Do you regard the ear thus…? Do you regard the mind thus: ‘This is mine, this I am,

 this is my self’?”  

“No, venerable sir.” 

“Good, bhikkhu! And here, bhikkhu, you should clearly see the mind as it really is wi15 
th correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ This itself is t

he end of suffering.” [44] 

 

72 (10) The Six Bases for Contact (2) 

(The first two paragraphs as in the preceding sutta.) 20 
“What do you think, bhikkhu, do you regard the eye thus: ‘This is not mine, this I am 

not, this is not my self’?”  

“Yes, venerable sir.” 

“Good, bhikkhu! And here, bhikkhu, you should clearly see the eye as it really is with

 correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Thus this first 25 
base for contact will be abandoned by you for no future re-becoming.&37 

“Do you regard the ear thus…? Thus this second base for contact will be abandoned b

y you for no future re-becoming….  

“Do you regard the mind thus: ‘This is not mine, this I am not, this is not my self’?”  

“Yes, venerable sir.” 30 
“Good, bhikkhu! And here, bhikkhu, you should clearly see the mind as it really is wi

th correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Thus this sixt

h base for contact will be abandoned by you for no future re-becoming.” 

 

73 (11) The Six Bases for Contact (3) 35 
(The first two paragraphs as in §71.) [45] 
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“What do you think, bhikkhu, is the eye permanent or impermanent?” – “Impermanen

t, venerable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venera

ble sir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thu

s: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 

“Is the ear … the nose … the tongue … the body … the mind permanent or imperma5 
nent? – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness?

” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and subject to chang

e fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.”  

“Seeing thus, bhikkhu, the instructed noble disciple becomes disenchanted with the e

ye … disenchanted with the mind. Being disenchanted, he becomes dispassionate. Throu10 
gh dispassion (his mind) is liberated. When it is liberated there comes the knowledge: ‘It’

s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, what had to 

be done has been done, there is no more for this world.’” 
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III. Sick  

 

74 (1) Sick  

[46] Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One, paid ho

mage to him, sat down to one side, and said to him: “Venerable sir, in such and such a dw5 
elling there is a certain newly ordained bhikkhu, not well known, who is sick, afflicted, g

ravely ill. It would be good, venerable sir, if the Blessed One would approach that bhikkh

u out of compassion.” 

Then, when the Blessed One heard the words “newly ordained” and “sick,” and under

stood that he was not a well-known bhikkhu, he went to him. That bhikkhu saw the Bless10 
ed One coming in the distance and stirred on his bed.&38 The Blessed One said to him: “

Enough, bhikkhu, do not stir on your bed. There are these seats ready. I will sit down ther

e.” 

The Blessed One then sat down on the appointed seat and said to that bhikkhu: “I hop

e you are bearing up, bhikkhu, I hope you are getting better. I hope that your painful feeli15 
ngs are subsiding and not increasing, and that their subsiding, not their increase, is to be d

iscerned.”  

“Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings ar

e increasing in me, not subsiding, and their increase, not their subsiding, is to be discerne

d.” 20 
“I hope then, bhikkhu, that you are not troubled by worry or remorse.” 

“Indeed, venerable sir, I have quite a lot of worry, quite a lot of remorse.” [47] 

“I hope, bhikkhu, that you have nothing for which to reproach yourself in regard to vi

rtue.” 

“I have nothing, venerable sir, for which to reproach myself in regard to virtue.” 25 
“Then, bhikkhu, if you have nothing for which to reproach yourself in regard to virtue

, why are you troubled by worry and remorse?” 

“I understand, venerable sir, that it is not for the sake of purification of virtue that the 

Dhamma has been taught by the Blessed One.” 

“If, bhikkhu, you understand that the Dhamma has not been taught by me for the sake30 
 of purification of virtue, then for what purpose do you understand the Dhamma to have b

een taught by me?” 

“Venerable sir, I understand the Dhamma to have been taught by the Blessed One for 

the sake of the fading away of lust.”&39 
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“Good, good, bhikkhu! It is good that you understand the Dhamma to have been taug

ht by me for the sake of the fading away of lust. For the Dhamma is taught by me for the 

sake of the fading away of lust. 

“What do you think, bhikkhu, is the eye permanent or impermanent?” – “Impermanen

t, venerable sir.”… “Is the ear … the nose … the tongue … the body … the mind perman5 
ent or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent sufferi

ng or happiness?” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and 

subject to change fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No

, venerable sir.”  

“Seeing thus … He understands: ‘… there is no more for this world.’” 10 
This is what the Blessed One said. Being pleased, that bhikkhu delighted in the Bless

ed One’s statement. And while this discourse was being spoken, there arose in that bhikk

hu the dust-free, stainless vision of the Dhamma: “Whatever is subject to origination is al

l subject to cessation.”&40 

 15 
75 (2) Sick (2) 

(As above down to:) [48] 

“If, bhikkhu you understand that the Dhamma has not been taught by me for the sake 

of purification of virtue, then for what purpose do you understand the Dhamma to have b

een taught by me?” 20 
“Venerable sir, I understand the Dhamma to have been taught by the Blessed One for 

the sake of final Nibbåna without clinging.” 

“Good, good, bhikkhu! It is good that you understand the Dhamma to have been taug

ht by me for the sake of final Nibbåna without clinging. For the Dhamma is taught by me

 for the sake of final Nibbåna without clinging.&41 25 
“What do you think, bhikkhu, is the eye permanent or impermanent?” – “Impermanen

t, venerable sir.”… “Is the ear … the nose … the tongue … the body … the mind … min

d-consciousness … mind-contact … whatever feeling arises with mind-contact as conditi

on—whether pleasant or painful or neither-painful-nor-pleasant—permanent or imperma

nent?” – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness30 
?” – “Suffering, venerable sir.” – “Is what is impermanent, suffering, and subject to chan

ge fit to be regarded thus: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.

”  

“Seeing thus … He understands: ‘… there is no more for this world.’” 
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This is what the Blessed One said. Being pleased, that bhikkhu delighted in the Bless

ed One’s statement. And while this discourse was being spoken, that bhikkhu’s mind was

 liberated from the taints by non-clinging. 

 

76 (3) Rådha (1)  5 
Then the Venerable Rådha approached the Blessed One … and said to him: “Venerab

le sir, it would be good if the Blessed One would teach me the Dhamma in brief, so that, 

having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligen

t, ardent, and resolute.” 

“Rådha, you should abandon desire for whatever is impermanent. And what is imper10 
manent? The eye is impermanent; you should abandon desire for it. Forms are imperman

ent … Eye-consciousness is impermanent … Eye-contact is impermanent … Whatever fe

eling arises with eye-contact as condition—whether pleasant or painful or neither-painful

-nor-pleasant—that too is impermanent; you should abandon desire for it. 

“The ear … The mind is impermanent … Whatever feeling arises with mind-contact 15 
as condition … that too is impermanent; you should abandon desire for it. [49] Rådha, yo

u should abandon desire for whatever is impermanent.” 

 

77 (4) Rådha (2)  

… “Rådha, you should abandon desire for whatever is suffering.”…  20 
 

78 (5) Rådha (3)  

… “Rådha, you should abandon desire for whatever is non-self.”…  

 

79 (6) Abandoning Ignorance (1)  25 
Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable s

ir, is there one thing through the abandoning of which ignorance is abandoned by a bhikk

hu and true knowledge arises?” 

“There is one thing, bhikkhu, through the abandoning of which ignorance is abandone

d by a bhikkhu and true knowledge arises.” 30 
“And what is that one thing, venerable sir?” [50] 

“Ignorance, bhikkhu, is that one thing through the abandoning of which ignorance is 

abandoned by a bhikkhu and true knowledge arises.”&42 

“But, venerable sir, how should a bhikkhu know, how should he see, for ignorance to 

be abandoned by him and for true knowledge to arise?” 35 
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“Bhikkhu, when a bhikkhu knows and sees the eye as impermanent, ignorance is aba

ndoned by him and true knowledge arises. When he knows and sees forms as impermane

nt … When he knows and sees as impermanent whatever feeling arises with mind-contac

t as condition … ignorance is abandoned by him and true knowledge arises. 

“When, bhikkhu, a bhikkhu knows and sees thus, ignorance is abandoned by him and 5 
true knowledge arises.” 

 

80 (7) Abandoning Ignorance (2)  

(As above down to:) 

“But, venerable sir, how should a bhikkhu know, how should he see, for ignorance to 10 
be abandoned by him and for true knowledge to arise?” 

“Here, bhikkhu, a bhikkhu has heard, ‘Nothing is worth adhering to.’ When a bhikkh

u has heard, ‘Nothing is worth adhering to,’ he directly knows everything. Having directl

y known everything, he fully understands everything. Having fully understood everything

, he sees all signs differently.&43 He sees the eye differently, he sees forms … whatever 15 
feeling arises with mind-contact as condition … that too he sees differently. 

“When, bhikkhu, a bhikkhu knows and sees thus, ignorance is abandoned by him and 

true knowledge arises.” 

 

81 (8) A Number of Bhikkhus  20 
Then a number of bhikkhus approached the Blessed One … and said to him: [51] “He

re, venerable sir, wanderers of other sects ask us: ‘For what purpose, friends, is the holy l

ife lived under the recluse Gotama?’ When we are asked thus, venerable sir, we answer t

hose wanderers thus: ‘It is, friends, for the full understanding of suffering that the holy lif

e is lived under the Blessed One.’ We hope, venerable sir, that when we answer thus we s25 
tate what has been said by the Blessed One and do not misrepresent him with what is con

trary to fact; that we explain in accordance with the Dhamma, and that no reasonable  con

sequence of our assertion gives ground for criticism.”&44 

“For sure, bhikkhus, when you answer thus you state what has been said by me and d

o not misrepresent me with what is contrary to fact; you explain in accordance with the D30 
hamma, and no reasonable consequence of your assertion gives ground for criticism. For,

 bhikkhus, it is for the full understanding of suffering that the holy life is lived under me. 

“But, bhikkhus, if wanderers of other sects ask you: ‘What, friends, is that suffering f

or the full understanding of which the holy life is lived under the recluse Gotama?’—bein

g asked thus, you should answer them thus: ‘The eye, friends, is suffering: it is for the ful35 
l understanding of this that the holy life is lived under the Blessed One. Forms are sufferi
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ng … Whatever feeling arises with eye-contact as condition … that too is suffering … Th

e mind is suffering … Whatever feeling arises with mind-contact as condition … that too 

is suffering: it is for the full understanding of this that the holy life is lived under the Bles

sed One. This, friends, is that suffering for the full understanding of which the holy life is

 lived under the Blessed One.’ [52] 5 
“Being asked thus, bhikkhus, you should answer those wanderers of other sects in suc

h a way.” 

 

82 (9) The World 

Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable s10 
ir, it is said, ‘the world, the world.’ In what way, venerable sir, is it said ‘the world’?” 

“It is disintegrating, bhikkhu, therefore it is called the world.&45 And what is disinte

grating? The eye, bhikkhu, is disintegrating, forms are disintegrating, eye-consciousness i

s disintegrating, eye-contact is disintegrating, and whatever feeling arises with eye-conta

ct as condition … that too is disintegrating. The ear is disintegrating … The mind is disin15 
tegrating … Whatever feeling arises with mind-contact as condition … that too is disinte

grating. It is disintegrating, bhikkhu, therefore it is called the world.” 

 

83 (10) Phagguna 

Then the Venerable Phagguna approached the Blessed One … and said to him: “Vene20 
rable sir, is there any eye by means of which one describing the Buddhas of the past coul

d describe them—those who have attained final Nibbåna, cut through proliferation, cut th

rough the track, exhausted the round, and transcended all suffering?&46 Is there any ear 

by way of which one describing the Buddhas of the past could describe them?… Is there 

any mind by way of which one describing the Buddhas of the past could describe them—25 
those who have … transcended all suffering?” 

“There is no eye, Phagguna, by means of which one describing the Buddhas of the pa

st could describe them—those who have attained final Nibbåna, cut through proliferation,

 cut through the track, exhausted the round, and transcended all suffering. There is no ear 

by means of which one describing the Buddhas of the past could describe them…. [53] T30 
here is no mind by means of which one describing the Buddhas of the past could describe

 them—those who have attained final Nibbåna, cut through proliferation, cut through the 

track, exhausted the round, and transcended all suffering.”  

 

IV. Channa  35 
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84 (1) Subject to Disintegration  

Setting at Såvatth¥. Then the Venerable Ónanda approached the Blessed One … and s

aid to him: “Venerable sir, it is said, ‘the world, the world.’ In what way, venerable sir, is

 it said ‘the world’?” 

“Whatever is subject to disintegration, Ónanda, is called the world in the Noble One’s5 
 Discipline.&47 And what is subject to disintegration? The eye, Ónanda, is subject to disi

ntegration, forms … eye-consciousness … eye-contact … whatever feeling arises with ey

e-contact as condition … that too is subject to disintegration. The ear is subject to disinte

gration … The mind is subject to disintegration … Whatever feeling arises with mind-co

ntact as condition … that too is subject to disintegration. Whatever is subject to disintegr10 
ation, Ónanda, is called the world in the Noble One’s Discipline.” [54] 

 

85 (2) Empty is the World  

Then the Venerable Ónanda approached the Blessed One … and said to him: “Venera

ble sir, it is said, ‘Empty is the world, empty is the world.’ In what way, venerable sir, is i15 
t said, ‘Empty is the world’?” 

“It is Ónanda, because it is empty of self and of what belongs to self that it is said, ‘E

mpty is the world.’ And what is empty of self and of what belongs to self? The eye, Ónan

da, is empty of self and of what belongs to self. Forms are empty of self and of what belo

ngs to self. Eye-consciousness is empty of self and of what belongs to self. Eye-contact is20 
 empty of self and of what belongs to self…. Whatever feeling arises with mind-contact a

s condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is emp

ty of self and of what belongs to self. 

 “It is, Ónanda, because it is empty of self and of what belongs to self that it is said, ‘

Empty is the world.’” 25 
 

86 (3) The Dhamma in Brief  

Sitting to one side, the Venerable Ónanda said to the Blessed One: “Venerable sir, it 

would be good if the Blessed One would teach me the Dhamma in brief, so that, having h

eard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligent, ardent,30 
 and resolute.” 

“What do you think, Ónanda, is the eye permanent or impermanent?” – “Impermanen

t, venerable sir.”  

(Complete as in §32, down to “there is no more for this world.”) [55] 

 35 
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87 (4) Channa 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary.&48 Now on that occasion—an occasion when the Venerable Såripu

tta, the Venerable Mahåcunda, and the Venerable Channa were dwelling on the mountain

 Vulture Peak—the Venerable Channa was sick, afflicted, gravely ill. Then, in the evenin5 
g, the Venerable Såriputta [56] emerged from seclusion, approached the Venerable Mahå

cunda, and said to him: “Come, friend Cunda, let us approach the Venerable Channa and 

ask about his illness.” 

“Yes, friend,” the Venerable Mahåcunda replied.  

Then the Venerable Såriputta and the Venerable Mahåcunda approached the Venerabl10 
e Channa and exchanged greetings with him, after which they sat down in the appointed s

eats. The Venerable Såriputta then said to the Venerable Channa: “I hope you are bearing

 up, friend Channa, I hope you are getting better. I hope that your painful feelings are sub

siding and not increasing, and that their subsiding, not their increase, is to be discerned.”  

“Friend Såriputta, I am not bearing up, I am not getting better.&49 Strong painful feel15 
ings are increasing in me, not subsiding, and their increase, not their subsiding, is to be di

scerned. Just as if a strong man were to split my head open with a sharp sword, so too, vi

olent winds cut through my head. I am not bearing up…. Just as if a strong man were to ti

ghten a tough leather strap around my head as a headband, so too, there are violent pains 

in my head. I am not bearing up…. Just as if a skilled butcher or his apprentice were to ca20 
rve up an ox’s belly with a sharp butcher’s knife, so too, violent winds are carving up my 

belly. I am not bearing up…. Just as if two strong men were to seize a weaker man by bot

h arms and roast him over a pit of hot coals, [57] so too, there is a violent burning in my 

body. I am not bearing up, I am not getting better. Strong painful feelings are increasing i

n me, not subsiding, and their increase, not their subsiding, is to be discerned. I will use t25 
he knife, friend Såriputta, I have no desire to live.”&50 

“Let the Venerable Channa not use the knife. Let the Venerable Channa live. We wan

t the Venerable Channa to live. If the Venerable Channa lacks suitable food, I will go in s

earch of suitable food for him; if he lacks suitable medicine, I will go in search of suitabl

e medicine for him; if he lacks a proper attendant, I will attend on him. Let the Venerable30 
 Channa not use the knife. Let the Venerable Channa live. We want the Venerable Chann

a to live.” 

“Friend Såriputta, it is not that I have no suitable food; I have suitable food. It is not t

hat I have no suitable medicine; I have suitable medicine. It is not that I have no proper at

tendants; I have proper attendants. Moreover, friend, for a long time the Teacher has been35 
 served by me in an agreeable way, not in a disagreeable way; for it is proper for a discipl
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e to serve the Teacher in an agreeable way, not in a disagreeable way. Remember this, fri

end Såriputta:  the bhikkhu Channa will use the knife blamelessly.”&51 

“We would ask the Venerable Channa about a certain point, if he would grant us the f

avour of answering our question.” [58] 

“Ask, friend Såriputta. When I have heard I shall know.” 5 
“Friend Channa, do you regard the eye, eye-consciousness, and things cognizable wit

h eye-consciousness thus: ‘This is mine, this I am, this is my self’? Do you regard the ear

, ear-consciousness, and things cognizable with ear-consciousness thus…? Do you regard

 the mind, mind-consciousness, and things cognizable with mind-consciousness thus: ‘Th

is is mine, this I am, this is my self’? 10 
“Friend Såriputta, I regard the eye, eye-consciousness, and things cognizable with eye

-consciousness thus: ‘This is not mine, this I am not, this is not my self.’ I regard the ear, 

ear-consciousness, and things cognizable with ear-consciousness thus…. I regard the min

d, mind-consciousness, and things cognizable with mind-consciousness thus: ‘This is not 

mine, this I am not, this is not my self.’” 15 
“Friend Channa, what have you seen, what have you directly known in the eye, in eye

-consciousness, and in things cognizable with eye-consciousness, that you regard them th

us: ‘This is not mine, this I am not, this is not my self’? What have you seen, what have y

ou directly known in the ear … in the mind, in mind-consciousness, and in things cogniza

ble with mind-consciousness, that you regard them thus: ‘This is not mine, this I am not, t20 
his is not my self’?” 

“Friend Såriputta, it is because I have seen cessation, because I have directly known c

essation in the eye, in eye-consciousness, and in things cognizable with eye-consciousnes

s, that I regard them thus: ‘This is not mine, this I am not, this is not my self.’ It is becaus

e I have seen cessation, because I have directly known cessation in the ear … [59] … in t25 
he mind, in mind-consciousness, and in things cognizable with mind-consciousness, that 

I regard them thus: ‘This is not mine, this I am not, this is not my self.’”&52 

When this was said, the Venerable Mahåcunda said to the Venerable Channa: “Theref

ore, friend Channa, this teaching of the Blessed One is to be constantly given careful atte

ntion: ‘For one who is dependent there is wavering; for one who is independent there is n30 
o wavering. When there is no wavering, there is tranquillity; when there is tranquillity, th

ere is no inclination; when there is no inclination, there is no coming and going; when the

re is no coming and going, there is no passing away and being reborn; when there is no p

assing away and being reborn, there is neither here nor beyond nor in between the two. T

his itself is the end of suffering.’”&53 35 
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Then, when the Venerable Såriputta and the Venerable Mahåcunda had given the Ven

erable Channa this exhortation, they rose from their seats and departed. Then, soon after t

hey had left, the Venerable Channa used the knife.&54 

Then the Venerable Såriputta approached the Blessed One, paid homage to him, sat d

own to one side, and said to him: “Venerable sir, the Venerable Channa has used the knif5 
e. What is his destination, what is his future bourn?” 

“Såriputta, didn’t the bhikkhu Channa declare his blamelessness right in your presenc

e?”&55 

“Venerable sir, there is a Vajjian village named Pubbavijjhana. There the Venerable 

Channa had friendly families, intimate families, hospitable families.”&56 10 
“The Venerable Channa did indeed have these friendly families, Såriputta, intimate fa

milies, hospitable families; but I do not [60] say that to this extent one is blameworthy. S

åriputta, when one lays down this body and takes up another body, then I say one is blam

eworthy. This did not happen in the case of the bhikkhu Channa. The bhikkhu Channa us

ed the knife blamelessly. Thus, Såriputta, should you remember it.”&57 15 
 

88 (5) Puˆˆa  

Then the Venerable Puˆˆa approached the Blessed One … and said to him:&58 “Ven

erable sir, it would be good if the Blessed One would teach me the Dhamma in brief, so t

hat, having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, dil20 
igent, ardent, and resolute.” 

“Puˆˆa, there are forms cognizable by the eye that are desirable, lovely, agreeable, pl

easing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them

, and remains holding to them, delight arises in him. With the arising of delight, Puˆˆa, th

ere is the arising of suffering, I say. There are, Puˆˆa, sounds cognizable by the ear … m25 
ental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, s

ensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and re

mains holding to them, delight arises in him. With the arising of delight, Puˆˆa, there is t

he arising of suffering, I say. 

“Puˆˆa, there are forms cognizable by the eye … mental phenomena cognizable by th30 
e mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. [61] 

If a bhikkhu does not seek delight in them, does not welcome them, and does not remain 

holding to them, delight ceases in him. With the cessation of delight, Puˆˆa, there is the c

essation of suffering, I say. 

“Now that you have received this brief exhortation from me, Puˆˆa, in which country35 
 will you dwell?” 
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“There is, venerable sir, a country named Sunåparanta. I will dwell there.” 

“Puˆˆa, the people of Sunåparanta are wild and rough. If they abuse and revile you, 

what will you think about that?” 

“Venerable sir, if the people of Sunåparanta abuse and revile me, then I will think: ‘T

hese people of Sunåparanta are excellent, truly excellent, in that they do not give me a bl5 
ow with the fist.’ Then I will think thus, Blessed One; then I will think thus, Sublime One

.” 

“But, Puˆˆa, if the people of Sunåparanta do give you a blow with the fist, what will 

you think about that?” 

“Venerable sir, if the people of Sunåparanta give me a blow with the fist, then I will t10 
hink: ‘These people of Sunåparanta are excellent, truly excellent, in that they do not give 

me a blow with a clod.’ Then I will think thus, Blessed One; then I will think thus, Subli

me One.” 

“But, Puˆˆa, if the people of Sunåparanta do give you a blow with a clod, what will y

ou think about that?” 15 
“Venerable sir, if the people of Sunåparanta give me a blow with a clod, then I will th

ink: ‘These people of Sunåparanta are excellent, truly excellent, in that they do not give 

me a blow with a rod.’ [62] Then I will think thus, Blessed One; then I will think thus, Su

blime One.” 

“But, Puˆˆa, if the people of Sunåparanta do give you a blow with a rod, what will yo20 
u think about that?” 

“Venerable sir, if the people of Sunåparanta give me a blow with a rod, then I will thi

nk: ‘These people of Sunåparanta are excellent, truly excellent, in that they do not stab m

e with a knife.’ Then I will think thus, Blessed One; then I will think thus, Sublime One.” 

“But, Puˆˆa, if the people of Sunåparanta do stab you with a knife, what will you thin25 
k about that?” 

“Venerable sir, if the people of Sunåparanta stab me with a knife, then I will think: ‘T

hese people of Sunåparanta are excellent, truly excellent, in that they do not take my life 

with a sharp knife.’ Then I will think thus, Blessed One; then I will think thus, Sublime O

ne.” 30 
“But, Puˆˆa, if the people of Sunåparanta do take your life with a sharp knife, what w

ill you think about that?” 

“Venerable sir, if the people of Sunåparanta take my life with a sharp knife, then I wil

l think: ‘There have been disciples of the Blessed One who, being repelled, humiliated, a

nd disgusted by the body and by life, sought for an assailant.&59 But I have come upon t35 
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his assailant even without a search.’ Then I will think thus, Blessed One; then I will think

 thus, Sublime One.” 

“Good, good, Puˆˆa! Endowed with such self-control and peacefulness, you will be a

ble to dwell in the Sunåparanta country. Now, Puˆˆa, you may go whenever you’re ready

.”&60 5 
Then, having delighted and rejoiced in the Blessed One’s statement, the Venerable Pu

ˆˆa rose from his seat, paid homage to the Blessed One, [63] and departed, keeping him 

on his right. He then set his lodging in order, took his bowl and outer robe, and set out to 

wander towards the Sunåparanta country. Wandering by stages, he eventually arrived in t

he Sunåparanta country, where he dwelt. Then, during that rains, the Venerable Puˆˆa est10 
ablished five hundred male lay followers and five hundred female lay followers in the pra

ctice, and he himself, during that same rains, realized the three true knowledges. And dur

ing that same rains he attained final Nibbåna.&61 

Then a number of bhikkhus approached the Blessed One … and said to him: “Venera

ble sir, the clansman named Puˆˆa, who was given a brief exhortation by the Blessed On15 
e, has died. What is his destination? What is his future bourn?” 

“Bhikkhus, the clansman Puˆˆa was wise. He practised in accordance with the Dham

ma and did not trouble me on account of the Dhamma. The clansman Puˆˆa has attained 

final Nibbåna.” 

 20 
89 (6) Båhiya  

Then the Venerable Båhiya approached the Blessed One … and said to him: “Venera

ble sir, it would be good if the Blessed One would teach me the Dhamma in brief, so that,

 having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, dilige

nt, ardent, and resolute.” 25 
“What do you think, Båhiya, is the eye permanent or impermanent?” – “Impermanent

, venerable sir.” … (as in §32 down to:) [64] … “He understands: ‘Destroyed is birth, the

 holy life has been lived, what had to be done has been done, there is no more for this wor

ld.’” 

Then the Venerable Båhiya, having delighted and rejoiced in the Blessed One’s word30 
s, rose from his seat, and, after paying homage to the Blessed One, keeping him on his rig

ht, he departed. Then, dwelling alone, withdrawn, diligent, ardent, and resolute, the Vene

rable Båhiya, by realizing it for himself with direct knowledge, in this very life entered a

nd dwelt in that unsurpassed goal of the holy life for the sake of which clansmen rightly g

o forth from the household life into homelessness. He directly knew: “Destroyed is birth, 35 
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the holy life has been lived, what had to be done has been done, there is no more for this 

world.” And the Venerable Båhiya became one of the arahants. 

 

90 (7) Being Stirred (1) 

“Bhikkhus, being stirred is a disease, being stirred is a tumour, being stirred is a dart.5 
&62 Therefore, bhikkhus, the Tathågata dwells unstirred, with the dart removed. [65] Th

erefore, bhikkhus, if a bhikkhu should wish, ‘May I dwell unstirred, with the dart remove

d!’ he should not conceive the eye, should not conceive in the eye, should not conceive fr

om the eye, should not conceive, ‘The eye is mine.’&63 

“He should not conceive forms … eye-consciousness … eye-contact … and as to wha10 
tever feeling arises with eye-contact as condition … he should not conceive that, should n

ot conceive in that, should not conceive from that, should not conceive, ‘That is mine.’ 

“He should not conceive the ear … He should not conceive the mind … mental pheno

mena … mind-consciousness … mind-contact … and as to whatever feeling arises with 

mind-contact as condition … he should not conceive that, should not conceive in that, sh15 
ould not conceive from that, should not conceive, ‘That is mine.’ 

“He should not conceive all, should not conceive in all, should not conceive from all, 

should not conceive, ‘All is mine.’ 

“Since he does not conceive anything thus, he does not cling to anything in the world.

 Not clinging, he is not agitated. Being unagitated, he personally attains Nibbåna. [66] He20 
 understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has be

en done, there is no more for this world.’” 

 

91 (8) Being Stirred (2) 

“Bhikkhus, being stirred is a disease, being stirred is a tumour, being stirred is a dart. 25 
Therefore, bhikkhus, the Tathågata dwells unstirred, with the dart removed. Therefore, bh

ikkhus, if a bhikkhu should wish, ‘May I dwell unstirred, with the dart removed!’ he shou

ld not conceive the eye … forms … eye-consciousness … eye-contact … and as to whate

ver feeling arises with eye-contact as condition … he should not conceive that, should no

t conceive in that, should not conceive from that, should not conceive, ‘That is mine.’ For30 
 whatever one conceives, bhikkhus, whatever one conceives in, whatever one conceives f

rom, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwi

se, attached to becoming, seeks delight only in becoming.&64 

“He should not conceive the ear … He should not conceive the mind … mental pheno

mena … mind-consciousness … mind-contact … and as to whatever feeling arises with 35 
mind-contact as condition … he should not conceive that, should not conceive in that, sh
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ould not conceive from that, should not conceive, ‘That is mine.’ For whatever one conce

ives, bhikkhus, whatever one conceives in, [67] whatever one conceives from, whatever o

ne conceives as ‘mine’—that is otherwise. The world, becoming otherwise, attached to b

ecoming, seeks delight only in becoming.  

“Whatever, bhikkhus, is the extent of the aggregates, the elements, and the sense base5 
s, he does not conceive that, does not conceive in that, does not conceive from that, does 

not conceive, ‘That is mine.’  

“Since he does not conceive anything thus, he does not cling to anything in the world.

 Not clinging, he is not agitated. Being unagitated, he personally attains Nibbåna. He und

erstands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been d10 
one, there is no more for this world.’” 

 

92 (9) The Dyad (1) 

“Bhikkhus, I will teach you the dyad. Listen to that…. 

“And what, bhikkhus, is the dyad? The eye and forms, the ear and sounds, the nose an15 
d odours, the tongue and tastes, the body and tactile objects, the mind and mental phenom

ena. This is called the dyad. 

“If anyone, bhikkhus, should speak thus: ‘Having rejected this dyad, I shall make kno

wn another dyad’—that would be a mere empty boast on his part. If he was questioned he

 would not be able to reply and, further, he would meet with vexation. For what reason? 20 
Because, bhikkhus, that would not be within his domain.”&65 

 

93 (10) The Dyad (2) 

“Bhikkhus, consciousness comes to be in dependence on a dyad. And how, bhikkhus, 

does consciousness come to be in dependence on a dyad? In dependence on the eye and f25 
orms there arises eye-consciousness. The eye is impermanent, changing, becoming other

wise; [68] forms are impermanent, changing, becoming otherwise. Thus this dyad is mov

ing and tottering,&66 impermanent, changing, becoming otherwise. 

“Eye-consciousness is impermanent, changing, becoming otherwise. The cause and c

ondition for the arising of eye-consciousness too is impermanent, changing, becoming ot30 
herwise. When, bhikkhus, eye-consciousness has arisen in dependence on a condition tha

t is impermanent, how could it be permanent? 

“The meeting, the encounter, the concurrence of these three things is called eye-conta

ct. Eye-contact too is impermanent, changing, becoming otherwise. The cause and condit

ion for the arising of eye-contact is also impermanent, changing, becoming otherwise. W35 
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hen, bhikkhus, eye-contact has arisen in dependence on a condition that is impermanent, 

how could it be permanent? 

“Contacted, bhikkhus, one feels, contacted one intends, contacted one perceives.&67 

Thus these things too are moving and tottering, impermanent, changing, becoming other

wise. 5 
“In dependence on the ear and sounds there arises ear-consciousness … [69] … In de

pendence on the mind and mental phenomena there arises mind-consciousness. The mind

 is impermanent, changing, becoming otherwise; mental phenomena are impermanent, ch

anging, becoming otherwise. Thus this dyad is moving and tottering, impermanent, chang

ing, becoming otherwise. 10 
“Mind-consciousness is impermanent, changing, becoming otherwise. The cause and 

condition for the arising of mind-consciousness too is impermanent, changing, becoming 

otherwise. When, bhikkhus, mind-consciousness has arisen in dependence on a condition 

that is impermanent, how could it be permanent? 

“The meeting, the encounter, the concurrence of these three things is called mind-con15 
tact. Mind-contact too is impermanent, changing, becoming otherwise. The cause and co

ndition for the arising of mind-contact is also impermanent, changing, becoming otherwis

e. When, bhikkhus, mind-contact has arisen in dependence on a condition that is imperma

nent, how could it be permanent? 

“Contacted, bhikkhus, one feels, contacted one intends, contacted one perceives. Thu20 
s these things too are moving and tottering, impermanent, changing, becoming otherwise. 

“It is in such a way, bhikkhus, that consciousness comes to be in dependence on a dya

d.” 

 

V. The Sixes  25 
 

94 (1) Untamed, Unguarded&68 

[70] Setting at Såvatth¥. “Bhikkhus, these six bases for contact—if untamed, unguard

ed, unprotected, unrestrained—are bringers of suffering.&69 What six? 

“The eye, bhikkhus, as a base for contact—if untamed, unguarded, unprotected, unres30 
trained—is a bringer of suffering. The ear as a base for contact … The mind as a base for 

contact … is a bringer of suffering. These six bases for contact—if untamed, unguarded, 

unprotected, unrestrained—are bringers of suffering. 

“Bhikkhus, these six bases for contact—if well tamed, well guarded, well protected, 

well restrained—are bringers of happiness.&70 What six? 35 
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“The eye, bhikkhus, as a base for contact—if well tamed, well guarded, well protecte

d, well restrained—is a bringer of happiness. The ear as a base for contact … The mind a

s a base for contact … is a bringer of happiness. These six bases for contact—if well tam

ed, well guarded, well protected, well restrained—are bringers of happiness.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu5 
rther said this: 

 

“Just six, O bhikkhus, are the bases for contact,  

Wherein, unrestrained, one meets with suffering. 

Those who know the way to restrain them 10 
Dwell uncorrupted, with faith their partner. 

 

Having seen forms that delight the mind 

And having seen those that give no delight, 

Dispel the path of lust towards the delightful 15 
And do not soil the mind with hate, 

Thinking, ‘I find this unpleasant.’ [71] 

 

Having heard sounds both pleasant and raucous,  

Do not be enthralled with pleasing sound. 20 
Dispel the course of hate towards the raucous,  

And do not soil the mind with the hate, 

Thinking, ‘I find this unpleasant.’  

 

Having smelt a scent fragrant and delightful, 25 
Having smelt too a putrid stench, 

Dispel aversion towards the stench 

And do not yield to desire for the lovely. 

 

Having enjoyed a sweet and delicious taste, 30 
And having sometimes tasted what is bitter, 

Do not greedily enjoy the sweet taste,  

Do not show aversion towards the bitter. 

 

When touched by pleasure do not be enthralled, 35 
Do not tremble when touched by pain. 
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Look evenly on both kinds of contact, 

Pleasant and painful, 

Not drawn or repelled by anything. 

 

Common people of proliferate perceptions  5 
Percipient, they proliferate and become engaged. 

Having dispelled all the mind’s worldly play, 

Advance along the road of renunciation.&71 

 

When the mind is thus well developed in six, 10 
If touched, one’s mind never flutters anywhere.  

Having vanquished both lust and hate, O bhikkhus, 

Go to the far shore of birth and death!” [72] 

 

95 (2) Målu∫kyaputta  15 
Then the Venerable Målu∫kyaputta approached the Blessed One … and said to him:

&72 “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in 

brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, with

drawn, diligent, ardent, and resolute.” 

“Here now, Målu∫kyaputta, what should I say to the young bhikkhus when a bhikkhu20 
 like you—old, aged, burdened with years, advanced in life, come to the last stage—asks 

me for an exhortation in brief?”&73 

“Although, venerable sir, I am old aged, burdened with years, advanced in life, come 

to the last stage, let the Blessed One teach me the Dhamma in brief, let the Sublime One t

each me the Dhamma in brief. Perhaps I may understand the meaning of the Blessed One25 
’s statement, perhaps I may become an heir to the Blessed One’s statement.” 

“What do you think, Målu∫kyaputta, do you have any desire or lust or affection for th

ose forms cognizable by the eye which you have not seen and never saw before, which y

ou do not see and would not think might be seen?”&74 

“No, venerable sir.” 30 
“Do you have any desire or lust or affection for those sounds cognizable by the ear …

 for those odours cognizable by the nose … for those tastes cognizable by the tongue … f

or those tactile objects cognizable by the body … [73] for those mental phenomena cogni

zable by the mind which you have not cognized and never cognized before, which you do

 not cognize and would not think might be cognized?” 35 
“No, venerable sir.” 
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“Here, Målu∫kyaputta, regarding things seen, heard, sensed, and cognized by you: in 

the seen there will be merely the seen; in the heard there will be merely the heard; in the s

ensed there will be merely the sensed; in the cognized there will be merely the cognized.  

“When, Målu∫kyaputta, regarding things seen, heard, sensed, and cognized by you, in

 the seen there will be merely the seen, in the heard there will be merely the heard, in the 5 
sensed there will be merely the sensed, in the cognized there will be merely the cognized,

 then, Målu∫kyaputta, you will not be ‘by that.’ When, Målu∫kyaputta, you are not ‘by th

at,’ then you will not be ‘therein.’ When, Målu∫kyaputta, you are not ‘therein,’ then you 

will be neither here nor beyond nor in between the two. This itself is the end of suffering.

”&75 10 
“I understand in detail, venerable sir, the meaning of what was stated by the Blessed 

One in brief:  

 

“Having seen a form with mindfulness muddled, 

Attending to the pleasing sign, 15 
One experiences it with infatuated mind 

And remains tightly holding to it. 

 

Many feelings flourish within,  

Originating from the visible form, 20 
Covetousness and annoyance as well 

By which one’s mind becomes disturbed.&76 

For one who accumulates suffering thus 

Nibbåna is said to be far away. 

 25 
Having heard a sound with mindfulness muddled … [74] 

 

Having smelt an odour with mindfulness muddled … 

 

Having enjoyed a taste with mindfulness muddled … 30 
 

Having felt a contact with mindfulness muddled … 

 

Having known a mind-object with mindfulness muddled … 

For one who accumulates suffering thus 35 
Nibbåna is said to be far away. 
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When, firmly mindful, one sees a form, 

One is not inflamed by lust for forms; 

One experiences it with dispassionate mind 

And does not remain holding it tightly. 5 
One fares mindfully in such a way 

That even as one sees the form, 

And while one undergoes a feeling, 

(Suffering) is exhausted, not built up.&77 

For one dismantling suffering thus, 10 
Nibbåna is said to be close by. 

 

When, firmly mindful, one hears a sound, 

One is not inflamed by lust for sounds; … [75] 

 15 
When, firmly mindful, one smells an odour, 

One is not inflamed by lust for odours; ... 

 

When, firmly mindful, one enjoys a taste, 

One is not inflamed by lust for tastes; ... 20 
 

When, firmly mindful, one feels a contact, 

One is not inflamed by lust for contacts; ... 

 

When, firmly mindful, one knows a mind-object, 25 
One is not inflamed by lust for mind-objects; ... 

For one diminishing suffering thus 

Nibbåna is said to be close by. 

 

“It is in such a way, venerable sir, that I understand in detail the meaning of what was30 
 stated by the Blessed One in brief.” 

“Good, good, Målu∫kyaputta! It is good that you understand in detail the meaning of 

what was stated by me in brief.  

(The Buddha here repeats the above verses in full.) [76] 

“It is in such a way, Målu∫kyaputta, that the meaning of what was stated by me in bri35 
ef should be understood in detail.” 
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Then the Venerable Målu∫kyaputta, having delighted and rejoiced in the Blessed One

’s words, rose from his seat, and, after paying homage to the Blessed One, keeping him o

n his right, he departed.  

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, the Venerable Målu∫

kyaputta, by realizing it for himself with direct knowledge, in this very life entered and d5 
welt in that unsurpassed goal of the holy life for the sake of which clansmen rightly go fo

rth from the household life into homelessness. He directly knew: “Destroyed is birth, the 

holy life has been lived, what had to be done has been done, there is no more for this wor

ld.” And the Venerable Målu∫kyaputta became one of the arahants. 

 10 
96 (3) Falling Away 

 “Bhikkhus, I will teach you about one who is subject to falling away, about one who 

is not subject to falling away, and about the six mastered bases. Listen to that…. 

“And how, bhikkhus, is one subject to falling away?&78 Here, bhikkhus, when a bhik

khu has seen a form with the eye, there arise in him evil unwholesome states, memories a15 
nd intentions connected with the fetters.&79 If the bhikkhu tolerates them and does not a

bandon them, dispel them, put an end to them, and obliterate them, he should understand 

this thus: ‘I am falling away from wholesome states. For this has been called falling away

 by the Blessed One.’ 

“Further, bhikkhus, when a bhikkhu has heard a sound with the ear … when he has co20 
gnized a mental phenomenon with the mind, [77] there arise in him evil unwholesome sta

tes, memories and intentions connected with the fetters. If the bhikkhu tolerates them and

 does not abandon them, dispel them, put an end to them, and obliterate them, he should u

nderstand this thus: ‘I am falling away from wholesome states. For this has been called fa

lling away by the Blessed One.’ 25 
“It is in such a way, bhikkhus, that one is subject to falling away. 

“And how, bhikkhus, is one not subject to falling away? Here, bhikkhus, when a bhik

khu has seen a form with the eye, there arise in him evil unwholesome states, memories a

nd intentions connected with the fetters. If the bhikkhu does not tolerate them, but aband

ons them, dispels them, puts on end to them, and obliterates them, he should understand t30 
his thus: ‘I am not falling away from wholesome states. For this has been called non-falli

ng away by the Blessed One.’ 

“Further, bhikkhus, when a bhikkhu has heard a sound with the ear … when he has co

gnized a mental phenomenon with the mind, there arise in him evil unwholesome states, 

memories and intentions connected with the fetters. If the bhikkhu does not tolerate them,35 
 but abandons them, dispels them, puts an end to them, and obliterates them, he should un
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derstand this thus: ‘I am not falling away from wholesome states. For this has been called

 non-falling away by the Blessed One.’  

“It is in such a way, bhikkhus, that one is not subject to falling away. 

“And what, bhikkhus, are the six mastered bases?&80 Here, bhikkhus, when a bhikkh

u has seen a form with the eye, there do not arise in him evil unwholesome states, nor any5 
 memories and intentions connected with the fetters. The bhikkhu should understand this 

thus: ‘This base has been mastered. For this has been called a mastered base by the Bless

ed One.’ 

“Further, bhikkhus, when a bhikkhu has heard a sound with the ear … when he has co

gnized a mental phenomenon with the mind, there do not arise in him evil unwholesome 10 
states, nor any memories and intentions connected with the fetters. The bhikkhu should u

nderstand this thus: ‘This base has been mastered. For this has been called a mastered bas

e by the Blessed One.’ These, bhikkhus, are called the six mastered bases.” [78] 

 

97 (4) Dwelling Negligently  15 
“Bhikkhus, I will teach you about one who dwells negligently, and about one who dw

ells diligently. Listen to that…. 

“And how, bhikkhus, does one dwell negligently? If one dwells without restraint over

 the eye faculty, the mind is tainted&81 among forms cognizable by the eye. If the mind i

s tainted, there is no gladness. When there is no gladness, there is no rapture. When there 20 
is no rapture, there is no tranquillity. When there is no tranquillity, one dwells in sufferin

g.&82 The mind of one who suffers does not become concentrated. When the mind is not

 concentrated, phenomena do not become manifest.&83 Because phenomena do not beco

me manifest, one goes to reckoning as ‘one who dwells negligently.’ 

“If one dwells without restraint over the ear faculty, the mind is tainted among sounds25 
 cognizable by the ear…. If one dwells without restraint over the mind faculty, the mind i

s tainted among mental phenomena cognizable by the mind…. Because phenomena do n

ot become manifest, one goes to reckoning as ‘one who dwells negligently.’ 

“It is in such a way, bhikkhus, that one dwells negligently. 

“And how, bhikkhus, does one dwell diligently? If one dwells with restraint over the 30 
eye faculty, the mind is not tainted among forms cognizable by the eye. If the mind is not

 tainted, gladness is born. When one is gladdened, rapture is born. When the mind is uplif

ted by rapture, the body becomes tranquil. One tranquil in body experiences happiness. T

he mind of one who is happy becomes concentrated. When the mind is concentrated, [79]

 phenomena become manifest. Because phenomena become manifest, one goes to reckon35 
ing as ‘one who dwells diligently.’ 
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“If one dwells with restraint over the ear faculty, the mind is not tainted among sound

s cognizable by the ear…. If one dwells with restraint over the mind faculty, the mind is 

not tainted among mental phenomena cognizable by the mind…. Because phenomena be

come manifest, one goes to reckoning as ‘one who dwells diligently.’ 

“It is in such a way, bhikkhus, that one dwells diligently.” 5 
 

98 (5) Restraint  

“Bhikkhus, I will teach you restraint and non-restraint. Listen to that…. 

“And how, bhikkhus, is there non-restraint? There are, bhikkhus, forms cognizable by

 the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a 10 
bhikkhu seeks delight in them, welcomes them, and remains holding to them, he should u

nderstand this thus: ‘I am falling away from wholesome states. For this has been called fa

lling away by the Blessed One.’ 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.15 
 If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, he sho

uld understand this thus: ‘I am falling away from wholesome states. For this has been call

ed falling away by the Blessed One.’  

“Such, bhikkhus, is non-restraint. 

“And how, bhikkhus, is there restraint? There are, bhikkhus, forms cognizable by the 20 
eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhi

kkhu does not seek delight in them, does not welcome them, and does not remain holding

 to them, he should understand this thus: [80] ‘I am not falling away from wholesome stat

es. For this has been called non-falling away by the Blessed One.’ 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 25 
by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.

 If a bhikkhu does not seek delight in them, does not welcome them, and does not remain 

holding to them, he should understand this thus: ‘I am not falling away from wholesome 

states. For this has been called non-falling away by the Blessed One.’  

“Such, bhikkhus, is restraint.” 30 
 

99 (6) Concentration  

“Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things

 as they really are.&84 

“And what does he understand as they really are? He understands as it really is: ‘The 35 
eye is impermanent.’ He understands as it really is: ‘Forms are impermanent.’… ‘Eye-co
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nsciousness is impermanent.’… ‘Eye-contact is impermanent.’… ‘Whatever feeling arise

s with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleas

ant—that too is impermanent.’… 

“He understand as it really is: ‘The mind is impermanent.’… He understand as it reall

y is: ‘Whatever feeling arises with mind-contact as condition … that too is impermanent.5 
’ 

“Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things

 as they really are.” 

 

100 (7) Seclusion  10 
“Bhikkhus, make an exertion in seclusion. A secluded bhikkhu understands things as 

they really are.” 

(The rest is identical with the preceding.) [81] 

 

101 (8) Not Yours  15 
“Bhikkhus, whatever is not yours, abandon it. When you have abandoned it, that will 

lead to your welfare and happiness. And what is it, bhikkhus, that is not yours? The eye is

 not yours: abandon it. When you have abandoned it, that will lead to your welfare and ha

ppiness. Forms are not yours … Eye-consciousness is not yours … Eye-contact is not yo

urs … Whatever feeling arises with eye-contact as condition—whether pleasant or painfu20 
l or neither-painful-nor-pleasant—that too is not yours: abandon it. When you have aband

oned it, that will lead to your welfare and happiness.  

“The ear is not yours … [82] … The mind is not yours … Whatever feeling arises wit

h mind-contact as condition … that too is not yours: abandon it. When you have abandon

ed it, that will lead to your welfare and happiness.  25 
“Suppose, bhikkhus, people were to carry off the grass, sticks, branches, and foliage i

n this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘P

eople are carrying us off, or burning us, or doing with us as they wish’?” 

“No, venerable sir. For what reason? Because, venerable sir, that is neither our self no

r what belongs to our self.” 30 
“So too, bhikkhus, the eye is not yours …  Whatever feeling arises with mind-contact

 as condition … that too is not yours: abandon it. When you have abandoned it, that will l

ead to your welfare and happiness.” 

 

102 (9) Not Yours (2) 35 
(This sutta is identical with the preceding one except that it omits the simile.) [83] 
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103 (10) Uddaka  

“Bhikkhus, Uddaka Råmaputta used to make this declaration: 

 

‘This, surely the knowledge-master— 5 
This, surely the universal conqueror— 

This, surely he has excised— 

The tumour’s root not excised before!’&86 

 

“Bhikkhus, though Uddaka Råmaputta was not himself a knowledge-master, he decla10 
red: ‘I am a knowledge-master.’ Though he was not himself a universal conqueror, he de

clared: ‘I am a universal conqueror.’ Though he had not excised the root of the tumour, h

e declared: ‘I have excised the root of the tumour.’ But here, bhikkhus, a bhikkhu speakin

g rightly might say:  

 15 
‘This, surely the knowledge-master— 

This, surely the universal conqueror— 

This, surely he has excised— 

The tumour’s root not excised before!’ 

 20 
“And how, bhikkhus, is one a knowledge-master? When a bhikkhu understands as the

y really are the origin, the passing away, the gratification, the danger, and the escape in re

gard to the six bases for contact, such a bhikkhu is a knowledge-master. 

“And how, bhikkhus, is a bhikkhu a universal conqueror? When, having understood a

s they really are the origin, the passing away, the gratification, the danger, and the escape25 
 in regard to the six bases for contact, a bhikkhu is liberated by non-clinging, such a bhik

khu is a universal conqueror. 

“And how, bhikkhus, does a bhikkhu excise the root of the tumour that has not been e

xcised before? ‘The tumour,’ bhikkhus: this is a designation for this body consisting of th

e four great elements, originating from mother and father, built up out of rice and gruel, s30 
ubject to impermanence, to rubbing and pressing, to breaking apart and dispersal.&87 ‘T

he tumour’s root’: this is a designation for craving. When craving has been abandoned by

 a bhikkhu, cut off at the root, [84] made like a palm stump, obliterated so that it is no mo

re subject to future arising, in such a case the bhikkhu has excised the root of the tumour t

hat has not been excised before. 35 
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“Bhikkhus, though Uddaka Råmaputta was not himself a knowledge-master, he decla

red: ‘I am a knowledge-master.’… But here, bhikkhus, a bhikkhu speaking rightly might 

say:  

 

‘This, surely the knowledge-master— 5 
This, surely the universal conqueror— 

This, surely he has excised— 

The tumour’s root not excised before!’”  
 

 10 



 1 

Part III 

The Third Fifty 

 

I. Secure from Bondage  

 5 
104 (1) Secure from Bondage  

[85] Setting at Såvatth¥. “Bhikkhus, I will teach you a Dhamma exposition, an exposit

ion on the one who declares the effort to become secure from bondage.&88 Listen to that

…. 

“And what, bhikkhus, is the Dhamma exposition, the exposition on the one who decla10 
res the effort to become secure from bondage? There are, bhikkhus, forms cognizable by 

the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. The

se have been abandoned by the Tathågata, cut off at the root, made like a palm stump, obl

iterated so that they are no more subject to future arising. He declares an effort (should be

 made) for their abandoning. Therefore the Tathågata is called one who declares the effor15 
t to become secure from bondage….&89 

“There are, bhikkhus, mental phenomena cognizable by the mind that are desirable, l

ovely, agreeable, pleasing, sensually enticing, tantalizing. These have been abandoned by

 the Tathågata, cut off at the root, made like a palm stump, obliterated so that they are no 

more subject to future arising. He declares an effort (should be made) for their abandonin20 
g. Therefore the Tathågata is called one who declares the effort to become secure from bo

ndage. 

“This, bhikkhus, is the Dhamma exposition, the exposition on the one who declares th

e effort to become secure from bondage.”  

 25 
105 (2) By Clinging  

“Bhikkhus, when what exists, by clinging to what, do pleasure and pain arise internall

y?”&90 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is the eye, bhikkhus, by clinging to the eye, pleasure and pain arise inter30 
nally. When there is the ear … the mind, by clinging to the mind, pleasure and pain arise 

internally. 

“What do you think, bhikkhus, is the eye permanent or impermanent?” 

“Impermanent, venerable sir.” 

“Is what is impermanent suffering or happiness?” 35 
“Suffering, venerable sir.” 
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“But without clinging to what is impermanent, suffering, and subject to change, could

 pleasure and pain arise internally?” 

“No, venerable sir.” [86] 

“Is the ear … the mind permanent or impermanent?… But without clinging to what is

 impermanent, suffering, and subject to change, could pleasure and pain arise internally?” 5 
“No, venerable sir.” 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye … the mind. Being disenchanted, he becomes dispassionate. Through dispassion (his 

mind) is liberated. When it is liberated there comes the knowledge: ‘It’s liberated.’ He un

derstands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been 10 
done, there is no more for this world.’” 

 

106 (3) The Origin of Suffering  

(Identical with 12:43.) [87] 

 15 
107 (4) The Origin of the World 

(Identical with 12:44.) [88] 

 

108 (5) I Am Superior 

“Bhikkhus, when what exists, by clinging to what, by adhering to what, does the thou20 
ght occur: ‘I am superior’ or ‘I am equal’ or ‘I am inferior’?”&91 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“When there is the eye, bhikkhus, by clinging to the eye, by adhering to the eye, the t

hought occurs: ‘I am superior’ or ‘I am equal’ or ‘I am inferior.’ When there is the ear …

 When there is the mind, by clinging to the mind, by adhering to the mind, the thought oc25 
curs: ‘I am superior’ or ‘I am equal’ or ‘I am inferior.’ 

“What do you think, bhikkhus, is the eye … the mind permanent or impermanent?” 

“Impermanent, venerable sir.”… 

“But without clinging to what is impermanent, suffering, and subject to change, could

 the thought occur: ‘I am superior’ or ‘I am equal’ or ‘I am inferior’?” 30 
“No, venerable sir.” 

“Seeing thus … He understands: ‘… there is no more for this world.’” [89] 

 

109 (6) Things That Fetter  

“Bhikkhus, I will teach you the things that fetter and the fetter. Listen to that….&92 35 
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“And what, bhikkhus, are the things that fetter, and what is the fetter? The eye, bhikk

hus, is a thing that fetters; the desire and lust for it is the fetter there. The ear is a thing th

at fetters … The mind is a thing that fetters; the desire and lust for it is the fetter there. Th

ese are called the things that fetter, and this the fetter.” 

 5 
110 (7) Things That Can Be Clung To 

“Bhikkhus, I will teach you the things that can be clung to and the clinging. Listen to 

that…. 

“And what, bhikkhus, are the things that can be clung to, and what is the clinging? Th

e eye, bhikkhus, is a thing that can be clung to; the desire and lust for it is the clinging the10 
re. The ear is a thing that can be clung to … The mind is a thing that can be clung to; the 

desire and lust for it is the clinging there. These are called the things that can be clung to, 

and this the clinging.” 

 

111 (8) Fully Understanding (1)  15 
“Bhikkhus, without directly knowing and fully understanding the eye,&93 without be

coming dispassionate towards it and abandoning it, one is incapable of destroying sufferi

ng. Without directly knowing and fully understanding the ear … the nose … the tongue 

… the body … the mind, without becoming dispassionate towards it and abandoning it, o

ne is incapable of destroying suffering. But by directly knowing and fully understanding t20 
he eye … the mind, by becoming dispassionate towards it and abandoning it, one is capa

ble of destroying suffering.” [90] 

 

112 (9) Fully Understanding (2) 

“Bhikkhus, without directly knowing and fully understanding forms, without becomi25 
ng dispassionate towards them and abandoning them, one is incapable of destroying suffe

ring. Without directly knowing and fully understanding sounds … odours … tastes … tac

tile objects … mental phenomena, without becoming dispassionate towards them and aba

ndoning them, one is incapable of destroying suffering. But by directly knowing and full

y understanding forms … mental phenomena, by becoming dispassionate towards them a30 
nd abandoning them, one is capable of destroying suffering.”  

 

113 (10) Listening In 

(Identical with 12:45.) [91] 

 35 
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II. The World and Cords of Sensual Pleasure 

 

114 (1) Måra’s Snare (1)  

“Bhikkhus, there are forms cognizable by the eye that are desirable, lovely, agreeable,

 pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes th5 
em, and remains holding to them, he is called a bhikkhu who has entered Måra’s lair, wh

o has come under Måra’s control; Måra’s snare has been fastened to him&94 so that he is

 bound by the bondage of Måra and the Evil One can do with him as he wishes. 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.10 
 If a bhikkhu seeks delight in them … [92] … the Evil One can do with him as he wishes. 

“There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them, do

es not welcome them, and does not remain holding to them, he is called a bhikkhu who h

as not entered Måra’s lair, who has not come under Måra’s control; Måra’s snare has bee15 
n unfastened from him so that he is not bound by the bondage of Måra and the Evil One c

annot do with him as he wishes. 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.

 [93] If a bhikkhu does not seek delight in them … the Evil One cannot do with him as he20 
 wishes.” 

 

115 (2) Måra’s Snare (2) 

“Bhikkhus, there are forms cognizable by the eye that are desirable, lovely, agreeable,

 pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes th25 
em, and remains holding to them, he is called a bhikkhu who is bound among forms cogn

izable by the eye, who has entered Måra’s lair, who has come under Måra’s control; [Mår

a’s snare has been fastened to him so that he is bound by the bondage of Måra]&95 and t

he Evil One can do with him as he wishes. 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 30 
by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.

 If a bhikkhu seeks delight in them … the Evil One can do with him as he wishes. 

“There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them, do

es not welcome them, and does not remain holding to them, he is called a bhikkhu who is35 
 free among forms cognizable by the eye, who has not entered Måra’s lair, who has not c
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ome under Måra’s control; [Måra’s snare has been unfastened from him so that he is not 

bound by the bondage of Måra] and the Evil One cannot do with him as he wishes. 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing.

 If a bhikkhu does not seek delight in them … the Evil One cannot do with him as he wis5 
hes.” 

 

116 (3) Going to the End of the World  

“Bhikkhus, I say that the end of the world cannot be known, seen, or reached by trave

lling. Yet, bhikkhus, I also say that without reaching the end of the world there is no maki10 
ng an end to suffering.”&96 

Having said this, the Blessed One rose from his seat and entered his dwelling.&97 Th

en, soon after the Blessed One had left, the bhikkhus considered: “Now, friends, the Bles

sed One has risen from his seat and entered his dwelling after reciting a synopsis in brief 

without expounding the meaning in detail. Now who will expound in detail the meaning 15 
of the synopsis which the Blessed One recited in brief?” Then they considered: “The Ven

erable Ónanda is praised by the Teacher and esteemed by his wise companions in the hol

y life; the Venerable Ónanda is capable of expounding in detail the meaning of this synop

sis recited in brief by the Blessed One without expounding the meaning in detail. Let us a

pproach him and ask him the meaning of this.” 20 
Then those bhikkhus approached the Venerable Ónanda and exchanged greetings wit

h him, after which they sat down to one side and told him what had taken place, [94] addi

ng: “Let the Venerable Ónanda expound it to us.” 

(The Venerable Ónanda replied:) “Friends, it is as though a man needing heartwood, 

seeking heartwood, wandering in search of heartwood, would pass over the root and trun25 
k of a great tree standing possessed of heartwood, thinking that heartwood should be sou

ght among the branches and foliage. And so it is with you venerable ones: when you wer

e face to face with the Teacher you passed by the Blessed One, thinking that I should be a

sked about the meaning. For, friends, knowing, the Blessed One knows; seeing, he sees; 

he has become vision, he has become knowledge, he has become the Dhamma, he has be30 
come the holy one; he is the expounder, the proclaimer, the elucidator of meaning, the gi

ver of the Deathless, the lord of the Dhamma, the Tathågata. That was the time when you

 should have asked the Blessed One the meaning. [95] As he explained it to you, so you s

hould have remembered it.” 

“Surely, friend  Ónanda, knowing, the Blessed One knows; seeing, he sees; he has be35 
come vision … the Tathågata. That was the time when we should have asked the Blessed 
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One the meaning, and as he explained it to us, so we should have remembered it. Yet the 

Venerable Ónanda is praised by the Teacher and esteemed by his wise companions in the

 holy life; the Venerable Ónanda is capable of expounding the detailed meaning of this sy

nopsis recited in brief by the Blessed One without expounding the meaning in detail. Let 

the Venerable Ónanda expound it without finding it troublesome.” 5 
“Then listen, friends, and attend carefully to what I shall say.” 

“Yes, friend,” the bhikkhus replied. The Venerable Ónanda said this: 

“Friends, when the Blessed One rose from his seat and entered his dwelling after recit

ing a synopsis in brief without expounding the meaning in detail, that is: ‘Bhikkhus, I say

 that the end of the world cannot be known, seen, or reached by travelling. Yet, bhikkhus,10 
 I also say that without reaching the end of the world there is no making an end to sufferi

ng,’ I understand the detailed meaning of this synopsis as follows: That in the world by w

hich one is a perceiver of the world, a conceiver of the world—this is called the world in 

the Noble One’s Discipline.&98 And what, friends, is that in the world by which one is a 

perceiver of the world, a conceiver of the world? The eye is that in the world by which on15 
e is a perceiver of the world, a conceiver of the world.&99 The ear … The nose … The to

ngue … The body … The mind is that in the world by which one is a perceiver of the wor

ld, a conceiver of the world. That in the world by which one is a perceiver of the world, a

 conceiver of the world—this is called the world in the Noble One’s Discipline. [96] 

“Friends, when the Blessed One rose from his seat and entered his dwelling after recit20 
ing a synopsis in brief without expounding the meaning in detail, that is: ‘Bhikkhus, I say

 that the end of the world cannot be known, seen, or reached by travelling. Yet, bhikkhus,

 I also say that without reaching the end of the world there is no making an end to sufferi

ng,’ I understand the meaning of this synopsis in detail to be thus. Now, friends, if you wi

sh, go to the Blessed One and ask him about the meaning of this. As the Blessed One exp25 
lains it to you, so you should remember it.” 

“Yes, friends,” those bhikkhus replied, and having risen from their seats, they went to

 the Blessed One. After paying homage to him, they sat down to one side and told the Ble

ssed One all that had taken place after he had left, adding: [97] “Then, venerable sir, we a

pproached the Venerable Ónanda and asked him about the meaning. The Venerable Ónan30 
da expounded the meaning to us in these ways, with these terms, with these phrases.” 

“Ónanda is wise, bhikkhus, Ónanda has great wisdom. If you had asked me the meani

ng of this, I would have explained it to you in the same way that it has been explained by 

Ónanda. Such is the meaning of this, and so you should remember it.” 

 35 
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117 (4) Cords of Sensual Pleasure  

“Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlig

htened, the thought occurred to me: ‘My mind may often stray towards those five cords o

f sensual pleasure that have already left their impression on the heart&100 but which hav

e passed, ceased, and changed, or towards those that are present, or occasionally towards 5 
those in the future.’ Then it occurred to me: ‘Being set on my own welfare,&101 I should

 practise diligence, mindfulness, and guarding of the mind in regard to those five cords of

 sensual pleasure that have already left their impression on the heart, which have passed, 

ceased, and changed.’ 

“Therefore, bhikkhus, in your case too your minds may often stray towards those five10 
 cords of sensual pleasure that have already left their impression on the heart but which h

ave passed, ceased, and changed, or towards those that are present, or occasionally towar

ds those that are future. Therefore, bhikkhus, [98] being set on your own welfare, you sho

uld practise diligence, mindfulness, and guarding of the mind in regard to those five cord

s of sensual pleasure that have already left their impression on the heart but which have p15 
assed, ceased, and changed. 

“Therefore, bhikkhus, that base should be understood,&102 where the eye ceases and

 perception of forms fades away.&103 That base should be understood, where the ear cea

ses and perception of sounds fades away.… That base should be understood, where the m

ind ceases and perception of mental phenomena fades away. That base should be underst20 
ood.” 

Having said this, the Blessed One rose from his seat and entered his dwelling. Then, s

oon after the Blessed One had left, the bhikkhus considered … (all as in preceding sutta 

down to:) [99–100] … The Venerable Ónanda said this: 

“Friends, when the Blessed One rose from his seat and entered his dwelling after recit25 
ing a synopsis in brief without expounding the meaning in detail—that is: ‘Therefore, bhi

kkhus, that base should be understood, where the eye ceases and perception of forms fade

s away…. That base should be understood, where the mind ceases and perception of ment

al phenomena fades away. That base should be understood’—I understand the detailed m

eaning of this synopsis as follows: This was stated by the Blessed One, friends, with refer30 
ence to the cessation of the six sense bases.&104 

“Friends, when the Blessed One rose from his seat and entered his dwelling after recit

ing a synopsis in brief without expounding the meaning in detail … I understand the mea

ning of this synopsis in detail to be thus. Now, friends, if you wish, go to the Blessed One

 and ask him about the meaning of this. As the Blessed One explains it to you, so you sho35 
uld remember it.” 
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(The rest as in the preceding sutta.) [101] 

 

118 (5) Sakka’s Question  

On one occasion the Blessed One was dwelling at Råjagaha on the mountain Vulture 

Peak. Then Sakka, lord of the devas, approached the Blessed One, paid homage to him, st5 
ood to one side, and said to him: 

“Venerable sir, what is the cause and reason [102] why some beings here do not attai

n Nibbåna in this very life? And what is the cause and reason why some beings here attai

n Nibbåna in this very life?” 

“There are, lord of the devas, forms cognizable by the eye that are desirable, lovely, a10 
greeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, wel

comes them, and remains holding to them, his consciousness becomes dependent upon th

em and clings to them. A bhikkhu with clinging does not attain Nibbåna.&105 

“There are, lord of the devas, sounds cognizable by the ear … mental phenomena cog

nizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tant15 
alizing. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them,

 his consciousness becomes dependent upon them and clings to them. A bhikkhu with cli

nging does not attain Nibbåna. 

“This is the cause and reason, lord of the devas, why some beings here do not attain 

Nibbåna in this very life. 20 
“There are, lord of the devas, forms cognizable by the eye … mental phenomena cog

nizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tant

alizing. If a bhikkhu does not seek delight in them, does not welcome them, and does not 

remain holding to them, his consciousness does not become dependent upon them or clin

g to them. A bhikkhu without clinging attains Nibbåna. 25 
“This is the cause and reason, lord of the devas, why some beings here attain Nibbåna

 in this very life.” [103] 

 

119 (6) Pañcasikha  

(The same except that the interlocutor is Pañcasikha, son of the gandhabbas.)&106 30 
 

120 (7) Såriputta  

On one occasion the Venerable Såriputta was dwelling at Såvatth¥ in Jeta’s Grove, An

åthapiˆ∂ika’s Park. Then a certain bhikkhu approached the Venerable Såriputta and exch

anged greetings with him. When they had concluded their greetings and cordial talk, he s35 
at down to one side and said to the Venerable Såriputta: 
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“Friend Såriputta, a bhikkhu who was my co-resident has given up the training and re

turned to the lower life.” 

“So it is, friend, when one does not guard the doors of the sense faculties, is immoder

ate in eating, and is not devoted to wakefulness. That a bhikkhu who does not guard the d

oors of the senses faculties, who is immoderate in eating, [104] and who is not devoted to5 
 wakefulness will maintain all his life the complete and pure holy life—this is impossible.

 But, friend, that a bhikkhu who guards the doors of the senses faculties, who is moderate

 in eating, and who is devoted to wakefulness will maintain all his life the complete and p

ure holy life—this is possible.  

“And how, friend, does one guard the doors of the sense faculties? Here, having seen 10 
a form with the eye, a bhikkhu does not grasp its signs and features.&107 Since, if he left

 the eye faculty unrestrained, evil unwholesome states of covetousness and displeasure m

ight invade him, he practises the way of its restraint, he guards the eye faculty, he underta

kes the restraint of the eye faculty. Having heard a sound with the ear … Having smelt an

 odour with the nose … Having savoured a taste with the tongue … Having felt a tactile o15 
bject with the body … Having cognized a mental phenomenon with the mind, a bhikkhu 

does not grasp its signs and features. Since, if he left the mind faculty unrestrained, evil u

nwholesome states of covetousness and displeasure might invade him, he practises the w

ay of its restraint, he guards the mind faculty, he undertakes the restraint of the mind facu

lty. It is in this way, friend, that one guards the doors of the sense faculties. 20 
“And how, friend, is one moderate in eating? Here, reflecting properly, a bhikkhu tak

es food neither for amusement nor for intoxication nor for the sake of physical beauty an

d attractiveness, but only for the support and maintenance of this body, for ending disco

mfort, and for assisting the holy life, considering: ‘Thus I shall terminate the old feeling a

nd not arouse a new feeling, and I shall be healthy and blameless and live in comfort.’&125 
08 It is in this way, friend, that one is moderate in eating. 

“And how, friend, is one devoted to wakefulness? Here, during the day, while walkin

g back and forth and sitting, a bhikkhu purifies his mind of obstructive states. In the first 

watch of the night, while walking back and forth and sitting, he purifies his mind of obstr

uctive states. [105] In the middle watch of the night he lies down on his right side in the l30 
ion’s posture with one foot overlapping the other, mindful and clearly comprehending, af

ter noting in his mind the idea of rising. After rising, in the last watch of the night, while 

walking back and forth and sitting, he purifies his mind of obstructive states. It is in this 

way, friend, that one is devoted to wakefulness. 
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“Therefore, friend, you should train yourself thus: ‘We will guard the doors of the sen

se faculties; we will be moderate in eating; we will be devoted to wakefulness.’ Thus, frie

nd, should you train yourself.” 

 

121 (8) Exhortation to Råhula  5 
On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthapiˆ

∂ika’s Park.&109 Then, while the Blessed One was alone in seclusion, a reflection arose 

in his mind thus: “The states that ripen in liberation have come to maturity in Råhula. Let

 me lead him on further to the destruction of the taints.”&110 

Then, in the morning, the Blessed One dressed and, taking bowl and robe, walked for 10 
alms in Såvatth¥. When he had returned from the alms round, after his meal he addressed 

the Venerable Råhula thus: “Take a sitting cloth, Råhula. Let us go to the Blind Men’s Gr

ove for the day’s abiding.” 

“Yes, venerable sir,” the Venerable Råhula replied and, having taken a sitting cloth, h

e followed close behind the Blessed One. 15 
Now on that occasion many thousands of devatås followed the Blessed One, thinking:

 “Today the Blessed One will lead the Venerable Råhula on further to the destruction of t

he taints.”&111 Then the Blessed One plunged into the Blind Men’s Grove and sat down 

at the foot of a certain tree on a seat that was prepared for him. The Venerable Råhula pai

d homage to the Blessed One and sat down to one side. [106] The Blessed One then said t20 
o him: 

“What do you think, Råhula, is the eye permanent or impermanent?” – “Impermanent

, venerable sir.” – “Is what is impermanent suffering or happiness?” – “Suffering, venera

ble sir.” – “Is what is impermanent, suffering, and subject to change fit to be regarded thu

s: ‘This is mine, this I am, this is my self’?” – “No, venerable sir.” 25 
“Are forms permanent or impermanent?… Is eye-consciousness … Is eye-contact … 

Is anything included in feeling, anything included in perception, anything included in vol

itional constructions, anything included in consciousness that arises with eye-contact as c

ondition permanent or impermanent?” – “Impermanent, venerable sir.” (The rest as in the

 preceding paragraph.) 30 
“Is the ear … the nose … the tongue … the body … the mind permanent or imperma

nent?… [107] … Are mental phenomena … Is mind-consciousness … Is mind-contact …

 Is anything included in feeling, anything included in perception, anything included in vol

itional constructions, anything included in consciousness that arises with mind-contact as

 condition permanent or impermanent?” – “Impermanent, venerable sir.” – “Is what is im35 
permanent suffering or happiness?” – “Suffering, venerable sir.” – “Is what is impermane
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nt, suffering, and subject to change fit to be regarded thus: ‘This is mine, this I am, this is

 my self’?” – “No, venerable sir.” 

“Seeing thus, Råhula, the instructed noble disciple becomes disenchanted with the ey

e, disenchanted with forms, disenchanted with eye-consciousness, disenchanted with eye-

contact, disenchanted with anything included in feeling, with anything included in percep5 
tion, with anything included in volitional constructions, with anything included in consci

ousness that arises with eye-contact as condition. He becomes disenchanted with the ear 

… with the nose … with the tongue … with the body … with the mind … with anything i

ncluded in consciousness that arises with mind-contact as condition.  

“Being disenchanted, he becomes dispassionate. Through dispassion (his mind) is lib10 
erated. When it is liberated there comes the knowledge: ‘It’s liberated.’ He understands: ‘

Destroyed is birth, the holy life has been lived, what had to be done has been done, there 

is no more for this world.’” 

This is what the Blessed One said. Being pleased, the Venerable Råhula delighted in t

he Blessed One’s statement. And while this discourse was being spoken, the Venerable R15 
åhula’s mind was liberated from the taints by non-clinging, and in those many thousands 

of devatås there arose the dust-free, stainless vision of the Dhamma: “Whatever is subject

 to origination is all subject to cessation.”&112 

 

122 (9) Things That Fetter  20 
“Bhikkhus, I will teach you the things that fetter and the fetter. Listen to that….&113 

[108] 

“And what, bhikkhus, are the things that fetter, and what is the fetter? There are, bhik

khus, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensuall

y enticing, tantalizing. These are called the things that fetter. The desire and lust in regard25 
 to them is the fetter there.  

“There are sounds cognizable by the ear … mental phenomena cognizable by the min

d that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These are 

called the things that fetter. The desire and lust in regard to them is the fetter there.” 

 30 
123 (10) Things That Can Be Clung To 

“Bhikkhus, I will teach you the things that can be clung to and the clinging. Listen to 

that…. 

“And what, bhikkhus, are the things that can be clung to, and what is the clinging? Th

ere are, bhikkhus, forms cognizable by the eye … mental phenomena cognizable by the 35 
mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These 
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are called the things that can be clung to. The desire and lust in regard to them is the clin

ging there.” 

 

III. The Householder  

 5 
124 (1) At Vesål¥  

[109] On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in t

he Hall with the Peaked Roof. Then the householder Ugga of Vesål¥ approached the Bles

sed One … and said to him:…&114 

(The question and the reply are exactly the same as in §118.) 10 
 

125 (2) Among the Vajjians  

 On one occasion the Blessed One was dwelling among the Vajjians at Hatthigåma. T

hen the householder Ugga of Hatthigåma approached the Blessed One … and said to him

:…&115 15 
(As in §118.) [110] 

 

126 (3) At Nålandå  

 On one occasion the Blessed One was dwelling at Nålandå in Påvårika’s Mango Gro

ve. Then the householder Upåli approached the Blessed One … and said to him:…&116 20 
(As in §118.)  

 

127 (4) Bhåradvåja  

On one occasion the Venerable Piˆ∂ola Bhåradvåja was dwelling at Kosamb¥ in Ghos

ita’s Park.&117 Then King Udena approached the Venerable Piˆ∂ola Bhåradvåja and exc25 
hanged greetings with him. When they had concluded their greetings and cordial talk, he 

sat down to one side and said to him: 

“Master Bhåradvåja, what is the cause and reason why these young bhikkhus, lads wi

th black hair, endowed with the blessing of youth, in the prime of life, who have not dalli

ed with sensual pleasures, lead the complete and pure holy life all their lives and maintai30 
n it for a long time?”&118 

“Great king, this was said by the Blessed One who knows and sees, the Arahant, the F

ully Enlightened One: ‘Come, bhikkhus, towards women old enough to be your mother s

et up the idea that they are your mother;&119 [111] towards those of an age to be your si

sters set up the idea that they are your sisters; towards those young enough to be your dau35 
ghters set up the idea that they are your daughters.’ This is a cause and reason, great king,
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 why these young bhikkhus … who have not dallied with sensual pleasures, lead the com

plete and pure holy life all their lives and maintain it for a long time.” 

“The mind is wanton, Master Bhåradvåja. Sometimes states of lust arise even towards

 women old enough to be one’s mother; sometimes they arise towards women of an age t

o be one’s sister; sometimes they arise towards women young enough to be one’s daught5 
er. Is there any other cause and reason why these young bhikkhus … maintain the comple

te and pure holy life for a long time?” 

“Great king, this was said by the Blessed One who knows and sees, the Arahant, the F

ully Enlightened One: ‘Come, bhikkhus, review this very body upwards from the soles of

 the feet, downwards from the tips of the hairs, enclosed in skin, as full of many kinds of 10 
impurities:&120 “There are in this body head-hairs, body-hairs, nails, teeth, skin, flesh, si

news, bones, bone-marrow, kidneys, heart, liver, pleura, spleen, lungs, intestines, mesent

ery, contents of the stomach, excrement, bile, phlegm, pus, blood, sweat, fat, tears, grease

, saliva, snot, fluid of the joints, urine.”’ This too, great king, is a cause and reason why t

hese young bhikkhus … maintain the complete and pure holy life for a long time.” 15 
“That is easy, Master Bhåradvåja, for those bhikkhus who are developed in body, dev

eloped in virtue, developed in mind, developed in wisdom. But it is difficult for those bhi

kkhus who are undeveloped in body,&121 undeveloped in virtue, undeveloped in mind, u

ndeveloped in wisdom. Sometimes, though one thinks, ‘I will attend to the body as foul,’ 

one beholds it as beautiful. [112] Is there any other cause and reason why these young bh20 
ikkhus … maintain the complete and pure holy life for a long time?” 

“Great king, this was said by the Blessed One who knows and sees, the Arahant, the F

ully Enlightened One: ‘Come, bhikkhus, dwell guarding the doors of the sense faculties. 

Having seen a form with the eye, do not grasp its signs and features. Since, if you leave t

he eye faculty unguarded, evil unwholesome states of covetousness and displeasure migh25 
t invade you, practise the way of its restraint, guard the eye faculty, undertake the restrain

t of the eye faculty. Having heard a sound with the ear … Having smelt an odour with the

 nose … Having savoured a taste with the tongue … Having felt a tactile object with the 

body … Having cognized a mental phenomenon with the mind … undertake the restraint 

of the mind faculty.’ This too, great king, is a cause and reason why these young bhikkhu30 
s … maintain the complete and pure holy life for a long time.” 

“It is wonderful, Master Bhåradvåja! It is amazing, Master Bhåradvåja! How well this

 has been stated by the Blessed One who knows and sees, the Arahant, the Fully Enlighte

ned One. So this is the cause and reason why these young bhikkhus, lads with black hair, 

endowed with the blessing of youth, in the prime of life, who have not dallied with sensu35 
al pleasures, lead the complete and pure holy life all their lives and maintain it for a long 



 14 

time. In my case too, when I enter my harem unguarded in body, speech, and mind, witho

ut setting up mindfulness, unrestrained in the sense faculties, on that occasion states of lu

st assail me forcefully. But when I enter my harem guarded in body, speech, and mind, [1

13] with mindfulness set up, restrained in the sense faculties, on that occasion states of lu

st do not assail me in such a way. 5 
“Magnificent, Master Bhåradvåja! Magnificent, Master Bhåradvåja! The Dhamma ha

s been made clear in many ways by Master Bhåradvåja, as though he were turning uprigh

t what had been turned upside down, revealing what was hidden, showing the way to one 

who was lost, or holding up a lamp in the dark for those with eyesight to see forms. Mast

er Bhåradvåja, I go for refuge to the Blessed One, and to the Dhamma, and to the Bhikkh10 
u Sangha. From today let Master Bhåradvåja remember me as a lay follower who has gon

e for refuge for life.” 

 

128 (5) Soˆa  

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th15 
e Squirrel Sanctuary. Then the householder’s son Soˆa approached the Blessed One … a

nd said to him:….  

(As in §118.) 

 

129 (6) Ghosita  20 
On one occasion the Venerable Ónanda was dwelling at Kosamb¥ in Ghosita’s Park. 

Then the householder Ghosita approached the Venerable Ónanda … and said to him: [11

4] “Venerable Ónanda, it is said, ‘diversity of elements, diversity of elements.’&122 In w

hat way, venerable sir, has the diversity of elements been spoken of by the Blessed One?” 

“Householder, there exists the eye element, and forms that are agreeable, and eye-con25 
sciousness: in dependence on a contact to be experienced as pleasant, a pleasant feeling a

rises.&123 There exists the eye element, and forms that are disagreeable, and eye-consci

ousness: in dependence on a contact to be experienced as painful, a painful feeling arises.

 There exists the eye element, and forms that are a basis for equanimity, and eye-conscio

usness: in dependence on a contact to be experienced as neither-painful-nor-pleasant, a n30 
either-painful-nor-pleasant feeling arises.  

“Householder, there exists the ear element … the nose element … the tongue element

 … the body element … the mind element, and mental phenomena that are agreeable, and

 mind-consciousness: in dependence on a contact to be experienced as pleasant, a pleasan

t feeling arises. There exists the mind element, and mental phenomena that are disagreeab35 
le, and mind-consciousness: in dependence on a contact to be experienced as painful, a pa
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inful feeling arises. There exists the mind element, and mental phenomena that are a basi

s for equanimity, and mind-consciousness: in dependence on a contact to be experienced 

as neither-painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises.  

“It is in this way, householder, that the diversity of elements has been spoken of by th

e Blessed One.” [115] 5 
 

130 (7) Håliddakåni  

Thus have I heard. On one occasion the Venerable Mahåkaccåna was dwelling among

 the people of Avant¥ on Mount Papåta at Kuraraghara. Then the householder Håliddakån

i approached the Venerable Mahåkaccåna … and said to him:&124 10 
“Venerable sir, it was said by the Blessed One: ‘It is in dependence on the diversity o

f elements that there arises the diversity of contacts; in dependence on the diversity of co

ntacts that there arises the diversity of feelings.’&125 How is this so, venerable sir?” 

“Here, householder, having seen a form with the eye, a bhikkhu understands an agree

able one thus: ‘Such it is!’&126 There is eye-consciousness, and in dependence on a cont15 
act to be experienced as pleasant there arises a pleasant feeling.&127 Then, having seen a

 form with the eye, a bhikkhu understands a disagreeable one thus: ‘Such it is!’ There is e

ye-consciousness, and in dependence on a contact to be experienced as painful there arise

s a painful feeling. Then, having seen a form with the eye, a bhikkhu understands one tha

t is a basis for equanimity thus: ‘Such it is!’ There is eye-consciousness, and in dependen20 
ce on a contact to be experienced as neither-painful-nor-pleasant there arises a neither-pai

nful-nor-pleasant feeling. 

“Further, householder, having heard a sound with the ear … having smelt an odour wi

th the nose … having savoured a taste with the tongue … having felt a tactile object with 

the body … having cognized a mental phenomenon with the mind, a bhikkhu understands25 
 an agreeable one thus … [116] … a disagreeable one thus … one that is a basis for equa

nimity thus: ‘Such it is!’ There is mind-consciousness, and in dependence on a contact to 

be experienced as neither-painful-nor-pleasant there arises a neither-painful-nor-pleasant 

feeling. 

“It is in this way, householder, that in dependence on the diversity of elements there a30 
rises the diversity of contacts, that in dependence on the diversity of contacts there arises 

the diversity of feelings.” 
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131 (8) Nakulapitå  

On one occasion the Blessed One was dwelling among the Bhaggas at Suµsumåragir

a in the Bhesakalå Grove, the Deer Park. Then the householder Nakulapitå approached th

e Blessed One … and said to him:…&128 

(As in §118.) 5 
 

132 (9) Lohicca  

On one occasion the Venerable Mahåkaccåna was dwelling among the people of Ava

nt¥ in a forest hut at Makkaraka†a. [117] Then a number of brahmin youths, students of th

e brahmin Lohicca, while collecting firewood, approached the Venerable Mahåkaccåna’s 10 
forest hut. Having approached, they stomped and trampled all around the hut, and in a boi

sterous and noisy manner they played various pranks,&129 saying: “These shaveling recl

uses, menials, swarthy offspring of the Lord’s feet, are honoured, respected, esteemed, w

orshipped, and venerated by their servile devotees.”&130 

Then the Venerable Mahåkaccåna came out of his dwelling and said to those brahmin15 
 youths: “Don’t make any noise, boys. I will speak to you on the Dhamma.” When this w

as said, those youths became silent. Then the Venerable Mahåkaccåna addressed those yo

uths with verses: 

 

“Those men of old who excelled in virtue, 20 
Those brahmins who recalled the ancient rules, 

Their sense doors guarded, well protected, 

Dwelt having vanquished wrath within. 

They took delight in Dhamma and meditation,&131 

Those brahmins who recalled the ancient rules. 25 
 

But these have fallen, claiming ‘We recite.’ 

Puffed up by clan, faring unrighteously, 

Overcome by anger, armed with diverse weapons, 

They molest both frail and firm.&132 30 
 

For one with sense doors unguarded 

(All the vows he undertakes) are vain 

Just like the wealth a man gains in a dream: [118] 

Fasting and sleeping on the ground, 35 
Bathing at dawn, (study of) the Three Vedas, 
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Rough hides, matted locks, and dirt; 

Hymns, rules and vows, austerities, 

Hypocrisy, bent staffs, ablutions: 

These emblems of the brahmins 

Are used to increase their worldly gains.&133 5 
 

A mind that is well concentrated, 

Clear and free from blemish, 

Tender towards all sentient beings— 

That is the path for attaining Brahmå.” 10 
 

Then those brahmin youths, angry and displeased, approached the brahmin Lohicca a

nd told him: “See now, sir, you should know that the recluse Mahåkaccåna categorically 

denigrates and scorns the hymns of the brahmins.” 

When this was said, the brahmin Lohicca was angry and displeased. But then it occur15 
red to him: “It is not proper for me to abuse and revile the recluse Mahåkaccåna solely on

 the basis of what I have heard from these youths. Let me approach him and inquire.” 

Then the brahmin Lohicca, together with those brahmin youths, approached the Vene

rable Mahåkaccåna. [119] He exchanged greetings with the Venerable Mahåkaccåna and,

 when they had concluded their greetings and cordial talk, he sat down to one side and sai20 
d to him: “Master Kaccåna, did a number of brahmin youths, my students, come this way

 while collecting firewood?” 

“They did, brahmin.” 

“Did Master Kaccåna have any conversation with them?” 

“I did have a conversation with them, brahmin.” 25 
“What kind of conversation did you have with them, Master Kaccåna?” 

“The conversation I had with those youths was like this: 

 

‘Those men of old who excelled in virtue, 

Those brahmins who recalled the ancient rules, … 30 
Tender towards all sentient beings— 

That is the path for attaining Brahmå.’ 

 

Such was the conversation that I had with those youths.” 

“Master Kaccåna said ‘with sense doors unguarded.’ In what way, Master Kaccåna, is35 
 one ‘with sense doors unguarded’?” 
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“Here, brahmin, having seen a form with the eye, someone is intent upon a pleasing f

orm and repelled by a displeasing form.&134 He dwells without having set up mindfulne

ss of the body, with a limited mind, [120] and he does not understand as it really is that li

beration of mind, liberation by wisdom, wherein those evil unwholesome states cease wit

hout remainder. Having heard a sound with the ear … Having cognized a mental phenom5 
enon with the mind, someone is intent upon a pleasing mental phenomenon and repelled 

by a displeasing mental phenomenon. He dwells without having set up mindfulness of the

 body … cease without remainder. It is in such a way, brahmin, that one is ‘with sense do

ors unguarded.’” 

“It is wonderful, Master Kaccåna! It is amazing, Master Kaccåna! How Master Kaccå10 
na has declared one whose sense doors are actually unguarded to be one ‘with sense door

s unguarded’! But Master Kaccåna said ‘with sense doors guarded.’ In what way, Master 

Kaccåna, is one ‘with sense doors guarded’?” 

“Here, brahmin, having seen a form with the eye, someone is not intent upon a pleasi

ng form and not repelled by a displeasing form. He dwells having set up mindfulness of t15 
he body, with a measureless mind, and he understands as it really is that liberation of min

d, liberation by wisdom, wherein those evil unwholesome states cease without remainder.

 Having heard a sound with the ear … Having cognized a mental phenomenon with the m

ind, someone is not intent upon a pleasing mental phenomenon and not repelled by a disp

leasing mental phenomenon. He dwells having set up mindfulness of the body … cease w20 
ithout remainder. It is in such a way, brahmin, that one is ‘with sense doors guarded.’” 

“It is wonderful, Master Kaccåna! It is amazing, Master Kaccåna! [121] How Master 

Kaccåna has declared one whose sense doors are actually guarded to be one ‘with sense d

oors guarded’! Magnificent, Master Kaccåna! Magnificent, Master Kaccåna! The Dham

ma has been made clear in many ways by Master Kaccåna … (as in §127) … From today25 
 let Master Kaccåna remember me as a lay follower who has gone for refuge for life. 

“Let Master Kaccåna approach the Lohicca family just as he approaches the families 

of the lay followers in Makkaraka†a. The brahmin youths and maidens there will pay hom

age to Master Kaccåna, they will stand up for him out of respect, they will offer him a se

at and water, and that will lead to their welfare and happiness for a long time.” 30 
 

133 (10) Verahaccåni  

On one occasion the Venerable Udåy¥ was living at Kåmaˆ∂å in the brahmin Todeyy

a’s Mango Grove. Then a brahmin youth, a student of the brahmin lady of the Verahaccå

ni clan, approached the Venerable Udåy¥ and greeted him. When they had concluded thei35 
r greetings and cordial talk, he sat down to one side, and the Venerable Udåy¥ instructed, 
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exhorted, inspired, and encouraged him with a Dhamma talk. Having been instructed, exh

orted, inspired, and encouraged by the Dhamma talk, the brahmin youth rose from his sea

t, approached the brahmin lady of the Verahaccåni clan, and said to her: “See now, mada

m, you should know that the recluse Udåy¥ teaches a Dhamma that is good in the beginni

ng, good in the middle, and good in the end, [122] with the right meaning and phrasing; h5 
e reveals a holy life that is perfectly complete and pure.”  

“In that case, young man, invite the recluse Udåy¥ in my name for tomorrow’s meal.” 

“Yes, madam,” the youth replied. Then he went to the Venerable Udåy¥ and said to hi

m: “Let Master Udåy¥ consent to accept tomorrow’s meal from our revered teacher,&135

 the brahmin lady of the Verahaccåni clan.” 10 
The Venerable Udåy¥ consented by silence. Then, when the night had passed, in the 

morning the Venerable Udåy¥ dressed, took his bowl and outer robe, and went to the resi

dence of the brahmin lady of the Verahaccåni clan. There he sat down in the appointed se

at. Then, with her own hands, the brahmin lady served and satisfied the Venerable Udåy¥ 

with various kinds of delicious food. When the Venerable Udåy¥ had finished eating and 15 
had washed his bowl and hand, the brahmin lady put on her sandals, sat down on a high s

eat, covered her head, and told him: “Preach the Dhamma, recluse.”&136 Having said, “

There will be an occasion for that, sister,” he rose from his seat and departed. 

A second time that brahmin youth approached the Venerable Udåy¥ … (as above dow

n to:) … “See now, madam, you should know that the recluse Udåy¥ teaches a Dhamma t20 
hat is good in the beginning, good in the middle, [123] and good in the end, with the right

 meaning and phrasing; he reveals a holy life that is perfectly complete and pure.” 

“In such a way, young man, you keep on praising the recluse Udåy¥, but when I told h

im, ‘Preach the Dhamma, recluse,’ he said, ‘There will be an occasion for that, sister,’ an

d he rose from his seat and departed.” 25 
“That, madam, was because you put on your sandals, sat down on a high seat, covere

d your head, and told him: ‘Preach the Dhamma, recluse.’ For these worthies respect the 

Dhamma, revere the Dhamma.” 

“In that case, young man, invite the recluse Udåy¥ in my name for tomorrow’s meal.” 

“Yes, madam,” he replied. Then he went to the Venerable Udåy¥ … (all as above) … 30 
When the Venerable Udåy¥ had finished eating and had washed his bowl and hand, the br

ahmin lady removed her sandals, sat down on a low seat, uncovered her head, and said to 

him: “Venerable sir, what do the arahants maintain must exist for there to be pleasure and

 pain? And what is it that the arahants maintain must be non-existent for there to be no pl

easure and pain?” 35 
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“Sister, the arahants maintain that when the eye exists there is pleasure and pain, and 

when the eye does not exist there is no pleasure and pain. [124] The arahants maintain th

at when the ear exists there is pleasure and pain, and when the ear does not exist there is 

no pleasure and pain…. The arahants maintain when the mind exists there is pleasure and

 pain, and when the mind does not exist there is no pleasure and pain.” 5 
When this was said, the brahmin lady of the Verahaccåni clan said to the Venerable U

dåy¥: “Magnificent, venerable sir! Magnificent, venerable sir! The Dhamma has been ma

de clear in many ways by Master Udåy¥ … (as in §127) … From today let Master Udåy¥ r

emember me as a lay follower who has gone for refuge for life.” 

 10 
IV. Devadaha  

 

134 (1) At Devadaha  

On one occasion the Blessed One was dwelling among the Sakyans where there was a

 town of the Sakyans named Devadaha. There the Blessed One addressed the bhikkhus th15 
us: 

“Bhikkhus, I do not say of all bhikkhus that they still have work to do with diligence i

n regard to the six bases for contact, [125] nor do I say of all bhikkhus that they do not ha

ve work to do with diligence in regard to the six bases for contact. 

“I do not say of those bhikkhus who are arahants, whose taints are destroyed, who ha20 
ve lived the holy life, done what had to be done, laid down the burden, reached their own 

goal, utterly destroyed the fetters of becoming, and are completely liberated through final

 knowledge that they still have work to do with diligence in regard to the six bases for co

ntact. Why is that? They have done their work with diligence; they are incapable of being

 negligent. 25 
“But I say of those bhikkhus who are trainees, who have not attained their mind’s ide

al, who dwell aspiring for the unsurpassed security from bondage, that they still have wor

k to do with diligence in regard to the six bases for contact. Why is that? There are, bhikk

hus, forms cognizable by the eye that are agreeable and those that are disagreeable: (they 

should train so that) these do not persist obsessing the mind even when repeatedly experi30 
enced. When the mind is not obsessed, tireless energy is aroused, unmuddled mindfulnes

s is set up, the body becomes tranquil and untroubled, the mind becomes concentrated an

d one-pointed. Seeing this fruit of diligence, bhikkhus, I say that those bhikkhus still have

 work to do with diligence in regard to the six bases for contact…. 

“There are, bhikkhus, mental phenomena cognizable by the mind that are agreeable a35 
nd those that are disagreeable: (they should train so that) these do not persist obsessing th
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e mind even when repeatedly experienced. When the mind is not obsessed, tireless energ

y is aroused, unmuddled mindfulness is set up, the body becomes tranquil and untroubled

, the mind becomes concentrated and one-pointed. Seeing this fruit of diligence, bhikkhus

, I say that those bhikkhus still have work to do with diligence in regard to the six bases f

or contact.” [126] 5 
 

135 (2) The Opportunity&137 

“Bhikkhus, it is a gain for you, it is well gained by you, that you have obtained the op

portunity for living the holy life. I have seen, bhikkhus, the hell named ‘Contact’s Sixfold

 Base.’&138 There whatever form one sees with the eye is undesirable, never desirable; u10 
nlovely, never lovely; disagreeable, never agreeable. Whatever sound one hears with the 

ear … Whatever odour one smells with the nose … Whatever taste one savours with the t

ongue … Whatever tactile object one feels with the body … Whatever mental phenomen

on one cognizes with the mind is undesirable, never desirable; unlovely, never lovely; dis

agreeable, never agreeable.  15 
“It is a gain for you, bhikkhus, it is well gained by you, that you have obtained the op

portunity for living the holy life. I have seen, bhikkhus, the heaven named ‘Contact’s Six

fold Base.’&139 There whatever form one sees with the eye is desirable, never undesirab

le; lovely, never unlovely; agreeable, never disagreeable. Whatever sound one hears with 

the ear … Whatever odour one smells with the nose … Whatever taste one savours with t20 
he tongue … Whatever tactile object one feels with the body … Whatever mental pheno

menon one cognizes with the mind is desirable, never undesirable; lovely, never unlovely

; agreeable, never disagreeable.  

“It is a gain for you, bhikkhus, it is well gained by you, that you have obtained the op

portunity for living the holy life.”  25 
 

136 (3) Delight in Forms (1)&140 

“Bhikkhus, devas and humans delight in forms, take delight in forms, rejoice in forms

. With the change, fading away, and cessation of forms, devas and humans dwell in suffer

ing. Devas and humans delight in sounds … delight in odours … delight in tastes … deli30 
ght in tactile objects … delight in mental phenomena, [127] take delight in mental pheno

mena, rejoice in mental phenomena. With the change, fading away, and cessation of ment

al phenomena, devas and humans dwell in suffering. 

“But, bhikkhus, the Tathågata, the Arahant, the Fully Enlightened One, has understoo

d as they really are the origin and the passing away, the gratification, the danger, and the 35 
escape in the case of forms. He does not delight in forms, does not take delight in forms, 
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does not rejoice in forms. With the change, fading away, and cessation of forms, the Tath

ågata dwells happily. 

“He has understood as they really are the origin and the passing away, the gratificatio

n, the danger, and the escape in the case of sounds … odours … tastes … tactile objects 

… mental phenomena. He does not delight in mental phenomena, does not take delight in5 
 mental phenomena, does not rejoice in mental phenomena. With the change, fading awa

y, and cessation of mental phenomena, the Tathågata dwells happily.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu

rther said this:&141 

 10 
“Forms, sounds, odours, tastes, 

Tactiles and all objects of mind— 

Desirable, lovely, agreeable, 

So long as it’s said: ‘They are.’ 

 15 
These are considered happiness 

By the world with the devas; 

But where these cease, 

That they consider suffering. 

 20 
The noble ones have seen as happiness 

The ceasing of identity. 

This (view) of those who clearly see 

Runs counter to the entire world.&142 

 25 
What others speak of as happiness, 

That the noble say is suffering; 

What others speak of as suffering, 

That the noble know as bliss. 

 30 
Behold this Dhamma hard to comprehend: 

Here the foolish are bewildered. 

It is opaque for those closed off, 

Darkness for those who do not see. [128] 

 35 
But for the good it stands disclosed 
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Like light here for those who see,  

The dullards unskilled in the Dhamma 

Don’t understand it close up. 

 

This Dhamma is not well understood 5 
By those afflicted with lust for becoming, 

By those who flow in becoming’s stream,  

By those trapped in Måra’s realm. 

 

Who else apart from the noble ones 10 
Are able to understand this state— 

That state which, having rightly known, 

The taintless ones are fully quenched?”&143 

 

137 (4) Delight in Forms (2)  15 
(This sutta is identical with the preceding one except that the verses are omitted.) 

 

138 (5) Not Yours (1)&144 

“Bhikkhus, whatever is not yours, abandon it. When you have abandoned it, that will 

lead to your welfare and happiness for a long time. And what is it, bhikkhus, that is not y20 
ours? The eye is not yours: abandon it. When you have abandoned it, that will lead to you

r welfare and happiness for a long time. The ear is not yours … [129] … The mind is not 

yours: abandon it. When you have abandoned it, that will lead to your welfare and happin

ess for a long time.  

“Suppose, bhikkhus, people were to carry off the grass, sticks, branches, and foliage i25 
n this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘P

eople are carrying us off, or burning us, or doing with us as they wish’?” 

“No, venerable sir. For what reason? Because, venerable sir, that is neither our self no

r what belongs to our self.” 

“So too, bhikkhus, the eye is not yours …  The ear … The mind is not yours … When30 
 you have abandoned it, that will lead to your welfare and happiness for a long time.” 

*Title follows Be. Ce and Ee: Foliage 

 

139 (6) Not Yours (2) 

(This sutta is identical with the preceding one except that it is stated by way of the six35 
 external bases.)  
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140 (7) Impermanent with Cause (Internal)  

“Bhikkhus, the eye is impermanent.&145 The cause and condition for the arising of t

he eye is also impermanent. As the eye has originated from what is impermanent, how co

uld it be permanent? [130] 5 
“The ear … The nose … The tongue … The body … The mind is impermanent. The 

cause and condition for the arising of the mind is also impermanent. As the mind has orig

inated from what is impermanent, how could it be permanent? 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye … with the ear … with the mind. Being disenchanted, he becomes dispassionate. Thro10 
ugh dispassion (his mind) is liberated. When it is liberated there comes the knowledge: ‘I

t’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, what had t

o be done has been done, there is no more for this world.’” 

 

141 (8) Suffering with Cause (Internal)  15 
“Bhikkhus, the eye is suffering. The cause and condition for the arising of the eye is a

lso suffering. As the eye has originated from what is suffering, how could it be happiness

?  

“The ear … The nose … The tongue … The body … The mind is suffering. The caus

e and condition for the arising of the mind is also suffering. As the mind has originated fr20 
om what is suffering, how could it be happiness? 

“Seeing thus … He understands: ‘… there is no more for this world.’” 

 

142 (9) Non-self with Cause (Internal)  

“Bhikkhus, the eye is non-self. The cause and condition for the arising of the eye is al25 
so non-self. As the eye has originated from what is non-self, how could it be self?  

“The ear … The nose … The tongue … The body … The mind is non-self. The cause

 and condition for the arising of the mind [131] is also non-self. As the mind has originat

ed from what is non-self, how could it be self? 

“Seeing thus … He understands: ‘… there is no more for this world.’” 30 
 

143 (10)–145 (12) Impermanent with Cause, Etc. (External)  

(These three suttas are identical with §§140–42, but by way of the six external sense 

bases.) [132] 

 35 
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V. New and Old 

 

146 (1) Kamma  

“Bhikkhus, I will teach you new and old kamma, the cessation of kamma, and the wa

y leading to the cessation of kamma. Listen to that and attend carefully, I will speak…. 5 
“And what, bhikkhus, is old kamma? The eye is old kamma, to be seen as constructed

, as fashioned by volition, as something to be felt.&146 The ear is old kamma … The min

d is old kamma, to be seen as constructed, as fashioned by volition, as something to be fe

lt. This is called old kamma.  

“And what, bhikkhus is new kamma? Whatever action one does now by body, by spe10 
ech, or by mind. This is called new kamma. 

“And what, bhikkhus, is the cessation of kamma? When one reaches liberation throug

h the cessation of bodily action, verbal action, and mental action, [133] this is called the c

essation of kamma. 

“And what, bhikkhus, is the way leading to the cessation of kamma? It is this noble ei15 
ghtfold path; that is, right view, right intention, right speech, right action, right livelihood

, right effort, right mindfulness, right concentration. 

“Thus, bhikkhus, I have taught old kamma, I have taught new kamma, I have taught t

he cessation of kamma, I have taught the way leading to the cessation of kamma. Whatev

er should be done, bhikkhus, by a compassionate teacher out of compassion for his discip20 
les, desiring their welfare, that I have done for you. These are the feet of trees, bhikkhus, 

these are empty huts. Meditate, bhikkhus, do not be negligent, lest you regret it later. Thi

s is our instruction to you.” 

 

147 (2) Suitable for Nibbåna (1)  25 
“Bhikkhus, I will teach you the way that is suitable for attaining Nibbåna.&147 Liste

n to that…. 

“And what, bhikkhus, is the way that is suitable for attaining Nibbåna? Here, a bhikk

hu sees the eye as impermanent, he sees forms as impermanent, he sees eye-consciousnes

s as impermanent, he sees eye-contact as impermanent, he sees as impermanent whatever30 
 feeling arises with eye-contact as condition, whether pleasant or painful or neither-painf

ul-nor-pleasant.  

“He sees the ear as impermanent … [134] … He sees the mind as impermanent, he se

es mental phenomena as impermanent, he sees mind-consciousness as impermanent, he s

ees mind-contact as impermanent, he sees as impermanent whatever feeling arises with m35 
ind-contact as condition, whether pleasant or painful or neither-painful-nor-pleasant. 
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“This, bhikkhus, is the way that is suitable for attaining Nibbåna.” 

 

148 (3)–149 (4) Suitable for Nibbåna (2–3) 

(Same as preceding sutta, with “suffering” and “non-self” substituted for “imperman

ent.”) [135] 5 
 

150 (5) Suitable for Nibbåna (4) 

“Bhikkhus, I will teach the way that is suitable for attaining Nibbåna. Listen to that…

. 

“What do you think, bhikkhus, is the eye permanent or impermanent?”… (all as in §310 
2) … 

“Seeing thus … [136] He understands: ‘… there is no more for this world.’  

“This, bhikkhus, is the way that is suitable for attaining Nibbåna.” 

 

151 (6) A Student  15 
“Bhikkhus, this holy life is lived without students and without a teacher.&148 A bhik

khu who has students and a teacher dwells in suffering, not in comfort. A bhikkhu who h

as no students and no teacher dwells happily, in comfort. 

“And how, bhikkhus, does a bhikkhu who has students and a teacher dwell in sufferin

g, not in comfort? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there ari20 
se in him evil unwholesome states, memories and intentions connected with the fetters.&

149 They dwell within him. Since those evil unwholesome states dwell within him, he is 

called ‘one who has students.’ They assail him. Since evil unwholesome states assail him

, he is called ‘one who has a teacher.’ 

“Further, when a bhikkhu has heard a sound with the ear … cognized a mental pheno25 
menon with the mind … [137] he is called ‘one who has a teacher.’ 

“It is in this way that a bhikkhu who has students and a teacher dwells in suffering, no

t in comfort. 

“And how, bhikkhus, does a bhikkhu who has no students and no teacher dwell happi

ly, in comfort? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there do no30 
t arise in him evil unwholesome states, memories and intentions connected with the fetter

s. They do not dwell within him. Since those evil unwholesome states do not dwell within

 him, he is called ‘one who has no students.’ They do not assail him. Since evil unwholes

ome states do not assail him, he is called ‘one who has no teacher.’ 

“Further, when a bhikkhu has heard a sound with the ear … cognized a mental pheno35 
menon with the mind … he is called ‘one who has no teacher.’ 
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“It is in this way, bhikkhus, that a bhikkhu who has no students and no teacher dwells

 happily, in comfort. 

“Bhikkhus, this holy life is lived without students and without a teacher. [138] A bhik

khu who has students and a teacher dwells in suffering, not in comfort. A bhikkhu who h

as no students and no teacher dwells happily, in comfort.” 5 
 

152 (7) For What Purpose the Holy Life? 

“Bhikkhus, if wanderers of other sects ask you: ‘For what purpose, friends, is the hol

y life lived under the recluse Gotama?’—being asked thus, you should answer those wan

derers thus: ‘It is, friends, for the full understanding of suffering that the holy life is lived 10 
under the Blessed One.’ Then, bhikkhus, if those wanderers ask you: ‘What, friends, is th

at suffering for the full understanding of which the holy life is lived under the recluse Got

ama?’—being asked thus, you should answer those wanderers thus:  

“‘The eye, friends, is suffering: it is for the full understanding of this that the holy life

 is lived under the Blessed One. Forms are suffering: it is for the full understanding of the15 
m that the holy life is lived under the Blessed One. Eye-consciousness is suffering … Eye

-contact is suffering … Whatever feeling arises with eye-contact as condition—whether p

leasant or painful or neither-painful-nor-pleasant—that too is suffering: it is for the full u

nderstanding of this that the holy life is lived under the Blessed One. The ear is suffering 

… The mind is suffering … Whatever feeling arises with mind-contact as condition … th20 
at too is suffering: it is for the full understanding of this that the holy life is lived under th

e Blessed One. This, friends, is the suffering for the full understanding of which the holy 

life is lived under the Blessed One.’ 

“Being asked thus, bhikkhus, you should answer those wanderers of other sects in suc

h a way.” 25 
 

153 (8) Is There a Method?  

“Is there a method, bhikkhus, by means of which a bhikkhu—apart from faith, apart f

rom personal preference, apart from oral tradition, apart from reasoned reflection, apart fr

om acceptance of a view after pondering it&150—[139] can declare final knowledge thus30 
: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, ther

e is no more for this world’?” 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed O

ne, take recourse in the Blessed One. It would be good if the Blessed One would clear up 

the meaning of this statement. Having heard it from him, the bhikkhus will remember it.” 35 
“Then listen and attend carefully, bhikkhus, I will speak.” 
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“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“There is a method by means of which a bhikkhu—apart from faith … apart from acc

eptance of a view after pondering it—can declare final knowledge thus: ‘Destroyed is birt

h … to this world.’ And what is that method? Here, bhikkhus, having seen a form with th

e eye, if there is lust, hatred, or delusion internally, a bhikkhu understands: ‘There is lust, 5 
hatred, or delusion internally’; or, if there is no lust, hatred, or delusion internally, he und

erstands: ‘There is no lust, hatred, or delusion internally.’&151 Since this is so, are these 

things to be understood by faith, or by personal preference, or by oral tradition, or by reas

oned reflection, or by acceptance of a view after pondering it?” 

“No, venerable sir.” 10 
“Aren’t these things to be understood by seeing them with wisdom?” 

“Yes, venerable sir.” 

“This, bhikkhus, is the method by means of which a bhikkhu can declare final knowle

dge thus: ‘Destroyed is birth … to this world.’ 

“Further, bhikkhus, having heard a sound with the ear … [140] … Having cognized a15 
 mental phenomenon with the mind, if there is lust, hatred, or delusion internally, a bhikk

hu understands: ‘There is lust, hatred, or delusion internally’; or, if there is no lust, hatred

, or delusion internally, he understands: ‘There is no lust, hatred, or delusion internally.’ 

Since this is so, are these things to be understood by faith, or by personal preference, or b

y oral tradition, or by reasoned reflection, or by acceptance of a view after pondering it?” 20 
“No, venerable sir.” 

“Aren’t these things to be understood by seeing them with wisdom?” 

“Yes, venerable sir.” 

“This, bhikkhus, is the method by means of which a bhikkhu—apart from faith, apart 

from personal preference, apart from oral tradition, apart from reasoned reflection, apart f25 
rom acceptance of a view after pondering it—can declare final knowledge thus: ‘Destroy

ed is birth, the holy life has been lived, what had to be done has been done, there is no m

ore for this world.’” 

 

154 (9) In Possession of One’s Faculties  30 
Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable s

ir, it is said, ‘in possession of one’s faculties, in possession of one’s faculties.’&152 In w

hat way, venerable sir, is one in possession of one’s faculties?” 

“If, bhikkhu, while one dwells contemplating rise and fall in the eye faculty, one beco

mes disenchanted with the eye faculty; if, while one dwells contemplating rise and fall in 35 
the ear faculty, one becomes disenchanted with the ear faculty;… if, while one dwells co
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ntemplating rise and fall in the mind faculty, one becomes disenchanted with the mind fa

culty, then, being disenchanted, one becomes dispassionate…. When (the mind) is liberat

ed, there comes the knowledge: ‘It’s liberated.’ One understands: ‘Destroyed is birth, the 

holy life has been lived, what had to be done has been done, there is no more for this wor

ld.’ It is in this way, bhikkhu, that one is in possession of one’s faculties.” [141] 5 
 

155 (10) A Speaker on the Dhamma  

Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable s

ir, it is said, ‘a speaker on the Dhamma, a speaker on the Dhamma.’ In what way, venera

ble sir, is one a speaker on the Dhamma?”&153 10 
“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with the eye

, for its fading away and cessation, one can be called a bhikkhu who is a speaker on the D

hamma. If one is practising for the purpose of disenchantment with the eye, for its fading 

away and cessation, one can be called a bhikkhu who is practising in accordance with the

 Dhamma. If, through disenchantment with the eye, through its fading away and cessation15 
, one is liberated by non-clinging, one can be called a bhikkhu who has attained Nibbåna 

in this very life. 

“Bhikkhu, if one teaches the Dhamma for the purpose of disenchantment with the ear 

… with the mind, for the purpose of disenchantment with the mind, for its fading away a

nd cessation, one can be called a bhikkhu who is a speaker on the Dhamma. If one is prac20 
tising for the purpose of disenchantment with the mind, for its fading away and cessation,

 one can be called a bhikkhu who is practising in accordance with the Dhamma. If, throug

h disenchantment with the mind, through its fading away and cessation, one is liberated b

y non-clinging, one can be called a bhikkhu who has attained Nibbåna in this very life.” 

 25 
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Part IV 

The Fourth Fifty 

 

I. Destruction of Delight  

 5 
156 (1) Destruction of Delight (1) 

[142] “Bhikkhus, a bhikkhu sees as impermanent the eye which is actually imperman

ent: that is his right view.&154 Seeing rightly, he becomes disenchanted. With the destru

ction of delight comes destruction of lust; with the destruction of lust comes destruction o

f delight. With the destruction of delight and lust the mind is said to be well liberated. 10 
“Bhikkhus, a bhikkhu sees as impermanent the ear which is actually impermanent… t

he mind which is actually impermanent: that is his right view…. With the destruction of 

delight and lust the mind is said to be well liberated.” 

 

157 (2) The Destruction of Delight (2)  15 
(The same for the external sense bases.) 

 

158 (3) The Destruction of Delight (3)  

“Bhikkhus, attend properly to the eye.&155 Recognize the impermanence of the eye 

as it really is. When a bhikkhu, attending properly to the eye, recognizes the impermanen20 
ce of the eye as it really is, he becomes disenchanted with the eye. With the destruction o

f delight comes destruction of lust; with the destruction of lust comes destruction of delig

ht. With the destruction of delight and lust the mind is said to be well liberated. [143] 

“Bhikkhus, attend properly to the ear … attend properly to the mind. Recognize the i

mpermanence of the mind as it really is…. With the destruction of delight and lust the mi25 
nd is said to be well liberated.”  

 

159 (4) The Destruction of Delight (4) 

(The same for the external sense bases.) 

 30 
160 (5) J¥vaka’s Mango Grove (1) 

On one occasion the Blessed One was dwelling at Råjagaha in J¥vaka’s Mango Grove

. There he addressed the bhikkhus thus:&156 

“Bhikkhus, develop concentration. [144] When a bhikkhu is concentrated, things bec

ome manifest&157 to him as they really are. And what becomes manifest to him as it real35 
ly is? The eye becomes manifest to him as it really is—as impermanent. Forms become 
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manifest to him as they really are—as impermanent. Eye-consciousness … Eye-contact 

… Whatever feeling arises with eye-contact as condition—whether pleasant or painful or

 neither-painful-nor-pleasant—becomes manifest to him as it really is—as impermanent. 

“The ear becomes manifest to him as it really is … The mind becomes manifest to hi

m as it really is … Whatever feeling arises with mind-contact as condition … becomes m5 
anifest to him as it really is—as impermanent. 

“Develop concentration, bhikkhus. When a bhikkhu is concentrated, things become m

anifest to him as they really are.” 

 

161 (6) J¥vaka’s Mango Grove (2)  10 
On one occasion the Blessed One was dwelling at Råjagaha in J¥vaka’s Mango Grove

. There he addressed the bhikkhus thus: 

“Bhikkhus, make an exertion in seclusion. When a bhikkhu is secluded, things becom

e manifest to him as they really are. And what becomes manifest to him as it really is?”  

(All as in preceding sutta.) [145] 15 
 

162 (7) Ko††hita (1) 

Then the Venerable Mahåko††hita approached the Blessed One … and said to him:&1

58 “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in b

rief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withd20 
rawn, diligent, ardent, and resolute.” 

“Ko††hita, you should abandon desire for whatever is impermanent. And what is impe

rmanent? The eye is impermanent; you should abandon desire for it. Forms are imperman

ent … Eye-consciousness is impermanent … Eye-contact is impermanent … Whatever fe

eling arises with eye-contact as condition … that too is impermanent; you should abando25 
n desire for it.  

“The ear is impermanent … The mind is impermanent … Whatever feeling arises wit

h mind-contact as condition … that too is impermanent; you should abandon desire for it.

  

“Ko††hita, you should abandon desire for whatever is impermanent.” [146] 30 
 

163 (8) Ko††hita (2)  

… “Ko††hita, you should abandon desire for whatever is suffering.”… (Complete as i

n preceding sutta.) 

 35 
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164 (9) Ko††hita (3)  

… “Ko††hita, you should abandon desire for whatever is non-self.”… [147] 

 

165 (10) Abandoning Wrong View  

Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable s5 
ir, how should one know, how should one see, for wrong view to be abandoned?&159 

“Bhikkhu, when one knows and sees the eye as impermanent, wrong view is abandon

ed. When one knows and sees forms as impermanent … eye-consciousness as impermane

nt … eye-contact as impermanent … whatever feeling arises with mind-contact as conditi

on … as impermanent, wrong view is abandoned. It is when one knows and sees thus that10 
 wrong view is abandoned.” 

 

166 (11) Abandoning Personality View  

… “Venerable sir, how should one know, how should one see, for personality view to

 be abandoned?” 15 
“Bhikkhu, when one knows and sees the eye as impermanent, personality view is aba

ndoned.”… (Complete as above.) [148] 

 

167 (12) Abandoning the View of Self  

… “Venerable sir, how should one know, how should one see, for the view of self to 20 
be abandoned?” 

“Bhikkhu, when one knows and sees the eye as impermanent, the view of self is aban

doned.”… (Complete as above.) 

 

II. The Sixtyfold Repetition Cycle&160 25 
 

168 (1) Desire for the Impermanent (Internal) 

“Bhikkhus, you should abandon desire for whatever is impermanent. And what is imp

ermanent? [149] The eye is impermanent; you should abandon desire for it. The ear is im

permanent … The mind is impermanent; you should abandon desire for it. Bhikkhus, you30 
 should abandon desire for whatever is impermanent.” 

 

169 (2) Lust for the Impermanent (Internal) 

“Bhikkhus, you should abandon lust for whatever is impermanent. And what is imper

manent? The eye is impermanent; you should abandon lust for it. The ear is impermanent35 
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 … The mind is impermanent; you should abandon lust for it. Bhikkhus, you should aban

don lust for whatever is impermanent.” 

 

170 (3) Desire and Lust for the Impermanent (Internal) 

“Bhikkhus, you should abandon desire and lust for whatever is impermanent. And wh5 
at is impermanent? The eye is impermanent; you should abandon desire and lust for it. T

he ear is impermanent … The mind is impermanent;  you should abandon desire and lust 

for it. Bhikkhus, you should abandon desire and lust for whatever is impermanent.” 

 

171 (4)–173 (6) Desire for Suffering (Internal), Etc. 10 
“Bhikkhus, you should abandon desire for whatever is suffering…. You should aband

on lust for whatever is suffering…. You should abandon desire and lust for whatever is s

uffering. And what is suffering? The eye is suffering … The ear is suffering … The mind

 is suffering … [150] Bhikkhus, you should abandon desire and lust for whatever is suffer

ing.” 15 
 

174 (7)–176 (9) Desire for Non-self (Internal), Etc. 

“Bhikkhus, you should abandon desire for whatever is non-self…. You should aband

on lust for whatever is non-self…. You should abandon desire and lust for whatever is no

n-self. And what is non-self? The eye is non-self … The ear is non-self … The mind is n20 
on-self … Bhikkhus, you should abandon desire and lust for whatever is non-self.” 

 

177 (10)–179 (12) Desire for the Impermanent (External), Etc. 

“Bhikkhus, you should abandon desire for whatever is impermanent…. You should a

bandon lust for whatever is impermanent…. You should abandon desire and lust for what25 
ever is impermanent. And what is impermanent? Forms are impermanent  … Sounds … 

Odours … Tastes … Tactile objects … Mental phenomena are impermanent … Bhikkhus

, you should abandon desire and lust for whatever is impermanent.” 

 

180 (13)–182 (15) Desire for Suffering (External), Etc. 30 
“Bhikkhus, you should abandon desire for whatever is suffering…. You should aband

on lust for whatever is suffering…. You should abandon desire and lust for whatever is s

uffering. And what is suffering? Forms are suffering… Sounds … Odours … Tastes … T

actile objects … Mental phenomena are suffering… Bhikkhus, you should abandon desir

e and lust for whatever is suffering.” [151] 35 
 



 5 

183 (16)–185 (18) Desire for Non-self (External), Etc. 

“Bhikkhus, you should abandon desire for whatever is non-self…. You should aband

on lust for whatever is non-self…. You should abandon desire and lust for whatever is no

n-self. And what is non-self? Forms are non-self … Sounds … Odours … Tastes … Tacti

le objects … Mental phenomena are non-self… Bhikkhus, you should abandon desire an5 
d lust for whatever is non-self.” 

 

186 (19) The Past as Impermanent (Internal)  

“Bhikkhus, the eye of the past was impermanent. The ear of the past was impermanen

t…. The mind of the past was impermanent. Seeing thus, the instructed noble disciple bec10 
omes disenchanted with the eye, disenchanted with the ear, … disenchanted with the min

d. Being disenchanted, he becomes dispassionate. Through dispassion (his mind) is libera

ted. When it is liberated there comes the knowledge: ‘It’s liberated.’ He understands: ‘De

stroyed is birth, the holy life has been lived, what had to be done has been done, there is n

o more for this world.’” 15 
 

187 (20) The Future as Impermanent (Internal)  

“Bhikkhus, the eye of the future will be impermanent. The ear of the future will be im

permanent…. The mind of the future will be impermanent. Seeing thus, the instructed no

ble disciple becomes disenchanted with the eye … with the mind. He understands: ‘… th20 
ere is no more for this world.’” 

 

188 (21) The Present as Impermanent (Internal)  

“Bhikkhus, the eye of the present is impermanent. The ear of the present is imperman

ent…. The mind of the present is impermanent. Seeing thus, the instructed noble disciple 25 
becomes disenchanted with the eye … with the mind. He understands: ‘… there is no mo

re for this world.’” [152] 

 

189 (22)–191 (24) The Past, Etc., as Suffering (Internal)  

“Bhikkhus, the eye … the mind of the past … of the future … of the present is sufferi30 
ng. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

192 (25)–194 (27) The Past, Etc., as Non-self (Internal)  

“Bhikkhus, the eye … the mind of the past … of the future … of the present is non-se

lf. Seeing thus … He understands: ‘… there is no more for this world.’” 35 
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195 (28)–197 (30) The Past, Etc., as Impermanent (External)  

“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 

are impermanent. Seeing thus … He understands: ‘… there is no more for this world.’”  

 

198 (31)–200 (33) The Past, Etc., as Suffering (External)  5 
“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 

are suffering. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

201 (34)–203 (36) The Past, Etc., as Non-self (External)  

“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 10 
are non-self. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

204 (37) What is Impermanent of the Past (Internal) 

“Bhikkhus, the eye of the past was impermanent. What is impermanent [153] is suffer

ing. What is suffering is non-self. What is non-self should be seen as it really is with corr15 
ect wisdom thus: ‘This is not mine, this I am not, this is not my self.’ The ear of the past 

… The mind of the past was impermanent. What is impermanent is suffering. What is suf

fering is non-self. What is non-self should be seen as it really is with correct wisdom thus

: ‘This is not mine, this I am not, this is not my self.’ Seeing thus … He understands: ‘… 

there is no more for this world.’” 20 
 

205 (38) What is Impermanent of the Future (Internal) 

“Bhikkhus, the eye … the mind of the future will be impermanent. What is imperman

ent is suffering. What is suffering is non-self. What is non-self should be seen as it really 

is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Seeing t25 
hus … He understands: ‘… there is no more for this world.’” 

 

206 (39) What is Impermanent of the Present (Internal) 

“Bhikkhus, the eye … the mind of the present is impermanent. What is impermanent 

is suffering. What is suffering is non-self. What is non-self should be seen as it really is 30 
with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Seeing thu

s … He understands: ‘… there is no more for this world.’” [154] 

 

207 (40)–209 (42) What is Suffering of the Past, Etc. (Internal) 

“Bhikkhus, the eye … the mind of the past … of the future … of the present is sufferi35 
ng. What is suffering is non-self. What is non-self should be seen as it really is with corre
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ct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Seeing thus … He un

derstands: ‘… there is no more for this world.’”  

 

210 (43)–212 (45) What is Non-self of the Past, Etc. (Internal) 

“Bhikkhus, the eye … the mind of the past … of the future … of the present is non-se5 
lf. What is non-self should be seen as it really is with correct wisdom thus: ‘This is not m

ine, this I am not, this is not my self.’ Seeing thus … He understands: ‘… there is no mor

e for this world.’”  

 

213 (46)–215 (48) What is Impermanent of the Past, Etc. (External) 10 
“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 

are impermanent. What is impermanent is suffering. What is suffering is non-self. What i

s non-self should be seen as it really is with correct wisdom thus: ‘This is not mine, this I 

am not, this is not my self.’ Seeing thus … He understands: ‘… there is no more for this 

world.’” [155] 15 
 

216 (49)–218 (51) What is Suffering of the Past, Etc. (External) 

“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 

are suffering. What is suffering is non-self. What is non-self should be seen as it really is 

with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Seeing thu20 
s … He understands: ‘… there is no more for this world.’”  

 

219 (52)–221 (54) What is Non-self of the Past, Etc. (External) 

“Bhikkhus, forms … mental phenomena of the past … of the future … of the present 

are non-self. What is non-self should be seen as it really is with correct wisdom thus: ‘Th25 
is is not mine, this I am not, this is not my self.’ Seeing thus … He understands: ‘… there

 is no more for this world.’”  

 

222 (55) The Bases as Impermanent (Internal) 

“Bhikkhus, the eye is impermanent. The ear is impermanent…. The mind is imperma30 
nent. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

223 (56) The Bases as Suffering (Internal) 

“Bhikkhus, the eye is suffering. The ear is suffering…. The mind is suffering. Seeing 

thus … He understands: ‘… there is no more for this world.’” [156] 35 
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224 (57) The Bases as Non-self (Internal) 

“Bhikkhus, the eye is non-self. The ear is non-self …. The mind is non-self. Seeing th

us … He understands: ‘… there is no more for this world.’” 

 

225 (58) The Bases as Impermanent (External) 5 
“Bhikkhus, forms are impermanent. Sounds are impermanent…. Mental phenomena a

re impermanent. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

226 (59) The Bases as Suffering (External) 

“Bhikkhus, forms are suffering. Sounds are suffering …. Mental phenomena are suffe10 
ring. Seeing thus … He understands: ‘… there is no more for this world.’” 

 

227(60) The Bases as Non-self (External) 

“Bhikkhus, forms are non-self. Sounds are non-self …. Mental phenomena are non-se

lf. Seeing thus … He understands: ‘… there is no more for this world.’” 15 
 

III. The Ocean  

 

228 (1) The Ocean 

[157] “Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the ocean.’ But tha20 
t is not the ocean in the Noble One’s Discipline; that is only a great mass of water, a great

 expanse of water. 

“The eye, bhikkhus, is the ocean for a person; its current consists of forms.&161 One 

who withstands that current consisting of forms is said to have crossed the ocean of the e

ye with its waves, whirlpools, sharks, and demons.&162 Crossed over, gone beyond, the 25 
brahmin stands on high ground. 

“The ear, bhikkhus, is the ocean for a person; its current consists of sounds. One who 

withstands that current consisting of sounds is said to have crossed the ocean of the ear w

ith its waves, whirlpools, sharks, and demons. Crossed over, gone beyond, the brahmin st

ands on high ground…. 30 
“The mind, bhikkhus, is the ocean for a person; its current consists of mental phenom

ena. One who withstands that current consisting of mental phenomena is said to have cro

ssed the ocean of the ear with its waves, whirlpools, sharks, and demons. Crossed over, g

one beyond, the brahmin stands on high ground.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, fu35 
rther said this: 
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“One who has crossed this ocean so hard to cross, 

With its dangers of sharks, demons, waves, 

The knowledge-master who has lived the holy life, 

Reached the world’s end, is called one gone beyond.” 5 
 

229 (2) The Ocean (2)  

“Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the ocean.’ [158] But tha

t is not the ocean in the Noble One’s Discipline; that is only a great mass of water, a great

 body of water. 10 
“There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. This is called the ocean in the Noble One’s Di

scipline. Here this world with its devas, Måra, and Brahmå, this generation with its reclus

es and brahmins, its devas and humans, for the most part is moistened,&163 become like 

a tangled skein, like a knotted ball of thread, like matted reeds and rushes, and cannot pas15 
s beyond the plane of misery, the bad destinations, the nether world, saµsåra.  

“There are sounds cognizable by the ear … odours cognizable by the nose … tastes c

ognizable by the tongue … tactile objects cognizable by the body … mental phenomena c

ognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, t

antalizing. Here this world with its devas, Måra, and Brahmå, this generation with its recl20 
uses and brahmins, its devas and humans, for the most part is moistened, become like a ta

ngled skein, like a knotted ball of thread, like matted reeds and rushes, and cannot pass b

eyond the plane of misery, the bad destinations, the nether world, saµsåra.”&164 

 

“One who has expunged lust and hate 25 
Along with ignorance, 

Has crossed this ocean so hard to cross 

With its dangers of sharks, demons, waves. 

 

The tie-surmounter, death-forsaker, 30 
The one without acquisitions, 

Has abandoned suffering&165 for no re-becoming.  

Expired he cannot be measured, I say: 

He has bewildered the King of Death.” 

 35 
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230 (3) The Fisherman Simile 

 “Bhikkhus, suppose a fisherman would cast a baited hook into a deep lake, [159] and

 a fish on the lookout for food would swallow it. That fish who has thus swallowed the fis

herman’s hook would meet with calamity and disaster, and the fisherman could do with it

 as he wishes. So too, bhikkhus, there are these six hooks in the world for the calamity of 5 
beings, for the slaughter&166 of living beings. 

“There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes t

hem, and remains holding to them, he is called a bhikkhu who has swallowed Måra’s hoo

k. He has met with calamity and disaster, and the Evil One can do with him as he wishes. 10 
“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable … tantalizing. If a bhikkhu seeks delight in them … the Ev

il One can do with him as he wishes. 

“There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeabl

e, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them, do15 
es not welcome them, and does not remain holding to them, he is called a bhikkhu who h

as not swallowed Måra’s hook, who has broken the hook, demolished the hook. He has n

ot met with calamity and disaster, and the Evil One cannot do with him as he wishes. 

“There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable 

by the mind that are desirable … tantalizing. If a bhikkhu does not seek delight in them 20 
… the Evil One cannot do with him as he wishes.” 

 

231 (4) The Milk-sap Tree  

“Bhikkhus, in regard to forms cognizable by the eye, if in any bhikkhu or bhikkhun¥ [

160] lust still exists and has not been abandoned, if hatred still exists and has not been ab25 
andoned, if delusion still exists and has not been abandoned, then even trifling forms that 

enter into range of the eye obsess the mind, not to speak of those that are prominent. For 

what reason? Because lust still exists and has not been abandoned, hatred still exists and 

has not been abandoned, delusion still exists and has not been abandoned. The same in re

gard to sounds cognizable by the ear … mental phenomena cognizable by the mind. 30 
“Suppose, bhikkhus, there was a milk-sap tree&167—an assattha or a banyan or a pil

akkha or an udumbara—fresh, young, tender. If a man breaks it here and there with a sha

rp axe, would sap come out?” 

“Yes, venerable sir. For what reason? Because there is sap.” 

“So too, bhikkhus, in regard to forms cognizable by the eye … even trifling forms tha35 
t enter into range of the eye obsess the mind, not to speak of those that are prominent. For
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 what reason? [161] Because lust still exists and has not been abandoned, hatred still exist

s and has not been abandoned, delusion still exists and has not been abandoned. The sam

e in regard to sounds cognizable by the ear … mental phenomena cognizable by the mind

. 

“Bhikkhus, in regard to forms cognizable by the eye, if in any bhikkhu or bhikkhun¥ l5 
ust does not exist and has been abandoned, if hatred does not exist and has been abandon

ed, if delusion does not exist and has been abandoned, then even prominent forms that en

ter into range of the eye do not obsess the mind, not to speak of those that are trifling. For

 what reason? Because lust does not exist and has been abandoned, hatred does not exist 

and has been abandoned, delusion does not exist and has been abandoned. The same in re10 
gard to sounds cognizable by the ear … mental phenomena cognizable by the mind. 

“Suppose, bhikkhus, there was a sap-tree—an assattha or a banyan or a pilakkha or a

n udumbara—dried up, desiccated, past its prime. If a man breaks it here and there with a

 sharp axe, would sap come out?” [162] 

“No, venerable sir. For what reason? Because there is no sap.” 15 
“So too, bhikkhus, in regard to forms cognizable by the eye … even prominent forms 

that enter into range of the eye do not obsess the mind, not to speak of those that are trifli

ng. For what reason? Because lust does not exist and has been abandoned, hatred does no

t exist and has been abandoned, delusion does not exist and has been abandoned. Th sam

e in regard to sounds cognizable by the ear … mental phenomena cognizable by the mind20 
.” 

 

232 (5) Ko††hita  

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli

ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahåko†25 
†hita emerged from seclusion and approached the Venerable Såriputta. He exchanged gre

etings with the Venerable Såriputta and, when they had concluded their greetings and cor

dial talk, he sat down to one side and said to him: 

“How is it, friend Sariputta, is the eye the fetter of forms or are forms the fetter of the 

eye? Is the ear the fetter of sounds or are sounds the fetter of the ear?… [163] Is the mind30 
 the fetter of mental phenomena or are mental phenomena the fetter of the mind?” 

“Friend Ko††hita, the eye is not the fetter of forms nor are forms the fetter of the eye, 

but rather the desire and lust that arises there in dependence on both: that is the fetter ther

e. The ear is not the fetter of sounds nor are sounds the fetter of the ear, but rather the des

ire and lust that arises there in dependence on both: that is the fetter there…. The mind is 35 
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not the fetter of mental phenomena nor are mental phenomena the fetter of the mind, but 

rather the desire and lust that arises there in dependence on both: that is the fetter there. 

“Suppose, friend, a black ox and a white ox were yoked together by a single rope or y

oke. Would one be speaking rightly if one were to say: ‘The black ox is the fetter of the 

white ox; the white ox is the fetter of the black ox’?” 5 
“No, friend. The black ox is not the fetter of the white ox nor is the white ox the fetter

 of the black ox, but rather the single rope or yoke by which the two are yoked together: t

hat is the fetter there.” 

“So too, friend, the eye is not the fetter of forms … nor are mental phenomena the fett

er of the mind, but rather the desire and lust that arises there in dependence on both: that i10 
s the fetter there. 

“If, friend, the eye was the fetter of forms or if forms were the fetter of the eye, this li

ving of the holy life could not be discerned for the complete destruction of suffering.&16

8 But since the eye is not the fetter of forms nor are forms the fetter of the eye [164]—but

 rather the desire and lust that arises there in dependence on both is the fetter there—the li15 
ving of the holy life is discerned for the complete destruction of suffering. 

“If, friend, the ear was the fetter of sounds or if sounds were the fetter of the ear … If 

the mind was the fetter of mental phenomena or if mental phenomena were the fetter of t

he mind, this living of the holy life could not be discerned for the complete destruction of

 suffering. But since the mind is not the fetter of mental phenomena nor are mental pheno20 
mena the fetter of the mind—but rather the desire and lust that arises there in dependence

 on both is the fetter there—the living of the holy life is discerned for the complete destru

ction of suffering. 

“In this way too, friend, it may be understood how that is so: There exists in the Bless

ed One the eye, the Blessed One sees a form with the eye, yet there is no desire and lust i25 
n the Blessed One; the Blessed One is well liberated in mind. There exists in the Blessed 

One the ear, the Blessed One hears a sound with the ear … There exists in the Blessed O

ne the nose, the Blessed One smells an odour with the nose … There exists in the Blessed

 One the tongue, the Blessed One savours a taste with the tongue … There exists in the B

lessed One the body, the Blessed One feels a tactile object with the body … There exists i30 
n the Blessed One the mind, the Blessed One cognizes [165] a mental phenomenon with t

he mind, yet there is no desire and lust in the Blessed One; the Blessed One is well liberat

ed in mind.  

“In this way, friend, it can be understood how the eye is not the fetter of forms nor for

ms the fetter of the eye, but rather the desire and lust that arises there in dependence on b35 
oth is the fetter there; how the ear is not the fetter of sounds nor sounds the fetter of the e
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ar…; how the mind is not the fetter of mental phenomena nor mental phenomena the fette

r of the mind, but rather the desire and lust that arises there in dependence on both is the f

etter there.” 

 

233 (6) KåmabhË  5 
On one occasion the Venerable Ónanda and the Venerable KåmabhË were dwelling at

 Kosamb¥ in Ghosita’s Park. Then, in the evening, the Venerable KåmabhË emerged from

 seclusion and approached the Venerable Ónanda. He exchanged greetings with the Vene

rable Ónanda and, when they had concluded their greetings and cordial talk, he sat down 

to one side and said to him: 10 
“How is it, friend Ónanda, is the eye the fetter of forms or are forms the fetter of the e

ye?… Is the mind the fetter of mental phenomena or are mental phenomena the fetter of t

he mind?” 

“Friend Ko††hita, the eye is not the fetter of forms nor are forms the fetter of the eye 

… The mind is not the fetter of mental phenomena nor are mental phenomena the fetter o15 
f the mind, but rather the desire and lust that arises there in dependence on both: that is th

e fetter there. [166] 

“Suppose, friend, a black ox and a white ox were yoked together by a single rope or y

oke. Would one be speaking rightly if one were to say: ‘The black ox is the fetter of the 

white ox; the white ox is the fetter of the black ox’?” 20 
“No, friend. The black ox is not the fetter of the white ox nor is the white ox the fetter

 of the black ox, but rather the single rope or yoke by which the two are yoked together: t

hat is the fetter there.” 

“So too, friend, the eye is not the fetter of forms … nor are mental phenomena the fett

er of the mind, but rather the desire and lust that arises there in dependence on both: that i25 
s the fetter there.” 

 

234 (7) Udåy¥  

On one occasion the Venerable Ónanda and the Venerable Udåy¥ were dwelling at Ko

samb¥ in Ghosita’s Park. Then, in the evening, the Venerable Udåy¥ emerged from seclusi30 
on and approached the Venerable Ónanda. He exchanged greetings with the Venerable Ó

nanda and, when they had concluded their greetings and cordial talk, he sat down to one s

ide and said to him: 

“Friend Ónanda, in many ways (the nature of) this body has been declared, disclosed,

 and revealed by the Blessed One thus: ‘For such a reason this body is non-self.’ Is it poss35 
ible to explain (the nature of) this consciousness in a similar way—to teach, proclaim, est
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ablish, disclose, analyse, and elucidate it thus: ‘For such a reason this consciousness is no

n-self’?”  

“It is possible, friend Udåy¥. Doesn’t eye-consciousness arise in dependence on the ey

e and forms.” [167] 

“Yes, friend.” 5 
“If the cause and condition for the arising of eye-consciousness would cease complete

ly and totally without remainder, could eye-consciousness be discerned?” 

“No, friend.” 

“In this way, friend, this has been declared, disclosed, and revealed by the Blessed On

e thus: ‘For such a reason this consciousness is non-self.’ 10 
“Doesn’t ear-consciousness arise in dependence on the ear and sounds?… Doesn’t mi

nd-consciousness arise in dependence on the mind and mental phenomena?”  

“Yes, friend.” 

“If the cause and condition for the arising of mind-consciousness would cease comple

tely and totally without remainder, could mind-consciousness be discerned?” 15 
“No, friend.” 

“In this way too, friend, this has been declared, disclosed, and revealed by the Blesse

d One thus: ‘For such a reason this consciousness is non-self.’ 

“Suppose, friend, a man needing heartwood, seeking heartwood, wandering in search 

of heartwood, would take a sharp axe and enter a forest.&169 There he would see the tru20 
nk of a large plantain tree, straight, fresh, without a fruit-bud core. [168] He would cut it 

down at the root, cut off the crown, and unroll the coil. As he unrolls the coil, he would n

ot find even softwood, let alone heartwood.  

“So too, a bhikkhu does not recognize either a self or anything belonging to a self in t

hese six bases for contact. Since he does not recognize anything thus, he does not cling to25 
 anything in the world. Not clinging, he is not agitated. Being unagitated, he personally at

tains Nibbåna. He understands: ‘Destroyed is birth, the holy life has been lived, what had 

to be done has been done, there is no more for this world.’” 

 

235 (8) The Exposition on Burning  30 
“Bhikkhus, I will teach you a Dhamma exposition, an exposition on burning. Listen t

o that…. 

“And what, bhikkhus, is the Dhamma exposition, the exposition on burning? It would

 be better, bhikkhus, for the eye faculty to be lacerated by a red-hot iron pin which is burn

ing, blazing, and glowing, than for one to grasp the sign through the features in a form co35 
gnizable by the eye.&170 For if consciousness should stand tied to gratification in the sig
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n or in the features, and if one should die on that occasion, it is possible that one will go t

o one of two destinations: hell or the animal realm. Having seen this danger, I speak thus. 

“It would be better, bhikkhus, for the ear faculty to be lacerated by a sharp iron stake 

which is burning, blazing, and glowing, than for one to grasp the sign through the feature

s in a sound cognizable by the ear. For if consciousness should stand tied to gratification i5 
n the sign or in the features … hell or the animal realm. Having seen this danger, I speak 

thus. [169] 

“It would be better, bhikkhus, for the nose faculty to be lacerated by a sharp nail cutte

r which is burning, blazing, and glowing, than for one to grasp the sign through the featur

es in an odour cognizable by the nose. For if consciousness should stand tied to gratificati10 
on in the sign or in the features … hell or the animal realm. Having seen this danger, I sp

eak thus. 

“It would be better, bhikkhus, for the tongue faculty to be lacerated by a sharp razor 

which is burning, blazing, and glowing, than for one to grasp the sign through the feature

s in a taste cognizable by the tongue. For if consciousness should stand tied to gratificatio15 
n in the sign or in the features … hell or the animal realm. Having seen this danger, I spe

ak thus. 

“It would be better, bhikkhus, for the body faculty to be lacerated by a sharp spear wh

ich is burning, blazing, and glowing, than for one to grasp the sign through the features in

 a tactile object cognizable by the body. For if consciousness should stand tied to gratific20 
ation in the sign or in the features, and if one should die on that occasion, it is possible th

at one will go to one of two destinations: hell or the animal realm. Having seen this dang

er, I speak thus. 

“It would be better, bhikkhus, to sleep—for sleep, I say, is barren for the living, fruitl

ess for the living—than to think such thoughts as would induce one who  has come under25 
 their control to bring about a schism in the Sangha.&171 [170] Having seen this danger, 

I speak thus. 

“In regard to this, bhikkhus, the instructed noble disciple reflects thus: ‘Leave off lace

rating the eye faculty with a red-hot iron pin which is burning, blazing, and glowing. Let 

me attend only to this: “Thus the eye is impermanent, forms are impermanent, eye-consci30 
ousness is impermanent, eye-contact is impermanent, whatever feeling arises with eye-co

ntact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too 

is impermanent.” 

“‘Leave off lacerating the ear faculty with a sharp iron stake which is burning, blazin

g, and glowing. Let me attend only to this: “Thus the ear is impermanent, sounds are imp35 
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ermanent, ear-consciousness is impermanent, ear-contact is impermanent, whatever feeli

ng arises with ear-contact as condition … that too is impermanent.” 

“‘Leave off lacerating the nose faculty with a sharp nail cutter which is burning, blazi

ng, and glowing. Let me attend only to this: “Thus the nose is impermanent, odours are i

mpermanent, nose-consciousness is impermanent, nose-contact is impermanent, whateve5 
r feeling arises with nose-contact as condition … that too is impermanent.” 

“‘Leave off lacerating the tongue faculty with a sharp razor which is burning, blazing,

 and glowing. Let me attend only to this: “Thus the tongue is impermanent, tastes are imp

ermanent, tongue-consciousness is impermanent, tongue-contact is impermanent, whatev

er feeling arises with tongue-contact as condition … that too is impermanent.” 10 
“‘Leave off lacerating the body faculty with a sharp spear which is burning, blazing, a

nd glowing. Let me attend only to this: “Thus the body is impermanent, [171] tactile obje

cts are impermanent, body-consciousness is impermanent, body-contact is impermanent, 

whatever feeling arises with body-contact as condition … that too is impermanent.” 

“‘Leave off sleeping. Let me attend only to this: “Thus the mind is impermanent, men15 
tal phenomena are impermanent, mind-consciousness is impermanent, mind-contact is im

permanent, whatever feeling arises with mind-contact as condition … that too is imperma

nent.” 

“Seeing thus, bhikkhus, the instructed noble disciple becomes disenchanted with the e

ye, with forms, with eye-consciousness, with eye-contact, with whatever feeling arises wi20 
th eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant;

… with the mind … with whatever feeling arises with mind-contact as condition…. Bein

g disenchanted, he becomes dispassionate. Through dispassion (his mind) is liberated. W

hen it is liberated there comes the knowledge: ‘It’s liberated.’ He understands: ‘Destroye

d is birth, the holy life has been lived, what had to be done has been done, there is no mor25 
e for this world.’ 

“This, bhikkhus, is the Dhamma exposition on the theme of burning.” 

 

236 (9) The Simile of Hands and Feet (1)  

“Bhikkhus, when there are hands, picking up and putting down are discerned. When t30 
here are feet, coming and going are discerned. When there are limbs, bending and stretchi

ng are discerned. When there is the belly, hunger and thirst are discerned. 

“So too, bhikkhus, when there is the eye, pleasure and pain arise internally with eye-c

ontact as condition.&172 When there is the ear, pleasure and pain arise internally with ea

r-contact as condition…. When there is the mind, pleasure and pain arise internally with 35 
mind-contact as condition. 
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“When, bhikkhus, there are no hands, picking up and putting down are not discerned. 

When there are no feet, coming and going are not discerned. When there are no limbs, be

nding and stretching are not discerned. When there is no belly, hunger and thirst are not d

iscerned. 

“So too, bhikkhus, when there is no eye, [172] no pleasure and pain arise internally w5 
ith eye-contact as condition. When there is no ear, no pleasure and pain arise internally w

ith ear-contact as condition…. When there is no mind, no pleasure and pain arise internal

ly with mind-contact as condition.” 

 

237 (10) The Simile of Hands and Feet (2)  10 
“Bhikkhus, when there are hands, there is picking up and putting down….  

“So too, bhikkhus, when there is the eye, pleasure and pain arise internally with eye-c

ontact as condition….  

“When, bhikkhus, there are no hands, there is no picking up and putting down…. 

“So too, bhikkhus, when there is no eye … no mind, no pleasure and pain arise intern15 
ally with mind-contact as condition.” 

 

IV. The Vipers  

 

238 (1) The Simile of the Vipers  20 
“Bhikkhus, suppose there were four vipers of fierce heat, of deadly venom.&173 The

n a man would come along wanting to live, not wanting to die, desiring happiness and av

erse to suffering. They would tell him: ‘Good man, these four vipers are of fierce heat, of

 deadly venom. [173] From time to time they must be lifted up; from time to time they m

ust be bathed; from time to time they must be fed; from time to time they must be laid to 25 
rest.&174 But if one or another of these vipers ever becomes angry with you, then, good 

man, you will meet death or deadly suffering. Do whatever has to be done, good man!’ 

“Then, bhikkhus, afraid of the four vipers of fierce heat, of deadly venom, that man w

ould flee in one direction or another. They would tell him: ‘Good man, five murderous en

emies are pursuing you, thinking, “Wherever we see him, we will take his life right on th30 
e spot.” Do whatever has to be done, good man!’ 

“Then, bhikkhus, afraid of the four vipers of fierce heat, of deadly venom, and of the 

five murderous enemies, that man would flee in one direction or another. They would tell

 him: ‘Good man, a sixth murderer, an intimate companion,&175 is pursuing you with dr

awn sword, thinking, “Wherever I see him I will cut off his head right on the spot.” Do w35 
hatever has to be done, good man!’ 
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“Then, bhikkhus, afraid of the four vipers of fierce heat, of deadly venom, and of the 

five murderous enemies, and of the sixth murderer, the intimate companion with drawn s

word, that man would flee in one direction or another. He would see an empty village. W

hatever house he enters is void, deserted, empty. Whatever pot he takes hold of is void, h

ollow, empty. They would tell him: ‘Good man, just now village-attacking dacoits will ra5 
id&176 this empty village. Do whatever has to be done, good man!’ [174] 

“Then, bhikkhus, afraid of the four vipers of fierce heat, of deadly venom, and of the 

five murderous enemies, and of the sixth murderer—the intimate companion with drawn 

sword—and of the village-attacking dacoits, that man would flee in one direction or anot

her. He would see a great expanse of water whose near shore was dangerous and fearful, 10 
and whose further shore was safe and free from danger, but there would be no ferryboat o

r bridge for crossing over from the near shore to the far shore.&177 

“Then the man would think: ‘There is this great expanse of water whose near shore is 

dangerous and fearful, and whose further shore is safe and free from danger, but there is 

no ferryboat or bridge for crossing over. Let me collect grass, twigs, branches, and foliag15 
e, and bind them together into a raft, so that by means of that raft, making an effort with 

my hands and feet, I can get safely across to the far shore.’ 

“Then the man would collect grass, twigs, branches, and foliage, and bind them toget

her into a raft, so that by means of that raft, making an effort with his hands and feet, he 

would get safely across to the far shore. Crossed over, gone beyond, the brahmin stands o20 
n high ground.&178 

“I have made up this simile, bhikkhus, in order to convey a meaning. This is the mean

ing here: ‘The four vipers of fierce heat, of deadly venom’: this is a designation for the fo

ur great elements—the earth element, the water element, the heat element, the air element

.&179 25 
“‘The five murderous enemies’: this is a designation for the five aggregates subject to

 clinging; that is, the material-form aggregate subject to clinging, the feeling aggregate su

bject to clinging, the perception aggregate subject to clinging, the constructional-activitie

s aggregate subject to clinging, the consciousness aggregate subject to clinging.&180 

“‘The sixth murderer, the intimate companion with drawn sword’: this is a designatio30 
n for delight and lust.&181 

“‘The empty village’: this is a designation for the six internal sense bases. If, bhikkhu

s, a wise, competent, intelligent person examines them by way of the eye, they appear to 

be void, hollow, [175] empty. If he examines them by way of the ear … by way of the mi

nd, they appear to be void, hollow, empty. 35 
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“‘Village-attacking dacoits’: this is a designation for the six external sense bases. The

 eye, bhikkhus, is attacked by agreeable and disagreeable forms. The ear … The nose … 

The tongue … The body … The mind is attacked by agreeable and disagreeable mental p

henomena. 

“‘The great expanse of water’: this is a designation for the four floods: the flood of se5 
nsuality, the flood of becoming, the flood of views, and the flood of ignorance. 

“‘The near shore which is dangerous and fearful’: this is a designation for identity.&1

82 

“‘The further shore which is safe and free from danger’: this is a designation for Nibb

åna. 10 
“‘The raft’: this is a designation for the noble eightfold path; that is, right view … rig

ht concentration. 

“‘Making effort with hands and feet’: this is a designation for the arousing of energy. 

“‘Crossed over, gone beyond, the brahmin stands on high ground’: this is a designatio

n for the arahant.” 15 
 

239 (2) The Simile of the Chariot  

“Bhikkhus, by possessing three qualities, a bhikkhu lives full of happiness and joy in 

this very life, and he has laid a foundation&183 for the destruction of the taints. What are

 the three? He is one who guards the doors of the sense faculties, who is moderate in eati20 
ng, and who is devoted to wakefulness. [176] 

“And how, bhikkhus, is a bhikkhu one who guards the doors of the sense faculties? H

ere, having seen a form with the eye, a bhikkhu does not grasp its signs and features. Sinc

e, if he left the eye faculty unrestrained, evil unwholesome states of covetousness and dis

pleasure might invade him, he practises the way of its restraint, he guards the eye faculty,25 
 he undertakes the restraint of the eye faculty. Having heard a sound with the ear … Havi

ng smelt an odour with the nose … Having tasted a taste with the tongue … Having felt a

 tactile object with the body … Having cognized a mental phenomenon with the mind, a 

bhikkhu does not grasp its signs and its features. Since, if he left the mind faculty unrestr

ained, evil unwholesome states of covetousness and displeasure might invade him, he pra30 
ctises the way of its restraint, he guards the mind faculty, he undertakes the restraint of th

e mind faculty.  

“Suppose, bhikkhus, a chariot harnessed to thoroughbreds was standing ready on eve

n ground at a crossroads, with a goad on hand. Then a skilful trainer, a charioteer of horse

s to be tamed, would mount it and, taking the reins in his left hand and the goad in his rig35 
ht, would drive away and return by any route he wants, whenever he wants. So too, a bhi
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kkhu trains in protecting these six sense faculties, trains in controlling them, trains in tam

ing them, trains in pacifying them. It is in this way, bhikkhus, that a bhikkhu guards the d

oors of the sense faculties. 

“And how, bhikkhus, is a bhikkhu moderate in eating? Here, reflecting wisely, a bhik

khu takes food neither for amusement nor for intoxication nor for the sake of physical be5 
auty and attractiveness, but only for the support and maintenance of this body, for ending

 discomfort, and for assisting the holy life, considering: ‘Thus I shall terminate the old fe

eling and not arouse a new feeling, and I shall be healthy and blameless and live in comfo

rt.’ [177] Just as a person anoints a wound only for the purpose of enabling it to heal, or j

ust as one greases an axle only for the sake of transporting a load, so a bhikkhu, reflectin10 
g wisely, takes food … for assisting the holy life. It is in this way, bhikkhus, that a bhikk

hu is moderate in eating. 

“And how, bhikkhus, is a bhikkhu devoted to wakefulness? Here, during the day, whi

le walking back and forth and sitting, a bhikkhu purifies his mind of obstructive states. In

 the first watch of the night, while walking back and forth and sitting, he purifies his min15 
d of obstructive states. In the middle watch of the night he lies down on the right side in t

he lion’s posture with one foot overlapping the other, mindful and clearly comprehending

, after noting in his mind the idea of rising. After rising, in the last watch of the night, whi

le walking back and forth and sitting, he purifies his mind of obstructive states. It is in thi

s way, bhikkhus, that a bhikkhu is devoted to wakefulness. 20 
“Bhikkhus, it is by possessing these three qualities that a bhikkhu lives full of happin

ess and joy in this very life, and he has laid the foundation for the destruction of the taints

.” 

 

240 (3) The Simile of the Tortoise  25 
“Bhikkhus, in the past a tortoise&184 was searching for food along the bank of a rive

r one evening. On that same evening a jackal was also searching for food along the bank 

of that same river. When the tortoise saw the jackal in the distance searching for food, [1

78] it drew its limbs and neck inside its shell and passed the time keeping still and silent.

&185 30 
“The jackal had also seen the tortoise in the distance searching for food, so he approa

ched and waited close by, thinking, ‘When this tortoise extends one or another of its limb

s or its neck, I will grab it right on the spot, pull it out, and eat it.’ But because the tortois

e did not extend any of its limbs or its neck, the jackal, failing to gain access to it, lost int

erest in it and departed. 35 
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“So too, bhikkhus, Måra the Evil One is constantly and continually waiting close by y

ou, thinking, ‘Perhaps I will gain access to him through the eye or through the ear … or t

hrough the mind.’ Therefore, bhikkhus, dwell guarding the doors of the sense faculties. H

aving seen a form with the eye, do not grasp its signs and features. Since, if you leave the

 eye faculty unguarded, evil unwholesome states of covetousness and displeasure might i5 
nvade you, practise the way of its restraint, guard the eye faculty, undertake the restraint 

of the eye faculty. Having heard a sound with the ear … Having smelt an odour with the 

nose … Having savoured a taste with the tongue … Having felt a tactile object with the b

ody … Having cognized a mental phenomenon with the mind … undertake the restraint o

f the mind faculty. 10 
“When, bhikkhus, you dwell guarding the doors of the sense faculties, Måra the Evil 

One, failing to gain access to you, will lose interest in you and depart, just as the jackal d

eparted from the tortoise.” [179]  

 

As a tortoise draws its limbs into its shell 15 
So should a bhikkhu draw in the mind’s thoughts. 

Independent, not harassing others, 

Fully quenched, he would not blame anyone.&186 

 

241 (4) The Simile of the Great Log (1)  20 
On one occasion the Blessed One was dwelling at Kosamb¥ on the bank of the river G

anges. The Blessed One saw a great log being carried along by the current of the river Ga

nges, and he addressed the bhikkhus thus: “Do you see, bhikkhus, that great log being car

ried along by the current of the river Ganges?” 

“Yes, venerable sir.” 25 
“If, bhikkhus, that log does not veer towards the near shore, does not veer towards the

 far shore, does not sink in mid-stream, does not get cast up on high ground, does not get 

caught by human beings, does not get caught by non-human beings, does not get caught i

n a whirlpool, and does not become inwardly rotten, it will flow, slope, and incline towar

ds the ocean. For what reason? Because the current of the river Ganges flows, slopes, and30 
 inclines towards the ocean. 

“So too, bhikkhus, if you do not veer towards the near shore, do not veer towards the 

far shore, do not sink in mid-stream, do not get cast up on high ground, do not get caught 

by human beings, do not get caught by non-human beings, do not get caught in a whirlpo

ol, and do not become inwardly rotten, [180] you will flow, slope, and incline towards Ni35 
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bbåna. For what reason? Because right view flows, slopes, and inclines towards Nibbåna.

” 

When this was said, a certain bhikkhu asked the Blessed One: “What, venerable sir, is

 the near shore? What is the far shore? What is sinking in mid-stream? What is getting ca

st up on high ground? What is getting caught by human beings, what is getting caught by 5 
non-human beings, what is getting caught in a whirlpool? What is inward rottenness?” 

“‘The near shore,’ bhikkhu: this is a designation for the six internal sense bases. ‘The 

far shore’: this is a designation for the six external sense bases. ‘Sinking in mid-stream’: t

his is a designation for delight and lust. ‘Getting cast up on high ground’: this is a design

ation for the conceit ‘I am.’ 10 
“And what, bhikkhu, is getting caught by human beings? Here, someone lives in asso

ciation with laypeople; he rejoices with them and sorrows with them, he is happy when th

ey are happy and sad when they are sad, and he involves himself in their affairs and dutie

s.&187 This is called getting caught by human beings. 

“And what, bhikkhu, is getting caught by non-human beings? Here, someone lives th15 
e holy life with the aspiration (to be reborn) into a certain order of devas, thinking: ‘By th

is virtue or vow or austerity or holy life I will become a deva or one among the devas.’ T

his is called getting caught by non-human beings.  

“‘Getting caught in a whirlpool’: this, bhikkhu, is a designation for the five cords of s

ensual pleasure. 20 
“And what, bhikkhu, is inward rottenness? Here someone is immoral, one of evil char

acter, of impure and suspect behaviour, secretive in his acts, no recluse though claiming t

o be one, [181] not a celibate though claiming to be one, inwardly rotten, corrupt, deprav

ed. This is called inward rottenness.” 

Now on that occasion the cowherd Nanda was standing near the Blessed One. He the25 
n said to the Blessed One: “Venerable sir, I will not veer&189 towards the near shore, I 

will not veer towards the far shore, I will not sink in mid-stream, I will not get cast up on 

high ground, I will not get caught by human beings, I will not get caught by non-human b

eings, I will not get caught in a whirlpool, I will not become inwardly rotten. May I recei

ve the going forth under the Blessed One, may I receive the higher ordination?” 30 
“In that case, Nanda, return the cows to their owners.” 

“The cows will go back of their own accord, venerable sir, out of attachment to the ca

lves.” 

“Return the cows to their owners, Nanda.” 
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Then the cowherd Nanda returned the cows to their owners, came back to the Blessed

 One, and said: “The cows have been returned to their owners, venerable sir. May I receiv

e the going forth under the Blessed One, may I receive the higher ordination?” 

Then the cowherd Nanda received the going forth under the Blessed One, and he rece

ived the higher ordination. And soon, not long after his higher ordination, dwelling alone,5 
 withdrawn, diligent, ardent and resolute … the Venerable Nanda became one of the arah

ants.” 

  

242 (5) The Simile of the Great Log (2)  

On one occasion the Blessed One was dwelling at Kimbilå on the bank of the river G10 
anges. The Blessed One saw a great log being carried along by the current of the river Ga

nges, and he addressed the bhikkhus thus: “Do you see, bhikkhus, [182] that great log bei

ng carried along by the current of the river Ganges?” 

“Yes, venerable sir.”… (as above) … 

When this was said, the Venerable Kimbila asked the Blessed One: “What, venerable 15 
sir, is the near shore … what is inward rottenness?”  

(Replies as above except the following:) 

“And what, Kimbila, is inward rottenness? Here, Kimbila, a bhikkhu commits a certai

n defiled offence, an offence of a kind which does not allow for rehabilitation.&190 This 

is called inward rottenness.” 20 
 

243 (6) Exposition on the Corrupted  

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu in

 Nigrodha’s Park. Now on that occasion a new assembly hall had just been built for the S

akyans of Kapilavatthu and it had not yet been inhabited by any recluse or brahmin or by 25 
any human being at all. Then the Sakyans of Kapilavatthu approached the Blessed One, p

aid homage to him, sat down to one side, and said to him: 

“Venerable sir, a new council hall has just been built for the Sakyans of Kapilavatthu 

and it has not yet been inhabited by any recluse or brahmin or by any human being at all. 

[183] Venerable sir, let the Blessed One be the first to use it. When the Blessed One has u30 
sed it first, then the Sakyans of Kapilavatthu will use it afterwards. That will lead to their 

welfare and happiness for a long time.”&191 

The Blessed One consented by silence. Then, when the Sakyans understood that the B

lessed One had consented, they rose from their seats and, after paying homage to the Bles

sed One, keeping him on their right, they went to the new assembly hall. They covered it 35 
thoroughly with spreads, prepared seats, put out a large water jug, and hung up an oil lam
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p. Then they approached the Blessed One and informed him of this, adding: “Let the Bles

sed One come whenever he is ready.”&192 

Then the Blessed One dressed and, taking bowl and robe, went together with the Sang

ha of bhikkhus to the new assembly hall. After washing his feet, he entered the hall and s

at down against the central pillar facing east. The bhikkhus too, after washing their feet, e5 
ntered the hall and sat down against the western wall facing east, with the Blessed One in

 front of them. The Sakyans of Kapilavatthu too, after washing their feet, also entered the

 hall and sat down against the eastern wall facing west, with the Blessed One in front of t

hem. 

The Blessed One then instructed, exhorted, inspired, and encouraged the Sakyans wit10 
h a Dhamma talk through much of the night, after which he dismissed them, saying: “The

 night has passed, Gotamas. You may go whenever you are ready.” [184] 

“Yes, venerable sir,” they replied. Then they rose from their seats and, after paying h

omage to the Blessed One, keeping him on their right, they departed. Then, not long after

 the Sakyans of Kapilavatthu had left, the Blessed One addressed the Venerable Mahåmo15 
ggallåna thus: “The Sangha of bhikkhus is free from sloth and torpor, Moggallåna. Give a

 Dhamma talk to the bhikkhus. My back is aching, so I will stretch it.”&193 

“Yes, venerable sir,” the Venerable Mahåmoggallåna replied. 

Then the Blessed One prepared his outer robe folded in four and lay down on his righ

t side in the lion’s posture, with one foot overlapping the other, mindful and clearly comp20 
rehending, after noting in his mind the idea of rising. Thereupon the Venerable Mahåmog

gallåna addressed the bhikkhus thus: “Friends, bhikkhus!” 

“Friend!” those bhikkhus replied. The Venerable Mahåmoggallåna said this: 

“I will teach you, friends, an exposition on the corrupted and an exposition on the unc

orrupted.&194 Listen to it and attend carefully, I will speak.” 25 
“Yes, friend,” those bhikkhus replied. The Venerable Mahåmoggallåna said this: 

“How, friends, is one corrupted? Here, having seen a form with the eye, a bhikkhu is i

ntent upon a pleasing form and repelled by a displeasing form.&195 He dwells without h

aving set up mindfulness of the body, with a limited mind, and he does not understand as 

it really is that liberation of mind, liberation by wisdom, wherein those evil unwholesome30 
 states cease without remainder. [185] Having heard a sound with the ear … Having cogn

ized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomeno

n and repelled by a displeasing mental phenomenon. He dwells without having set up mi

ndfulness of the body … cease without remainder.  

“This is called, friends, a bhikkhu who is corrupted among forms cognizable by the e35 
ye, corrupted among sounds cognizable by the ear … corrupted among mental phenomen
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a cognizable by the mind. When a bhikkhu dwells thus, if Måra approaches him through t

he eye, Måra gains access to him, Måra gets a hold on him. If Måra approaches him throu

gh the ear … through the mind, Måra gains access to him, Måra gets a hold on him. 

“Suppose, friends, there is a shed made of reeds or of grass, dried up, desiccated, past

 its prime. If a man approaches it from the east with a blazing grass torch, or from the we5 
st, from the north, from the south, from below, or from above, whichever way he approac

hes it the fire gains access to it, the fire gets a hold on it. So too, friends, when a bhikkhu 

dwells thus, if Måra approaches him through the eye … through the mind, Måra gains ac

cess to him, Måra gets a hold on him. 

“When a bhikkhu dwells thus, forms overwhelm him; he does not overwhelm forms. 10 
Sounds overwhelm him; [186] he does not overwhelm sounds. Odours overwhelm him; h

e does not overwhelm odours. Tastes overwhelm him; he does not overwhelm tastes. Tac

tile objects overwhelm him; he does not overwhelm tactile objects. Mental phenomena o

verwhelm him; he does not overwhelm mental phenomena. This is called, friends, a bhik

khu who is overwhelmed by forms, overwhelmed by sounds, overwhelmed by odours, ov15 
erwhelmed by tastes, overwhelmed by tactile objects, overwhelmed by mental phenomen

a—one who is overwhelmed and who does not overwhelm. Evil unwholesome states hav

e overwhelmed him, states that defile, that lead to re-becoming, that bring trouble, that re

sult in suffering, and that lead to future birth, aging, and death.  

“It is in this way, friends, that one is corrupted. 20 
“And how, friends, is one uncorrupted? Here, having seen a form with the eye, a bhik

khu is not intent upon a pleasing form and not repelled by a displeasing form. He dwells 

having set up mindfulness of the body, with a measureless mind, and he understands as it 

really is that liberation of mind, liberation by wisdom, wherein those evil unwholesome s

tates cease without remainder. Having heard a sound with the ear … Having cognized a 25 
mental phenomenon with the mind, he is not intent upon a pleasing mental phenomenon 

and not repelled by a displeasing mental phenomenon. He dwells having set up mindfuln

ess of the body … cease without remainder.  

“This is called, friends, a bhikkhu who is uncorrupted among forms cognizable by the

 eye, uncorrupted among sounds cognizable by the ear … uncorrupted among mental phe30 
nomena cognizable by the mind. When a bhikkhu dwells thus, if Måra approaches him th

rough the eye, Måra fails to gain access to him, Måra fails to get a hold on him. If Måra a

pproaches him through the ear … through the mind, Måra fails to gain access to him, Må

ra fails to get a hold on him. 

“Suppose, friends, there is a peaked house or a hall [187] built of thickly packed clay 35 
and freshly plastered. If a man approaches it from the east with a blazing grass torch, or f
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rom the west, from the north, from the south, from below, or from above, whichever way 

he approaches it the fire fails to gain access to it, the fire fails to get a hold on it. So too, f

riends, when a bhikkhu dwells thus, if Måra approaches him through the eye … through t

he mind, Måra fails to gain access to him, Måra fails to get a hold on him. 

“When a bhikkhu dwells thus, he overwhelms forms; forms do not overwhelm him. H5 
e overwhelms sounds; sounds do not overwhelm him. He overwhelms odours; odours do 

not overwhelm him. He overwhelms tastes; tastes do not overwhelm him. He overwhelm

s tactile objects; tactile objects do not overwhelm him. He overwhelms mental phenomen

a; mental phenomena do not overwhelm him. This is called, friends, a bhikkhu who over

whelms forms, who overwhelms sounds, who overwhelms odours, who overwhelms taste10 
s, who overwhelms tactile objects, who overwhelms mental phenomena—one who overw

helms and who is not overwhelmed. He has overwhelmed those evil unwholesome states 

that defile, that lead to re-becoming, that bring trouble, that result in suffering, and that le

ad to future birth, aging, and death.  

“It is in this way, friends, that one is uncorrupted.” 15 
Then the Blessed One got up and addressed the Venerable Mahåmoggallåna thus: “G

ood, good, Moggallåna! You have spoken well the exposition on the corrupted and the ex

position on the uncorrupted to the bhikkhus.” 

This is what the Venerable Mahåmoggallåna said. [188] The Teacher approved. Bein

g pleased, those bhikkhus delighted in the Venerable Mahåmoggallåna’s statement. 20 
 

244 (7) States that Entail Suffering  

“Bhikkhus, when a bhikkhu understands as they really are the origin and the passing 

away of all states that entail suffering whatsoever, then sensual pleasures have been seen 

by him in such a way that as he looks at them sensual desire, sensual affection, sensual in25 
fatuation, and sensual passion do not lie latent within him in regard to sensual pleasures; t

hen he has comprehended a mode of conduct and manner of dwelling in such a way that 

as he conducts himself thus and as he dwells thus, evil unwholesome states of covetousne

ss and displeasure do not flow in upon him.&196 

“And how, bhikkhus, does a bhikkhu understand as they really are the origin and the 30 
passing away of all states that entail suffering whatsoever?&197 ‘Such is form, such its o

rigin, such its passing away; such is feeling … such is perception … such are volitional c

onstructions … such is consciousness, such its origin, such its passing away’: it is in such

 a way that a bhikkhu understands as they really are the origin and the passing away of all

 states that entail suffering whatever.  35 
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“And how, bhikkhus, are sense pleasures seen by a bhikkhu in such a way that as he l

ooks at them sensual desire, sensual affection, sensual infatuation, and sensual passion do

 not lie latent within him in regard to sensual pleasures? Suppose there is a charcoal pit d

eeper than a man’s height, filled with glowing coals without flame or smoke.&198 A ma

n would come along wanting to live, not wanting to die, desiring happiness and averse to 5 
suffering. Then two strong men would grab him by both arms and drag him towards the c

harcoal pit. The man’s volition would be to get far away, his longing would be to get far 

away, his wish would be to get far away (from the charcoal pit). For what reason? Becaus

e he knows: [189] ‘I will fall into this charcoal pit and I will thereby meet death or deadly

 suffering.’ So too, bhikkhus, when a bhikkhu has seen sensual pleasures as similar to a c10 
harcoal pit, sensual desire, sensual affection, sensual infatuation, and sensual passion do 

not lie latent within him in regard to sensual pleasures. 

“And how, bhikkhus, has a bhikkhu comprehended a mode of conduct and manner of 

dwelling in such a way that as he conduct himself thus and as he dwells thus, evil unwhol

esome states of covetousness and displeasure do not flow in upon him? Suppose a man w15 
ould enter a thorny forest. There would be thorns in front of him, thorns behind him, thor

ns to his left, thorns to his right, thorns below him, thorns above him. He would go forwa

rd mindfully,&199 he would go back mindfully, thinking, ‘May no thorn prick me!’ So t

oo, bhikkhus, whatever in the world has a pleasing and agreeable nature is called a thorn i

n the Noble One’s Discipline. Having understood this thus as ‘a thorn,’&200 one should 20 
understand restraint and non-restraint. 

“And how, bhikkhus, is there non-restraint? Here, having seen a form with the eye, a 

bhikkhu is intent upon a pleasing form and repelled by a displeasing form. He dwells wit

hout having set up mindfulness of the body, with a limited mind, and he does not underst

and as it really is that liberation of mind, liberation by wisdom, wherein those evil unwho25 
lesome states cease without remainder. Having heard a sound with the ear … Having cog

nized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomen

on and repelled by a displeasing mental phenomenon. He dwells without having set up m

indfulness of the body … cease without remainder. It is in such a way that there is non-re

straint. 30 
“And how, bhikkhus, is there restraint? Here, having seen a form with the eye, a bhik

khu is not intent upon a pleasing form and not repelled by a displeasing form. He dwells 

having set up mindfulness of the body, with a measureless mind, and he understands as it 

really is that liberation of mind, liberation by wisdom, [190] wherein those evil unwholes

ome states cease without remainder. Having heard a sound with the ear … Having cogniz35 
ed a mental phenomenon with the mind, he is not intent upon a pleasing mental phenome



 28 

non and not repelled by a displeasing mental phenomenon. He dwells having set up mind

fulness of the body … cease without remainder. It is in such a way that there is restraint. 

“When, bhikkhus, a bhikkhu is conducting himself and dwelling in such a way, if occ

asionally, due to a lapse of mindfulness, evil unwholesome memories and intentions conn

ected with the fetters arise in him, slow might be the arising of his mindfulness, but he qu5 
ickly abandons them, dispels them, puts an end to them, obliterates them.&201 Suppose a

 man let two or three drops of water fall onto an iron plate heated for a whole day. Slow 

might be the falling of the water drops, but they would quickly vaporize and vanish. So to

o, when a bhikkhu is conducting himself and dwelling in such a way … but he quickly ab

andons them, dispels them, puts an end to them, obliterates them. 10 
“Thus a bhikkhu has comprehended a mode of conduct and manner of dwelling in suc

h a way that as he conducts himself and as he dwells thus, evil unwholesome states of co

vetousness and displeasure do not flow in upon him. 

“When a bhikkhu is conducting himself thus and dwelling thus, kings or royal ministe

rs, friends or colleagues, relatives or kinsmen, might invite him to accept wealth, saying: 15 
‘Come, good man, why let these saffron robes weigh you down? Why roam around with 

a shaven head and a begging bowl? Come, having returned to the lower life, enjoy wealth

 and do meritorious deeds.’ Indeed, bhikkhus, when that bhikkhu is conducting himself th

us and dwelling thus, it is impossible that he will give up the training and return to the lo

wer life. [191]  20 
“Suppose, bhikkhus, that when the river Ganges flows, slopes, and inclines towards t

he east, a great crowd of people would come along bringing a shovel and basket, thinking

: ‘We will make this river Ganges flow, slope, and incline towards the west.’ What do yo

u think, bhikkhus, would that great crowd of people be able to make the river Ganges flo

w, slope, and incline towards the west?” 25 
“No, venerable sir. For what reason? Because the river Ganges flows, slopes, and incl

ines towards the east, and it is not easy to make it flow, slope, and incline towards the we

st. That great crowd of people would only reap fatigue and vexation.” 

“So too, bhikkhus, when a bhikkhu is conducting himself thus and dwelling thus, kin

gs or royal ministers, friends or colleagues, relatives or kinsmen, might invite him to acce30 
pt wealth … (but) it is impossible that he will give up the training and return to the lower 

life. For what reason? Because for a long time his mind has flowed towards seclusion, slo

ped towards seclusion, inclined towards seclusion. Thus it is impossible that he will give 

up the training and return to the lower life.” 

 35 
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245 (8) The Kiµsuka Tree 

One bhikkhu approached another and asked him: “In what way, friend, is a bhikkhu’s

 vision well purified?”&202 

“When, friend, a bhikkhu understands as they really are the origin and the passing aw

ay of the six bases for contact, [192] in this way his vision is well purified.”&203 5 
Then the first bhikkhu, dissatisfied with the other’s answer, approached another bhikk

hu and asked him: “In what way, friend, is a bhikkhu’s vision well purified?” 

“When, friend, a bhikkhu understands as they really are the origin and the passing aw

ay of the five aggregates subject to clinging, in this way his vision is well purified.” 

Again, the first bhikkhu, dissatisfied with the other’s answer, approached still another10 
 bhikkhu and asked him: “In what way, friend, is a bhikkhu’s vision well purified?” 

“When, friend, a bhikkhu understands as they really are the origin and the passing aw

ay of the four great elements, in this way his vision is well purified.” 

Again, the first bhikkhu, dissatisfied with the other’s answer, approached still another

 bhikkhu and asked him: “In what way, friend, is a bhikkhu’s vision well purified?” 15 
“When, friend, a bhikkhu understands as it really is: ‘Whatever is subject to originati

on is all subject to cessation,’ in this way his vision is well purified.” 

Then the first bhikkhu, dissatisfied with the other’s answer, approached the Blessed O

ne, reported everything that had happened, [193] and asked: “In what way, venerable sir, 

is a bhikkhu’s vision well purified?” 20 
“Bhikkhu, suppose there was a man who had never before seen a kiµsuka tree.&204 

He might approach a man who had seen a kiµsuka tree and ask him: ‘Sir, what is a kiµsu

ka tree like?’ The other might answer: ‘Good man, a kiµsuka tree is blackish, like a charr

ed stump.’ On that occasion a kiµsuka tree was for him exactly as it had been in the other

 man’s sight.  25 
“Then that man, dissatisfied with the other’s answer, might approach another man wh

o had seen a kiµsuka tree and ask him: ‘Sir, what is a kiµsuka tree like?’ The other might

 answer: ‘Good man, a kiµsuka tree is reddish, like a piece of meat.’ On that occasion a k

iµsuka tree was for him exactly as it had been in the other man’s sight.  

“Then that man, dissatisfied with the other’s answer, might approach still another ma30 
n who had seen a kiµsuka tree and ask him: ’Sir, what is a kiµsuka tree like?’ The other 

might answer: ‘Good man, a kiµsuka tree is stripped of bark, with burst pods, like an aca

cia tree..&205 On that occasion a kiµsuka tree was for him exactly as it had been in the o

ther man’s sight. 

“Then that man, dissatisfied with the other’s answer, [194] might approach still anoth35 
er man who had seen a kiµsuka tree and ask him: ‘Sir, what is a kiµsuka tree like?’ The o
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ther might answer: ‘Good man, a kiµsuka tree has plenty of leaves and foliage and gives 

abundant shade, like a banyan tree.’ On that occasion a kiµsuka tree was for him exactly 

as it had been in the other man’s sight.  

“So too, bhikkhu, those superior men answered as they were disposed in just the way 

their own vision had been well purified.&206 5 
“Suppose, bhikkhu, a king had a frontier city with strong walls, ramparts, and arches, 

and with six gates.&207 The gatekeeper posted there would be wise, competent, and intel

ligent; one who keeps out strangers and admits acquaintances. A swift pair of messengers

 would come from the east and ask the gatekeeper: ‘Where, good man, is the lord of this c

ity?’ He would reply: ‘He is sitting in the central square.’ Then the swift pair of messeng10 
ers would deliver an accurate report to the lord of the city and leave by the route by whic

h they had arrived. Similarly, messengers would come from the west, from the north, fro

m the south, deliver their message, and leave by the route by which they had arrived. 

“I have made up this simile, bhikkhu, in order to convey a meaning. This is the meani

ng here: ‘The city’: this is a designation for the body consisting of the four great elements15 
, originating from mother and father, built up out of boiled rice and gruel, subject to impe

rmanence, to being worn and rubbed away, to breaking apart and dispersal.&208 ‘The six

 gates’: this is a designation for the six internal sense bases. ‘The gatekeeper’: this is a de

signation for mindfulness. [195] ‘The swift pair of messengers’: this is a designation for s

erenity and insight. ‘The lord of the city’: this is designation for consciousness.&209 ‘Th20 
e central square’: this is a designation for the four great elements: the earth element, the 

water element, the heat element, the air element. ‘The accurate report’: this is a designati

on for Nibbåna.&210 ‘The route by which they had arrived’: this is a designation for the 

noble eightfold path; that is, right view … right concentration.” 

 25 
246 (9) The Simile of the Lute  

“Bhikkhus, if in any bhikkhu or bhikkhun¥ desire or lust or hatred or delusion or avers

ion of mind should arise in regard to forms cognizable by the eye, such a one should rein 

in the mind from them thus:&211 ‘This path is fearful, dangerous, strewn with thorns, co

vered by jungle, a deviant path, an evil path, a way beset by scarcity.&212 This is a path 30 
followed by inferior people; it is not the path followed by superior people. This is not for 

you.’ In this way the mind should be reined in from them regarding forms cognizable by t

he eye. So too regarding sounds cognizable by the ear … regarding mental phenomena co

gnizable by the mind. 

“Suppose, bhikkhus, that the corn has ripened, and the watchman is negligent, and a b35 
ull fond of corn has descended upon the corn: he might indulge himself as much as he lik
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es. [196] So too, bhikkhus, the uninstructed worldling who does not exercise restraint ove

r the six bases for contact indulges himself as much as he likes in the five cords of sensua

l pleasure.&213 

“Suppose, bhikkhus, that the corn has ripened and the watchman is vigilant. If a bull f

ond of corn descends upon the corn, the watchman would catch hold of him firmly by the5 
 muzzle. While holding him firmly by the muzzle, he would get a secure grip on the locks

 between his horns and, keeping him in check there, would give him a sound beating with

 his staff. After giving him that beating, he would drive the bull away. This might happen

 a second time and a third time. Thus that bull fond of corn, whether he has gone to the vi

llage or the forest, whether he be accustomed to standing or to sitting, would not enter tha10 
t cornfield again, remembering the previous beating he got from the staff. 

“So too, bhikkhus, when a bhikkhu’s mind has been subdued, well subdued,&214 reg

arding the six bases for contact, it then becomes inwardly steady, settled, unified, concent

rated. 

“Suppose, bhikkhus, there was a king or a royal minister who had never before heard 15 
the sound of a lute. He might hear the sound of a lute and say: ‘Good man, what is makin

g this sound—so tantalizing, so lovely, so intoxicating, [197] so entrancing, so enthrallin

g?’ They would say to him: ‘Sire, it is a lute that is making this sound—so tantalizing, so 

lovely, so intoxicating, so entrancing, so enthralling.’ He would reply: ‘Go, man, bring m

e that lute.’ 20 
“They would bring him the lute and tell him: ‘Sire, this is that lute, the sound of whic

h was so tantalizing … so enthralling.’ The king would say: ‘I’ve had enough with this lu

te, man. Bring me just that sound.’ The men would reply: ‘This lute, sire, consists of num

erous components, of a great many components, and it gives off a sound when it is playe

d upon with its numerous components; that is, in dependence on the belly, the skin, the n25 
eck, the frame, the strings, the bridge, and the appropriate effort of the musician. So it is, 

sire, that this lute consisting of numerous components, of a great many components, give

s off a sound when it is played upon with its numerous components.’ 

“The king would split the lute into ten or a hundred pieces, then he would reduce thes

e to splinters. Having reduced them to splinters, he would burn them in a fire and reduce t30 
hem to ashes, and he would winnow the ashes in a strong wind or let them be carried awa

y by the swift current of a river. Then he would say: ‘A poor thing, indeed sir, is this so-c

alled lute, as well as anything else called a lute. How the multitude are utterly heedless ab

out it, utterly taken in by it!’&215 

“So too, bhikkhus, a bhikkhu investigates form to the extent that there is a range for f35 
orm, he investigates feeling to the extent that there is a range for feeling, he investigates 
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perception to the extent that there is a range for perception, he investigates volitional con

structions to the extent that there is a range for volitional constructions, he investigates co

nsciousness to the extent that there is a range for consciousness. [198] As he investigates 

form to the extent that there is a range for form … consciousness to the extent that there i

s a range for consciousness, whatever notions of ‘I’ or ‘mine’ or ‘I am’ had occurred to hi5 
m before no longer occur to him.”&216 

 

247 (10) The Simile of the Six Animals  

“Bhikkhus, suppose a man with limbs wounded and festering would enter a reed brak

e,&217 and the kusa thorns would prick his feet and the reed blades would slash his limb10 
s. Thus that man would thereby experience even more pain and displeasure. So too, bhikk

hus, some bhikkhu here, gone to the village or the forest, meets someone who reproaches 

him thus: ‘This venerable one, acting in such a way, behaving in such a way, is a foul vill

age thorn.’ Having understood him thus as a ‘thorn,’ one should understand restraint and 

non-restraint.&218 15 
“And how, bhikkhus is there non-restraint? Here, having seen a form with the eye, a b

hikkhu is intent upon a pleasing form and repelled by a displeasing form. He dwells with

out having set up mindfulness of the body, with a limited mind, and he does not understa

nd as it really is that liberation of mind, liberation by wisdom, wherein those evil unwhol

esome states cease without remainder. Having heard a sound with the ear … Having cogn20 
ized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomeno

n and repelled by a displeasing mental phenomenon. He dwells without having set up mi

ndfulness of the body … cease without remainder.  

“Suppose, bhikkhus, a man would catch six animals—with different domains and diff

erent feeding grounds—and tie them by a strong rope. He would catch a snake, a crocodil25 
e, a bird, a dog, [199] a jackal, and a monkey, and each he would tie by a strong rope. Ha

ving done so, he would tie the ropes together with a knot in the middle and release them. 

Then those six animals with different domains and different feeding grounds would each 

pull in the direction of its own feeding ground and domain. The snake would pull one wa

y, thinking, ‘Let me enter an anthill.’ The crocodile would pull another way, thinking, ‘L30 
et me enter the water.’ The bird would pull another way, thinking, ‘Let me fly up into the

 sky.’ The dog would pull another way, thinking, ‘Let me enter a village.’ The jackal wou

ld pull another way, thinking, ‘Let me enter a cremation ground.’ The monkey would pull

 another way, thinking, ‘Let me enter a forest.’ 

“Now when these six animals become worn out and fatigued, they would be dominate35 
d by the one among them that was strongest; they would submit to it and come under its c
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ontrol. So too, bhikkhus, when a bhikkhu has not developed and cultivated mindfulness c

oncerning the body, the eye pulls in the direction of agreeable forms and disagreeable for

ms are repulsive; the ear pulls in the direction of agreeable sounds and disagreeable soun

ds are repulsive;… the mind pulls in the direction of agreeable mental phenomena and di

sagreeable mental phenomena are repulsive.  5 
“It is in such a way that there is non-restraint. 

“And how, bhikkhus, is there restraint? Here, having seen a form with the eye, a bhik

khu is not intent upon a pleasing form and not repelled by a displeasing form. He dwells 

having set up mindfulness of the body, with a measureless mind, and he understands as it 

really is that liberation of mind, liberation by wisdom, wherein those evil unwholesome s10 
tates cease without remainder. Having heard a sound with the ear … Having cognized a 

mental phenomenon with the mind, he is not intent upon a pleasing mental phenomenon 

and not repelled by a displeasing mental phenomenon. [200] He dwells having set up min

dfulness of the body … cease without remainder. It is in such a way that there is restraint. 

“Suppose, bhikkhus, a man would catch six animals—with different domains and diff15 
erent feeding grounds—and tie them by a strong rope. He would catch a snake … and a 

monkey, and each he would tie by a strong rope. Having done so, he would bind them to 

a strong post or pillar. Then those six animals with different domains and different feedin

g grounds would each pull in the direction of its own feeding ground and domain. The sn

ake would pull one way … (as above) … The monkey would pull another way, thinking, 20 
‘Let me enter a forest.’ 

“Now when these six animals become worn out and fatigued, they would stand close 

to that post or pillar, they would sit down there, they would lie down there. So too, bhikk

hus, when a bhikkhu has developed and cultivated mindfulness concerning the body, the 

eye does not pull in the direction of agreeable forms nor are disagreeable forms repulsive25 
; the ear does not pull in the direction of agreeable sounds nor are disagreeable sounds re

pulsive;… the mind does not pull in the direction of agreeable mental phenomena nor are

 disagreeable mental phenomena repulsive.  

“It is in such a way that there is restraint. 

“‘A strong post or pillar’: this, bhikkhus, is a designation for mindfulness concerning 30 
the body. Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cu

ltivate mindfulness concerning the body, make it our vehicle, make it our basis, stabilize i

t, exercise ourselves in it, and thoroughly undertake it.’&219 Thus should you train yours

elves.” [201] 
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248 (11) The Sheaf of Barley  

“Bhikkhus, suppose a sheaf of barley were set down at a crossroads. Then six men w

ould come along with flails in their hands&220 and they would strike that sheaf of barley

 with the six flails. Thus that sheaf of barley would be well struck, having been struck by 

the six flails. Then a seventh man would come along with a flail in his hand and he would5 
 strike that sheaf of barley with the seventh flail. Thus that sheaf of barley would be struc

k even more thoroughly still, having been struck by the seventh flail. 

“So too, bhikkhus, the uninstructed worldling is struck in the eye by agreeable and dis

agreeable forms; struck in the ear by agreeable and disagreeable sounds;… struck in the 

mind by agreeable and disagreeable mental phenomena. If that uninstructed worldling set10 
s his mind upon future re-becoming,&221 then that senseless man is struck even more th

oroughly still, just like the sheaf of barley struck by the seventh flail. 

“Once in the past, bhikkhus, the devas and the asuras were arrayed for battle.&222 T

hen Vepacitti, lord of the asuras, addressed the asuras thus: ‘Good sirs, if the asuras win a

nd the devas are defeated in this impending battle, bind Sakka, lord of the devas, by his f15 
our limbs and neck and bring him to me in the city of the asuras.’ And Sakka, lord of the 

devas, addressed the Tåvatiµsa devas: ‘Good sirs, if the devas win and the asuras are def

eated in this impending battle, bind Vepacitti, lord of the asuras, by his four limbs and ne

ck and bring him to me in Sudhamma, the assembly hall of the devas.’  

“In that battle, bhikkhus, the devas won and the asuras were defeated. [202] Then the 20 
Tåvatiµsa devas bound Vepacitti by his four limbs and neck and brought him to Sakka in

 Sudhamma, the assembly hall of the devas. And there Vepacitti, lord of the asuras, was b

ound by his four limbs and neck. 

“When it occurred to Vepacitti: ‘The devas are righteous, the asuras are unrighteous; 

now right here I have gone to the city of the devas,’ he then saw himself freed from the b25 
onds around his limbs and neck and he enjoyed himself furnished and endowed with the f

ive cords of divine sensual pleasure. But when it occurred to Vepacitti: ‘The asuras are ri

ghteous, the devas are unrighteous; now I will go there to the city of the asuras,’ then he s

aw himself bound by his four limbs and neck and he was deprived of the five cords of div

ine sensual pleasure. 30 
“So subtle, bhikkhus, was the bondage of Vepacitti, but even subtler than that is the b

ondage of Måra. In conceiving, one is bound by Måra; by not conceiving, one is freed fro

m the Evil One.&223 

“Bhikkhus, ‘I am’ is a conceiving; ‘I am this’ is a conceiving; ‘I shall be’ is a conceiv

ing; ‘I shall not be’ is a conceiving; ‘I shall be material’ is a conceiving; ‘I shall be immat35 
erial’ is a conceiving; ‘I shall be percipient’ is a conceiving; ‘I shall be non-percipient’ is 
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a conceiving; ‘I shall be neither percipient nor non-percipient’ is a conceiving.&224 Con

ceiving is a disease, conceiving is a tumour, conceiving is a dart. Therefore, bhikkhus, yo

u should train yourselves thus: ‘We will dwell with a non-conceiving mind.’ 

“Bhikkhus, ‘I am’ is a perturbation;&225 ‘I am this’ is a perturbation; ‘I shall be’ is a

 perturbation;… ‘I shall be neither percipient nor non-percipient’ is a perturbation. Pertur5 
bation [203] is a disease, perturbation is a tumour, perturbation is a dart. Therefore, bhikk

hus, you should train yourselves thus: ‘We will dwell with an imperturbable mind.’ 

“Bhikkhus, ‘I am’ is a palpitation; ‘I am this’ is a palpitation; ‘I shall be’ is a palpitati

on;… ‘I shall be neither percipient nor non-percipient’ is a palpitation. Palpitation is a dis

ease, palpitation is a tumour, palpitation is a dart. Therefore, bhikkhus, you should train y10 
ourselves thus: ‘We will dwell with a mind free from palpitation.’ 

“Bhikkhus, ‘I am’ is a proliferation; ‘I am this’ is a proliferation; ‘I shall be’ is a proli

feration;… ‘I shall be neither percipient nor non-percipient’ is a proliferation. Proliferatio

n is a disease, proliferation is a tumour, proliferation is a dart. Therefore, bhikkhus, you s

hould train yourselves thus: ‘We will dwell with a mind free from proliferation.’ 15 
“Bhikkhus, ‘I am’ is an involvement with conceit;&226 ‘I am this’ is an involvement 

with conceit ; ‘I shall be’ is an involvement with conceit; ‘I shall not be’ is an involveme

nt with conceit; ‘I shall be material’ is an involvement with conceit; ‘I shall be immateria

l’ is an involvement with conceit ; ‘I shall be percipient’ is an involvement with conceit; ‘

I shall be non-percipient’ is an involvement with conceit; ‘I shall be neither percipient no20 
r non-percipient’ is an involvement with conceit. Involvement with conceit is a disease, i

nvolvement with conceit is a tumour, involvement with conceit is a dart. Therefore, bhik

khus, you should train yourselves thus: ‘We will dwell with a mind in which conceit has 

been struck down.’ Thus should you train yourselves.”&227 
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Notes to Part IV 

 

Chapter 35: Sa¬åyatana-saµyutta 

 

1. The “internal” (ajjhattika = adhi + atta + ika) exclusively denotes  the six sense faculti

es, and is contrasted with “external” (båhira), which exclusively denotes the six s

ense objects (though according to the Abhidhamma, dhammåyatana denotes the o

bjects of manoviññåˆa and the mental concomitants of all viññåˆa). Despite the si

milarity, the dyad ajjhattika-båhira is not synonymous with the dyad ajjhatta-bah

iddhå, which marks the distinction between what pertains to oneself and what is e

xternal to oneself. The sense faculties of other beings are ajjhattika but bahiddhå, 

while one’s own bodily colouration, voice, scent, etc., are ajjhatta but båhira. 

2. 35:1-21 are composed in accordance with templates met with earlier; see Introduction, 

pp.?? for the correlations. Pertinent notes will be found for the first sutta of any m

ould. In this saµyutta, each template is instantiated twice, first with the internal b

ases, then with the external ones. 

3. SA distinguishes the different types of “eyes” referred to in the canon. These are first d

ivided into two general classes: the eye of knowledge (ñåˆacakkhu) and the physi

cal eye (maµsacakkhu). The former is fivefold: (i) the Buddha eye, the knowledg

e of the inclinations and underlying tendencies of beings, and the knowledge of th

e degree of maturity of their spiritual faculties; (ii) the Dhamma eye, the knowled

ge of the three lower paths and fruits; (iii) the universal eye (samanta-cakkhu), th

e Buddha’s knowledge of omniscience; (iv) the divine eye (dibba-cakkhu), the kn

owledge arisen by suffusion of light (which sees the passing away and rebirth of b

eings); and (v) the wisdom eye (paññå-cakkhu), the discernment of the four noble

 truths. The physical eye is twofold: (i) the composite eye (sasambhåra-cakkhu), t

he physical eyeball; and (ii) the sensitive eye (pasåda-cakkhu), the sensitive subst

ance in the visual apparatus that responds to forms (perhaps the retina and optic n

erve). Here the Blessed One speaks of the sensitive eye as the “eye base.” The ear

, etc., should be similarly understood. Mind (mano) is the mind of the three planes

 which is the domain of exploration with insight (tebhËmaka-sammasanacåracitta

). 

 

 For the commentarial treatment of the sense faculties, see Vism 444-46 (PP 1

4:36-53). 



4. SA: Mental phenomena: the mental-phenomena object of the three planes (dhammå ti t

ebhËmaka-dhammårammaˆa). 

5. SA: The “internalness” of the sense faculties should be understood as stemming from t

he strength of desire and lust for them. For people regard the six internal bases lik

e the interior of a house, the six external bases like the house’s vicinity. Just as th

e desire and lust of people is extremely strong in relation to what is inside the hou

se and they don’t let anyone unknown enter, so is it in relation to the six internal b

ases. But as people’s desire and lust is not so strong in relation to the house’s vici

nity, and they don’t forcibly prevent others from walking by, so is it in relation to 

the external sense bases. 

6. SA: The all (sabba) is fourfold: (i) the all-inclusive all (sabba-sabba), i.e., everything 

knowable, all of which comes into range of the Buddha’s knowledge of omniscie

nce; (ii) the all of the sense bases (åyatana-sabba), i.e., the phenomena of the four

 planes; (iii) the all of personal identity (sakkåya-sabba), i.e., the phenomena of th

e three planes; and (iv) the partial all (padesa-sabba), i.e., the five physical sense 

objects. Each of these, from (i) to (iv), has a successively wider range than its pre

decessor. In this sutta the all of the sense bases is intended. 

7. Tassa våcåvatthur ev’assa. SA: It would be just a mere utterance. But if one passes ov

er the twelve sense bases, one cannot point out any real phenomenon. 

8. Yathå taµ … avisayasmiµ. SA: People become vexed when they go outside their dom

ain. Just as it is outside one’s domain to cross a deep body of water while carrying

 a stone palace on one’s head, or to drag the sun and moon off their course, and on

e would only meet with vexation if one makes the attempt, so too in this case. 

9. It might seem that in adding factors of experience not enumerated among the twelve se

nse bases the Buddha has violated his own decree that the “all” comprises everyth

ing. However, the factors mentioned here (and below) can be classified among the

 twelve bases. The six types of consciousness are included in the mind base (man

åyatana); mind (mano) as a separate factor, the supporting condition for mind-con

sciousness, then becomes narrower in scope than the mind base; according to the 

commentarial system it denotes the bhava∫ga-citta or subliminal life-continuum. 

Contact and feeling are include in the base of mental phenomena (dhammåyatana

); and mental phenomena as a separate factor becomes dhammårammaˆa, the obj

ect of mind-consciousness. Mind-consciousness itself, according to SA, comprise

s the mind-door adverting consciousness (manodvåråvajjana-citta) and the javana

s. On these technical terms from the Abhidhamma, see CMA 3:8-11. 



10. Sabbaµ abhiññå pariññå pahånåya. SA glosses: sabbaµ abhijånitvå parijånitvå paja

hanatthåya. On the distinction between abhiññå and pariññå, see III,n.42. 

11. Anabhijånaµ, etc., are present participles, glossed anabhijånanto, etc. SA: In this sutt

a the three kinds of full understanding are discussed: by directly knowing (abhijån

aµ), the full understanding of the known; by fully understanding (parijånaµ), the

 full understanding by scrutinization; by becoming dispassionate (viråjayaµ) and 

abandoning (pajahaµ), the full understanding of abandonment. On the three kind

s of full understanding, see I,n.37. 

12. Cakkhuviññåˆa-viññåtabbå dhammå. SA gives several alternative explanations, relati

ve to rËpå in the preceding sutta: “He shows this, taking into account the same for

m taken in above (by the word rËpå); or the above takes into account form that ac

tually comes into range (of consciousness), this denotes form that does not come i

nto range. This is the decision here: Above (all form) is included, whether or not i

t comes into range, but here the three aggregates associated with consciousness ar

e included, because they are to be cognized along with eye-consciousness. The sa

me method in regard to the remaining terms.” This explanation seems to me contr

ived. 

13. This is the third discourse of the Buddha, recorded in the narrative of his ministry at 

Vin I 34-35. According to this source, the thousand bhikkhus were former ja†ila (

matted-hair) ascetics under the leadership of the three Kassapa brothers. The Bud

dha had converted them by a series of miracles, after which he preached the prese

nt sermon. The sermon gains special meaning from the fact that before their conv

ersion these ascetics had been devoted to the fire sacrifice. The full account is at 

Vin I 24-34; see Ñåˆamoli, Life of the Buddha, pp.54-60, 64-69. 

 

 SA: Having led the thousand bhikkhus to Gayås¥sa, the Blessed One reflected,

 “What kind of Dhamma talk would be suitable for them?” He then realized, “In t

he past they worshipped the fire morning and evening. I will teach them that the t

welve sense bases are burning and blazing. In this way they will be able to attain 

arahantship.” In this sutta the characteristic of suffering is discussed. 

14. Ce and Ee read andhabhËtaµ, but I prefer Be’s addhabhËtaµ. SA glosses: AddhabhË

tan ti adhibhËtaµ ajjhottha†aµ, upaddutan ti attho; “weighed down: overcome, o

verloaded, meaning oppressed.” See I,v.203 and I,n.121; 22:1 (III 1,20) and III,n.

3. 

15. Sabbamaññita-samugghåtasåruppaµ pa†ipadaµ. “Conceiving” (maññanå) is the dist

ortional thought process governed by craving, conceit, and views; the notions that



 arise from such modes of thought are also called conceivings (with the past partic

iple maññita). They include the ideas “I am,” “I am this,” and all other notions der

ived from these root errors; see 35:248 (IV 202,18-27). The most extensive survey 

of conceiving is the MËlapariyåya Sutta (MN No. 1); see Bodhi, Discourse on the

 Root of Existence, for a translation of the sutta and its commentary. 

16. This fourfold pattern of conceiving also underlies the MËlarpariyåya Sutta, though th

e latter does not apply the pattern explicitly to the sense bases. 

 

 SA: He does not conceive the eye (cakkhuµ na maññati): He does not conceiv

e the eye as “I” or “mine,” or as “another” or “another’s.” He does not conceive in

 the eye (cakkhusmiµ na maññati): He does not conceive, “I am in the eye, my ap

purtenances are in the eye; another is in the eye, another’s appurtenances are in th

e eye. He does not conceive from the eye (cakkhuto na maññati): He does not con

ceive, “I have emerged from the eye, my appurtenances have emerged from the e

ye; another has emerged from the eye, another’s appurtenances have emerged fro

m the eye.” He does not arouse even one of the conceivings of craving, conceit, or

 views. 

17. See I,n.376 and II,n.137. SA: In this sutta, insight culminating in arahantship is discu

ssed in forty-four cases. SÈ: In the eye door there are seven items: eye, forms, eye

-consciousness, eye-contact, and pleasant, painful, and neutral feeling. So too in t

he other five doors, making forty-two. The passage on “not conceiving the all” m

akes forty-three, and the phrase “he does not cling to anything in the world” bring

s the total to forty-four. 

18. Sabbamaññitasamugghåta-sappåya-pa†ipadå. 

19. Tato taµ hoti aññathå; aññathåbhåv¥ bhavasatto loko bhavam ev’åbhinandati. There 

seems to be a word play here revolving around the two ideas of “being otherwise”

 and “becoming otherwise.” According to SA, the first sentence asserts that the ob

ject exists in a different mode (aññen’åkårena hoti) from that in which it is concei

ved [SÈ: the object conceived in the mode of permanence actually exists in the m

ode of impermanence, etc.]. In the second sentence, I take aññathåbhåv¥ to mean 

“undergoing alteration,” i.e., becoming other than it was before. As SA explains, 

“It is becoming otherwise by arriving at alteration, at change” (aññathåbhåvaµ vi

pariˆåmaµ upagamanena aññathåbhåv¥ hutvå). In the expression bhavasatto, sat

to is the past participle of sajjati, glossed laggo, laggito, pa¬ibuddho. See in this c

onnection Ud 32,30-32, Sn 756-57, and MN III 42,27-29. 



20. SA: In this sutta, insight culminating in arahantship is discussed in forty-eight cases. 

SÈ: The passage “that is otherwise” should be added to each section, making eigh

t items per section. Thus there are forty-eight cases. (SÈ does not explain why the 

combined passage on the aggregates, etc., and the phrase “he does not cling …” c

ould not be counted separately to give a total of fifty cases, which would correspo

nd to the method adopted in the preceding sutta.) 

21. SA: It is also abandoned for one who knows and sees by way of suffering and non-sel

f, but impermanence is stated out of consideration for the inclination of the person

 being enlightened. 

22. On the ten fetters (samyojana), see 45:179-80. 

23. On the three taints (åsava), see 38:8, 45:163; for the seven underlying tendencies (an

usaya), see 45:175. 

24. For the four kinds of clinging (upådåna), see 12:2, 45:173; for the three kinds of full 

understanding (pariññå), see n.11 above. SA paraphrases: “For the full understan

ding of all four kinds of clinging by the three kinds of full understanding.” 

25. Vimokkhå. An unusual construction. 

26. He was the son of Visåkhå, the chief patroness of the Sangha. His verses are at Th 41

7-22. 

27. Ekavihår¥ ekavihår¥. Cp. 21:10. 

28. Sadutiyavihår¥. Dutiya, lit. “a second,” often signifies a spouse. 

29. See 1:20, 4:22. 

30. Måro vå assa mårapaññatti vå. SA: By “Måra” he asks about death (maraˆa); “the d

escription of Måra” is the description, name, appellation “Måra.” Cp. 23:11-12. 

31. Upasena was a younger brother of the Venerable Såriputta. His verses are at Th 577-8

6. SA explains that the grotto was called sappasoˆ∂ika-pabbhåra (“Snake’s Hood

 Grotto”) because it was shaped like a snake’s hood. 

32. SA: After his meal the elder had taken his large robe and was sitting in the shade of th

e cave doing some sewing. At that moment two young vipers were playing in the t

hatch over the cave; one fell and landed on the elder’s shoulder. Its mere touch wa

s poisonous, and the poison spread over the elder’s body. He addressed the bhikk

hus thus so that his body would not perish inside the cave. 

33. There is a word play in the exchange between Såriputta and Upasena. The expression 

indriyånaµ aññathatta, “alteration of the faculties,” is sometimes used as a euphe

mism meaning “profoundly distressed,” “ not in one’s right mind” (see MN II 10

6,12). Here the text reads kåyassa vå aññathattaµ indriyånaµ vå vipariˆåmaµ, b

ut I think the implications are very similar. Såriputta, then, is speaking literally w



hile Upasena intends his words to be taken figuratively, as meaning that for one fr

ee from the notions of “I” and “mine” there is no distress even in the face of death

. 

34. Sandi††hiko dhammo. What follows is the standard formula for reflection on the Dha

mma, minus only the first term, svåkhåto; see I,n.33. Upavåˆa was the Buddha’s 

attendant when he was suffering from a wind ailment; see 7:13.  

35. SA says that this sutta discusses the reflections of the sekha (in the first part) and of t

he arahant (in the second part). 

36. Be: anassasaµ; Ce and Ee: anassåsiµ. This is the first person aorist of nassati. SA gl

osses: na††ho nåma ahaµ. 

37. Óyatiµ apunabbhavåya. SA: Here, “no future re-becoming” is Nibbåna. The meaning

 is, “It will be abandoned by you for the sake of Nibbåna.” 

38. See II,n.165. The sequel is also at 22:87. 

39. Rågavirågatthaµ. The sense of the expression is almost reiterative, since viråga itself

 means the absence of råga or lust. But viråga originally meant the removal of col

our, and thus the whole expression could be taken to mean the “fading away” of t

he “colour” spread by lust. 

40. The arising of the vision of the Dhamma (dhamma-cakkhu) means the attainment of o

ne of the three lower stages of awakening, usually stream-entry. 

41. Anupådåparinibbånatthaµ. If we make explicit the underlying metaphor, this would 

mean “for the sake of full quenching through lack of fuel.” Ee omits the next para

graph on the assumption that it is identical with the corresponding section of the p

receding sutta, and Woodward follows suit at KS 4:25. This is not the case, howe

ver, in Be and Ce. The preceding sutta mentions only the six internal bases, but th

is one enumerates all the phenomena that originate through each sense base. This 

may explain (at least in part) why the bhikkhu here attained arahantship, while the

 bhikkhu in the preceding sutta gained only the vision of the Dhamma. 

42. Though it may sound redundant to say that ignorance must be abandoned in order to a

bandon ignorance, this statement underscores the fact that ignorance is the most f

undamental cause of bondage, which must be eliminated to eliminate all the other

 bonds. 

43. The first part of this instruction, as far as “he fully understands everything,” is includ

ed in the “brief advice on liberation through the extinction of craving” at MN I 25

1,22-25; the sequel is different. SA: “He sees all signs differently” (sabbanimittåni

 aññato passati): He sees all the signs of constructions (saˆkhåranimittåni) in a w

ay different from that of people who have not fully understood the adherences. Fo



r such people see all signs as self, but one who has fully understood the adherence

s sees them as non-self, not as self. Thus in this sutta the characteristic of non-self

 is discussed. 

44. See II,n.73. 

45. Lujjat¥ ti kho bhikkhu tasmå loko ti vuccati. On the playful didactic attempt to derive l

oka from lujjati, see III,n.184. On the six sense bases as “the world,” see 35:116. 

46. SA explains chinnapapañca, “cut through proliferation,” as referring to “the prolifera

tion of craving,” and chinnava†uma, “cut through the rut,” as referring to “the rut 

of craving.” The meaning of the question seems to be: Do the Buddhas of the past

, on attaining the Nibbåna-element without residue, still retain the six sense facult

ies? 

47. Yaµ kho Ónanda palokadhammaµ ayaµ vuccati ariyassa vinaye loko. Paloka is from

 palujjati, “to disintegrate,” an augmented form of lujjati, and has no etymologica

l connection with loka, world; see 35:82 just above. 

48. The sutta is also at MN No. 144, entitled the Channovåda Sutta. Obviously, this Chan

na is different from the one who appears at 22:90. 

49. What follows is the stock description of unbearable pain. 

50. Satthaµ åharissåmi. An idiom for committing suicide. 

51. Anupavajjaµ Channo bhikkhu satthaµ åharissati. By this he seems to be insinuating 

that he is an arahant. SA glosses “blamelessly” (anupavajjaµ) with “without conti

nued existence, without rebirth (appavattikaµ appa†isandhikaµ).” 

52. SA: Channa replied to Såriputta’s questions by ascribing arahantship to himself, but S

åriputta, while knowing that he was still a worldling, just kept quiet. Mahåcunda, 

however, gave him an exhortation intended to convince him of his worldling statu

s.  

53. This “teaching of the Blessed One” is found at Ud 81. SA explains the connection bet

ween the teaching and the present situation thus: For one who is dependent (nissit

assa): “dependent” on account of craving, conceit, and views; there is wavering (

calitaµ): palpitation. As Channa is unable to endure the arisen pain, there is now t

he palpitation of one who has not gotten free of the grip of such thoughts as “I am

 in pain, the pain is mine.” By this, he is telling him, “You’re still a worldling.” N

o inclination (nati): no inclination of craving. No coming by way of rebirth, no go

ing by way of death. This itself is the end of suffering: this itself is the end, the ter

mination, the limit, of the suffering of defilements and of the suffering of the roun

d. As to those who argue that the words “in between the two” (ubhayamantarena)

 implies an intermediate state (antaråbhava), their statement is nonsense, for the e



xistence of an intermediate state is rejected in the Abhidhamma (see Kvu??). Ther

efore the meaning is: “Neither here, nor there, nor both—the other alternative.” 

 

 Though the Theravåda commentaries argue down the existence of an antaråb

hava, a number of canonical texts seem to support this notion. See IV,n.376, V,n.

?? < 46, anagamis> 

54. SA: He cut his jugular vein and just then the fear of death entered him. As the sign of 

his rebirth destiny appeared, he realized he was still a worldling, and his mind bec

ame agitated. He set up insight, discerned the constructions, and reaching arahants

hip, he attained final Nibbåna as a “same header” (samas¥s¥; see I,n.312). 

55. SA: Although this declaration (of blamelessness) was made while Channa was still a 

worldling, as his attainment of final Nibbåna followed immediately, the Buddha a

nswered by referring to that very declaration. 

 

 It should be noted that this commentarial interpretation is imposed on the text 

from the outside, as it were. If one sticks to the actual wording of the text it seems

 that Channa was already an arahant when he made his declaration, the dramatic p

unch being delivered by the failure of his two brother monks to recognize this. Th

e implication, of course, is that excruciating pain might motivate even an arahant t

o take his own life. His action would not be motivated by aversion but simply by 

a wish to terminate the pain.  

56. The name of the village differs slightly among the various eds.; I follow Ee here. I tak

e it that mittakulåni suhajjakulåni upavajjakulåni—the terms used to describe the 

lay families which supported the Venerable Channa—are synonyms. The third ter

m gives the opportunity for a word play. SA glosses it as upasa∫kamitabbakulåni,

 “families to be approached” (that is, for his requisites). According to CPD, upava

jja here represents Skt upavrajya; the word in this sense is not in PED, though thi

s may be the only instance where it occurs with that meaning. The word is homon

ymous with another word meaning “blameworthy,” representing Skt upavadya, th

us linking up with Channa’s earlier avowal that he would kill himself blamelessly

 (anupavajja). See the following note. 

57. When the Buddha speaks about the conditions under which one is blameworthy (sa-u

pavajja), upavajja represents upavadya. Though earlier SA explained the correct 

sense of upavajjakulåni, here the commentator seems oblivious to the pun and co

mments as if Channa had actually been at fault for associating too closely with la

y people: “The elder Såriputta, showing the fault of intimacy with families (kulas



aµsagga-dosa) in the preliminary stage of practice, asks: ‘When that bhikkhu had

 such supporters, could he have attained final Nibbåna?’ The Blessed One answer

s showing that he was not intimate with families.” For intimacy with families as a

 fault in monks, see 9:7, 16:3, 16:4; 20:9, 20:10. 

58. Also at MN No. 145, entitled Puˆˆovåda Sutta; the opening and closing paragraphs o

f the two versions are slightly different. According to SA, Puˆˆa had been a merc

hant from the Sunåparanta country (on the west coast of India?) who came to Såv

atth¥ on business. Hearing the Buddha preach, he decided to become a bhikkhu. A

fter his ordination he found the area around Såvatth¥ uncongenial to his meditatio

n and wished to return to his home country to continue his practice. He approache

d the Buddha to obtain guidance before departing. For biographical details, see D

PPN 2:220-21. 

59. See 54:9. 

60. See I,n.650. 

61. Ee omits ten’ev’antaravassena pañcamattåni upåsikåsatåni pa†ipådesi, found in Be a

nd Ce (but in the latter with the verb pa†ivedesi). At MN III 269,30 it is said that h

e attained final Nibbåna “at a later time” (aparena samayena), but there is no spec

ification that this occurred during the same rains. 

62. SA: Stirring (ejå) is craving, so called in the sense of moving (calana††hena). Anejå, 

“unstirred,” is a common description of an arahant. 

63. As at 35:30; see n.16. 

64. As at 35:31; see n.19. 

65. As at 35:23; see n.8. 

66. I read with Be calañ c’eva byathañ ca. Ce and Ee read  vyayañ in place of byathañ, b

ut Be seems to have the support of SA and SÈ. SA (Be): Calañ c’eva byathañ cå t

i attano sabhåvena asaˆ†hahanato calati c’eva byathati ca; “Moving and tottering

: it moves and totters because it does not remain stable in its own nature.” (SA (C

e) is the same, but with the v.l. asaµvahanato.) SÈ: Byathat¥ ti jaråya maraˆena c

a pavedhati; “(It) totters: it trembles because of aging and death.” See SED, s.v. v

yath, to tremble, waver, come to naught, fail. 

67. Pu††ho bhikkhave vedeti phu††ho ceteti phu††ho sañjånåti. This shows the three aggreg

ates of feeling, volitional constructions, and perception respectively. Thus in regar

d to each physical sense base, all five aggregates are introduced: the sense base an

d its object belong to the aggregate of form; the corresponding consciousness to t

he aggregate of consciousness; and the other three aggregates arise from contact. I



n the case of the mind base, the physical basis of mind (vatthurËpa) and, in certai

n cases, the object are the form aggregate. 

68. The title follows Be. In Ce this sutta is called Cha phassåyatana, “The Six Bases for 

Contact,” and in Ee this sutta and the next are called Sa∫gayha, “Including,” i.e., i

ncluding verses. 

69. Dukkhådhivåhå. SA: They are bringers (åvahanakå) of extreme suffering (adhidukkh

a), classified as infernal, etc. 

70. Sukhådhivåhå. SA: They are bringers of extreme happiness, classified as jhåna, path, 

and fruit. 

71. Påda a reads, papañcasaññå itar¥tarå narå, on which SA comments: “Common being

s become ‘of proliferate perception on account of defiled perception (kilesasaññå

ya).” On how “perceptions and notions affected by proliferation” arise and obsess

 a person, see MN I 111,35–112,13. Papañca is explained by the commentaries as 

threefold: craving, conceit, and views (taˆhå, måna, di††hi) in their capacity to cau

se mental distortion and obsession. “Proliferate perception” might be interpreted a

s the perception of permanence, pleasure, self, and beauty caused by the proliferat

ing defilements (see AN II 52). I have taken a little freedom in my rendering of p

ådas cd. The contrast between worldly pleasure and the pleasure of renunciation i

s elaborated at MN III 217,13–218,6.. 

72. Måla∫kyåputta appears at MN Nos. 63 and 64. His verses here are also at Th 794-817

. See too AN II 248-49, where again he requests a teaching in his old age. SA exp

lains that in his youth he had been negligent and had dallied with sense pleasures; 

now in his old age he wanted to dwell in the forest and practise meditation. 

73. SA: The Blessed One speaks thus both to reproach him and to extol him. He reproach

es him for putting off the work of an ascetic until old age, and extols him in order 

to set an example for the younger monks. 

74. SA explains adi††hå adi††hapubbå as respectively “not seen in this existence” and “ne

ver seen before” in the past. An illustration can be found at 42:11 (IV 329,20-22). 

75. The same advice is given to the ascetic Båhiya Dåruc¥riya at Ud 8,5-12. The meaning 

is extremely compressed and in places the passage seems to defy standard gramm

ar (e.g., by treating na tena and na tattha as nominative predicates). SA gives a lo

ng explanation, which I translate here partly abridged: 

 

 In the form base, i.e., in what is seen by eye-consciousness, “there will be mer

ely the seen.” For eye-consciousness sees only form in form, not some essence w

hich is permanent, etc. So too for the remaining types of consciousness [SÈ: the ja



vanas], there will be here merely the seen. Or alternatively: What is called “the se

en in the seen” is eye-consciousness, which means the cognizing of form in form. 

“Merely” indicates the limit (mattå ti pamåˆaµ). It has merely the seen; thus “me

rely the seen,” (an attribute of) the mind. The meaning is: “My mind will be just a

 mere eye-consciousness.” This is what is meant: As eye-consciousness is not affe

cted by lust, hatred, or delusion in relation to a form that has come into range, so t

he javana will be just like a mere eye-consciousness by being destitute of lust, etc.

 I will set up the javana with just eye-consciousness as the limit. I will not go bey

ond the limit and allow the mind to arise by way of lust, etc. So too for the heard 

and the sensed. The “cognized” is the object cognized by mind-door adverting (m

anodvåråvajjana). In that cognized, “merely the cognized” is the adverting (consc

iousness) as the limit. As one does not become lustful, etc., by adverting, so I will

 set up my mind with adverting as the limit, not allowing it to arise by way of lust,

 etc. You will not be “by that” (na tena): you will not be aroused by that lust, or ir

ritated by that hatred, or deluded by that delusion. Then you will not be “therein” 

(na tattha): When you are not aroused by that lust, etc., then “you will not be ther

ein”—bound, attached, established in that seen, heard, sensed, and cognized. 

 

 On “neither here” etc., see n.53 above. The verses that follow are intended to 

explicate the Buddha’s dictum. From these, it seems that to go beyond “merely th

e seen” is to ascribe a pleasing sign (piya-nimitta)—an attractive attribute—to the

 objects seen, heard, etc., and from this such defilements as attraction and annoya

nce result. 

76. We should read: cittam ass’Ëpahaññati. 

77. Kh¥yati no pac¥yati. No subject is provided, but SA suggests both suffering and the va

rious defilements would be appropriate. 

78. Parihånadhamma. 

79. Sarasa∫kappå saµyojaniyå. SA derives sara from saranti, to run (glossed dhavanti), 

but I take it to be from the homonym meaning “to remember” (which is also the b

asis of the noun sati). 

80. Cha abhibhåyatanåni. SA glosses with abhibhavitåni åyatanåni. These are altogether

 different from the a††ha abhibhåyatanåni, the eight bases of mastery (mentioned 

at DN II 110-11, MN II 13,14–14,28, etc.). 

81. Byåsiñcati, lit. “sprinkled with.” SA: It occurs tinted by defilements (kilesatintaµ hut

vå vattati). 

82. Reading dukkhaµ viharati with Ce and Ee, as against Be’s dukkhaµ hoti. 



83. Dhammå na påtubhavanti. SA takes this to mean that the states of serenity and insigh

t (samatha-vipassanå dhammå) do not become manifest, but I think the point is th

at the internal and external sense bases (the dhammå) do not appear as impermane

nt, suffering, and non-self; see 35:99 just below. 

84. This sutta and the next parallel 22:5-6. 

85. This sutta and the next parallel 22:33-34. 

86. Uddaka Råmaputta was the Buddha’s second teacher when he was engaged in his que

st for enlightenment; see MN I 165-66. In the declaration the reference of the pro

noun idaµ, “this,” occurring thrice, is unclear. SA says it is a mere indeclinable (n

ipåtamatta), but adds that it might represent “this statement” (idaµ vacanaµ). Bh

ikkhu Vappa suggests connecting idaµ with gaˆ∂amËlaµ, but it is hard to confir

m this. VedagË is a common brahmanical epithet adopted by the Buddha as a desc

ription of the arahant. Sabbaj¥, “all-conqueror,” is glossed as “one who has definit

ely conquered and overcome the entire round.” In the third line we should read th

e negative apalikhataµ, with Be and Ce, as against Ee’s palikhataµ. 

87. A stock description of the body, in SN found also at 35:245 and 41:5. SA explains ru

bbing (ucchådana) as the application of scents and ointments to remove its bad s

mell, and pressing (parimaddana) as massaging with water to dispel affliction in t

he limbs. The entire description shows, in stages, the origination, growth, decline,

 and destruction of the body. 

88. Yogakkhem¥pariyåyaµ. My verbose rendering of the expression is intended to capture

 the word play hidden in the expository section (see following note). Yogakkhema 

is often a synonym for arahantship or Nibbåna, explained by the commentators as 

security or release from the four bonds (yoga) of sensual desire, becoming, ignora

nce, and views. 

89. There is a pun here, impossible to replicate, based on a twofold derivation of yogakkh

em¥. Properly, the latter is a personalized form of the abstract yogakkhema, meani

ng one secure from bondage. Besides meaning bond, however, yoga can also mea

n effort or exertion, a meaning relevant to the preceding sentence: tesañ ca pahån

åya akkhåsi yogaµ. Phonetically, this seems to connect the verb akkhåsi (via the r

oot khå) to khem¥, though they have no etymological relation at all. Thus yogakkh

em¥ can mean either “one secure from bondage” (the true meaning) or “the declar

er of effort” (the contrived meaning established by the pun). SA says that one is c

alled yogakkhem¥, not merely because one declares (the effort), but because one h

as abandoned (desire and lust). The pun on akkhåsi/khem¥ was brought to my atte

ntion by VÓT. 



90. Cp. 22:150. 

91. These are the three modes of conceit. See 22:49. 

92. This sutta and the next parallel 22:120-21. 

93. This sutta and the next closely resemble 35:26. 

94. Be’s orthography is preferable here: pa†imukk’assa mårapåso (and just below, ummu

kk’assa mårapåso). SA: Måra’s snare is fastened to, wound around, his neck. 

95. The bracketed lines here and below are in Be only. 

96. See 2:26. 

97. What follows is stock, found also at MN I 110-11, MN III 223-25, and elsewhere. SA

 explains that the Buddha retired to his dwelling because he had foreseen that the 

bhikkhus would approach Ónanda, and that Ónanda would give a proper answer t

hat would win praise from himself. The bhikkhus would then esteem Ónanda and 

this would promote their welfare and happiness for a long time. 

98. Yena kho åvuso lokasmiµ lokasaññ¥ hoti lokamån¥ ayaµ vuccati ariyassa vinaye loko

. On the implications of this, see 2:26 and I,n.182. 

99. On the six sense bases as “the world” in the sense of disintegrating, see 35:82. Here t

hey are called the world because they are the conditions for being a perceiver and 

a conceiver of the world. We might conjecture that the five physical sense bases a

re prominent in making one a “perceiver of the world,” while in making one a “co

nceiver of the world” the mind base is prominent; no such distinction, however, is

 made in the text. The six sense bases are at once part of the world (“that in the w

orld”) and the media for the manifestation of a world (“that by which”). The “end 

of the world” that must be reached to make an end to suffering is Nibbåna, which 

is called (among other things) the cessation of the six sense bases. 

100. Cetaso samphu††hapubbå, glossed by SA with cittena anubhËtapubbå, “experienced

 before by the mind.” SA identifies the past sensual pleasures with those he experi

enced during his days as a prince living in his three palaces with their dancing girl

s, etc.; the present ones, with the beautiful sense objects, such as flowering groves

 and flocks of birds, that he experienced during his six years of ascetic practice; a

nd the future ones, with those that might arise when the future Buddha Metteyya a

ppears in the world. Apparently SA cannot conceive the possibility of future sens

e pleasures apart from some connection with Buddhist doctrine. 

101. AttarËpena. SA: Attano hitakåmajåtikena, “by one who desires his own welfare.” T

he expression also occurs at AN II 120,6. SA explains that diligence and mindfuln

ess are to be practised for the purpose of guarding the mind in regard to the five c

ords of sensual pleasures. 



102. Be and Ce read se åyatane veditabbe—supported by SA (Be and Ce)—as against ye 

… in Ee. This is apparently an old Eastern form of the neuter nominative that for s

ome reason escaped transposition into standard Påli. SA: “Since diligence and mi

ndfulness are to be practised for the sake of guarding the mind, and since when th

at base is understood there is nothing to be done by diligence and mindfulness, th

erefore ‘that base is to be understood’; the meaning is, ‘that cause is to be known’

 (taµ kåraˆaµ jånitabbaµ).” At Ud 80,10-16, Nibbåna is described as an åyatana. 

103. I read with Ce and Ee: yattha cakkhuñ ca nirujjhati rËpasaññå ca virajjati. Be consi

stently has the second verb too as nirujjhati, but the variant in Ce and Ee is more l

ikely to be original. 

104. Sa¬åyatananirodhaµ … sandhåya bhåsitaµ. SA: It is Nibbåna that is called the cess

ation of the six sense bases, for in Nibbåna the eye, etc., cease and perceptions of 

forms, etc., fade away. It might be noted that Ónanda’s answer, though called an a

ccount of the “detailed meaning,” is actually shorter than the Buddha’s original st

atement. 

105. Sa-upådåno … bhikkhu no parinibbåyati. To bring out the implicit metaphor, the lin

e might also have been rendered, “A bhikkhu with fuel is not fully quenched.” 

106. Pañcasikha appears in DN No. 21 as a celestial musician and poet. 

107. For a detailed analysis, see Vism 20–22 (PP 1:53–59). 

108. See Vism 31–33 (PP 1:89–94). 

109. Identical with MN No. 147. 

110. Vimuttiparipåcaniyå dhammå. SA interprets these as the fifteen qualities that purify 

the five faculties (faith, energy, mindfulness, concentration, and wisdom), namely

, in regard to each faculty: avoiding people who lack the faculty, associating with 

those endowed with it, and reflecting on suttas that inspire its maturation. Another

 fifteen qualities: the five faculties again; the five perceptions partaking of penetra

tion, namely, perceptions of impermanence, suffering, non-self, abandoning, and 

dispassion (on the last two, see AN V 110); and the five qualities taught to Meghi

ya, namely, noble friendship, the virtue of the monastic rules, suitable conversatio

n, energy, and wisdom (see AN IV 357; Ud 36). 

111. SA: These devas had made their aspiration (for enlightenment) along with Råhula w

hen the latter made his aspiration (to become the son of a Buddha) at the feet of th

e Buddha Padumuttara. They had been reborn in various heavenly worlds but on t

his day they all assembled in the Blind Men’s Grove. 



112. SA: In this sutta “the vision of the Dhamma” denotes the four paths and their fruits. 

For some devas became stream-enterers, some once-returners, some non-returners

, and some arahants. The devas were innumerable. 

113. This sutta and the next correspond to 35:109-10. 

114. At AN I 26,11 he is declared the foremost male lay disciple among those who offer 

delightful things (etadaggaµ manåpadåyakånaµ). See too AN IV 208-12. 

115. At AN I 26,12 he is declared the foremost of those who attend on the Sangha (etada

ggaµ sa∫gh’ upa††håkånaµ). See too AN IV 212-16. 

116. For the story of his conversion, see MN No. 56. 

117. At AN I 23,25 he is declared the foremost of those who sound a lion’s roar (etadagg

aµ s¥hanådikånaµ). His declaration of arahantship is at 48:49. See too Vin II 111

-12. 

118. Addhånaµ åpådenti. SA glosses: paveˆiµ pa†ipådenti; d¥gharattaµ anubandhåpent

i; “they make it continuous; they pursue it for a long time.” 

119. Måtumatt¥su måtucittaµ upa††hapetha. Lit. “Set up a mother-mind towards those of 

a mother-measure,” and similarly with the other two. SA says that one’s mother, s

isters, and daughters are the three “respected objects” (garukårammaˆa) not to be

 transgressed against. 

120. This is the meditation subject called asubhasaññå, perception of foulness (e.g., at A

N V 109,18-27), or kåyagatåsati, explained in detail at Vism 239-66 (PP 8:42-144

). 

121. Abhåvitakåyå. SA: Undeveloped in the “body” of the five (sense) doors (abhåvitapa

ñcadvårikakåyå), i.e., lacking in sense restraint. 

122. Dhåtunånatta. See 14:1-10. There are three elements for each sense modality, hence

 eighteen. 

123. SA: In dependence on a contact to be experienced as pleasant: that is, a contact asso

ciated with eye-consciousness which functions as a condition, by way of decisive 

support (upanissaya), for a pleasant feeling in the javana phase. The pleasant feeli

ng arises in the javana phase in dependence on a single contact. The same method

 in the following passages. 

124. As at 22:3-4. 

125. The quote is from 14:4. 

126. Manåpaµ itth’etan ti pajånåti. SA: He understands the agreeable form seen by him t

hus, “Such it is,” that is, “This is just an agreeable one.” 

127. I read with Be and Ce, Cakkhuviññåˆaµ sukhavedan¥yañ ca phassaµ pa†icca…, whi

ch seems preferable to Ee’s, Cakkhuviññåˆaµ sukhavedaniyaµ. Sukhavedaniyaµ 



phassaµ pa†icca…. It is unclear whether cakkhuviññåˆaµ is being listed as an ad

ditional element or is intended merely as a condition for the feeling. I follow SA i

n taking it in the former sense: “(There is) eye-consciousness, and a contact which

 is a condition for pleasant feeling under the heading of decisive support, proximit

y, contiguity, or association (see CMA 8:11-28). In dependence on that contact to 

be experienced as pleasant, there arises a pleasant feeling.” 

128. See 22:1 and III,n.1. 

129. Be: Seleyyakåni karonti; Ce: selissakåni karontå; Ee: selissakåni karonti. SA’s expl

anation suggests that the games were like our “leapfrog,” i.e., one boy jumping ov

er the back of another. 

130. The first four terms are a stock brahmanical denigration of ascetics. Bandhupådåpac

cå alludes to the brahmin idea that Brahmå created ascetics from the soles of his f

eet (below even the suddas, who were created from his knees, while the brahmins 

were created from his mouth). SA glosses bharataka as ku†umbikå, “landholders,”

 though I think it is a derogatory term for the Buddhist lay supporters. 

131. SA: They took delight in Dhamma, namely, in the ten courses of wholesome action, 

and in meditation (jhåna), i.e., in the meditations of the eight attainments. 

132. Reading with Ce and Ee: tasathåvaresu. Be’s satañhåtaˆhesu evidently interpolates 

the commentarial gloss into the text. 

133. Katå kiñcikkhabhåvanå. The exact meaning is obscure, but I translate in accordance 

with the gloss of SA: åmisakiñcikkhassa va∂∂hanatthåya katan ti attho. 

134. One is intent upon (adhimuccati) an object by way of greed, repelled by it (byåpajja

ti) by way of ill will or aversion. 

135. Amhåkaµ åcariyabhariyåya. This might have been taken to mean “our teacher’s wif

e” (a widow), but CPD, s.v. åcariyabhariyå, says with reference to this text: “deal

ing with a female teacher, the meaning becomes: our mistress the teacher.” Above

, the youth was described as a student (antevås¥) of this brahmin lady. 

136. Be and Ce read on¥tapattapåˆiµ, but Ee has oˆitapattapåˆiµ here and oˆ¥tapattapå

niµ just below; at 41:2-4, where the nominative plural occurs, all three read on¥ta

pattapåˆino. The expression has been extensively discussed by Norman (at GD, p

p.257–58, and in Collected Papers 2:123–24), who explains the accusative constr

uction here as an instance of the accusative absolute. As Norman points out, the f

orm of the compound requires that the initial past participle should apply to both t

he hand and the bowl. He suggests that on¥ta- is from Skt ava-n¥, “to put or bring 

(into water),” and thus he takes the compound to mean “having put hands and bo

wl into water” in order to wash them. But at an alms offering the Buddhist monk 



does not immerse his bowl in water; rather, when the meal is finished, water is po

ured into the empty bowl, and he uses his soiled right hand to clean the bowl, so t

hat bowl and hand are washed simultaneously. The commentaries record a v.l. oˆi

tta- (at DA I 277,18), glossed åmisåpanayanena sucikata (at DÈ I 405,9-10). It is 

possible that this was the original reading, oˆitta (or onitta) corresponding to Skt 

avanikta. See SED, s.v. ava-nij and PED, s.v. oˆojana, oˆojeti, which show that t

his verb also is found in Påli. The readings on¥ta and oˆ¥ta may have arisen in an 

attempt at normalization. 

137. Ee wrongly entitles this sutta “Sa∫gayha.” In both Be and Ce it is called “Khaˆa.” 

138. Chaphassåyatanikå. SA: There is no separate hell named “Contact’s Sixfold Base,” 

for this designation applies to all thirty-one great hells; but this is said here with r

eference to the great hell Av¥ci. 

139. SA: Here the Tåvatiµsa city is intended. What does he show by this? “It isn’t possib

le to live the holy life of the path either in hell, because of extreme suffering, or in

 heaven, because of extreme pleasure, on account of which negligence arises thro

ugh continuous amusements and delights. But the human world is a combination 

of pleasure and pain, so this is the field of action for the holy life of the path. The 

human state gained by you is the opportunity, the occasion, for living the holy life

.” 

140. Ee wrongly entitles this sutta “Agayha,” and runs it together with the next (beginnin

g at IV 128,8). Thus beginning with 35:137 my count exceeds Ee’s by one. Be ent

itles 35:137 “Pa†hama-rËpåråma” and 35:138 “Dutiya-rËpåråma,” while in Ce the

y are called “Sagayha” and “Gayha” respectively. The latter, it seems, should be a

mended to “Agayha,” since the distinction between them is the inclusion of verses

 in the former and their non-inclusion in the latter.  

141. The verses = Sn 759-65. The following corrections should be made in Ee (at IV 127

-28): v.5a read: Passa dhammaµ duråjånaµ; v.6cd: santike na vijånanti, magå dh

ammassa akovidå; v.8b: buddhuµ. At 3b, Be and Ee have sakkåyassa nirodhana

µ, Ce sakkåyass’ uparodhanaµ; the meaning is the same. I read 3d with Be and C

e as passataµ, though Ee’s dassanaµ is supported by some mss., and SA can be r

ead as leaning towards either side (see following note). 

142. SA: This view of the wise who see (idaµ passantånaµ paˆ∂itånaµ dassanaµ) runs 

counter (paccan¥kaµ), contrary, to the entire world. For the world conceives the fi

ve aggregates as permanent, happiness, self, and beautiful, while to the wise they 

are impermanent, suffering, non-self, and foul. 



143. SA: Who else except the noble ones are able to know that state of Nibbåna (nibbåna

padaµ). Having known it rightly by the wisdom of arahantship, they immediately

 become taintless and are fully quenched by the quenching of the defilements (kile

sa-parinibbånena parinibbanti). Or else, having become taintless by rightly know

ing, in the end they are fully quenched by the quenching of the aggregates (khand

ha-parinibbånena parinibbanti). 

144. This sutta and the next are parallel to 22:33-34. My title here follows Be; Ce entitles

 them “Palåsa,” Ee “Palåsinå,” both meaning “foliage.” 

145. 35:140-45 are parallel to 22:18-20. 

146. Cp. 12:37. SA here offers essentially the same explanation as that included in II,n.1

11, adding that in this sutta the preliminary stage of insight (pubbabhåga-vipassa

nå) is discussed. 

147. Nibbånasappåyaµ pa†ipadaµ. The practice helpful (upakåra-pa†ipadå), suitable, fo

r Nibbåna. 

148. Anantevåsikam idaµ bhikkhave brahmacariyaµ vussati anåcariyakaµ. This is a rid

dle which draws its force from two unreplicable puns. A “student” (antevås¥) is lit

erally “one who dwells within,” and thus (as the text explains below) one for who

m defilements do not dwell within (na antovasanti) is said to be “without students

.” The word “teacher” (åcariya) is here playfully connected with the verb “to assa

il” (samudåcarati); thus one unassailed by defilements is said to be “without a tea

cher.” SA glosses anantevåsikaµ with anto vasanakilesavirahitaµ (“devoid of de

filements dwelling within”), and anåcariyakaµ with åcaraˆakilesavirahitaµ (“de

void of the motivational (or “assailing”) defilements”). 

149. See n.79 above. 

150. As at 12:68. See II,n.198. 

151. Cp. 35:70. SA says that in this sutta the reviewing (paccavekkhaˆå) of the sekha and

 the arahant is discussed. 

152. Indriyasampanno. SA: Complete in faculties (paripuˆˆ’ indriyo). One who has attai

ned arahantship by exploring with insight the six (sense) faculties is said to be co

mplete in faculties because he possesses tamed faculties, or because he possesses 

the (spiritual) faculties of faith, etc., arisen by exploring with insight the six (sens

e) faculties, the eye, etc. 

153. Parallel to 12:16 and 22:115. 

154. This sutta and the next are parallel to 22:51, but while the last sentence of the latter r

eads cittaµ vimuttaµ suvimuttan ti vuccati, the present one has simply cittaµ suvi

muttan ti vuccati. 



155. This sutta and the next are parallel to 22:52. 

156. This sutta and the next are partly parallel to 22:5-6. 

157. Okkhåyati. SA glosses with paññåyati påka†aµ hoti, “is discerned, becomes clear.” 

158. This sutta and the next two correspond to 22:137, 140, and 143. 

159. This sutta and the next two correspond to 22:154-56. 

160. In Påli, “Sa††hipeyyåla.” Ee groups each triad of suttas under one sutta number, wher

eas Be and Ce, which I follow, count each sutta separately. Thus by the end of thi

s series our numbering schemes end respectively at 186 and 227. SA: These sixty 

suttas were spoken differently on account of the inclinations of those to be enlight

ened; thus they are all expounded separately by way of the person’s inclination (p

uggala-ajjhåsayavasena). At the end of each sutta sixty bhikkhus attained arahant

ship. 

161. SA: The eye is the ocean for a person: both in the sense of being hard to fill and in t

he sense of moistening (samuddana††hena). It is an ocean in the sense of being ha

rd to fill because it is impossible to fill it (satisfy it) with visible objects convergin

g on it from the earth up to the highest Brahma-world. And the eye is an ocean in 

the sense of moistening because it is moistened among various objects, that is, wh

en it becomes unrestrained, flowing down, it goes in a faulty way by being a caus

e for the arising of defilements. Its current consists of forms: As the ocean has co

untless waves, so the “ocean of the eye” has countless waves consisting of the var

ious visible objects converging on it. 

162. At It 114,15-18 the following explanation of these dangers is given: “waves” (Ëmi) ar

e anger and despair (kodhËpåyåsa); “whirlpools” (åva††a) are the five cords of sen

sual pleasure; “sharks and demons” (gåha-rakkhasa) are women. A similar expla

nation is found at MN I 460-62, with susukå in place of gåha-rakkhasa. For the i

mage of the brahmin standing on high ground, see 2:5. 

163. Samunnå, glossed by SA with kilinnå tintå nimuggå, “defiled, tainted, submerged.” 

SA says that “for the most part” (yebhuyyena) is said making an exception of the 

noble disciples. The sequel is also at 12:60. 

164. Ee wrongly takes the first verse below to be prose and makes it the first paragraph of

 the next sutta. Woodward, at KS 4:99, has been misled by this division. 

165. I read with Be and Ce pahåsi dukkhaµ, as against Ee’s pahåya dukkham. 

166. I read vadhåya with Be, as against vyåbådhåya in Ce and Ee. See I,v.345d, which su

pports vadhåya. 

167. Kh¥rarukkha: a tree that exudes a milky sap. The four are types of fig trees; see too 

46:39. 



168. Because, as long as one has the six sense bases, one would always be fettered to the 

six sense objects and thus liberation would be impossible. 

169. As at 22:95 (III 141,25-31). 

170. This passage is quoted at Vism 36,?? (PP 1:100). SA: One “grasps the sign through t

he features” (anubyañjanaso nimittaggåho) thinking: “The hands are beautiful, so

 too the feet, etc.” The grasp of the sign is the composite grasping, the grasp of the

 features occurs by separation. The grasp of the sign grasps everything at once, lik

e a crocodile; the grasp of the features takes up the individual aspects like the han

ds and feet separately, like a leech. These two grasps are found even in a single ja

vana process, not to speak of different javana processes. 

171. Maliciously creating a schism in the Sangha is one of the five crimes with immediat

e retribution (ånantarika-kamma) said to bring about rebirth in hell in the next exi

stence. See It 10-11 and Vin II 198,??, 204-5. 

172. SA: In this sutta and the next, the round of becoming and its cessation are discussed 

by showing kammically resultant pleasure and pain. 

173. SA says this sutta was addressed to bhikkhus who practised meditation using the cha

racteristic of suffering as their meditation subject. SA takes the “four vipers” (catt

åro ås¥viså) as referring to the four families of vipers, not four individual serpents

. The four are: (i) the wooden-mouthed (ka††hamukha), whose bite causes the victi

m’s entire body to stiffen like dry wood; (ii) the putrid-mouthed (pËtimukha), wh

ose bite makes the victim’s body decay and ooze like a decaying fruit; (iii) the fie

ry-mouthed (aggimukha), whose bite causes its victims bodies to burn up and scat

ter like ashes or chaff (see 35:69); and (iv) the dagger-mouthed, whose bite cause

s the victim’s body to break apart like a pole struck by lightning. 

 

 The etymology of ås¥visa is uncertain. SA offers three alternatives, none espe

cially persuasive: (i) åsittaviså, “with besprinkled poison,” because their poison is

 stored is if it were sprinkling (åsiñcitvå viya) their whole body; (ii) asitavisa, “wi

th eaten poison,” because whatever they eat becomes poison; and (iii) asisadisavis

a, “with swordlike poison,” because their poison is sharp like a sword. VinA I 22

0,13 offers: åsu s¥ghaµ etassa visaµ ågacchat¥ ti ås¥viso; “it is a viper because its 

poison comes on quick and fast.”  

174. Be and Ce: saµvesetabbå (Ee: pavesetabbå). SA glosses with nipajjåpetabbå, “to b

e made to rest.” SA provides an elaborate background story, making this a punish

ment imposed on the man by the king. 



175. Cha††ho antaracaro vadhako. SA: The king spoke to his ministers thus: “First, when

 he was pursued by the vipers, he fled here and there, tricking them. Now, when p

ursued by five enemies, he flees even more swiftly. We can’t catch him, but by tri

ckery we can. Therefore send as a murderer an intimate companion from his yout

h, one who used to eat and drink with him.” The ministers then sought out such a 

companion and sent him as a murderer. 

176. Be: pivisanti; Ce and Ee: vadhissanti. 

177. See the better known simile of the raft at MN I 134-35. 

178. As at 35:228 above. 

179. SA correlates each element with a particular family of vipers: the earth element with

 the wooden-mouthed; the water element with the putrid-mouthed; the fire elemen

t with the fiery-mouthed; and the air element with the dagger-mouthed. See too Vi

sm 367-68 (PP 11:102). SA devotes three pages to elaborating on the comparison. 

180. See the simile of the murderous servant at 22:85 (III 112-14). The explanation SA gi

ves here is almost identical with the explanation it gives of the word vadhako in 2

2:95, verse 5c, summarized in III,n.194. 

181. Nandiråga. SA: Delight and lust is like a murderer with drawn sword in two respect

s: (i) because when greed arises for a specific object it fells one’s head, namely, th

e head of wisdom; and (ii) because it sends one off to rbirth in the womb, and all f

ears and punishments are rooted in rebirth. 

182. Sakkåya. SA: “Identity” (personal identity) is the five aggregates pertaining to the th

ree planes. Like the near shore with its vipers, etc., “identity” is dangerous and fea

rful because of the four great elements and so forth. 

183. Yoni c’assa åraddhå hoti. SA: Kåraˆañ c’assa paripuˆˆaµ hoti; “and the cause for 

it is complete.” See II,n.52. 

184. Text uses both words, kummo kacchapo. See II,n.312. 

185. Apposukko tuˆh¥bhËto sa∫kasåyati. As at 21:4. See too I,n.53. 

186. The verse also appears as I,v.34. 

187. Also at 22:3 (III 11,5-7). 

188. Also at Ud 52,13-16, 55,10-13. On sa∫kassarasamåcåro SA says: “His conduct is to b

e recalled with suspicion (sa∫kåya saritabba-samåcåro) by others thus, ‘It seems 

he did this and that’; or else he recalls the conduct of others with suspicion (sa∫kå

ya paresaµ samåcåraµ sarati), thinking, when he sees a few people talking amon

g themselves, ‘They must be discussing my faults.’“ SA glosses kasambujåto thus

: rågåd¥hi kilesehi kacavarajåto, “rubbish-like because of such defilements as lust

, etc.” 



189. I understand upagacchåmi here to be a true future form, in conformity with the futur

es that follow. 

190. Aññataraµ sa∫kili††haµ åpattiµ åpanno hoti. SA says there is no offence (i.e., an in

fraction of the monastic rules) that is not “defiled” from the time it is “concealed”

 (i.e., not confessed to a fellow monk to obtain absolution). However, I take the ex

pression here to refer to a serious offence, one belonging to either the Påråjika or 

Sa∫ghådisesa class; the former entails expulsion from the Sangha, the latter a spec

ial process of rehabilitation. 

 

 The next phrase is read differently in the various eds. of both text and comme

ntary. Be, which I follow, reads the text thus: yathårËpåya åpattiyå na vu††hånaµ 

paññåyati, on which SA says: “Rehabilitation is not seen (na dissati) by means of

 parivåsa, månatta, and abbhåna”—these being the three stages of the process of 

rehabilitation. Ce and Ee do not include the negative na in either text or comment

ary. Thus, on the testimony of Be, the monk is guilty of Påråjika, while on that of 

Ce and Ee, of Sa∫ghådisesa. I side with Be on the assumption that this “inward ro

ttenness” must have the same implications as the corresponding passage of the pr

eceding sutta, according to which the monk is not a genuine bhikkhu. At 20:10 (II

 271,15-16) sa∫kili††hå åpatti clearly refers to a Sa∫ghådisesa, since this offence is 

described as “deadly suffering” in contrast to “spiritual death” (the consequence o

f a Påråjika). 

191. This invitation reflects the widespread belief in South Asian religion that it is auspic

ious to invite a holy man to spend the first night in a new residence before the lay 

owners move in to occupy it. This honour would have been especially cherished b

y the Sakyans, who were the Buddha’s own kinsmen. Similar ceremonies are repo

rted at MN I 353-54 and DN II 84-85 (= Ud 85-86). 

192. He refers to them as Gotamas because they were members of the Gotama clan, to w

hich he himself belonged. 

193. SA: During his six years of ascetic practice the Blessed One had experienced great b

odily pain. Therefore, in his old age, he suffered from back winds (pi††hi-våta, rhe

umatism?). Or else he lay down because he wanted to use the council hall in all fo

ur postures, having already used it by way of walking, standing, and sitting. 

194. Avassutapariyåya, anavassutapariyåya. Avassuta means literally “flown into,” or le

aky. The implication is a mind easily permeated by defilements. The substantives 

avussuta and åsava, and the verbs anvåssavati and anu(s)savati, are all based on t

he same root su, meaning “to flow.” 



195. As at 35:132 (IV 119,27-120,11). 

196. This sentence, as inordinately complex in the Påli as in my translation, introduces th

ree themes that will be taken up for detailed explanation just below. The syntax se

ems to be irregular, since the initial relative yato is not completed by its correspon

ding demonstrative tato. I read the last word with Ce and Ee as nånu(s)savanti, as

 against Be’s nånusenti. 

197. SA explains dukkhadhammå as dukkhasambhavadhammå, “states from which suffer

ing originates”; “for when the five aggregates exist, suffering of various kinds, su

ch as being wounded, slain, and imprisoned, originates.” 

198. As at 12:63 (II 99,27-100,4). 

199. Wherever Ee has yato ca, we should read with Be and Ce sato va. 

200. I follow Ce here: … ayaµ vuccati ariyassa vinaye kaˆ†ako. Taµ kaˆ†ako ti iti viditv

å saµvaro ca asaµvaro ca veditabbo. 35:206 (IV 198,11-12) supports this reading

; see n.218 below. 

201. SA: Just the arising of mindfulness is slow, but as soon as it has arisen the defilemen

ts are suppressed and cannot persist. For when lust, etc., have arisen in the eye do

or, with the second javana process one knows that the defilements have arisen and

 the third javana process occurs with restraint. It is not surprising that an insight m

editator can suppress defilements by the third javana process; for when a desirabl

e object comes into range and a defiled javana process is about to occur, an insigh

t meditator can stop it and arouse a wholesome javana process. This is the advanta

ge for insight meditators of being well established in meditation and reflection. 

202. The purification of vision (dassana) usually means the attainment of stream-entry, t

he gaining of “the vision of the Dhamma” (dhamma-cakkhu). Here, however, the 

qualification “well purified” (suvisuddhaµ) seems to imply that the question conc

erns the path to arahantship. It is so taken by SA. 

203. SA says that all the bhikkhus who replied were arahants; they answered in accordan

ce with their own method of practice. The inquirer was dissatisfied with the reply 

of the first because it mentioned the constructions only partly (padesasa∫khåresu 

†hatvå), with the other replies they seemed to contradict one another. 

204. Kiµsuka means literally “what’s it?” The tree may have acquired this name through 

its role in an ancient Indian folk riddle. Kiµßuka is also known in Skt literature (s

ee SED, s.v. kiµ). Both PED and SED identify it as the tree Butea frondosa, thoug

h other sources call it Erythrina monosperma and Erythrina variegata. Woodward 

translates it as “Judas tree,” but this is unlikely as the Judas tree is of the genus Ce

rcis. 



 

 The Kiµsukopama Jåtaka (No. 248; Ja II 265-66) begins with an incident sim

ilar to that with which our sutta starts but uses a somewhat different story about th

e kiµsuka to make the same point. SA typically gives a more elaborate version of 

the sutta simile. 

205. Sir¥sa. This was the Bodhi tree of the Buddha Kakusandha (see DN II 4,12). 

206. SA: Just as the four men who described the kiµsuka described it just as they had see

n it, so these four bhikkhus, having attained arahantship by purifying their vision, 

described Nibbåna, the purifier of vision, in accordance with the path by which th

ey themselves had attained it. 

207. SA: Why is this introduced? If that bhikkhu understood (the meaning being conveye

d by the kiµsuka simile), then it is introduced to teach him the Dhamma. If he did

 not understand, this simile of the city is introduced to explain and clarify the mea

ning. 

 

 Again, SA gives a much more elaborate version of the simile and its applicati

on. The lord of the city is a prince, son of a virtuous world monarch, who had bee

n appointed by his father to administer one of the outlying provinces. Under the in

fluence of bad friends the prince had become dissolute and passed his time drinki

ng liquor and enjoying music and dance. The king sent the two messengers to ad

monish the prince to abandon his heedless ways and resume his duties. One messe

nger is a brave warrior (representing the samatha meditation object), the other a w

ise minister (representing the vipassanå meditation object). 

208. Also at 35:103; see above n.87. 

209. SA identifies this as the insight-mind (vipassanå-citta), which is the prince to be cor

onated with the coronation of arahantship by the two messengers, serenity and ins

ight. This interpretation strikes me as too narrow. I see the point to be simply that 

consciousness is the functional centre of personal experience. 

210. SA: Nibbåna is called the “accurate report” (yathåbhËtaµ vacanaµ) because it is the

 actual real nature, unshakeable and unaltering (yathåbhËta-sabhåvaµ akuppaµ a

vikåri). 

211. SA: Desire (chanda) is freshly arisen weak craving (taˆhå), lust (råga) is repeatedly

 arisen strong craving. Similarly, hatred (dosa) is freshly arisen weak anger (kodh

a), aversion (pa†igha) is repeatedly arisen strong anger. The five terms incorporat

e the three unwholesome roots, and when these are included, all the subsidiary def



ilements are included. The five terms also imply the twelve unwholesome cittas o

f the Abhidhamma (see CMA 1:4–7). 

212. Duhitika. SA analyses this word as du-ihiti-ka, ihiti being synonymous with iriyanå,

 “moving, faring”: Ettha ihit¥ ti iriyanå; dukkhå ihiti etthå ti duhitiko (verbal anal

ysis). Along whatever path there is no food or refreshments such as roots and fruit

s, the faring there is difficult; one cannot fare on it to reach one’s destination. Sim

ilarly, one cannot reach success by faring along the path of defilements, thus the p

ath of defilements is duhitika. 

 

 The correct derivation of duhitika, apparently lost by the time of the comment

ators, is from du-hita. See the discussion below at n.341, and see too SED, s.v. du

r-hita, and its antonym, su-hita. 

213. I follow Ce and Ee, which do not include pamådaµ åpajjeyya/åpajjati, found in Be. 

SA: Just as the owner of the crops fails to gain the fruits of the harvest when, due 

to the watchman’s negligence, the bull eats the corn, so when the mind is separate

d from the mindfulness that guards the six sense doors, it enjoys the five cords of 

sensual pleasure; then, because his wholesome qualities are destroyed, the bhikkh

u fails to attain the fruits of recluseship. 

214. Be: udujitaµ hoti sudujitaµ; Ce: udujjitaµ hoti sudujjitaµ; Ee: ujujåtaµ hoti saµm

ujujåtaµ. SA glosses with tajjitaµ, sutajjitaµ, and says the meaning is sujitaµ, “

well conquered,” udu and sudu being mere indeclinables (nipåtamatta). Possibly 

all texts are corrupted here. SA says that at this point the Buddha has discussed th

e guarding of serenity and the virtue of restraint of the sense faculties (samathånu

rakkhaˆa-indriyasaµvaras¥la). 

215. I read with Be: Asat¥ kir’åyaµ bho v¥ˆå nåma, yath’evaµ yaµ kiñci v¥ˆå nåma, etth

a ca pan’åyaµ jano ativelaµ pamatto pala¬ito. Ce differs only in the v.l. palå¬ito, 

but Ee differs more widely. The exact meaning is obscure. SA glosses asat¥ with l

åmikå and paraphrases: “It is not only the lute that is a poor thing, but like this so-

called lute, whatever else is bound with strings—all that is just a poor thing.” 

216. SA: The five aggregates are like the lute, the meditator is like the king. As the king 

did not find any sound in the lute even after splitting it up and searching, and ther

efore lost interest in the lute, so the meditator, exploring the five aggregates, does 

not see any graspable “I” or “mine” and therefore loses interest in the aggregates. 

By the terms “I” or “mine” or “I am” in regard to form, etc., the three “grips” of v

iews, craving, and conceit are respectively described. These do not exist in the ara

hant. 



 

 There is an important difference between the king and the meditator, not conv

eyed either by sutta or commentary: In the parable the king, looking for the sound

 of the lute by taking the instrument apart, seems a fool, while the meditator, disse

cting the aggregates to dispel the delusion of a self, becomes a sage. 

 

 SA ends its commentary on the sutta with a quotation from the Great Comme

ntary (Mahå A††hakathå, no longer extant): 

“In the beginning virtue is discussed, 

In the middle, development of concentration, 

And at the end, Nibbåna: 

The lute simile is thus composed.” 

217. Saravanaµ. SA (Ce) glosses with kaˆ†akavanaµ. Sara, according to PED, is the ree

d Saccharum sara, used to make arrows. 

218. Here Be and Ce both read: … asucigåmakaˆ†ako ti. Taµ kaˆ†ako ti iti viditvå saµva

ro ca asaµvaro ca veditabbo. Ee is the same except for the omission of iti. See n.

200. SA: He is a foul village-thorn: “foul” in the sense of impure, a “village-thorn

” in the sense of wounding the villagers [SÈ: that is, oppressing them by acceptin

g their services while being unworthy of them]. 

219. As at 20:3-5. 

220. Byåbha∫gihatthå. SA glosses kåjahatthå, SÈ daˆ∂ahatthå. 

221. Óyatiµ punabbhavåya ceteti. SA: Thus beings, thoroughly struck by the defilements

 (rooted in) the longing for becoming, experience the suffering rooted in becomin

g (bhavamËlakaµ dukkhaµ). 

222. On the enmity between the devas and the asuras, see 11:1-6. The following is parall

el to 11:4 (I 221,3-17). 

223. As at 22:64 (III 75,2-4). SA says: “In conceiving the aggregates by way of craving, c

onceit, and views.” 

224. SA: “I am” (asmi) is a conceiving through craving; “I am this” (ayam aham asmi), a

 conceiving through views; “I shall be,” a conceiving through the eternalist view; 

“I shall not be,” a conceiving through the annihilationist view. The rest are specifi

c types of eternalism. 

 

 The connection SA makes between “I am” and craving is unusual, as the notio

n “I am” is typically ascribed to conceit or views, but 22:89 (III 130,31) does spea

k of an asm¥ ti chando, and it is possible the commentator has this in mind. 



225. The key terms of the next three paragraphs are iˆjita, phandita, and papañcita. SA: 

This is to show that on account of these defilements (craving, etc.), beings are per

turbed, vacillate, and procrastinate. Papañca is often explained in the commentari

es as pamådakarå dhammå, the factors responsible for heedlessness or procrastin

ation. 

226. Månagata. SA: Conceit itself is an involvement with conceit. In this passage, “I am”

 is stated by way of the conceit associated with craving; “I am this,” by way of vie

w. Although conceit does not arise in immediate conjunction with views (accordi

ng to the Abhidhamma analysis of mind-moments, they are mutually exclusive), v

iews occur because conceit has not been abandoned. So this is said with reference

 to views rooted in conceit. 
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Book II 

Chapter 36 

Connected Discourses on Feeling 

(Vedanå-saµyutta) 

 5 
 

I. With Verses 

 

1 (1) Concentration 

[204] “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful 10 
feeling, neither-painful-nor-pleasant feeling. These are the three feelings.” 

 

A disciple of the Buddha, mindful, 

Concentrated, comprehending clearly, 

Understands feelings and their origin, 15 
Where they finally cease,  

And the path leading to their destruction. 

With the destruction of feelings  

A bhikkhu is hungerless and fully quenched.&227 

 20 
2 (2) Pleasure  

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feelin

g, neither-painful-nor-pleasant feeling. These are the three feelings.” [205] 

 

Whether it be pleasant or painful  25 
Along with the neither-painful-nor-pleasant, 

Both the internal and the external, 

Whatever kind of feeling there is: 

Having known, “This is suffering,  

Perishable, disintegrating,” 30 
Having touched and touched them, seeing their fall, 

Thus one loses one’s passion for them.&228 

 

3 (3) Abandonment  

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feelin35 
g, neither-painful-nor-pleasant feeling. The underlying tendency to lust should be abando
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ned in regard to pleasant feeling.&229 The underlying tendency to aversion should be ab

andoned in regard to painful feeling. The underlying tendency to ignorance should be aba

ndoned in regard to neither-painful-nor-pleasant feeling. 

“When, bhikkhus, a bhikkhu has abandoned the underlying tendency to lust in regard 

to pleasant feeling, when he has abandoned the underlying tendency to aversion in regard5 
 to painful feeling, when he has abandoned the underlying tendency to ignorance in regar

d to neither-painful-nor-pleasant feeling, then he is called a bhikkhu without underlying t

endencies,&230 one who sees rightly. He has cut off craving, severed the fetters, and by 

completely breaking through conceit,&231 he has made an end to suffering.” 

 10 
When one experiences pleasure, 

If one does not understand feeling 

The tendency to lust is present  

For one not seeing the escape from it. 

 15 
When one experiences pain, 

If one does not understand feeling 

The tendency to aversion is present 

For one not seeing the escape from it. 

 20 
The One of Broad Wisdom has taught 

With reference to that peaceful feeling, 

Neither-painful-nor-pleasant:  

If one seeks delight even in this, 

One is still not released from suffering. [206] 25 
 

But when a bhikkhu who is ardent 

Does not neglect clear comprehension, 

Then that wise man fully understands 

Feelings in their entirety. 30 
 

Having fully understood feelings, 

He is taintless in this very life. 

Standing in Dhamma, with the body’s breakup  

The knowledge-master cannot be reckoned. 35 
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4 (4) The Bottomless Abyss  

“Bhikkhus, when the uninstructed worldling makes the statement, ‘In the great ocean 

there is a bottomless abyss,’&232 he makes such a statement about something that is non

-existent and unreal. But, bhikkhus, this is a designation for painful bodily feelings, that i

s, ‘bottomless abyss.’ 5 
“When the uninstructed worldling is contacted by a painful bodily feeling, he sorrows

, grieves, and laments; he weeps and beats his breast and becomes distraught. This is call

ed an uninstructed worldling who has not risen up in the bottomless abyss, one who has n

ot gained a foothold. 

“But, bhikkhus, when the instructed noble disciple is contacted by a painful bodily fe10 
eling, he does not sorrow, grieve, or lament; he does not weep and beat his breast and bec

ome distraught. This is called an instructed noble disciple who has risen up in the bottoml

ess abyss, one who has gained a foothold.” 

 

One who cannot endure 15 
The arisen painful feelings, 

Bodily feelings that sap one’s life, 

Who trembles when they touch him, 

A weakling of little strength 

Who weeps out loud and wails: 20 
He has not risen up in the bottomless abyss, 

Nor has he even gained a foothold. [207] 

 

But one who is able to endure them— 

The arisen painful feelings, 25 
Bodily feelings that sap one’s life— 

Who trembles not when they touch him: 

He has risen up in the bottomless abyss, 

And he has also gained a foothold.  

 30 
5 (5) Should Be Seen  

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feelin

g, neither-painful-nor-pleasant feeling. Pleasant feeling, bhikkhus, should be seen as pain

ful;&233 painful feeling should be seen as a dart; neither-painful-nor-pleasant feeling sho

uld be seen as impermanent. 35 



 4 

“When, bhikkhus, a bhikkhu has seen pleasant feeling as painful, painful feeling as a 

dart, and neither-painful-nor-pleasant feeling as impermanent, he is called a bhikkhu who

 sees rightly. He has cut off craving, severed the fetters, and by completely breaking thro

ugh conceit, he has made an end to suffering.” 

 5 
One who has seen the pleasant as painful 

And seen the painful as a dart, 

Who has seen as impermanent the peaceful, 

The feeling neither painful nor pleasant:  

He is a bhikkhu who sees rightly 10 
One who fully understands feelings. 

 

Having fully understood feelings, 

He is taintless in this very life. 

Standing in Dhamma, with the body’s breakup  15 
The knowledge-master cannot be reckoned. 

 

6 (6) The Dart  

“Bhikkhus, the uninstructed worldling feels a pleasant feeling, feels a painful feeling, 

feels a neither-painful-nor-pleasant feeling. The instructed noble disciple feels a pleasant 20 
feeling, [208] feels a painful feeling, feels a neither-painful-nor-pleasant feeling. Therein,

 bhikkhus, what is the distinction, what is the disparity, what is the difference between th

e instructed noble disciple and the uninstructed worldling?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“Bhikkhus, when the uninstructed worldling is contacted by a painful feeling, he sorr25 
ows, grieves, and laments; he weeps and beats his breast and becomes distraught. He feel

s two feelings—a bodily one and a mental one. Suppose they were to strike a man with a 

dart, and then they would strike him immediately afterwards with a second dart,&234 so 

that the man would feel a feeling caused by two darts. So too, when the uninstructed worl

dling is contacted by a painful feeling … he feels two feelings—a bodily one and a menta30 
l one. 

“Having been contacted by that painful feeling, he is averse to it, and as he is averse t

o it, the underlying tendency of aversion towards painful feeling lies latent within him. H

aving been contacted by that painful feeling, he seeks delight in sensual pleasure. For wh

at reason? Because the uninstructed worldling does not know of any escape from painful 35 
feeling other than sensual pleasure. Since he seeks delight in sensual pleasure, the underl
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ying tendency to lust for pleasant feelings lies latent within him. He does not understand 

as it really is the origin and the passing away, the gratification, the danger, and the escape

 in the case of these feelings. Since he does not understand these things, the underlying te

ndency to ignorance in regard to neither-painful-nor-pleasant feeling lies latent within hi

m. 5 
“If he feels a pleasant feeling, he feels it attached. If he feels a painful feeling, he feel

s it attached. [209] If he feels a neither-painful-nor-pleasant feeling, he feels it attached. 

This, bhikkhus, is called an uninstructed worldling who is attached to birth, to aging, to d

eath, to sorrow, to lamentation, to pain, to displeasure, to despair; who is attached to suff

ering, I say. 10 
“Bhikkhus, when the instructed noble disciple is contacted by a painful feeling, he do

es not sorrow, grieve, or lament; he does not weep and beat his breast and become distrau

ght.&235 He feels one feeling—a bodily one, not a mental one. Suppose they were to stri

ke a man with a dart, but they would not strike him immediately afterwards with a second

 dart, so that the man would feel a feeling caused by one dart only. So too, when the instr15 
ucted noble disciple is contacted by a painful feeling … he feels one feeling—a bodily on

e, not a mental one. 

“Having been contacted by that painful feeling, he is not averse to it, and as he is not 

averse to it, the underlying tendency of aversion towards painful feeling does not lie laten

t within him. Having been contacted by that painful feeling, he does not seek delight in se20 
nsual pleasure. For what reason? Because the instructed noble disciple knows of an escap

e from painful feeling other than sensual pleasure. Since he does not seek delight in sensu

al pleasure, the underlying tendency to lust for pleasant feeling does not lie latent within 

him. He understands as it really is the origin and the passing away, the gratification, the d

anger, and the escape in the case of these feelings. Since he understands these things, the 25 
underlying tendency to ignorance in regard to neither-painful-nor-pleasant feeling does n

ot lie latent within him. 

“If he feels a pleasant feeling, he feels it detached. If he feels a painful feeling, [210] 

he feels it detached. If he feels a neither-painful-nor-pleasant feeling, he feels it detached,

 This, bhikkhus, is called a noble disciple who is detached from birth, from aging, from d30 
eath, from sorrow, from lamentation, from pain, from displeasure, from despair; who is d

etached from suffering, I say. 

“This, bhikkhus, is the distinction, the disparity, the difference between the instructed

 noble disciple and the uninstructed worldling.” 

 35 
The wise one, learned, does not feel 
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The pleasant and painful (mental) feeling.  

This is the great difference between 

The wise one and the worldling. 

 

For the learned one who has comprehended Dhamma 5 
Who clearly sees this world and the next, 

Desirable things do not provoke his mind, 

Towards the undesired he has no aversion. 

 

For him attraction and repulsion no more exist; 10 
Both have been extinguished, brought to an end.  

Having known the dust-free, sorrowless state, 

He knows rightly, transcender of becoming.  

 

7 (7) The Sick Ward (1) 15 
On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in the Ha

ll with the Peaked Roof. Then, in the evening, the Blessed One emerged from seclusion a

nd went to the sick ward.&236 He sat down in the appointed seat and addressed the bhik

khus thus: [211] 

“Bhikkhus, a bhikkhu should await his time mindful and clearly comprehending. This20 
 is our instruction to you. 

“And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells contem

plating the body in the body, ardent, clearly comprehending, mindful, having put away co

vetousness and displeasure in regard to the world. He dwells contemplating feelings in fe

elings … contemplating mind in mind … contemplating mental phenomena in mental ph25 
enomena, ardent, clearly comprehending, mindful, having put away covetousness and dis

pleasure in regard to the world. It is in such a way that a bhikkhu is mindful. 

“And how, bhikkhus, does a bhikkhu exercise clear comprehension? Here, bhikkhus, 

a bhikkhu is one who acts with clear comprehension when going forward and returning; 

when looking ahead and looking aside; when drawing in and extending the limbs; when 30 
wearing his robes and carrying his outer robe and bowl; when eating, drinking, consumin

g food, and tasting; when defecating and urinating; when walking, standing, sitting, fallin

g asleep, waking up, speaking, and keeping silent. It is in such a way that a bhikkhu exerc

ises clear comprehension. 

“A bhikkhu should await his time mindful and clearly comprehending. This is our ins35 
truction to you.  
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“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent

, ardent, and resolute, if there arises in him a pleasant feeling, he understands thus: ‘There

 has arisen in me a pleasant feeling. Now that is dependent, not independent. Dependent o

n what? Dependent on just this body. But this body is impermanent, conditioned, depend

ently arisen. So when the pleasant feeling has arisen in dependence on a body that is imp5 
ermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells conte

mplating impermanence in the body and in pleasant feeling, he dwells contemplating peri

shing, contemplating fading away, contemplating cessation, contemplating relinquishmen

t.&237 As he dwells thus, [212] the underlying tendency to lust in regard to the body and

 in regard to pleasant feeling is abandoned by him. 10 
“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent

, ardent, and resolute, if there arises in him a painful feeling, he understands thus: ‘There 

has arisen in me a painful feeling. Now that is dependent, not independent. Dependent on

 what? Dependent on just this body. But this body is impermanent, conditioned, depende

ntly arisen. So when the painful feeling has arisen in dependence on a body that is imper15 
manent, conditioned, dependently arisen, how could it be permanent?’ He dwells contem

plating impermanence in the body and in painful feeling, he dwells contemplating perishi

ng, contemplating fading away, contemplating cessation, contemplating relinquishment. 

As he dwells thus, the underlying tendency to aversion in regard to the body and in regar

d to painful feeling is abandoned by him. 20 
“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent

, ardent, and resolute, if there arises in him a neither-painful-nor-pleasant feeling, he unde

rstands thus: ‘There has arisen in me a neither-painful-nor-pleasant feeling. Now that is d

ependent, not independent. Dependent on what? Dependent on just this body. But this bo

dy is impermanent, conditioned, dependently arisen. So when the neither-painful-nor-ple25 
asant feeling has arisen in dependence on a body that is impermanent, conditioned, depen

dently arisen, how could it be permanent?’ He dwells contemplating impermanence in th

e body and in neither-painful-nor-pleasant feeling, he dwells contemplating perishing, co

ntemplating fading away, contemplating cessation, contemplating relinquishment. As he 

dwells thus, the underlying tendency to ignorance in regard to the body and in regard to n30 
either-painful-nor-pleasant feeling is abandoned by him. [213] 

“If he feels a pleasant feeling,&238 he understands: ‘It is impermanent’; he understan

ds: ‘It is not held to’; he understands: ‘It is not delighted in.’ If he feels a painful feeling, 

he understands: ‘It is impermanent’; he understands: ‘It is not held to’; he understands: ‘I

t is not delighted in.’ If he feels a neither-painful-nor-pleasant feeling, he understands: ‘It35 
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 is impermanent’; he understands: ‘It is not held to’; he understands: ‘It is not delighted i

n.’  

“If he feels a pleasant feeling, he feels it detached; if he feels a painful feeling, he feel

s it detached; if he feels a neither-painful-nor-pleasant feeling, he feels it detached. 

“When he feels a feeling terminating with the body, he understands: ‘I feel a feeling t5 
erminating with the body.’ When he feels a feeling terminating with life, he understands: 

‘I feel a feeling terminating with life.’ He understands: ‘With the breakup of the body, fol

lowing the exhaustion of life, all that is felt, not being delighted in, will become cool righ

t here.’ 

“Just as, bhikkhus, an oil lamp burns in dependence on the oil and the wick, and with 10 
the exhaustion of the oil and the wick it is extinguished through lack of fuel, so too, bhik

khus, when a bhikkhu feels a feeling terminating with the body … terminating with life 

… He understands: ‘With the breakup of the body, following the exhaustion of life, all th

at is felt, not being delighted in, will become cool right here.’” 

 15 
8 (8) The Sick Ward (2) 

(As in preceding sutta down to the second injunction: ) [214] 

“A bhikkhu should await his time mindful and clearly comprehending. This is our ins

truction to you.  

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent20 
, ardent, and resolute, if there arises in him a pleasant feeling, he understands thus: ‘There

 has arisen in me a pleasant feeling. Now that is dependent, not independent. Dependent o

n what? Dependent on just this contact. But this contact is impermanent, conditioned, dep

endently arisen. So when the pleasant feeling has arisen in dependence on a contact that i

s impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells 25 
contemplating impermanence in contact and in pleasant feeling, he dwells contemplating 

perishing, contemplating fading away, contemplating cessation, contemplating relinquish

ment. As he dwells thus, the underlying tendency to lust in regard to contact and in regar

d to pleasant feeling is abandoned by him. 

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent30 
, ardent, and resolute, if there arises in him a painful feeling, he understands thus: ‘There 

has arisen in me a painful feeling. Now that is dependent, not independent. Dependent on

 what? Dependent on just this contact. But this contact is impermanent, conditioned, depe

ndently arisen. So when the painful feeling has arisen in dependence on a contact that is i

mpermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells co35 
ntemplating impermanence in contact and in painful feeling, he dwells contemplating per
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ishing, contemplating fading away, contemplating cessation, contemplating relinquishme

nt. As he dwells thus, the underlying tendency to aversion in regard to contact and in rega

rd to painful feeling is abandoned by him. 

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly comprehending, diligent

, ardent, and resolute, if there arises in him a neither-painful-nor-pleasant feeling, he unde5 
rstands thus: ‘There has arisen in me a neither-painful-nor-pleasant feeling. Now that is d

ependent, not independent. Dependent on what? Dependent on just this contact. But this c

ontact is impermanent, conditioned, dependently arisen. So when the neither-painful-nor-

pleasant feeling has arisen in dependence on a contact that is impermanent, conditioned, 

dependently arisen, how could it be permanent?’ He dwells contemplating impermanence10 
 in contact and in neither-painful-nor-pleasant feeling, he dwells contemplating perishing,

 contemplating fading away, contemplating cessation, contemplating relinquishment. As 

he dwells thus, the underlying tendency to ignorance in regard to contact and in regard to 

neither-painful-nor-pleasant feeling is abandoned by him.  

“If he feels a pleasant feeling … (all as in preceding sutta) … He understands: ‘With 15 
the breakup of the body, following the exhaustion of life, all that is felt, not being delight

ed in, will become cool right here.’” 

 

9 (9) Impermanent  

“Bhikkhus, these three feelings are impermanent, conditioned, dependently arisen, su20 
bject to destruction, subject to vanishing, subject to fading away, subject to cessation. Wh

at three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These thre

e feelings are impermanent, conditioned, dependently arisen, subject to destruction, subje

ct to vanishing, subject to fading away, subject to cessation.” [215] 

  25 
10 (10) Rooted in Contact  

“Bhikkhus, these three feelings are born of contact, rooted in contact, having contact 

as their source and condition. What three? Pleasant feeling, painful feeling, neither-painf

ul-nor-pleasant feeling.  

“In dependence on a contact to be experienced as pleasant, bhikkhus, a pleasant feelin30 
g arises. With the cessation of that contact to be experienced as pleasant, the correspondi

ng feeling—the pleasant feeling that arose in dependence on that contact to be experience

d as pleasant—ceases and subsides. 

“In dependence on a contact to be experienced as painful, a painful feeling arises. Wit

h the cessation of that contact to be experienced as painful, the corresponding feeling—th35 
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e painful feeling that arose in dependence on that contact to be experienced as painful—c

eases and subsides. 

“In dependence on a contact to be experienced as neither-painful-nor-pleasant, a neith

er-painful-nor-pleasant feeling arises. With the cessation of that contact to be experience

d as neither-painful-nor-pleasant, the corresponding feeling—the neither-painful-nor-plea5 
sant feeling that arose in dependence on that contact to be experienced as neither-painful-

nor-pleasant—ceases and subsides. 

“Bhikkhus, just as heat is generated and fire is produced from the conjunction and fri

ction of two fire-sticks, but when the sticks are separated and laid aside the resultant heat 

ceases and subsides;&239 so too, these three feelings are born of contact, rooted in conta10 
ct, having contact as their source and condition. In dependence on the appropriate contact

s the corresponding feelings arise; with the cessation of the appropriate contacts the corre

sponding feelings cease.” 

 

II. Alone  15 
 

11 (1) Alone  

[216] Then a certain bhikkhu approached the Blessed One, paid homage to him, sat d

own to one side, and said to him: “Here, venerable sir, while I was alone in seclusion, a r

eflection arose in my mind thus: ‘Three feeling have been spoken of by the Blessed One: 20 
pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These three feeling

s have been spoken of by the Blessed One. But the Blessed One has said: “Whatever is fe

lt is included in suffering.” Now with reference to what was this stated by the Blessed On

e?’” 

“Good, good, bhikkhu! These three feelings have been spoken of by me: pleasant feel25 
ing, painful feeling, neither-painful-nor-pleasant feeling. These three feelings have been s

poken of by me. And I have also said: ‘Whatever is felt is included in suffering.’ That has

 been stated by me with reference to the impermanence of constructions. That has been st

ated by me with reference to the fact that constructions are subject to destruction … to th

e fact that constructions are subject to vanishing … to the fact that constructions are subje30 
ct to fade away [217] … to the fact that constructions are subject to cessation … to the fa

ct that constructions are subject to change.&240 

“Then, bhikkhu, I have also taught the successive cessation of constructions.&241 Fo

r one who has attained the first jhåna speech has ceased. For one who has attained the sec

ond jhåna thought and examination have ceased. For one who has attained the third jhåna35 
 rapture has ceased. For one who has attained the fourth jhåna in-breathing and out-breath
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ing have ceased. For one who has attained the base of the infinity of space, the perception

 of form has ceased. For one who has attained the base of the infinity of consciousness, th

e perception pertaining to the base of the infinity of space has ceased. For one who has att

ained the base of nothingness, the perception pertaining to the base of the infinity of cons

ciousness has ceased. For one who has attained the base of neither-perception-nor-non-pe5 
rception, the perception pertaining to the base of nothingness has ceased. For one who ha

s attained the cessation of perception and feeling, perception and feeling have ceased. For

 a bhikkhu whose contaminants are destroyed, lust has ceased, hatred has ceased, delusio

n has ceased. 

“Then, bhikkhu, I have also taught the successive subsiding of constructions. For one 10 
who has attained the first jhåna speech has subsided…. For one who has attained the cess

ation of perception and feeling, perception and feeling have subsided. For a bhikkhu who

se contaminants are destroyed, lust has subsided, hatred has subsided, delusion has subsid

ed. 

“There are, bhikkhu, these six kinds of tranquillization. For one who has attained the 15 
first jhåna, speech has been tranquillized. For one who has attained the second jhåna, tho

ught and examination have been tranquillized. For one who has attained the third jhåna, r

apture has been tranquillized. For one who has attained the fourth jhåna, in-breathing and

 out-breathing have been tranquillized. [218] For one who has attained the cessation of pe

rception and feeling, perception and feeling have been tranquillized. For a bhikkhu whose20 
 contaminants are destroyed, lust has been tranquillized, hatred has been tranquillized, del

usion has been tranquillized.” 

 

12 (2) The Sky  (1) 

“Bhikkhus, just as various winds blow in the sky: winds from the east, winds from th25 
e west, winds from the north, winds from the south, dusty winds and dustless winds, cold 

winds and hot winds, mild winds and strong winds; so too, various feelings arise in this b

ody: pleasant feeling arises, painful feeling arises, neither-painful-nor-pleasant feeling ari

ses.” 

 30 
Just as many diverse winds  

Blow back and forth across the sky, 

Easterly winds and westerly winds,  

Northerly winds and southerly winds, 

Dusty winds and dustless winds, 35 
Sometimes cold, sometimes hot, 
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Those that are strong and others mild— 

Winds of many kinds that blow; 

So in this very body right here  

Various kinds of feelings arise, 

Pleasant ones and painful ones, 5 
And those neither painful nor pleasant. 

 

But when a bhikkhu who is ardent&242 

Does not neglect clear comprehension, 

Then that wise man fully understands 10 
Feelings in their entirety. 

 

Having fully understood feelings, 

He is taintless in this very life. 

Standing in Dhamma, with the body’s breakup,  15 
The knowledge-master cannot be reckoned. [219] 

 

13 (3) The Sky (2) 

(Same as the preceding, but without the verses.) 

 20 
14 (4) The Guest House  

“Bhikkhus, in a guest house people come from the east and lodge there; people come 

from the west … from the north … from the south and lodge there; khattiyas come and lo

dge there; brahmins … vessas … suddas come and lodge there. So too, bhikkhus, various

 feelings arise in this body: pleasant feeling arises, painful feeling arises, neither-painful-25 
nor-pleasant feeling arises; carnal pleasant feeling arises; carnal painful feeling arises; ca

rnal neither-painful-nor-pleasant feeling arises; spiritual pleasant feeling arises; spiritual 

painful feeling arises; spiritual neither-painful-nor-pleasant feeling arises.”&243 

  

15 (5) Ónanda (1) 30 
Then the Venerable Ónanda approached the Blessed One, paid homage to him, sat do

wn to one side, and said to him: “Venerable sir, what now is feeling? What is the origin o

f feeling? What is the cessation of feeling? [220] What is the way leading to the cessation

 of feeling? What is the gratification in feeling? What is the danger? What is the escape?” 

“Ónanda, these three feelings—pleasant feeling, painful feeling, neither-painful-nor-p35 
leasant feeling—are called feeling. With the arising of contact there is the arising of feeli
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ng. With the cessation of contact there is the cessation of feeling. This noble eightfold pat

h is the way leading to the cessation of feeling; that is, right view … right concentration. 

The pleasure and joy that arise in dependence on feeling: this is the gratification in feelin

g. That feeling is impermanent, suffering, and subject to change: this is the danger in feel

ing. The removal and abandonment of desire and lust for feeling: this is the escape from f5 
eeling. 

“Then, Ónanda, I have also taught the successive cessation of constructions … (as in 

§11) … [221] For a bhikkhu whose contaminants are destroyed, lust has been tranquillize

d, hatred has been tranquillized, delusion has been tranquillized.” 

  10 
16 (6) Ónanda (2)  

Then the Venerable Ónanda approached the Blessed One, paid homage to him, and sa

t down to one side. The Blessed One then said to the Venerable Ónanda as he was sitting 

to one side: “Ónanda, what now is feeling? What is the origin of feeling? What is the cess

ation of feeling? What is the way leading to the cessation of feeling? What is the gratifica15 
tion in feeling? What is the danger? What is the escape?” 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed O

ne, take recourse in the Blessed One. It would be good if the Blessed One would clear up 

the meaning of this statement. Having heard it from him, the bhikkhus will remember it.” 

“Then listen and attend carefully, Ónanda. I will speak.”  20 
“Yes, venerable sir,” the Venerable Ónanda replied. The Blessed One said this: 

“Ónanda, these three feelings—pleasant feeling, painful feeling, neither-painful-nor-p

leasant feeling—are called feeling….”  

(All as in the preceding sutta.) 

 25 
17 (7)–18 (8) A Number of Bhikkhus  

(These two suttas are identical with §§15–16 except that in each “a number of bhikkh

us” is the interlocutor in place of Ónanda.) [222–23] 

 

19 (9) Pañcaka∫ga  30 
Then the carpenter Pañcaka∫ga approached the Venerable Udåy¥, paid homage to him

, sat down to one side, and asked him: “Venerable Udåy¥, how many kinds of feelings ha

ve been spoken of by the Blessed One?”&244 

“Three kinds of feelings, carpenter, have been spoken of by the Blessed One: pleasant

 feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three kinds of35 
 feelings that have been spoken of by the Blessed One.” 
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When this was said, the carpenter Pañcaka∫ga said to the Venerable Udåy¥: “The Bles

sed One did not speak of three kinds of feelings, Venerable Udåy¥. He spoke of two kinds

 of feelings: pleasant feeling and painful feeling. As to this neither-painful-nor-pleasant f

eeling, venerable sir, the Blessed One has said that this is included in the peaceful and su

blime pleasure.” 5 
A second time [224] and a third time the Venerable Udåy¥ stated his position, and a s

econd time and a third time the carpenter Pañcaka∫ga stated his, but the Venerable Udåy¥

 could not convince the carpenter Pañcaka∫ga nor could the carpenter Pañcaka∫ga convin

ce the Venerable Udåy¥. 

The Venerable Ónanda heard this conversation between the Venerable Udåy¥ and the 10 
carpenter Pañcaka∫ga. Then he approached the Blessed One, paid homage to him, sat do

wn to one side, and reported to the Blessed One the entire conversation. (The Blessed On

e said:) 

“Ónanda, it was a true exposition that the carpenter Pañcaka∫ga would not approve of

 from the bhikkhu Udåy¥, and it was a true exposition that the bhikkhu Udåy¥ would not a15 
pprove of from the carpenter Pañcaka∫ga. I have spoken of two kinds of feelings by (one)

 exposition; I have spoken of three kinds of feelings by (another) exposition; I have spoke

n of five kinds of feelings … six kinds of feelings … eighteen kinds of feelings … thirty-

six kinds of feelings by (another) exposition; [225] and I have spoken of one hundred and

 eight kinds of feelings by (still another) exposition. Thus, Ónanda, the Dhamma has bee20 
n taught by me through (different) expositions.&245 

“When the Dhamma has been taught by me in such a way through (different) expositi

ons, it may be expected of those who will not concede, allow, and approve of what is wel

l stated and well spoken by others that they will become contentious and quarrelsome and

 engage in disputes, and that they will dwell stabbing each other with verbal daggers. But 25 
when the Dhamma has been taught by me in such a way through (different) expositions, i

t may be expected of those who will concede, allow, and approve of what is well stated a

nd well spoken by others that they will live in concord, with mutual appreciation, without

 disputing, blending like milk and water, viewing each other with kindly eyes. 

“Ónanda, there are these five cords of sensual pleasure. What five? Forms cognizable30 
 by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. 

Sounds cognizable by the ear … Odours cognizable by the nose … Tastes cognizable by 

the tongue … Tactile objects cognizable by the body that are desirable, lovely, agreeable,

 pleasing, sensually enticing, tantalizing. These are the five cords of sensual pleasure. Th

e pleasure and joy that arise in dependence on these five cords of sensual pleasure: this is 35 
called sensual pleasure. 
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“Though some may say, ‘This is the supreme pleasure and joy that beings experience,

’ I would not concede this to them. Why is that? Because there is another kind of happine

ss more excellent and sublime than that happiness. And what is that other kind of happine

ss? Here, Ónanda, secluded from sensual pleasures, secluded from unwholesome states, a

 bhikkhu enters and dwells in the first jhåna, which is accompanied by thought and exami5 
nation, with rapture and happiness born of seclusion. This is that other kind of happiness 

more excellent and sublime than the previous kind of happiness. [226]  

“Though some may say, ‘This is the supreme pleasure and joy that beings experience,

’ I would not concede this to them. Why is that? Because there is another kind of happine

ss more excellent and sublime than that happiness. And what is that other kind of happine10 
ss? Here, Ónanda, with the subsiding of thought and examination, a bhikkhu enters and d

wells in the second jhåna, which has internal confidence and unification of mind, is witho

ut thought and examination, and has rapture and happiness born of concentration. This is 

that other kind of happiness more excellent and sublime than the previous kind of happin

ess.  15 
“Though some may say … And what is that other kind of happiness? Here, Ónanda, 

with the fading away as well of rapture, a bhikkhu dwells equanimous and, mindful and c

learly comprehending, he experiences happiness with the body; he enters and dwells in th

e third jhåna of which the noble ones declare: ‘He is equanimous, mindful, one who dwel

ls happily.’ This is that other kind of happiness more excellent and sublime than the previ20 
ous kind of happiness.  

“Though some may say … And what is that other kind of happiness? Here, Ónanda, 

with the abandoning of pleasure and pain, and with the previous passing away of joy and 

displeasure, a bhikkhu enters and dwells in the fourth jhåna, which is neither painful nor 

pleasant and includes the purification of mindfulness by equanimity. This is that other ki25 
nd of happiness more excellent and sublime than the previous kind of happiness.&246 

“Though some may say … [227] …. And what is that other kind of happiness? Here, 

Ónanda, with the complete transcendence of perceptions of forms, with the passing away 

of perceptions of sensory impingement, with non-attention to perceptions of diversity, aw

are that ‘space is infinite,’ a bhikkhu enters and dwells in the base of the infinity of space.30 
 This is that other kind of happiness more excellent and sublime than the previous kind of

 happiness.  

“Though some may say … And what is that other kind of happiness? Here, Ónanda, b

y completely transcending the base of the infinity of space, aware that ‘consciousness is i

nfinite,’ a bhikkhu enters and dwells in the base of the infinity of consciousness. This is t35 
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hat other kind of happiness more excellent and sublime than the previous kind of happine

ss.&247 

“Though some may say … And what is that other kind of happiness? Here, Ónanda, b

y completely transcending the base of the infinity of consciousness, aware that ‘there is n

othing,’ a bhikkhu enters and dwells in the base of nothingness. This [228] is that other ki5 
nd of happiness more excellent and sublime than the previous kind of happiness.  

“Though some may say … And what is that other kind of happiness? Here, Ónanda, b

y completely transcending the base of nothingness, a bhikkhu enters and dwells in the bas

e of neither-perception-nor-non-perception. This is that other kind of happiness more exc

ellent and sublime than the previous kind of happiness.  10 
“Though some may say, ‘This is the supreme pleasure and joy that beings experience,

’ I would not concede this to them. Why is that? Because there is another kind of happine

ss more excellent and sublime than that happiness. And what is that other kind of happine

ss? Here, Ónanda, by completely transcending the base of neither-perception-nor-non-per

ception, a bhikkhu enters and dwells in the cessation of perception and feeling. This is th15 
at other kind of happiness more excellent and sublime than the previous kind of happines

s.  

“Now it is possible, Ónanda, that wanderers of other sects might speak thus: ‘The recl

use Gotama speaks of the cessation of perception and feeling, and he maintains that it is i

ncluded in happiness. What is that? How is that?’ When wanderers of other sects speak th20 
us, Ónanda, they should be told: ‘The Blessed One, friends, does not describe a state as in

cluded in happiness only with reference to pleasant feeling. But rather, friends, wherever 

happiness is found and in whatever way, the Tathågata describes that as included in happi

ness.’”&248 

 25 
20 (10) Bhikkhus  

“Bhikkhus, I have spoken of two kinds of feelings by (one) exposition…. Thus, bhikk

hus, the Dhamma has been taught by me through (different) expositions….” 

(Complete as in the preceding sutta.) [229] 

 30 
II. The Method of the Hundred and Eight  

 

21 (1) S¥vaka  

[230] On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Gro

ve, the Squirrel Sanctuary. Then the wanderer Mo¬iyas¥vaka approached the Blessed One 35 
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and exchanged greetings with him.&249 When they had concluded their greetings and co

rdial talk, he sat down to one side and said to the Blessed One:  

“Master Gotama, there are some recluses and brahmins who hold such a doctrine and 

view as this: ‘Whatever a person experiences, whether it be pleasant or painful or neither-

painful-nor-pleasant, all that is caused by what was done in the past.’&250 What does M5 
aster Gotama say about this?” 

“Some feelings, S¥vaka, arise here originating from bile disorders: that some feelings 

arise here originating from bile disorders one can know for oneself, and that is considered

 to be true in the world. Now when those recluses and brahmins hold such a doctrine and 

view as this, ‘Whatever a person experiences … all that is caused by what was done in th10 
e past,’ they overshoot what one knows by oneself and they overshoot what is considered

 to be true in the world. Therefore I say that this is wrong on the part of those recluses an

d brahmins.&251 

“Some feelings, S¥vaka, arise here originating from phlegm disorders … originating f

rom wind disorders … originating from an imbalance (of the three) … produced by chan15 
ge of climate … produced by careless behaviour … caused by assault … [231] produced 

as the result of kamma: how some feelings arise here produced as the result of kamma on

e can know for oneself, and that is considered to be true in the world.&252 Now when th

ose recluses and brahmins hold such a doctrine and view as this, ‘Whatever a person expe

riences … all that is caused by what was done in the past,’ they overshoot what one know20 
s by oneself and they overshoot what is considered to be true in the world. Therefore I sa

y that this is wrong on the part of those recluses and brahmins.” 

When this was said, the wanderer Mo¬iyas¥vaka said to the Blessed One: “Magnificen

t, Master Gotama! Magnificent, Master Gotama!… From today let Master Gotama reme

mber me as a lay follower who has gone for refuge for life.” 25 
 

Bile, phlegm, and also wind, 

Imbalance and climate too, 

Carelessness and assault, 

With kamma result as the eighth. 30 
 

22 (2) The Method of the Hundred and Eight  

 “Bhikkhus, I will teach you a Dhamma discourse on the method of the hundred and e

ight. Listen to that…. 

“And what, bhikkhus, is the Dhamma discourse on the method of the hundred and eig35 
ht? I have spoken of two kinds of feelings by (one) method of exposition; I have spoken 
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of three kinds of feelings by (another) method of exposition; I have spoken of five kinds 

of feelings … six kinds of feelings … eighteen kinds of feelings … thirty-six kinds of fee

lings by (another) method of exposition; and I have spoken of one hundred and eight kind

s of feelings by (still another) method of exposition.  

“And what, bhikkhus, are the two kinds of feelings? Bodily and mental. These are cal5 
led the two kinds of feelings. [232] 

“And what, bhikkhus, are the three kinds of feelings? Pleasant feeling, painful feeling

, neither-painful-nor-pleasant feeling. These are called the three kinds of feelings. 

“And what, bhikkhus, are the five kinds of feelings? The pleasure faculty, the pain fa

culty, the joy faculty, the displeasure faculty, the equanimity faculty. These are called the10 
 five kinds of feelings.&253 

“And what, bhikkhus, are the six kinds of feelings? Feeling born of eye-contact … fe

eling born of mind-contact. These are called the six kinds of feeling. 

“And what, bhikkhus, are the eighteen kinds of feelings? Six examinations accompan

ied by joy, six examinations accompanied by displeasure, six examinations accompanied 15 
by equanimity. These are called the eighteen kinds of feelings.&254 

“And what, bhikkhus, are the thirty-six kinds of feelings? Six types of joy based on th

e household life, six types of joy based on renunciation; six types of displeasure based on

 the household life, six types of displeasure based on renunciation; six types of equanimit

y based on the household life, six types of equanimity based on renunciation. These are c20 
alled the thirty-six kinds of feelings.&255 

“And what, bhikkhus, are the hundred and eight kinds of feelings? The (above) thirty-

six feelings in the past, the (above) thirty-six feelings in the future, the (above) thirty-six 

feelings at present. These are called the hundred and eight kinds of feelings. 

“This, bhikkhus, is the Dhamma discourse on the method of the hundred and eight.” 25 
 

23 (3) A Certain Bhikkhu  

Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down to

 one side, and said to him: “Venerable sir, what now is feeling? What is the origin of feeli

ng? What is the way leading to the origination of feeling? What is the cessation of feeling30 
? What is the way leading to the cessation of feeling? What is the gratification in feeling?

 What is the danger? What is the escape?” [233] 

“There are, bhikkhu, these three feelings: pleasant feeling, painful feeling, neither-pai

nful-nor-pleasant feeling. This is called feeling. With the arising of contact there is the ari

sing of feeling. Craving is the way leading to the origination of feeling. With the cessatio35 
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n of contact there is the cessation of feeling. This noble eightfold path is the way leading 

to the cessation of feeling; that is, right view … right concentration. 

“The pleasure and joy that arise in dependence on feeling: this is the gratification in f

eeling. That feeling is impermanent, suffering, and subject to change: this is the danger in

 feeling. The removal and abandonment of desire and lust for feeling: this is the escape fr5 
om feeling.” 

 

24 (4) Before&256 

“Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlig

htened, it occurred to me: “What now is feeling? What is the origin of feeling? What is th10 
e way leading to the origination of feeling? What is the cessation of feeling? What is the 

way leading to the cessation of feeling? What is the gratification in feeling? What is the d

anger? What is the escape?”  

“Then, bhikkhus, it occurred to me: ‘There are these three feelings … (all as in prece

ding sutta) … this is the escape from feeling.’” 15 
 

25 (5) Knowledge 

“‘These are feelings’: thus, bhikkhus, in regard to things unheard before, there arose i

n me vision, knowledge, wisdom, true knowledge, and light. 

“‘This is the origin of feeling’: thus, bhikkhus, in regard to things unheard before, the20 
re arose in me vision … and light. 

“‘This is the way leading to the origination of feeling’: thus, bhikkhus, in regard to thi

ngs unheard before, there arose in me vision … and light. 

“‘This is the cessation of feeling’: thus, bhikkhus, in regard to things unheard before, 

there arose in me vision … and light. [234] 25 
“‘This is the way leading to the cessation of feeling’: thus, bhikkhus, in regard to thin

gs unheard before, there arose in me vision … and light. 

“‘This is the gratification in feeling’ … ‘This is the danger in feeling’ … ‘This is the 

escape from feeling’: thus, bhikkhus, in regard to things unheard before, there arose in m

e vision, knowledge, wisdom, true knowledge, and light.”  30 
 

26 (6) A Number of Bhikkhus  

(Identical with §23 except that “a number of bhikkhus” are the interlocutors rather t

han “a certain bhikkhu.”) 

 35 
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27 (7) Recluses and Brahmins (1) 

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feelin

g, neither-painful-nor-pleasant feeling. 

“Those recluses or brahmins, bhikkhus, who do not understand as they really are the 

gratification, the danger, and the escape in the case of these three feelings:&257 these I d5 
o not consider to be recluses among recluses or brahmins among brahmins, and these ven

erable ones do not, by realizing it for themselves with direct knowledge, in this very life 

enter and dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand these things as they real

ly are: these I consider to be recluses among recluses and brahmins among brahmins, and10 
 these venerable ones, by realizing it for themselves with direct knowledge, in this very li

fe enter and dwell in the goal of recluseship and the goal of brahminhood.” [235] 

 

28 (8) Recluses and Brahmins (2)  

“Those recluses or brahmins, bhikkhus, who do not understand as they really are the 15 
origination and the passing away, the gratification, the danger, and the escape in the case 

of these three feelings: these I do not consider to be recluses among recluses or brahmins 

among brahmins, and these venerable ones do not, by realizing it for themselves with dir

ect knowledge, in this very life enter and dwell in the goal of recluseship or the goal of br

ahminhood. 20 
“But, bhikkhus, those recluses and brahmins who understand these things as they real

ly are: these I consider to be recluses among recluses and brahmins among brahmins, and

 these venerable ones, by realizing it for themselves with direct knowledge, in this very li

fe enter and dwell in the goal of recluseship and the goal of brahminhood.”  

 25 
29 (9) Recluses and Brahmins (3)  

“Those recluses or brahmins, bhikkhus, who do not understand feeling, its origin, its 

cessation, and the way leading to its cessation: these I do not consider to be recluses amo

ng recluses … nor do they enter and dwell in the goal of recluseship or the goal of brahmi

nhood. 30 
“But, bhikkhus, those recluses and brahmins who understand feeling, its origin, its ce

ssation, and the way leading to its cessation: these I consider to be recluses among reclus

es … and they enter and dwell in the goal of recluseship and the goal of brahminhood.” 
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30 (10) Simple Version  

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feelin

g, neither-painful-nor-pleasant feeling.”&258 

 

31 (11) Spiritual  5 
“Bhikkhus, there is carnal rapture, there is spiritual rapture, there is rapture more spiri

tual than the spiritual. There is carnal happiness, there is spiritual happiness, there is happ

iness more spiritual than the spiritual. There is carnal equanimity, there is spiritual equani

mity, there is equanimity more spiritual than the spiritual. There is carnal deliverance, the

re is spiritual deliverance, there is deliverance more spiritual than the spiritual. 10 
And what, bhikkhus, is carnal rapture? There are, bhikkhus, these five cords of sensu

al pleasure. What five? Forms cognizable by the eye … tactile objects cognizable by the 

body that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These 

are the five cords of sensual pleasure. The rapture that arises in dependence on these five 

cords of sensual pleasure: this is called carnal rapture. [236] 15 
“And what, bhikkhus, is spiritual rapture? Here, secluded from sensual pleasures, secl

uded from unwholesome states, a bhikkhu enters and dwells in the first jhåna, which is ac

companied by thought and examination, with rapture and happiness born of seclusion. Wi

th the subsiding of thought and examination, he enters and dwells in the second jhåna, wh

ich has internal confidence and unification of mind, is without thought and examination, 20 
and has rapture and happiness born of concentration. This is called spiritual rapture.  

“And what, bhikkhus, is rapture more spiritual than the spiritual? When a bhikkhu wh

ose contaminants are destroyed reviews his mind liberated from lust, liberated from hatre

d, liberated from delusion, there arises rapture. This is called rapture more spiritual than t

he spiritual.&259 25 
“And what, bhikkhus, is carnal happiness? There are, bhikkhus, these five cords of se

nsual pleasure. What five? Forms cognizable by the eye … tactile objects cognizable by t

he body that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. The

se are the five cords of sensual pleasure. The happiness that arises in dependence on these

 five cords of sensual pleasure: this is called carnal happiness. 30 
“And what, bhikkhus, is spiritual happiness? Here, bhikkhus, secluded from sensual p

leasures … a bhikkhu enters and dwells in the first jhåna … the second jhåna…. With the

 fading away as well of rapture, he dwells equanimous and, mindful and clearly compreh

ending, he experiences happiness with the body; he enters and dwells in the third jhåna of

 which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’ Thi35 
s is called spiritual happiness. 
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“And what, bhikkhus, is happiness more spiritual than the spiritual? When a bhikkhu 

whose contaminants are destroyed reviews his mind liberated from lust, liberated from ha

tred, [237] liberated from delusion, there arises happiness. This is called happiness more 

spiritual than the spiritual. 

“And what, bhikkhus, is carnal equanimity. There are, bhikkhus, these five cords of s5 
ensual pleasure. What five? Forms cognizable by the eye … tactile objects cognizable by 

the body that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. Th

ese are the five cords of sensual pleasure. The equanimity that arises in dependence on th

ese five cords of sensual pleasure: this is called carnal equanimity.  

“And what, bhikkhus, is spiritual equanimity? With the abandoning of pleasure and p10 
ain, and with the previous passing away of joy and displeasure, a bhikkhu enters and dwe

lls in the fourth jhåna, which is neither painful nor pleasant and includes the purification 

of mindfulness by equanimity.  

“And what, bhikkhus, is equanimity more spiritual than the spiritual? When a bhikkh

u whose contaminants are destroyed reviews his mind liberated from lust, liberated from 15 
hatred, liberated from delusion, there arises equanimity. This is called equanimity more s

piritual than the spiritual. 

“And what, bhikkhus, is carnal deliverance? Deliverance connected with the form sph

ere is carnal deliverance. 

“And what, bhikkhus, is spiritual deliverance? Deliverance connected with the formle20 
ss sphere is spiritual deliverance.&260 

“And what, bhikkhus, is deliverance more spiritual than the spiritual? When a bhikkh

u whose contaminants are destroyed reviews his mind liberated from lust, liberated from 

hatred, liberated from delusion, there arises deliverance. This is called deliverance more s

piritual than the spiritual.” 25 
 



Chapter 36: Vedanå-saµyutta 

 

227. The verse alludes to the four noble truths, with feeling in the place of suffering (on t

he ground that “whatever is felt is included in suffering” and because feeling is on

e of the five aggregates mentioned in the formula for the first truth). SA points ou

t that two terms respectively signify serenity and insight (SÈ: samåhito and sampa

jåno); the rest, the four truths. “Hungerless” (nicchåto) means without craving, an

d “fully quenched” (parinibbuto) implies the full quenching of defilements (kilesa

-parinibbåna). 

228. I render mosadhammaµ in påda c in accordance with the gloss of SA, nassanadham

maµ, “subject to destruction,” on which SÈ remarks: “There is nothing to be seen

 after its dissolution owing to its momentariness.” The word may also be related t

o muså, from the same verbal root but with the acquired meaning “false.” Thus m

osadhamma could have been rendered “of false nature” or “deceitful.” This meani

ng seems to be conveyed at MN III 245,16-18, and perhaps at Sn 757d, though it is

 also possible both nuances are intended in every case. SA glosses phussa phussa 

vayaµ passaµ with  ñåˆena phusitvå phusitvå vayaµ passanto, “seeing its fall, h

aving repeatedly experienced it (touched it) with knowledge.” SÈ takes virajjati t

o be an allusion to the path (maggavirågena virajjati). 

229. Rågånusaya, pa†ighånusaya, avijjånusaya. Among the seven anusaya (45:175), thes

e are the three that have strong connections with feelings. 

230. I read niranusayo with Be, as against pah¥narågånusayo in Ce and Ee. 

231. Månåbhisamayå. SA: Breaking through conceit by seeing it (dassanåbhisamayå) an

d by abandoning it (pahånåbhisamayå). See II,n.13. 

232. Påtålo. Also at I,v.147d, v.489b. Here SA derives the word from påtassa alaµ pariy

atto, “enough, a sufficiency of falling,” and says the word denotes a place without

 bottom (natthi ettha pati††hå). “Painful bodily feeling” here renders sår¥rikå dukk

hå vedanå. 

233. SA: They should be seen as painful because they undergo change. 

234. I prefer the reading in Ce: tam enaµ dutiyena sallena anuvedhaµ vijjheyyuµ. Be dif

fers only in having a singular verb. SA: The second wound (anugatavedhaµ) wou

ld be only one or two inches away from the opening of the first. For one wounded

 thus, the subsequent feeling would be worse than the first. 

235. SA says that among the noble disciples, here the stress is on the arahant, though the 

non-returner would also be appropriate. According to the commentarial system, b

oth have abandoned pa†igha or dosa and thus are no longer subject to displeasure 



(domanassa), painful mental feeling. Everyone with a body, including the Buddha

s, is subject to bodily painful feeling (here, kåyikå dukkhå vedanå). 

236. SA: He went so that the bhikkhus, seeing the Tathågata, the foremost person in the 

world, in attendance on the sick, would think, “We too should attend on the sick.”

 He also went to explain a meditation subject to those who needed one. 

237. SA: At this point, what has been shown? This bhikkhu’s way of arrival [SÈ: the prel

iminary practice (pubbabhåga-pa†ipadå) which is the cause for arrival at the nobl

e path]. For the foundations of mindfulness are only preliminary, and in regard to 

clear comprehension the contemplations of impermanence, vanishing, and fading 

away are also only preliminary. These two—contemplation of cessation and of rel

inquishment—are mixed [SÈ: mundane and supramundane]. 

238. From here to the end also at 12:51 (but with a different simile) and also at 22:88 and

 54:8 (with the same simile). 

239. The simile is also at 12:62. Here, and below at 48:39, all three eds. read nånåbhåvå 

vinikkhepå (see II,n.159). 

240. SA: The impermanence of constructions is itself the impermanence of feelings, and t

his impermanence is death. There is no suffering worse than death: with this inten

tion it is said, “All feeling is suffering.” 

241. Anupubbasa∫khårånaµ nirodha. SA: This is introduced to show, “I describe not onl

y the cessation of feelings, but also the cessation of these (other) states.” Below, “

subsiding” (vËpasama) and “tranquillizing” (passaddhi) are spoken of in comfor

mity with the inclinations of those to be enlightened by the teaching. 

242. This verse and the next are also at 36:3.  

243. SA: Carnal (såmiså) pleasant feeling is the feeling connected with carnal sensualty; 

spiritual (niråmiså) pleasant feeling, the feeling arisen in the first jhåna, etc., or b

y way of insight, or by way of recollection (of the Buddha, etc.). Carnal painful fe

eling is the carnal feeling arisen through carnal sensuality [SÈ: the painful feeling 

of those who undergo suffering because of sensuality]; spiritual painful feeling, th

e feeling of displeasure (domanassa) arisen through yearning for the unsurpassed 

deliverances [SÈ: namely, the fruit of arahantship]. Carnal neutral feeling is the c

arnal feeling arisen through carnal sensuality; spiritual neutral feeling, the neutral 

feeling arisen by way of the fourth jhåna. See too 36:31. 

244. This sutta is also at MN No. 59, entitled the Bahuvedan¥ya Sutta. 

245. All are explicated at 36:22. 

246. SA: From the fourth jhåna up, there is neither-painful-nor-pleasant feeling, called pl

easure (or happiness) in the sense that it is peaceful and sublime. 



247. SA: Cessation is called happiness in the sense that it is unfelt happiness (avedayita-s

ukha, the happiness of non-feeling). Thus felt happiness (vedayita-sukha) arises b

y way of the cords of sensual pleasure and the eight meditative attainments, while

 cessation is called unfelt happiness. Whether it is felt or not, it is exclusively hap

piness in the sense that happiness consists in the absence of suffering (niddukkhab

håva). 

248. I read: Yattha yattha åvuso sukhaµ upalabbhati yamhi yamhi, taµ taµ tathågato su

khasmiµ paññåpeti. SA: Whether felt happiness is found or unfelt happiness, the 

Tathågata describes as happiness all that is without suffering. 

249. SA: His name was S¥vaka, but because he had a topknot (cË¬å), he was called Mo¬iy

as¥vaka (mo¬i or moli being another word for topknot). 

250. This view is often referred to as pubbakatahetuvåda. At MN II 214-23, where it is a

scribed to the Jains, the Buddha criticizes it from one angle, and at AN I 173-74 fr

om still another angle. 

251. In the argument, vedanå is being used in the narrower sense of painful feeling. Bile (

pitta), phlegm (semha), and wind (våta) are the three bodily humours (dosa) of In

dian Ayurveda medicine. It should be noted that the Buddha’s appeal to personal 

experience and common sense as the two criteria for rejecting the view that all fee

ling is caused by past kamma implies that the view against which he is arguing is 

the claim that past kamma is the sole and sufficient cause of all present experienc

e. However, the Buddha’s line of argument also implies he is not denying the poss

ibility that kamma may induce the illnesses, etc., that serve as the immediate caus

es of the painful feelings; for this level of causality is not immediately perceptible

 to those who lack supernormal cognitive faculties. Thus kamma can still be an in

direct cause in the arising of painful feeling directly induced by the first seven cau

ses. It is the sole and sufficient cause only in the eighth case. 

252. I have translated sannipåtikåni, visamaparihårajåni, and opakkamikåni in accordanc

e with the explanations given by SA. On kammavipåkajåni vedayitåni, SA says th

at these are produced solely (kevalaµ) as a result of kamma. Feelings arisen direc

tly from the other seven causes are not “feelings produced by kamma,” even thou

gh kamma may function as an underlying cause of the illness, etc., responsible for

 the painful feelings. According to the Abhidhamma, all bodily painful feeling is t

he result of kamma (kamma-vipåka), but it is not necessarily produced exclusivel

y by kamma; kamma usually operates through more natural networks of causality 

to bring about its result. 



 

 SA says that this sutta is spoken from the standpoint of worldly convention (lo

kavohåra), on which SÈ comments: “Because it is generally accepted in the world

 that (feelings) originate from bile and so forth. Granted, feelings based on the ph

ysical body are actually produced by kamma, but this worldly convention is arrive

d at by way of the present condition (paccuppanna-paccayavasena). Accepting w

hat is said, the opponent’s doctrine is refuted.” 

253. Dealt with at 48:31-40. 

254. See MN III 216,29-217,3. The six of each type arise in regard to the six objects, for

ms, sounds, etc. 

255. See MN III 217-19. Again, the six of each type arise in regard to the six objects. 

256. In Ee, this sutta is not counted separately but is printed as though it were a continuat

ion of the preceding one. Be and Ce treat is as a separate sutta. 

257. In all three eds., the text of this sutta includes the words samudayañ ca attha∫gamañ

 ca (“the origination and the passing away”), and the wording of the next sutta is t

he same. Since this would obviate the need for its separate existence, we can be s

ure that 36:27 originally had only the three terms assåda, åd¥nava, nissaraˆa, and

 36:28 all five. I have translated on the basis of this hypothesis, which can claim s

upport from the parallels: 14:37-38, 22:107-8, and 22:129-34.  

258. In Ee, this sutta is considered the opening paragraph of the following sutta, but in Be

 and Ce (which I follow) it is counted separately. 

259. Niråmiså niråmisatarå p¥ti. SA: More spiritual than the spiritual rapture of the jhåna

s. 

260. Having called the rapture, etc., of the jhånas spiritual rapture, etc., it seems contradic

tory for the text to say that the form-sphere deliverance is carnal. SA attempts a s

olution by proposing that form-sphere deliverance is said to be carnal because of i

ts object, namely, a carnal form (rËpåmisavasen’eva såmiso nåma). 

 

Chapter 37: Måtugåma-saµyutta 

 

261. Måtugåmassa åveˆikåni dukkhåni. SA: Particular (to women); not shared by men. 

262. Anuruddha excelled in the exercise of the divine eye, which discerns the passing aw

ay and rebirth of beings. 

263. In 37:7-13, the terms in square brackets successively replace “malicious” as the four

th item in the list. 



264. In 37:17-23, the terms in square brackets successively replace “without malice” as t

he fourth item in the list. 

265. Såmikaµ pasayha agåraµ ajjhåvasati. SA glosses pasayha with abhibhavitvå, and i

n the next sutta abhibhuyya vattati with abhibhavati ajjhottharati. In this way the 

two become simply verbal variations with the same meaning. 

266. Nåsent’eva naµ, kule na våsenti. SA gives us a glimpse at the social mores of the pe

riod: “Saying, ‘You immoral, unchaste adulteress,’ they take her by the neck and 

eject her; they do not accommodate her in that family.” 

267. Våsent’eva naµ kule, na nåsenti. SA: “Reflecting, ‘What does beauty or wealth, etc.

, matter when she is virtuous and upright?’, the relatives accommodate her in that 

family; they do not expel her.” 

268. Asapatt¥. That is, without another wife of her husband. It was not unusual at the time

 for affluent men to take a second wife or concubine, especially if the first wife tu

rned out to be barren. See Singh, Life in North-Eastern India, pp.38-41. 

 

Chapter 38: Jambukhådaka-saµyutta 

 

269. SA: He was the Venerable Såriputta’s nephew. 

270. SA argues against the idea that Nibbåna is the mere destruction of the defilements (k

ilesakhayamattaµ nibbånaµ), holding that Nibbåna is called the destruction of lu

st, etc., in the sense that lust, etc., are destroyed contingent upon Nibbåna (yaµ åg

amma rågådayo kh¥yanti, taµ nibbånaµ). For a fuller version of the argument, se

e Vism 507-9 (PP 16:67-74). 

271. Cp. AN I 217-19. Sugata is usually an epithet of the Buddha but here, in the plural, i

t denotes all arahants. 

272. Assåsapatta. The answer is a coded formula for the sekha. The next sutta, on param

assåsapatta, concerns the arahant. 

273. The three types are explained at Vism 499,?? (PP 16:34-35). Briefly, suffering due t

o pain (dukkha-dukkhatå) is painful bodily and mental feeling; suffering of the co

nstructions (sa∫khåra-dukkhatå) is all constructed phenomena of the three planes,

 because they are oppressed by rise and fall; and suffering due to change (vipariˆå

ma-dukkhatå) is pleasant feeling, which brings suffering when it comes to an end. 

274. SA quotes MN II 96,19-20: “Instructed in the morning, by the evening he will attain 

distinction (enlightenment); instructed in the evening, by the morning he will attai

n distinction.” 

 



Chapter 40: Moggallåna-saµyutta 

 

275. The first nine suttas of this saµyutta report Moggallåna’s experiences during his we

ek-long struggle for arahantship immediately after his ordination as a bhikkhu. Fo

r another perspective on his development, see AN IV 85-88, and for a narrative ac

count, see Nyanaponika and Hecker, Great Disciples of the Buddha, pp.78-83. 

276. Kåmasahagatå saññå manasikårå samudåcaranti. SA glosses: accompanied by the f

ive hindrances. 

277. Mahåbhiññataµ patto. Moggallåna excelled in the supernormal powers (iddhividha)

; see 51:14, 51:31. 

278. Cp. 21:1, where the same experience is discussed in terms of “noble silence” (ariya 

tuˆh¥bhåva), a technical code term for the second jhåna. 

279. Animitta cetosamådhi. SA: This refers to insight-concentration (vipassanå-samådhi)

, which occurs when one has abandoned the sign of permanence, etc.  

The “signless concentration of mind” is not defined further in the Nikåyas, but its placem

ent after the eighth formless attainment suggests it is a samådhi qualitatively diffe

rent from those attained in samatha meditation. Below, it occurs in the explanatio

n of the “signless liberation of mind” (animitta cetovimutti, at 41:7; IV 297,3-6 = 

MN I 298,19-25). At 43:4, the signless concentration (animitta samådhi) is called t

he path leading to the unconstructed.  

280. Nimittånusåri viññåˆaµ hoti. SA: This occurred while his insight knowledge was fl

owing along sharp and strong as he dwelt in insight-concentration. Just as, when a

 man is cutting down a tree with a sharp axe, if he constantly inspects the blade he

 doesn’t accomplish the function of cutting down the tree, so the elder developed 

a liking (nikanti) for insight and thus did not accomplish its function.  

281. Buddhe aveccappasåda. This is the faith of a noble disciple at the minimal level of s

tream-enterer; see II,n.120. The four qualities to be extolled here are called the fo

ur factors of stream-entry (sotåpattiya∫ga); see 12:41. 

282. The above suttas are abridged in all three eds. Candana is at 2:5; the other devas are 

the reigning deities of the four sense-sphere heavens above Tåvatiµsa. 

 

Chapter 41: Citta-saµyutta 

 

283. Ambå†akavana. CPD identifies ambå†aka as the hog plum or wild mango, Spondios 

mangifera. 



284. At AN I 26,5 Citta is declared the foremost male lay disciple among the speakers on

 the Dhamma (etadaggaµ dhammakathikånaµ); see too 17:23. For a biographical

 sketch, see Nyanaponika and Hecker, Great Disciples of the Buddha, pp.365-72. 

Migapathaka, according to SA, was his own tributary village (bhoga-gåma), situa

ted just behind the Wild Mango Grove. 

285. The simile and its application are also at 35:232. 

286. The problem is also posed at 35:129, but the reply given below draws on 14:1. 

287. SA says that he knew the answer but was not a confident speaker. This explanation i

s not very convincing in view of the elder’s confession to Isidatta below. 

288. On¥tapattapåˆino. See n.136. SA: “Having removed their bowls from their hands (p

åˆito apan¥tapattå dhovitvå), having washed them, having deposited them into th

eir bags, (they left) with the bowls hanging from their shoulders.” On osåpeti, “to 

deposit,” see I,n.223. 

289. I translate the awkward idiom freely in accordance with the natural sense. 

290. DN No. 1. 

291. Neither SA nor SÈ gives an explanation for his sudden departure. He may have seen

 the danger in fame and honour and preferred to dwell in complete anonymity. Th

 120 is ascribed to Isidatta. 

292. In Ce and Ee the reading is ku††hitaµ, glossed kuthitaµ by SA (Ce); in Be it is kuthit

aµ, glossed kudhitaµ. SA: This is a term of unique occurrence in the Buddha-wor

d of the Tipi†aka (tepi†ike buddhavacane asambhinnapadaµ). 

293. The passage is quoted at Vism 393-94 (PP 12:85). 

294. At Ud 76,26-27, spoken with reference to the arahant Lakuˆ†aka-bhaddiya. 

295. This discussion is a close parallel to MN I 301,17-302,27 and I 296,11-23. The last qu

estion and answer, however, are not found in those two passages. SA explains that

 Citta used to abide in cessation [SÈ: as a non-returner] and thus he raised the que

stion wishing to ask about the constructions that are the basis cessation (see n.297

). 

296. The three terms—kåyasa∫khåra, vac¥sa∫khåra, cittasa∫khåra—are identical with th

ose used to define the sa∫khåra factor of dependent origination (as at 12:2), but in

 this context the purport is different, as the following discussion will show. On the

 three sa∫khåra in the context of dependent origination, see II,n.7. Here, in the co

mpounds kåyasa∫khåra and cittasa∫khåra, sa∫khåra clearly has a passive sense: 

what is “constructed” (sa∫khar¥yati) in dependence on the body or the mind. In th

e case of vac¥sa∫khåra the sense is active: what “constructs” (sa∫kharoti) speech. 



297. The question refers to saññåvedayita-nirodha, also called nirodha-samåpatti, the att

ainment of cessation. This is a meditative state in which mind and all mental funct

ions stop. It is said to be accessible only to arahants and non-returners who have 

mastered the eight attainments of samådhi. For a detailed treatment according to t

he commentarial method, see Vism 702-9 (PP 23:16-52). According to SA, Citta 

had asked this question to find out if the monk was familiar with the attainment a

nd had mastered it. 

298. SA: This means that before attaining cessation he has delimited the duration of the a

ttainment, resolving, “I will be mindless (acittaka) for such a time.” 

299. The verbal construction (thought and examination) ceases in the second jhåna; the b

odily construction (in-and-out breathing) ceases in the fourth jhåna; the mental co

nstruction (perception and feeling) ceases on entering the attainment of cessation. 

300. Indriyåni vippasannåni. SA: The sense faculties are strained when activity occurs an

d external objects impinge on the senses. They are afflicted, soiled as it were, like

 a mirror set up at a crossroads hit by dust carried by the wind. But as a mirror pla

ced in a casket and deposited in a case shines within, so the five senses of a bhikk

hu who has attained cessation shine brightly within cessation. 

301. SA: Before attaining cessation, at the time of delimiting the duration, he resolved, “I

 will be mindless for such a time and afterwards will again become mindful.” 

302. SA: When one emerges from cessation the citta of fruition attainment is the first to a

rise. It is with reference to the perception and feeling associated with that citta tha

t it is said, “First the mental construction arises.” Afterwards, at the time of bhava

∫ga, the bodily construction (breathing) arises, and still later, at the time of regula

r activity, the verbal construction resumes, namely, thought and examination able 

to originate speech. 

303. Suññata phassa, animitta phassa, appaˆihita phassa. SA: These can be explained by

 way of their own quality (saguˆa) or by way of their object (årammaˆa). By way

 of quality: the attainment of fruition (phala-samåpatti) is called emptiness, and th

e accompanying contact is called emptiness contact; the same method in the other

 two cases. By way of object: Nibbåna is called emptiness becuase it is empty of l

ust, etc.; signless, because the signs of lust, etc., are absent; and undirected, becau

se it is not directed towards lust, hatred, or delusion. The contact of the arisen frui

tion attainment, which takes emptiness-Nibbåna as object, is called emptiness con

tact; the same method in the other two cases. 

 

 Fruition attainment is a special meditation attainment in which the mind direct



ly experiences the bliss of Nibbåna. It is of four levels, corresponding to the four l

evels of awakening (the fruition attainment of stream-entry, etc.). See Vism 698–

701 (PP 23:3–15). 

304. SA: It is Nibbåna that is called seclusion (viveka). His mind flows, slopes, and inclin

es towards that seclusion. 

305. This is said because cessation is attained by first entering each jhåna and formless at

tainment and then contemplating it with insight by way of the three characteristics

. The procedure is explained at Vism 705-7 (PP 23:31-43). 

306. This conversation is also at MN I 297,9-298,27, with Såriputta and Mahåko††hita as t

he speakers. 

307. On this interpretation, the measureless liberation of mind (appamåˆå cetovimutti) is 

the four divine abodes; the liberation of mind by nothingness (åkiñcaññå cetovim

utti), the third formless attainment; the liberation of mind by emptiness (suññatå c

etovimutti), concentration based on insight into the selfless nature of phenomena; 

and the signless liberation of mind (animitta cetovimutti), concentration based on 

insight into impermanence. SA, however, takes the signless liberation as a supram

undane state with Nibbåna as object. 

308. Akuppå cetovimutti. SA: The liberation of mind consisting in the fruition of arahants

hip.  

309. SA explains kiñcana as if it were derived from a verb kiñcati glossed maddati palibu

ndhati (“crushes, impedes”), thus as meaning obstruction or impediment. The true

 derivation, however, is from kiµ + cana, and the acquired meaning seems to hav

e been devised for a didactic purpose. See PED for other references where this se

nse is evident. For the etymology, see SED, q.v. 2. ka, kas, ka, kim. 

310. SA explains that lust, etc., are called sign-makers (nimitta-karaˆa) because they mar

k off a person as lustful, hating, or deluded. I prefer, though, to understand this sta

tement as meaning that lust causes the “sign of beauty” (subha-nimitta) to appear,

 hatred the “sign of the repulsive” (pa†igha-nimitta), and delusion the signs of per

manence, pleasure, and self. 

311. SA: Though the emptiness liberation of mind is not mentioned separately, it is inclu

ded throughout by the phrase “empty of lust,” etc. 

312. Nigaˆ†ha Nåtaputta is identical with Mahåv¥ra, the historical progenitor of Jainism. 

Though he makes several personal appearances in the Påli Canon (see particularly

 MN No. 56), there is no report of him meeting the Buddha. His followers were ca

lled nigaˆ†ha, “knotless ones.” 



313. SA: Why did this noble disciple, a non-returner, approach a wretched, misguided, na

ked ascetic? To free (the Buddhists) from blame and to refute his doctrine. For the

 Nigaˆ†has held that the Buddha’s followers do not show hospitality to anyone els

e, and he wanted to free his co-religionists from this criticism. He also approache

d with the idea of refuting Nåtaputta’s doctrine. 

314. Atthi avitakko avicåro samådhi, atthi vitakkavicårånaµ nirodho. As will be shown, t

his refers to the second jhåna. 

315. Na ... bhagavato saddhåya gacchåmi. Citta is here laying a verbal trap, which will b

e sprung just below. 

316. All three eds. reads ulloketvå here, though SS read apaloketvå and SA (Ce) oloketvå

. The explanation in SA supports ulloketvå: “He swelled his chest, drew in his bell

y, stretched forth his neck, surveyed all directions, and then looked up.” Below I f

ollow Be and Ee in reading apaloketvå (Ce repeated ulloketvå), which provides a 

meaningful contrast: he looks askance because he is too embarrassed to look his f

ollowers face to face. 

317. Atha maµ pa†ihareyyåsi. I translate the verb following the paraphrase of SA: “When

 the meaning of these (questions) is known, then you might come up to me along 

with your retinue of nigaˆ†has; having come up to my doorkeeper, you might info

rm me of your arrival.” On pa†¥håra as doorkeeper, see SED, s.v. prati-hr#2 > pr

atihåra. 

318. This refers to the ten questions at AN V 50-54 (see too Khp 2). The questions begin,

 “What is one?”, with the answer, “All beings subsist on nutriment.” According to

 SÈ the “question” (pañha) means the inquiry (v¥maµså); the synopsis (uddesa), a

 brief statement of the meaning; and the answer (veyyåkaraˆa), a detailed explana

tion of the meaning. One might have translated, “The question about one ... the qu

estion about ten,” but the numbers are clearly distributive and the expressions dve

 pañhå and so forth are plurals. 

319. Reading with Be and Ce, koci uttari manussadhammå alamariyañåˆadassanaviseso.

 Ee should be amended accordingly. The expression occurs often in the suttas as a

n umbrella term for all the higher meditative attainments and stages of realization.

 The analysis at Vin III 91 bifurcates the the two main components of the compou

nd and treats uttari manussadhammå as an independent plural compound, but the 

singular koci here (and just below, the evarËpaµ before -visesaµ) indicates that i

n sutta usage uttari manussadhammå functions as an adjectival ablative in relatio

n to alamariyañåˆadassanavisesa. SA explains manussadhamma, “the human nor

m,” as the ten courses of wholesome action. What is beyond that (tato manussadh



ammato uttari) is “superhuman.” Alamariyañåˆadassanavisesa is explained as “d

istinction of knowledge and vision capable of engendering the state of a noble one

.” 

320. Påva¬anippho†anå. According to SA, this is a brush made from peacock’s feathers, 

used to sweep the ground of grit and dust before sitting down. 

321. Dhammassa svåkkhåtatå. It is not clear to me whether Citta’s exclamation is intende

d as a straightforward praise of the Buddha’s teaching or an ironic putdown of the

 ascetics’ teaching. 

322. I read with Ce: kiµ hi no siyå bhante. 

323. This means he is a non-returner, having eradicated the five lower fetters binding bei

ngs to the sense-sphere realm. 

324. Ce alone has the correct reading here: dhammika dhammaråjå dhammikaµ baliµ an

uppadassati. I am grateful to VÓT for pointing this out to me. 

325. Ee’s reading seems the best: sa∫ghe ca pasådetvå cåge ca samådapetvå. 

 

Chapter 42: Gamaˆi-saµyutta 

 

326. According to SA, caˆ∂a (“wrathful”) is a sobriquet assigned to this headman by the 

redactors of the Dhamma. I have treated the word both as a nickname and an epith

et. The same method is used for the names in 42:3-5. 

327. Sorata (Ee: sËrata). See I,n.256, n.462. 

328. His name means “palmyra box.” SA says he was called thus because his facial comp

lexion was the colour of a ripe palmyra fruit just fallen from its stalk. He was the 

director of a large troupe of actors and had become famous throughout India. His 

verses, which stand out by their moral earnestness, are at Th 1091-1145. 

329. Saccålikena. Woodward renders “by his counterfeiting of the truth” (KS 4:214), but 

I follow SA, which glosses this as a dvanda compound: saccena ca alikena ca. 

330. Here, where the present is required, we should read with Be and Ce na labhåmi, and 

below, where the aorist is appropriate, nålatthaµ. Ee has the latter reading in both

 places. 

331. Pahåso nåma nirayo. SA: There is no separate hell with this name. This is actually o

ne part of the Av¥ci hell where the denizens are tortured in the guise of actors dan

cing and singing. 

332. See MN I 387-89, partly parallel to this passage, though concerned with a different 

wrong view about rebirth. 



333. SA explains the name as meaning “one who earns his living by warfare” (yuddhena 

j¥vikaµ kappanako); this name, too, was assigned by the redactors of the Dhamma

. I take the occupation to be that of a mercenary or professional soldier. 

334. This free rendering of the name was suggested by VÓT. Ce and Ee read sarañjitåna

µ, but Be’s parajitånaµ, “conquered by others,” makes better sense.  

335. Again, SA says this is not a separate hell but a section of Av¥ci where beings appear 

as soldiers conquered in battle. 

336. The three verbs are uyyåpenti (glossed upari yåpenti), saññåpenti (glossed sammå ñ

åpenti), and saggaµ okkåmenti, on which SA says: “They stand around him sayin

g, ‘Go, sir, to the Brahma-world; go, sir, to the Brahma-world,’ and thus get him a

dmitted to heaven. 

337. Ekapadaµ. The meaning can range from a single term to a single passage. 

338. The Jains. On Nigaˆ†ha Nåtaputta, see 41:8. 

339. Ee has here omitted the phrase, evam etassa påpassa kammassa pahånaµ hoti. 

340. SA: When (simple) “lovingkindness” is said, this can be interpreted either as access 

concentration or absorption, but when it is qualified as “liberation of mind” (cetov

imutti) it definitely means absorption. It is sense-sphere kamma that is called limit

ed kamma (pamåˆakataµ kammaµ); form-sphere kamma is called limitless (or m

easureless, appamåˆakataµ) kamma. This is called limitless because it is done by

 transcending the limit, for it is developed by way of specified, unspecified, and di

rectional pervasion (see Vism 309-11; PP 49-58). 

 

 Does not remain there, does not persist there (na taµ tatråvasissati, na taµ ta

tråvati††hati): That sense-sphere kamma does not linger on, does not stay on, in th

at form-sphere or formless-sphere kamma. What is meant? That sense-sphere kam

ma is unable to overpower the form-sphere or formless sphere kamma or to persis

t and gain the opportunity (to yield its own results); rather, as a great flood might i

nundate a little stream, the form-sphere or formless-sphere kamma overpowers th

e sense-sphere kamma, and remains after having made an opportunity (for its own

 results). Having prevented the other’s result, on its own it leads to rebirth in the 

Brahma-world. 

341. I follow von Hinüber’s proposals regarding the correct reading and interpretation of 

these terms (in “The Ghost Word Dv¥hitikå and the Description of Famines in Ear

ly Buddhist Literature”). The reading, firstly, should be: Nålandå dubbhikkhå hoti

 duhitikå seta††ikå salåkåvuttå. All extant mss., it seems, have been contaminated 

by dv¥hitikå and seta††hikå, though SA recognizes duhitikå as a v.l. here and other



 texts on crop failure preserve seta††ikå (Vin II 256,21-23 = AN IV 278,28-279,2). 

While SA explains both dv¥hitikå and duhitikå as derived from du-¥hiti (or du-ihiti

, “difficult faring”), the correct derivation is from du-hita (see n.212 above). The 

corruption seta††hikå is explained by SA as meaning “white with bones,” i.e., with

 the bones of people who have perished in the famine, but other commentaries ide

ntify seta††ikå as a crop disease (rogajåti) caused by insects which devour the pith

 of the grain stalks. The word is analysed seta-a††i-kå, “the white disease,” becaus

e the afflicted crops turn white and do not yield grain (see VinA 1291,5-7 = AA I

V 136,16-18; VinA 175,4-8). 

342. I read saññamasambhËtåni, as in Ce and Ee, as against Be’s såmaññasambhËtåni. S

A merely glosses with sesas¥laµ. 

343. I read nihitaµ vå nådhigacchati, again with Ce and Ee, as against Be’s nihitaµ vå †h

ånå vigacchati. 

344. The rule is Nissaggiya-påcittiya No. 18; see Vin III 236-39 and Vin I 245,2-7. The s

utta is cited at Vin II 296-97 as testimony for the prohibition against the acceptan

ce of gold and silver by bhikkhus. 

345. Be omits the second question, apparently by editorial oversight, as it is in Ce and Ee. 

346. Cp. 12:33 (II 58,3-5). SA’s treatment of the line here indicates that it takes akålikena

 pattena as a single expression, with akålikena functioning as an adverbial instru

mental in apposition to pattena: Akålikena pattenå ti na kålantarena pattena; kåla

µ anatikkamitvå va pattenå ti attho; “Immediately attained: not attained after an i

nterval of time; the meaning is that it is attained even without any time having pas

sed by.” For more on akålikena, see I,n.33, II,n.103. The opening of this paragrap

h in Ee seems garbled. 

347. Note that the headman here ascribes to the Buddha, as a direct quotation, a general s

tatement of the causal tie between desire and suffering. As this statement is not fo

und in the Buddha’s words just above but is clearly needed as the referent of “this

 principle” (iminå dhammena), it is likely that the statement had at some point dro

pped out of the text. See too just below, where the Buddha makes the generalizati

on himself. 

348. These are the words with which the Buddha opened his first sermon; see 56:11. SA: 

The pursuit of sensual happiness is mentioned to show the types who enjoy sensu

al pleasure (II-III); the pursuit of self-moritification, to show the ascetics (IV-V); t

he middle way to show the three types of wearing away (VI). What is the purpose

 in showing all this? The Tathågata, who attained perfect enlightenment by aband

oning the two extremes and by following the middle way, does not criticize or pra



ise all enjoyers of sensual pleasures or all ascetics. He criticizes those who deserv

e criticism and praises those who deserve praise. 

349. The three coordinates of the pattern to be expanded upon are: (i) how wealth is acqu

ired, whether unlawfully, lawfully, or both; (ii) whether or not it is used for one’s 

own benefit; and (iii) whether or not it is used to benefit others. Those who rank p

ositive on all three counts will be further divided into those who remain attached t

o their wealth and those who are unattached to it. This same tenfold analysis of th

e kåmabhog¥ is at AN V 177-82. 

350. See n.319. Here a wholesome state (kusala dhamma) must rank lower than a “super

human distinction,” since the attainment of the former does not necessarily entail 

the latter. The former can include simple moral conduct and wholesome states of 

sensuous consciousness, while the latter will include only the jhånas, formless att

ainments, direct knowledges, and supramundane paths and fruits. 

351. Tisso sandi††hikå nijjarå. Nijjarå, “wearing away,” seems to have been a Jain conce

pt adopted by the Buddha. The Jains held that ascetic practice was the means to “

wear away” all suffering (sabbaµ dukkhaµ nijjiˆˆaµ bhavissati); see their positi

on at MN I 93,2-11 and II 214,7-13, and the Buddha’s alternative approach to “wea

ring away” at MN II 223-25. Three other kinds of sandi††hikå nijjarå are describe

d at AN I 221,5-30 (i.e., virtue, the jhånas, the destruction of the taints) and a twen

tyfold nijjarå is at MN III 76,12-77,23. SA says that one path is described as three 

kinds of wearing away because of the wearing away of the three defilements. 

352. Samaˆo Gotamo måyaµ jånåti. At MN I 375,13-14 the Jains proclaim, “The recluse 

Gotama is a magician (måyåv¥); he knows a converting magic (åva††aniµ måyaµ 

jånåti) by which he converts the disciples of other teachers.” 

353. Samaˆo khalu bho Gotamo måyåv¥. 

354. LambacË¬akå bha†å. SA gives no help, but Rhys Davids writes in his Buddhist India

 (p.21, quoted at KS 4:245): “The Koliyan central authorities were served by a sp

ecial body of peons, or police, distinguished, as by a kind of uniform, from which 

they took their name, by a special head-dress. These particular men had a bad rep

utation for extortion and violence.” I am unsure whether Rhys Davids based this o

bservation on other sources apart from the present sutta. 

355. See 24:5, III,n.252. 

356. See 24:6, III,n.253. 

357. SA proposes alternative interpretations of dhamma-samådhi and citta-samådhi: (i) d

hamma-samådhi is the dhamma of the ten wholesome courses of action, citta-sam

ådhi the four paths along with insight; (ii) the five dhammå (mentioned below)—



namely, gladness, rapture, tranquillity, happiness, and concentration—are called d

hamma-samådhi, while citta-samådhi is again the four paths along with insight; (i

ii) the ten wholesome courses of action and the four divine abodes are dhamma-sa

mådhi, the one-pointedness of mind arisen for one who fulfils this dhamma-samå

dhi is citta-samådhi. 

358. Apaˆˆakatåya mayhaµ. SA: “This practice leads to what is incontrovertible for me, 

to absence of wrongness (anaparådhakatåya).” At MA III 116,?? apaˆˆaka is glo

ssed aviruddho advejjhagåm¥ ekaµsagåhiko; “uncontradicted, unambiguous, defi

nitive.” 

359. Ka†aggaha. The allusion is to the lucky throw at dice, glossed jayaggaha, “the victo

rious throw.” The opposite is kaliggaha, the dark throw or losing throw. The style

 of reasoning here is reminiscent of that used at MN I 402-11 (which also include

s the metaphor of dice) and at AN I 192-93. 

 

Chapter 43: Asa∫khata-saµyutta 

 

360. Kåyagatå sati. In sutta usage this includes all the practices comprised under “conte

mplation of the body” (kåyånupassanå) in the Satipa††håna Sutta (DN No. 22, M

N No. 10). They are treated separately under this heading in the Kåyagatå-sati Sut

ta (MN No. 119). The commentaries generally confine the term to the meditation 

on the thiry-two aspects of the body, as at Vism 240 (8:44). 

361. A concentration without thought but with examination (avitakka vicåramatta samåd

hi) does not fit into the familiar sequence of the four jhånas, in which the first jhå

na includes both thought and examination and the second excludes both. To recon

cile the two schemes, the Abhidhamma system supplements the fourfold sequence

 of jhåas with a fivefold sequence in which the second jhåna is the avitakka vicåra

matta samådhi. The second jhåna of the tetrad then becomes the third jhåna of the

 pentad. See DhsA 179-80, which explains the reasons for the two sequences. 

362. Suññata samådhi, animitta samådhi, apaˆihita samådhi. SA gives no explanation of

 these terms. The three are mentioned as a set at DN III 219,21-22, again without e

xplanation, but DA III 1003-4 comments on them thus: One who, at the stage of a

dvanced insight, contemplates things as non-self, acquires the emptiness concentr

ation on arriving at the path and fruit (because he has seen things as empty of self

); one who contemplates as impermanent acquires the signless concentration (bec

ause he has seen through the “sign of permanence”); one who contemplates as suf

fering acquires the undirected concentration (because he has no leaning to things s



een as painful). See too the discussion of the “triple gateway to liberation” at Vis

m 657-59 (PP 21:66-73). On animitta cetosamådhi, see n.279 above. 

363. The next seven groups make up the “thirty-seven accessories of enlightenment.” Mo

re detailed explanations of the terms used are given in the Introduction (pp.??) an

d in the notes to chaps. 45-51. 

364. I follow the numbering in Ee. Though Woodward says “the sections are wrongly nu

mbered in the text” (KS 4:261, n.1), in fact it is the text that is correct and Wood

ward’s numbering that is off. For this sutta I prefer the Be reading anataµ and the

 gloss in SA (Be): taˆhånatiyå abhåvena anataµ; “uninclined due to the absence 

of inclination through craving.” This seems more original than the Ce and Ee read

ing antaµ, “the end,” with SA (Ce) explaining: taˆhåratiyå abhåvena antaµ; “the

 end due to the absence of delight through craving.” 

365. Under each of the epithets for Nibbåna, Ee has “I–XLV” as if the elaboration is to b

e developed only as in §12. In the last sutta, however, “the path leading to the dest

ination” begins with “mindfulness directed to the body,” which means that each el

aboration is to be developed in full as in §§1-12. 

366. Nippapañcaµ. SA: Through the absence of proliferation by craving, conceit, and vie

ws. 

 

Chapter 44: Abyåkata-saµyutta 

 

367. At AN I 25,19 she is declared the foremost bhikkhun¥ among those with great wisdo

m (etadaggaµ mahåpaˆˆånaµ), and at 17:24 she is extolled as a model for the ot

her bhikkhun¥s. For a biographical sketch, see Nyanaponika and Hecker, Great Di

sciples of the Buddha, pp.263-66. 

368. As at 16:12, 24:15-18, 33:11-55. 

369. The reply here is identical with the Buddha’s famous reply to Vacchagotta at MN I 

487-88. Though worded in terms of the Tathågata, the questions refer to any arah

ant misconceived as a “being” or a self. 

370. SA: “The form by which one might describe the Tathågata” considered as a being (s

attasa∫khåtaµ tathågataµ)—as tall or short, dark or light, etc.—has been abando

ned by the omniscient Tathågata through the abandoning of its origin. He is “liber

ated from reckoning in terms of form” (rËpasa∫khåya vimutto), that is, by the non

-arising of future form even the statement, “He will be such and such” through his

 physical form and mental qualities, loses its validity; thus he is liberated even fro

m description by way of form. He is deep (gambh¥ra) through the depth of his inc



lination (ajjhåsaya-gambh¥ratå) and through the depth of his qualities (guˆa-gam

bh¥ratå). As to the description which might be used in relation to the omniscient 

Tathågata with such deep qualities, considering him as a being, when one sees the

 non-existence (invalidity) of this description [SÈ: “a being”] owing to the non-ex

istence [SÈ: of the five aggregates], then the statement “The Tathågata—consider

ed as a being—exists after death” does not apply, i.e., it is not valid. 

371. Be and Ee read virodhayissati, Ce vihåyissati. SA glosses na viruddhaµ padaµ (Ce:

 viruddhasaddaµ) bhavissati; “there will be no contradictory term.” SA glosses a

ggapadasmiµ simply as “in the teaching” (desanåya). Aggapadasmiµ occurs also

 at AN V 320,32, glossed by its commentary with nibbåne. 

372. RËpagatam etaµ. SA: This is mere form. He shows: “No other being is found here a

part from form, but when there is form there is merely this name.” SÈ: What is be

ing rejected here? The self posited by the outside thinkers, spoken of here as “Tat

hågata.” 

373. See III,n.81. 

374. SA explains kutËhalasålå (lit. “commotion hall”) as a place where recluses and brah

mins of other sects engage in various discussions. It is so named because commot

ion arises as they say, “What does this one say? What does that one say?” 

 

 The teachers mentioned are the famous “six heretics,” the rivals of Gotama (s

ee I,n.200). It is strange that predictions about rebirth are ascribed to Ajita, since e

lsewhere he is reported to have taught materialism and to have denied an afterlife.

 Even Sañjaya is reported to have been a sceptic about such issues. 

375. Sa-upådånassa khvåhaµ Vaccha upapattiµ paññåpemi no anupådånassa. There is a

 double meaning here, with upådåna meaning both “fuel” and subjective “clingin

g,” but I have translated the sentence in consonance with the following simile. 

376. Tam ahaµ taˆhËpådånaµ vadåmi. The Buddha’s statement makes it clear enough th

at a temporal gap can intervene between the death moment and re-conception. Sin

ce this contradicts Theravåda orthodoxy, SA holds that at the death moment itself 

the being is said to be “not yet reborn” because the rebirth-consciousness has not 

yet arisen. This, however, does not sound convincing. 

377. Here and below I read saddhiµ, with Be and Ee, as against laddhi in Ce. SA glosses:

 tesaµ laddhiyå saddhiµ etaµ abhavissa. To my knowledge laddhi, in the sense o

f belief, is a term of later usage, and it may have been incorporated into Ce via a 

misunderstanding of the commentary. 



378. I read ñåˆassa uppådåya, with Be and Ce, as against ñåˆassa upådåya in Ee. SA: “

As to the insight knowledge that arises thus, ‘All phenomena are non-self,’ would

 I have been consistent with that?” 

379. Yassa p’assa åvuso etam ettakena ettakam eva, taµ p’assa bahu. I translate this obs

cure exclamation with the aid of SA. 

380. This verse, found in Ce and Ee, was evidently added by a redactor or scribe. The tra

nslation is by VÓT. 
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Book III 

Chapter 37 

Connected Discourses on Women  

(Måtugåma-saµyutta) 

 5 
 

I. First Repetition Series  

 

1 (1) Agreeable and Disagreeable (1) 

[238] “Bhikkhus, when a woman possesses five factors she is extremely disagreeable 10 
to a man. What five? She is not beautiful, she is not wealthy, she is not virtuous, she is let

hargic, she does not bear children. When a woman possesses these five factors she is extr

emely disagreeable to a man. 

“Bhikkhus, when a woman possesses five factors she is extremely agreeable to a man

. What five? She is beautiful, she is wealthy, she is virtuous, she is clever and industrious,15 
 she bears children. When a woman possesses these five factors she is extremely agreeabl

e to a man.” 

 

2 (2) Agreeable and Disagreeable (2) 

“Bhikkhus, when a man possesses five factors he is extremely disagreeable … extrem20 
ely agreeable to a woman. What five?…” 

(The same as the above.) [239] 

 

3 (3) Peculiar 

“Bhikkhus, there are five kinds of suffering peculiar to women,&261 which women e25 
xperience but not men. What five? 

“Here, bhikkhus, even when young, a woman goes to live with her husband’s family 

and is separated from her relatives. This is the first kind of suffering peculiar to women

…. 

“Again, a woman is subject to menstruation. This is the second kind of suffering pecu30 
liar to women…. 

“Again, a woman becomes pregnant. This is the third kind of suffering peculiar to wo

men…. 

“Again, a woman gives birth. This is the fourth kind of suffering peculiar to women

…. 35 
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“Again, a woman is made to serve a man. This is the fifth kind of suffering peculiar t

o women…. 

“These, bhikkhus, are the five kinds of suffering peculiar to women, which women ex

perience but not men.” [240] 

 5 
4 (4) Three Qualities  

“Bhikkhus, when a woman possesses three qualities, with the breakup of the body, aft

er death, she is generally reborn in a state of misery, in a bad destination, in the nether wo

rld, in hell. What are the three? Here, bhikkhus, in the morning a woman dwells at home 

with her heart obsessed by the taint of selfishness; at noon she dwells at home with her he10 
art obsessed by envy; in the evening she dwells at home with her heart obsessed by sensu

al lust. When a woman possesses these three qualities … she is generally reborn in a state

 of misery … in hell.” 

 

(Anuruddha: (i) The Dark Side) 15 
 

Then the Venerable Anuruddha approached the Blessed One … and said to him:&262

 “Here, venerable sir, with the divine eye, which is purified and surpasses the human, I se

e women, with the breakup of the body, after death, being reborn in a state of misery, in a

 bad destination, in the nether world, in hell. When a woman possesses how many qualiti20 
es, venerable sir, is she reborn thus?” 

 

5 (5) Angry  

“When, Anuruddha, a woman possesses five qualities, with the breakup of the body, 

after death, she is reborn in a state of misery, in a bad destination, in the nether world, in 25 
hell. What five? 

“She is without faith, shameless, unafraid of wrongdoing, angry, a dullard. When a w

oman possesses these five qualities [241] she is reborn in a state of misery … in hell.” 

 

6 (6)–13 (13) Malicious, Etc. 30 
“When, Anuruddha, a woman possesses five qualities, with the breakup of the body, 

after death, she is reborn in a state of misery … in hell. What five? 

“She is without faith, shameless, unafraid of wrongdoing, malicious, [envious … stin

gy … of loose conduct … immoral … unlearned … lazy … muddle-minded],&263 a dull

ard. When a woman possesses these five qualities she is reborn in a state of misery … in 35 
hell.” [242–43] 
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14 (14) The Five  

“When, Anuruddha, a woman possesses five qualities … in hell. What are the five? 

“She destroys life, she takes what is not given, she engages in sexual misconduct, she 

speaks falsehood, she indulges in wine, liquor, and intoxicants that cause negligence. Wh5 
en a woman possesses these five qualities, with the breakup of the body, after death, she i

s reborn in a state of misery, in a bad destination, in the nether world, in hell.” 

 

II. Second Repetition Series  

 10 
(Anuruddha: (ii) The Bright Side) 

 

Then the Venerable Anuruddha approached the Blessed One … and said to him: “Her

e, venerable sir, with the divine eye, which is purified and surpasses the human, I see wo

men, with the breakup of the body, after death, being reborn in a good destination, in a he15 
avenly world. When a woman possesses how many qualities, venerable sir, is she reborn 

thus?” 

 

15 (1) Without Anger  

“When, Anuruddha, a woman possesses five qualities, with the breakup of the body, 20 
after death, she is reborn in a good destination, in a heavenly world. What are the five? 

“She has faith, she has a sense of shame, she is afraid of wrongdoing, she is without a

nger, she is wise. When a woman possesses these five qualities [244] she is reborn in a g

ood destination, in a heavenly world.”  

 25 
16 (2)–23 (9) Without Malice, Etc. 

“When, Anuruddha, a woman possesses five qualities … she is reborn … in a heavenl

y world. What are the five? 

“She has faith, she has a sense of shame, she is afraid of wrongdoing, she is without 

malice, [without envy … not stingy … not of loose conduct … virtuous … learned … en30 
ergetic … mindful],&264 wise. When a woman possesses these five qualities she is rebor

n in a good destination, in a heavenly world.” [245] 

 

24 (10) The Five Precepts 

“When, Anuruddha, a woman possesses five qualities … she is reborn … in a heavenl35 
y world. What are the five? 
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“She abstains from the destruction of life, abstains from taking what is not given, abst

ains from sexual misconduct, abstains from false speech, abstains from wine, liquor, and 

intoxicants that cause negligence. When a woman possesses these five qualities, with the 

breakup of the body, after death, she is reborn in a good destination, in a heavenly world.

”  5 
 

III. Powers 

 

25 (1) Confident  

[246] “Bhikkhus, there are five powers of a woman. What are the five? The power of 10 
beauty, the power of wealth, the power of relatives, the power of sons, the power of virtu

e. These are the five powers of a woman. When a woman possesses these five powers, sh

e dwells confident at home.” 

 

26 (2) Having Won Over 15 
“Bhikkhus, there are five powers of a woman…. (as above) … When a woman posse

sses these five powers, she dwells at home having won over her husband.”&265 

 

27 (3) Under Her Control 

“Bhikkhus, there are five powers of a woman…. (as above) … When a woman posse20 
sses these five powers, she abides with her husband under her control.” 

 

28 (4) One  

“Bhikkhus, when a man possesses one power, he abides with a woman under his cont

rol. What is that one power? The power of authority. When a woman has been overcome 25 
by the power of authority, neither the power of beauty can rescue her, nor the power of w

ealth, nor the power of relatives, nor the power of sons, nor the power of virtue.” [247] 

 

29 (5) In That Respect  

“Bhikkhus, there are these five powers of a woman … (as above) … the power of virt30 
ue. 

“If, bhikkhus, a woman possesses the power of beauty but not the power of wealth, th

en she is deficient in that respect. But if she possesses the power of beauty and the power 

of wealth too, then she is complete in that respect.  
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“If, bhikkhus, a woman possesses the powers of beauty and wealth, but not the power

 of relatives, then she is deficient in that respect. But if she possesses the powers of beaut

y and wealth, and the power of relatives too, then she is complete in that respect.  

“If, bhikkhus, a woman possesses the powers of beauty, wealth, and relatives, but not 

the power of sons, then she is deficient in that respect. But if she possesses the powers of 5 
beauty, wealth, and relatives, and the power of sons too, then she is complete in that resp

ect.  

“If, bhikkhus, a woman possesses the powers of beauty, wealth, relatives, and sons, b

ut not the power of virtue, then she is deficient in that respect. But if she possesses the po

wers of beauty, wealth, relatives, and sons, and the power of virtue too, then she is compl10 
ete in that respect.  

“These are the five powers of a woman.” 

 

30 (6) They Expel  

“Bhikkhus, there are these five powers of a woman … [248] … the power of virtue. 15 
“If, bhikkhus, a woman possesses the power of beauty but not the power of virtue, the

y expel her;&266 they do not accommodate her in the family.  

“If, bhikkhus, a woman possesses the powers of beauty and wealth, but not the power

 of virtue, they expel her; they do not accommodate her in the family.  

“If, bhikkhus, a woman possesses the powers of beauty, wealth, and relatives, but not 20 
the power of virtue, they expel her; they do not accommodate her in the family.  

“If, bhikkhus, a woman possesses the powers of beauty, wealth, relatives, and sons, b

ut not the power of virtue, they expel her; they do not accommodate her in the family.  

“If, bhikkhus, a woman possesses the power of virtue but not the power of beauty, the

y accommodate her in the family; they do not expel her.&267 25 
“If, bhikkhus, a woman possesses the power of virtue but not the power of wealth, the

y accommodate her in the family; they do not expel her.  

“If, bhikkhus, a woman possesses the power of virtue but not the power of relatives, t

hey accommodate her in the family; they do not expel her.  

“If, bhikkhus, a woman possesses the power of virtue but not the power of sons, they 30 
accommodate her in the family; they do not expel her.  

“These are the five powers of a woman.” 

 

31 (7) The Cause  

“Bhikkhus, there are these five powers of a woman … the power of virtue. 35 
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“Bhikkhus, it is not because of the power of beauty, or the power of wealth, or the po

wer of relatives, or the power of sons, that with the breakup of the body, after death, a wo

man is reborn in a good destination, in a heavenly world. It is because of the power of vir

tue that a woman is reborn in a good destination, in a heavenly world. 

“These are the five powers of a woman.” [249] 5 
 

32 (8) Situations  

“Bhikkhus, there are five situations that are difficult to obtain for a woman who has n

ot done merit. What are the five? 

“She may wish: ‘May I be born into a suitable family!’ This is the first situation that i10 
s difficult to obtain for a woman who has not done merit.  

“She may wish: ‘Having been born into a suitable family, may I marry into a suitable 

family!’ This is the second situation…. 

“She may wish: ‘Having been born into a suitable family and having married into a s

uitable family, may I dwell at home without a rival!&268 This is the third situation…. 15 
“She may wish: ‘Having been born into a suitable family … dwelling at home withou

t a rival, may I bear sons!’ This is the fourth situation…. [250] 

“She may wish: ‘Having been born into a suitable family … having borne sons, may I

 abide with my husband under my control!’ This is the fifth situation….  

“These are the five situations that are difficult to obtain for a woman who has not don20 
e merit. 

“Bhikkhus, there are five situations that are easy to obtain for a woman who has done

 merit. What are the five? 

“She may wish: ‘May I be born into a suitable family!’ This is the first situation….  

She may wish: ‘Having been born into a suitable family … having borne sons, may I 25 
abide with my husband under my control!’ This is the fifth situation…. 

“These are the five situations that are easy to obtain for a woman who has done merit.

”  

 

33 (9) Confident  30 
“Bhikkhus, when a woman possesses five qualities she dwells confident at home. Wh

at are the five? She abstains from the destruction of life, abstains from taking what is not 

given, abstains from sexual misconduct, abstains from false speech, abstains from wine, l

iquor, and intoxicants that cause negligence. When a woman possesses these five qualitie

s she dwells confident at home.” 35 
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34 (10) Growth  

“Bhikkhus, growing in five areas of growth, a woman noble disciple grows with a no

ble growth, and she acquires the essence, acquires the best, of this bodily existence. What

 are the five? She grows in faith, she grows in virtue, she grows in learning, she grows in 

generosity, she grows in wisdom. Growing in these five areas of growth, a woman noble 5 
disciple grows with a noble growth, and she acquires the essence, acquires the best, of thi

s bodily existence.” 

 

When she grows here in faith and virtue, 

In wisdom, generosity, and learning, 10 
The virtuous woman lay disciple 

Acquires right here the essence for herself. 
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Book IV 

Chapter 38 

Connected Discourses with Jambukhådaka 

(Jambukhådaka-saµyutta) 

 5 
 

1 A Question on Nibbåna  

[251] On one occasion the Venerable Såriputta was dwelling in Magadha at Nålaka vi

llage. Then the wanderer Jambukhådak&269 approached the Venerable Såriputta and exc

hanged greetings with him. When they had concluded their greetings and cordial talk, he 10 
sat down to one side and said to the Venerable Såriputta: 

“Friend Såriputta, it is said, ‘Nibbåna, Nibbåna.’ What now is Nibbåna?” 

“The destruction of lust, the destruction of hatred, the destruction of delusion: this, fri

end, is called Nibbåna.&270 

“But, friend, is there a path, is there a way for the realization of this Nibbåna?” 15 
“There is a path, friend, there is a way for the realization of this Nibbåna.” [252] 

“And what, friend, is that path, what is that way for the realization of this Nibbåna?” 

“It is, friend, this noble eightfold path; that is, right view, right intention, right speech

, right action, right livelihood, right effort, right mindfulness, right concentration. This is 

the path, friend, this is the way for the realization of this Nibbåna.” 20 
“Excellent is the path, friend, excellent is the way for the realization of this Nibbåna. 

And it is enough, friend Såriputta, for diligence.” 

 

2 Arahantship  

“Friend Såriputta, it is said, ‘arahantship, arahantship.’ What now is arahantship?” 25 
“The destruction of lust, the destruction of hatred, the destruction of delusion: this, fri

end, is called arahantship.” 

“But, friend, is there a path, is there a way for the realization of this arahantship?” 

“There is a path, friend, there is a way for the realization of this arahantship.”  

“And what, friend, is that path, what is that way for the realization of this arahantship30 
?” 

“It is, friend, this noble eightfold path; that is, right view … right concentration. This 

is the path, friend, this is the way for the realization of this arahantship.” 

“Excellent is the path, friend, excellent is the way for the realization of this arahantshi

p. And it is enough, friend Såriputta, for diligence.” 35 
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3 Proponents of Dhamma 

“Friend Såriputta, who are the proponents of Dhamma in the world? Who are practisi

ng well in the world? Who are the sublime ones in the world?” 

“Those, friend, who teach the Dhamma for the abandonment of lust, [253] for the aba

ndonment of hatred, for the abandonment of delusion: they are the proponents of Dhamm5 
a in the world. Those who are practising for the abandonment of lust, for the abandonmen

t of hatred, for the abandonment of delusion: they are practising well in the world. Those 

for whom lust, hatred, and delusion have been abandoned, cut off at the root, made like p

alm stumps, obliterated so that they are no more subject to future arising: they are the sub

lime ones in the world.”&271 10 
“But, friend, is there a path, is there a way for the abandonment of this lust, hatred, an

d delusion?” 

“There is a path, friend, there is a way for the abandonment of this lust, hatred, and de

lusion.” 

“And what, friend, is that path…?” 15 
“It is, friend, this noble eightfold path….” 

“Excellent is the path, friend, excellent is the way for the abandonment of this lust, ha

tred, and delusion. And it is enough, friend Såriputta, for diligence.” 

 

4 For What Purpose?  20 
“For what purpose, friend Såriputta, is the holy life lived under the recluse Gotama?” 

“It is, friend, for the full understanding of suffering that the holy life is lived under th

e Blessed One.” 

“But, friend, is there a path, is there a way for the full understanding of this suffering?

” 25 
“There is a path, friend, there is a way … [254] this noble eightfold path….” 

 

5 One Who Has Attained Consolation  

“Friend Såriputta, it is said, ‘one who has attained consolation, one who has attained 

consolation.’ In what way, friend, has one attained consolation?”&272 30 
“When, friend, a bhikkhu understands as it really is the origin and the passing away, t

he gratification, the danger, and the escape in the case of the six bases for contact, in this 

way he has attained consolation.” 

“But, friend, is there a path, is there a way for the realization of this consolation?” 

“There is a path, friend, there is a way … this noble eightfold path….” 35 
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6 One Who Has Attained Supreme Consolation  

“Friend Såriputta, it is said, ‘one who has attained supreme consolation, one who has 

attained supreme consolation.’ In what way, friend, has one attained supreme consolation

?” 

“When, friend, [255] having understood as it really is the origin and the passing away5 
, the gratification, the danger, and the escape in the case of the six bases for contact, a bhi

kkhu is liberated by non-clinging, in this way he has attained supreme consolation.” 

“But, friend, is there a path, is there a way for the realization of this supreme consolat

ion?” 

“There is a path, friend, there is a way … this noble eightfold path….” 10 
 

7 Feeling  

“Friend Såriputta, it is said, ‘feeling, feeling.’ What now is feeling?” 

“There are, friend, these three feelings: pleasant feeling, painful feeling, neither-painf

ul-nor-pleasant feeling. These are the three feelings.” 15 
“But, friend, is there a path, is there a way for the full understanding of these three fe

elings?”  

“There is a path, friend, there is a way … this noble eightfold path….” [256] 

 

8 Taints 20 
“Friend Såriputta, it is said, ‘taint, taint.’ What now is a taint?” 

“There are, friend, these three taints: the taint of sensuality, the taint of becoming, the

 taint of ignorance. These are the three taints.” 

“But, friend, is there a path, is there a way for the abandonment of these three taints?” 

“There is a path, friend, there is a way … this noble eightfold path….”  25 
 

9 Ignorance  

“Friend Såriputta, it is said, ‘ignorance, ignorance.’ What now is ignorance?” 

“Non-knowledge of suffering, non-knowledge of the origin of suffering, non-knowle

dge of the cessation of suffering, non-knowledge of the way leading to the cessation of su30 
ffering. This is called ignorance.” 

“But, friend, is there a path, is there a way for the abandonment of this ignorance?” 

“There is a path, friend, there is a way … this noble eightfold path….” [257] 

 

10 Craving 35 
“Friend Såriputta, it is said, ‘craving, craving.’ What now is craving?” 
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“There are, friend, these three kinds of craving: craving for sensual pleasures, craving

 for becoming, craving for disbecoming. These are the three kinds of craving.” 

“But, friend, is there a path, is there a way for the abandonment of this craving?” 

“There is a path, friend, there is a way … this noble eightfold path….”  

 5 
11 Floods 

“Friend Såriputta, it is said, ‘flood, flood.’ What now is a flood?” 

“There are, friend, these four floods: the flood of sensuality, the flood of becoming, t

he flood of views, the flood of ignorance. These are the four floods.” 

“But, friend, is there a path, is there a way for the abandonment of these four floods?” 10 
“There is a path, friend, there is a way … this noble eightfold path….” [258] 

 

12 Clinging 

“Friend Såriputta, it is said, ‘clinging, clinging.’ What now is clinging?” 

“There are, friend, these four kinds of clinging: clinging to sensual pleasures, clinging15 
 to views, clinging to rules and vows, clinging to a doctrine of self. These are the four kin

ds of clinging.” 

“But, friend, is there a path, is there a way for the abandonment of these four kinds of

 clinging?” 

“There is a path, friend, there is a way … this noble eightfold path….”  20 
 

13 Becoming 

“Friend Såriputta, it is said, ‘becoming, becoming.’ What now is becoming?” 

“There are, friend, these three kinds of becoming: sense-sphere becoming, form-spher

e becoming, formless-sphere becoming. These are the three kinds of becoming.” 25 
“But, friend, is there a path, is there a way for the full understanding of these three ki

nds of becoming?” [259] 

“There is a path, friend, there is a way … this noble eightfold path….”  

 

14 Suffering 30 
“Friend Såriputta, it is said, ‘suffering, suffering.’ What now is suffering?” 

“There are, friend, these three kinds of suffering: the suffering due to pain, the sufferi

ng due to constructions, the suffering due to change. These are the three kinds of sufferin

g.”&273 

“But, friend, is there a path, is there a way for the full understanding of these three ki35 
nds of suffering?”  
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“There is a path, friend, there is a way … this noble eightfold path….”  

 

15 Identity 

“Friend Såriputta, it is said, ‘identity, identity.’ What now is identity?” 

“These five aggregates subject to clinging, friend, have been called identity by the Bl5 
essed One; that is, the form aggregate subject to clinging, the feeling aggregate subject to

 clinging, the perception aggregate subject to clinging, the volitional-constructions aggre

gate subject to clinging, [260] the consciousness aggregate subject to clinging. These five

 aggregates subject to clinging have been called identity by the Blessed One.” 

“But, friend, is there a path, is there a way for the full understanding of this identity?”10 
  

“There is a path, friend, there is a way for the full understanding of this identity.” 

“And what, friend, is that path, what is that way for the full understanding of this iden

tity.” 

“It is, friend, this noble eightfold path; that is, right view … right concentration. This 15 
is the path, friend, this is the way for the full understanding of this identity.” 

“Excellent is the path, friend, excellent is the way for the full understanding of this id

entity. And it is enough, friend Såriputta, for diligence.” 

 

16 Difficult to Do 20 
“Friend Såriputta, what is difficult to do in this Dhamma and Discipline?” 

“Going forth, friend, is difficult to do in this Dhamma and Discipline.” 

“What, friend, is difficult to do by one who has gone forth?” 

“To find delight, friend, is difficult to do by one who has gone forth.” 

“What, friend, is difficult to do by one who has found delight?” 25 
“Practice in accordance with the Dhamma, friend, is difficult to do by one who has fo

und delight.” 

“But, friend, if a bhikkhu is practising in accordance with the Dhamma, would it take 

him long to become an arahant?” 

“Not long, friend.”&274 30 
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Book V 

Chapter 39 

Connected Discourses with Såmaˆ∂aka 

(Såmaˆ∂aka-saµyutta) 

 5 
 

1–16 A Question on Nibbåna, Etc.  

[261] On one occasion the Venerable Såriputta was dwelling among the Vajjians at U

kkacelå. Then the wanderer Såmaˆ∂aka approached the Venerable Såriputta and exchang

ed greetings with him. When they had concluded their greetings and cordial talk, he sat d10 
own to one side and said to the Venerable Såriputta: 

“Friend Såriputta, it is said, ‘Nibbåna, Nibbåna.’ What now is Nibbåna?”…  

(The remainder of this chapter is identical with the preceding chapter except for the i

dentity of the interlocutor.) [262]  

“But, friend, if a bhikkhu is practising in accordance with the Dhamma, would it take 15 
him long to become an arahant?” 

“Not long, friend.” 

 



 14 

Book VI 

Chapter 40 

Connected Discourses with Moggallåna  

(Moggallåna-saµyutta) 

 5 
 

1 The First Jhåna  

On one occasion the Venerable Mahåmoggallåna was dwelling at Såvatth¥ in Jeta’s G

rove, Anåthapiˆ∂ika’s Park. [263] There the Venerable Mahåmoggallåna addressed the b

hikkhus thus: “Friends, bhikkhus!”&275 10 
“Friend!” those bhikkhus replied. The Venerable Mahåmoggallåna said this: 

“Here, friends, while I was alone in seclusion, a reflection arose in my mind thus: ‘It i

s said, “the first jhåna, the first jhåna.” What now is the first jhåna?’ 

“Then, friends, it occurred to me: ‘Here, secluded from sensual pleasures, secluded fr

om unwholesome states, a bhikkhu enters and dwells in the first jhåna, which is accompa15 
nied by thought and examination, with rapture and happiness born of seclusion. This is ca

lled the first jhåna.’ 

“Then, friends, secluded from sensual pleasures, secluded from unwholesome states, I

 entered and dwelt in the first jhåna…. While I dwelt therein perception and attention acc

ompanied by sensuality assailed me.&276 20 
“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the first jhåna. Stead

y your mind in the first jhåna, unify your mind in the first jhåna, concentrate your mind i

n the first jhåna.’ Then, friends, on a later occasion, secluded from sensual pleasures, secl

uded from unwholesome states, I entered and dwelt in the first jhåna, which is accompani25 
ed by thought and examination, with rapture and happiness born of seclusion.  

“If, friends, one speaking rightly could say of anyone: ‘He is a disciple who attained t

o greatness of direct knowledge&277 with the assistance of the Teacher,’ it is of me that 

one could rightly say this.” 

 30 
2 The Second Jhåna  

… “‘It is said, “the second jhåna, the second jhåna.” What now is the second jhåna?’

&278 

“Then, friends, it occurred to me: ‘Here, [264] with the subsiding of thought and exa

mination, a bhikkhu enters and dwells in the second jhåna, which has internal confidence 35 
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and unification of mind, is without thought and examination, and has rapture and happine

ss born of concentration. This is called the second jhåna.’ 

“Then, friends, with the subsiding of thought and examination, I entered and dwelt in 

the second jhåna…. While I dwelt therein perception and attention accompanied by thoug

ht and examination assailed me. 5 
“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the second jhåna. St

eady your mind in the second jhåna, unify your mind in the second jhåna, concentrate yo

ur mind in the second jhåna.’ Then, on a later occasion, with the subsiding of thought and

 examination, I entered and dwelt in the second jhåna, which has internal confidence and 10 
unification of mind, is without thought and examination, and has rapture and happiness b

orn of concentration.  

“If, friends, one speaking rightly could say of anyone: ‘He is a disciple who attained t

o greatness of direct knowledge with the assistance of the Teacher,’ it is of me that one c

ould rightly say this.” 15 
 

3 The Third Jhåna  

… “‘It is said, “the third jhåna, the third jhåna.” What now is the third jhåna?’ 

“Then, friends, it occurred to me: ‘Here, with the fading away as well of rapture, a bh

ikkhu dwells equanimous and, mindful and clearly comprehending, he experiences happi20 
ness with the body; he enters and dwells in the third jhåna of which the noble ones declar

e: “He is equanimous, mindful, one who dwells happily.” This is called the third jhåna.’ 

“Then, friends, with the fading away as well of rapture … I entered and dwelt in the t

hird jhåna…. While I dwelt therein perception and attention accompanied by rapture assa

iled me. [265] 25 
“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the third jhåna. Stea

dy your mind in the third jhåna, unify your mind in the third jhåna, concentrate your min

d in the third jhåna.’ Then, on a later occasion, with the fading away as well of rapture, I 

dwelt equanimous and, mindful and clearly comprehending, I experienced happiness with30 
 the body; I entered and dwelt in the third jhåna of which the noble ones declare: ‘He is e

quanimous, mindful, one who dwells happily.’  

“If, friends, one speaking rightly could say of anyone … it is of me that one could rig

htly say this.” 

 35 
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4 The Fourth Jhåna  

… “‘It is said, “the fourth jhåna, the fourth jhåna.” What now is the fourth jhåna?’ 

“Then, friends, it occurred to me: ‘Here, with the abandoning of pleasure and pain, an

d with the previous passing away of joy and displeasure, a bhikkhu enters and dwells in t

he fourth jhåna, which is neither painful nor pleasant and includes the purification of min5 
dfulness by equanimity. This is called the fourth jhåna.’ 

“Then, friends, with the abandoning of pleasure and pain … I entered and dwelt in th

e fourth jhåna…. While I dwelt therein perception and attention accompanied by happine

ss assailed me.  

“Then, friends, the Blessed One came to me by means of spiritual power and said this10 
: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the fourth jhåna. Ste

ady your mind in the fourth jhåna, unify your mind in the fourth jhåna, concentrate your 

mind in the fourth jhåna.’ Then, on a later occasion, with the abandoning of pleasure and 

pain, and with the previous passing away of joy and displeasure, [266] I entered and dwel

t in the fourth jhåna, which is neither painful nor pleasant and includes the purification of15 
 mindfulness by equanimity. 

“If, friends, one speaking rightly could say of anyone … it is of me that one could rig

htly say this.” 

 

5 The Base of the Infinity of Space  20 
… “‘It is said, “the base of the infinity of space, the base of the infinity of space.” Wh

at now is the base of the infinity of space?’ 

“Then, friends, it occurred to me: ‘Here, with the complete transcendence of percepti

ons of forms, with the passing away of perceptions of sensory impingement, with non-att

ention to perceptions of diversity, aware that “space is infinite,” a bhikkhu enters and dw25 
ells in the base of the infinity of space. This is called the base of the infinity of space.’ 

“Then, friends, with the complete transcendence of perceptions of forms … I entered 

and dwelt in the base of the infinity of space. While I dwelt therein perception and attenti

on accompanied by forms assailed me.  

“Then, friends, the Blessed One came to me by means of spiritual power and said this30 
: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the base of the infini

ty of space. Steady your mind in the base of the infinity of space, unify your mind in the 

base of the infinity of space, concentrate your mind in the base of the infinity of space.’ T

hen, on a later occasion, with the complete transcendence of perceptions of forms, with th

e passing away of perceptions of sensory impingement, with non-attention to perceptions 35 
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of diversity, aware that ‘space is infinite,’ I entered and dwelt in the base of the infinity o

f space. 

“If, friends, one speaking rightly could say of anyone … it is of me that one could rig

htly say this.” 

 5 
6 The Base of the Infinity of Consciousness  

… “‘It is said, “the base of the infinity of consciousness, the base of the infinity of co

nsciousness.” What now is the base of the infinity of consciousness?’ [267] 

“Then, friends, it occurred to me: ‘Here, by completely transcending the base of the i

nfinity of space, aware that “consciousness is infinite,” a bhikkhu enters and dwells in the10 
 base of the infinity of consciousness. This is called the base of the infinity of consciousn

ess.’ 

“Then, friends, by completely transcending the base of the infinity of space … I enter

ed and dwelt in the base of the infinity of consciousness. While I dwelt therein perception

 and attention accompanied by the base of the infinity of space assailed me.  15 
“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the base of the infini

ty of consciousness. Steady your mind in the base of the infinity of consciousness, unify 

your mind in the base of the infinity of consciousness, concentrate your mind in the base 

of the infinity of consciousness.’ Then, on a later occasion, by completely transcending t20 
he base of the infinity of space, aware that ‘consciousness is infinite,’ I entered and dwelt

 in the base of the infinity of consciousness. 

“If, friends, one speaking rightly could say of anyone … it is of me that one could rig

htly say this.” 

 25 
7 The Base of Nothingness  

… “‘It is said, “the base of nothingness, the base of nothingness.” What now is the ba

se of nothingness?’ 

“Then, friends, it occurred to me: ‘Here, by completely transcending the base of the i

nfinity of consciousness, aware that “there is nothing,” a bhikkhu enters and dwells in the30 
 base of nothingness. This is called the base of nothingness.’ 

“Then, friends, by completely transcending the base of the infinity of consciousness 

… I entered and dwelt in the base of nothingness. While I dwelt therein perception and at

tention accompanied by the base of the infinity of consciousness assailed me.  

“Then, friends, the Blessed One came to me by means of spiritual power and said this35 
: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the base of nothingn
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ess. Steady your mind in the base of nothingness, [268] unify your mind in the base of no

thingness, concentrate your mind in the base of nothingness.’ Then, on a later occasion, b

y completely transcending the base of the infinity of consciousness, aware that ‘there is n

othing,’ I entered and dwelt in the base of nothingness.  

“If, friends, one speaking rightly could say of anyone … it is of me that one could rig5 
htly say this.” 

 

8 The Base of Neither-perception-nor-non-perception  

… “‘It is said, “the base of neither-perception-nor-non-perception, the base of neither

-perception-nor-non-perception.” What now is the base of neither-perception-nor-non-per10 
ception?’ 

“Then, friends, it occurred to me: ‘Here, by completely transcending the base of nothi

ngness, a bhikkhu enters and dwells in the base of neither-perception-nor-non-perception.

 This is called the base of neither-perception-nor-non-perception.’ 

“Then, friends, by completely transcending the base of nothingness … I entered and d15 
welt in the base of neither-perception-nor-non-perception. While I dwelt therein percepti

on and attention accompanied by the base of nothingness assailed me.  

“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the base of neither-p

erception-nor-non-perception. Steady your mind in the base of neither-perception-nor-no20 
n-perception, unify your mind in the base of neither-perception-nor-non-perception, conc

entrate your mind in the base of neither-perception-nor-non-perception.’ Then, on a later 

occasion, by completely transcending the base of nothingness, I entered and dwelt in the 

base of neither-perception-nor-non-perception. This is called the base of neither-percepti

on-nor-non-perception. 25 
“If, friends, one speaking rightly could say of anyone … it is of me that one could rig

htly say this.” 

 

9 The Signless 

… “‘It is said, “the signless concentration of mind, the signless concentration of mind30 
.” What now is the signless concentration of mind?’&279 

“Then, friends, it occurred to me: ‘Here, [269] by non-attention to all signs, a bhikkhu

 enters and dwells in the signless concentration of mind. This is called the signless conce

ntration of mind.’ 
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“Then, friends, by non-attention to all signs … I entered and dwelt in the signless con

centration of mind. While I dwelt therein my consciousness followed along with signs.&

280 

“Then, friends, the Blessed One came to me by means of spiritual power and said this

: ‘Moggallåna, Moggallåna, do not be negligent, brahmin, regarding the signless concentr5 
ation of mind. Steady your mind in the signless concentration of mind, unify your mind i

n the signless concentration of mind, concentrate your mind in the signless concentration 

of mind.’ Then, on a later occasion, by non-attention to all signs, I entered and dwelt in th

e signless concentration of mind.  

“If, friends, one speaking rightly could say of anyone: ‘He is a disciple who attained t10 
o greatness of direct knowledge with the assistance of the Teacher,’ it is of me that one c

ould rightly say this.” 

 

10 Sakka  

 15 
I 

 

Then, just as quickly as a strong man might extend his drawn-in arm or draw in his ex

tended arm, the Venerable Mahåmoggallåna disappeared from Jeta’s Grove and reappear

ed among the Tåvatiµsa devas. Then Sakka, lord of the devas, approached the Venerable20 
 Mahåmoggallåna together with five hundred devatås. [270] Having approached, he paid 

homage to the Venerable Mahåmoggallåna and stood to one side. The Venerable Mahåm

oggallåna then said to him: 

“Good, lord of the devas, is the going for refuge to the Buddha. Because of going for 

refuge to the Buddha, some beings here, with the breakup of the body, after death, are reb25 
orn in a good destination, in a heavenly world. Good, lord of the devas, is the going for re

fuge to the Dhamma. Because of going for refuge to the Dhamma, some beings here, wit

h the breakup of the body, after death, are reborn in a good destination, in a heavenly wor

ld. Good, lord of the devas, is the going for refuge to the Sangha. Because of going for re

fuge to the Sangha, some beings here, with the breakup of the body, after death, are rebor30 
n in a good destination, in a heavenly world.”  

“Good, Sir Moggallåna, is the going for refuge to the Buddha … to the Dhamma … t

o the Sangha. Because of going for refuge to the Sangha, some beings here, with the brea

kup of the body, after death, are reborn in a good destination, in a heavenly world.” 

Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 35 
with six hundred devatås… together with seven hundred devatås… together with eight hu
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ndred devatås… together with eighty thousand devatås. Having approached, he paid hom

age to the Venerable Mahåmoggallåna and stood to one side. The Venerable Mahåmogga

llåna then said to him:  

(The conversation is exactly the same as above.) [271] 

 5 
II 

 

Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 

with five hundred devatås. Having approached, he paid homage to the Venerable Mahåm

oggallåna and stood to one side. The Venerable Mahåmoggallåna then said to him:  10 
“Good, lord of the devas, is the possession of confirmed confidence&281 in the Budd

ha thus: ‘The Blessed One is an arahant, fully enlightened, accomplished in true knowled

ge and conduct, sublime, knower of the world, unsurpassed leader of persons to be tamed

, teacher of devas and humans, the Enlightened One, the Blessed One.’ Because of posses

sing confirmed confidence in the Buddha, some beings here, with the breakup of the bod15 
y, after death, are reborn in a good destination, in a heavenly world. 

“Good, lord of the devas, is the possession of confirmed confidence in the Dhamma t

hus: [272] ‘The Dhamma is well expounded by the Blessed One, directly visible, immedi

ate, inviting one to come and see, accessible, to be personally experienced by the wise.’ 

Because of possessing confirmed confidence in the Dhamma, some beings here, with the 20 
breakup of the body, after death, are reborn in a good destination, in a heavenly world. 

“Good, lord of the devas, is the possession of confirmed confidence in the Sangha thu

s: ‘The Sangha of the Blessed One’s disciples is practising the good way, practising the st

raight way, practising the true way, practising the proper way; that is, the four pairs of pe

rsons, the eight types of individuals—this Sangha of the Blessed One’s disciples is worth25 
y of gifts, worthy of hospitality, worthy of offerings, worthy of reverential salutation, the 

unsurpassed field of merit for the world.’ Because of possessing confirmed confidence in

 the Sangha, some beings here, with the breakup of the body, after death, are reborn in a g

ood destination, in a heavenly world. 

“Good, lord of the devas, is the possession of the virtues dear to the noble ones, unbro30 
ken, untorn, unblemished, unmottled, freeing, praised by the wise, unadhered to, leading t

o concentration. Because of possessing the virtues dear to the noble ones, some beings he

re, with the breakup of the body, after death, are reborn in a good destination, in a heaven

ly world.” 

“Good, Sir Moggallåna, is the possession of confirmed confidence in the Buddha … t35 
he possession of confirmed confidence in the Dhamma … the possession of confirmed co
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nfidence in the Sangha … [273] … the possession of the virtues dear to the noble ones, u

nbroken … leading to concentration. Because of possessing the virtues dear to the noble 

ones, some beings here, with the breakup of the body, after death, are reborn in a good de

stination, in a heavenly world.” 

Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 5 
with six hundred devatås… together with seven hundred devatås… together with eight hu

ndred devatås… together with eighty thousand devatås. Having approached, he paid hom

age to the Venerable Mahåmoggallåna and stood to one side. The Venerable Mahåmogga

llåna then said to him :  

(As above.) [274] 10 
 

III 

 

Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 

with five hundred devatås. Having approached, he paid homage to the Venerable Mahåm15 
oggallåna and stood to one side. The Venerable Mahåmoggallåna then said to him: 

“Good, lord of the devas, is the going for refuge to the Buddha. Because of going for 

refuge to the Buddha, some beings here, [275] with the breakup of the body, after death, 

are reborn in a good destination, in a heavenly world. They surpass other devas in ten res

pects: in celestial lifespan, in celestial beauty, in celestial happiness, in celestial glory, in 20 
celestial sovereignty, and in celestial forms, sounds, odours, tastes, and tactile objects. 

“Good, lord of the devas, is the going for refuge to the Dhamma … to the Sangha. Be

cause of going for refuge to the Sangha … and in celestial forms, sounds, odours, tastes, 

and tactile objects.”  

“Good, Sir Moggallåna, is the going for refuge to the Buddha … to the Dhamma … t25 
o the Sangha. Because of going for refuge to the Sangha … and in celestial forms, sounds

, odours, tastes, and tactile objects.”   

Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 

with six hundred devatås… together with seven hundred devatås… [276] together with ei

ght hundred devatås… together with eighty thousand devatås. Having approached, he pai30 
d homage to the Venerable Mahåmoggallåna and stood to one side. The Venerable Mahå

moggallåna then said to him:  

(As above.)  

 

IV 35 
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Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 

with five hundred devatås. Having approached, he paid homage to the Venerable Mahåm

oggallåna and stood to one side. [277] The Venerable Mahåmoggallåna then said to him:  

“Good, lord of the devas, is the possession of confirmed confidence in the Buddha th

us: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse5 
d One.’ Because of possessing confirmed confidence in the Buddha, some beings here, w

ith the breakup of the body, after death, are reborn in a good destination, in a heavenly w

orld. They surpass other devas in ten respects: in celestial lifespan, in celestial beauty, in 

celestial happiness, in celestial glory, in celestial sovereignty, and in celestial forms, soun

ds, odours, tastes, and tactile objects. 10 
“Good, lord of the devas, is the possession of confirmed confidence in the Dhamma t

hus … Good, lord of the devas, is the possession of confirmed confidence in the Sangha t

hus … Good, lord of the devas, is the possession of the virtues dear to the noble ones, un

broken … leading to concentration. Because of possessing the virtues dear to the noble o

nes … and in celestial forms, sounds, odours, tastes, and tactile objects. 15 
“Good, Sir Moggallåna, is the possession of confirmed confidence in the Buddha … t

he possession of confirmed confidence in the Dhamma … the possession of confirmed co

nfidence in the Sangha … [278] … the possession of the virtues dear to the noble ones, u

nbroken … leading to concentration. Because of possessing the virtues dear to the noble 

ones … and in celestial forms, sounds, odours, tastes, and tactile objects.” 20 
Then Sakka, lord of the devas, approached the Venerable Mahåmoggallåna together 

with six hundred devatås… together with seven hundred devatås… together with eight hu

ndred devatås… together with eighty thousand devatås. Having approached, he paid hom

age to the Venerable Mahåmoggallåna and stood to one side. The Venerable Mahåmogga

llåna then said to him:  25 
(As above.) [279–80] 

 

11 Candana 

Then Candana, a son of the devas…. 

Then Suyåma, a son of the devas…. 30 
Then Santusita, a son of the devas…. 

Then Sunimmita, a son of the devas…. 

Then Vasavatti, a son of the devas…. 

(To be elaborated in full exactly as in §10.)&282 
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Book VII 

Chapter 41 

Connected Discourses with Citta 

(Citta-saµyutta) 

 5 
 

1 The Fetter 

[281] On one occasion a number of elder bhikkhus were dwelling at Macchikåsaˆ∂a i

n the Wild Mango Grove.&283 

Now on that occasion, when the elder bhikkhus had returned from their alms round, a10 
fter their meal they assembled in the pavilion and were sitting together when this convers

ation arose: “Friends, ‘the fetter’ and ‘the things that fetter’: are these things different in 

meaning and also different in phrasing, or are they one in meaning and different only in p

hrasing?” 

Some elder bhikkhus answered thus: “Friends, ‘the fetter’ and ‘the things that fetter’: 15 
these things are different in meaning and also different in phrasing.” But some (other) eld

er bhikkhus answered thus: “Friends, ‘the fetter’ and ‘the things that fetter’: these things 

are one in meaning and different only in phrasing.”  

Now on that occasion Citta the householder had arrived in Migapathaka on some busi

ness&284 [282] Then Citta the householder heard: “A number of elder bhikkhus, it is sai20 
d, having returned from their alms round, had assembled in the pavilion after their meal a

nd were sitting together when this conversation arose:…” Then Citta the householder app

roached those elder bhikkhus, paid homage to them, sat down to one side, and said to the

m: “I have heard, venerable sirs, that a number of elder bhikkhus … were sitting together

 when this conversation arose: ‘Friends, “the fetter” and “the things that fetter”: are these 25 
things different in meaning and also different in phrasing, or are they one in meaning and

 different only in phrasing?’…” 

“That is so, householder.” 

“Venerable sirs, ‘the fetter’ and ‘the things that fetter’: these things are different in m

eaning and also different in phrasing. I will give you a simile for this, since some wise pe30 
ople here understand the meaning of a statement by means of a simile. 

“Suppose, venerable sirs, a black ox and a white ox were yoked together by a single r

ope or yoke.&285 Would one be speaking rightly if one were to say: ‘The black ox is the 

fetter of the white ox; the white ox is the fetter of the black ox’?” [283] 
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“No, householder. The black ox is not the fetter of the white ox nor is the white ox th

e fetter of the black ox, but rather the single rope or yoke by which the two are yoked tog

ether: that is the fetter there.” 

“So too, friend, the eye is not the fetter of forms nor are forms the fetter of the eye, bu

t rather the desire and lust that arises there in dependence on both: that is the fetter there. 5 
The ear is not the fetter of sounds … The nose is not the fetter of odours … The tongue is

 not the fetter of tastes … The body is not the fetter of tactile objects … The mind is not t

he fetter of mental phenomena nor are mental phenomena the fetter of the mind, but rathe

r the desire and lust that arises there in dependence on both: that is the fetter there.” 

“It is a gain for you, householder, it is well gained by you, householder, in that you ha10 
ve the eye of wisdom which ranges over the deep word of the Buddha.” 

 

2 Isidatta (1)  

On one occasion a number of elder bhikkhus were dwelling at Macchikåsaˆ∂a in the 

Wild Mango Grove. Then Citta the householder approached those elder bhikkhus, paid h15 
omage to them, sat down to one side, and said to them: “Venerable sirs, let the elders con

sent to accept tomorrow’s meal from me.” 

The elder bhikkhus consented by silence. [284] Then Citta the householder, having u

nderstood that the elders had consented, rose from his seat, paid homage to them, and dep

arted, keeping them on his right.  20 
When the night had passed, in the morning the elder bhikkhus dressed, took their bow

ls and outer robes, and went to the residence of Citta the householder. There they sat dow

n on the appointed seats. Then Citta the householder approached the elder bhikkhus, paid 

homage to them, sat down to one side, and said to the venerable chief elder: 

“Venerable elder, it is said, ‘diversity of elements, diversity of elements.’ In what wa25 
y, venerable sir, has the diversity of elements been spoken of by the Blessed One?”&286 

When this was said, the venerable chief elder was silent. A second time and a third ti

me Citta the householder asked the same question, and a second time and a third time the

 venerable chief elder was silent.&287 

Now on that occasion the Venerable Isidatta was the most junior bhikkhu in that Sang30 
ha. Then the Venerable Isidatta said to the venerable chief elder: “Allow me, venerable el

der, to answer Citta the householder’s question.”  

“Answer it, friend Isidatta.” 

“Now, householder, are you asking thus: ‘Venerable elder, it is said, “diversity of ele

ments, diversity of elements.” In what way, venerable sir, has the diversity of elements b35 
een spoken of by the Blessed One?’” [285] 



 25 

“Yes, venerable sir.” 

“This diversity of elements, householder, was spoken of by the Blessed One thus: the 

eye element, form element, eye-consciousness element;… the mind element, mental-phe

nomena element, mind-consciousness element. It is in this way, householder, that the div

ersity of elements was spoken of by the Blessed One.” 5 
Then Citta the householder, having delighted and rejoiced in the Venerable Isidatta’s 

words, with his own hand served and satisfied the elder bhikkhus with the various kinds o

f delicious food. When the elder bhikkhus had finished eating and had washed their bowl

s and hands,&288 they rose from their seats and departed. 

Then the venerable chief elder said to the Venerable Isidatta: “It is good, friend Isidat10 
ta, that the answer to this question occurred to you. The answer did not occur to me. Ther

efore, friend Isidatta, whenever a similar question comes up at some other time, you shou

ld clear it up.”&289 

 

3 Isidatta (2)  15 
(Opening as in the preceding sutta down to:) [286] 

Then Citta the householder approached the elder bhikkhus, paid homage to them, sat 

down to one side, and said to the venerable chief elder:  

“Venerable elder, there are various views that arise in the world: ‘The world is eternal

’ or ‘The world is not eternal’; or ‘The world is finite’ or ‘The world is infinite’; or ‘The s20 
oul and the body are the same’ or ‘The soul is one thing, the body is another’; or ‘The Tat

hågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tathågata

 both exists and does not exist after death,’ or ‘The Tathågata neither exists nor does not 

exist after death’—these as well as the sixty-two views mentioned in the Brahmajåla.&29

0 Now when what exists do these views come to be? When what is non-existent do these 25 
views not come to be?” 

When this was said, the venerable chief elder was silent. A second time and a third ti

me Citta the householder asked the same question, and a second time and a third time the

 venerable chief elder was silent. 

Now on that occasion the Venerable Isidatta was the most junior bhikkhu in that Sang30 
ha. Then the Venerable Isidatta said to the venerable chief elder: “Allow me, venerable el

der, to answer Citta the householder’s question.”  

“Answer it, friend Isidatta.” [287] 

“Now, householder, are you asking thus: ‘Venerable elder, there are various views th

at arise in the world: “The world is eternal’ … these as well as the sixty-two speculative 35 
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views mentioned in the Brahmajåla. Now when what exists do these views come to be? 

When what is non-existent do these views not come to be?’” 

“Yes, venerable sir.” 

“As to the various views that arise in the world, householder,… these as well as the si

xty-two speculative views mentioned in the Brahmajåla: when there is identity view, thes5 
e views come to be; when there is no identity view, these views do not come to be.” 

“But, venerable sir, how does identity view come to be?” 

“Here, householder, the uninstructed worldling, who has no regard for the noble ones 

and is unskilled and undisciplined in their Dhamma, who has no regard for the good pers

ons and is unskilled and undisciplined in their Dhamma, regards form as self, or self as p10 
ossessing form, or form as in self, or self as in form. He regards feeling as self … percept

ion as self … volitional constructions as self … consciousness as self, or self as possessin

g consciousness, or consciousness as in self, or self as in consciousness. It is in such a wa

y that identity view comes to be.” 

“And, venerable sir, how does identity not come to be?” 15 
“Here, householder, the instructed noble disciple, who has regard for the noble ones a

nd is skilled and disciplined in their Dhamma, who has regard for the good persons and is

 skilled and disciplined in their Dhamma, does not regard form as self, or self as possessi

ng form, or form as in self, or self as in form. He does not regard feeling as self … or per

ception as self … or volitional constructions as self … or consciousness as self … or self 20 
as in consciousness. It is in such a way that identity view does not come to be.” [288] 

“Venerable sir, where does Master Isidatta come from?” 

“I come from Avant¥, householder.” 

“There is, venerable sir, a clansman from Avant¥ named Isidatta, an unseen friend of 

ours, who has gone forth. Has the venerable one ever met him?” 25 
“Yes, householder.” 

“Where is that venerable one now dwelling, venerable sir?” 

When this was said, the Venerable Isidatta was silent.  

“Is the master Isidatta?” 

“Yes, householder.” 30 
“Then let Master Isidatta delight in the delightful Wild Mango Grove at Macchikåsaˆ

∂a. I will be zealous in providing Master Isidatta with robes, almsfood, lodgings, and me

dicinal requisites.” 

“That is kindly said, householder.” 

Then Citta the householder, having delighted and rejoiced in the Venerable Isidatta’s 35 
words, with his own hand served and satisfied the elder bhikkhus with the various kinds o
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f delicious food. When the elder bhikkhus had finished eating and had washed their bowl

s and hands, they rose from their seats and departed. 

Then the venerable chief elder said to the Venerable Isidatta: “It is good, friend Isidat

ta, that the answer to this question occurred to you. The answer did not occur to me. Ther

efore, friend Isidatta, whenever a similar question comes up at some other time, you shou5 
ld clear it up.”  

Then the the Venerable Isidatta set his lodging in order and, taking bowl and robe, he 

left Macchikåsaˆ∂a. When he left Macchikåsaˆ∂a, he left for good and he never returned.

&291 

 10 
4 Mahaka’s Miracle  

On one occasion a number of elder bhikkhus were dwelling at Macchikåsaˆ∂a in the 

Wild Mango Grove. [289] Then Citta the householder approached those elder bhikkhus, 

paid homage to them, sat down to one side, and said to them: “Venerable sirs, let the elde

rs consent to accept tomorrow’s meal from me in my cowshed.” 15 
The elder bhikkhus consented by silence. Then Citta the householder, having underst

ood that the elders had consented, rose from his seat, paid homage to them, and departed, 

keeping them on his right.  

When the night had passed, in the morning the elder bhikkhus dressed, took their bow

ls and outer robes, and went to the cowshed of Citta the householder. There they sat dow20 
n on the appointed seats.  

Then Citta the householder, with his own hand, served and satisfied the elder bhikkhu

s with delicious milk-rice made with ghee. When the elder bhikkhus had finished eating a

nd had washed their bowls and hands, they rose from their seats and departed. 

Then Citta the householder, having said, “Give away the remainder,” followed close 25 
behind the elder bhikkhus. Now on that occasion the heat was sweltering,&292 and the el

ders went along as if their bodies were melting because of the food they had eaten. 

Now on that occasion the Venerable Mahaka was the most junior bhikkhu in that San

gha. Then the Venerable Mahaka said to the venerable chief elder: “It would be good, ve

nerable elder, if a cool wind would blow, and a canopy of clouds would form, and the sky30 
 would rain down continuously.” And the chief elder said: “That would be good, friend.” 

Then the Venerable Mahaka performed such a feat of spiritual power [290] that a cool wi

nd blew, and a canopy of clouds formed, and the sky rained down continuously. 

Then it occurred to Citta the householder: “Such is the spiritual power and might poss

essed by the most junior bhikkhu in this Sangha!” 35 
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Then, when the Venerable Mahaka arrived at the monastery, he said to the venerable 

chief elder: “Is this much enough, venerable elder?” 

“That’s enough, friend Mahaka. What’s been done is sufficient, friend Mahaka, what’

s been offered is sufficient.” 

Then the elder bhikkhus went to their dwellings and the Venerable Mahaka went to hi5 
s own dwelling. 

Then Citta the householder approached the Venerable Mahaka, paid homage to him, s

at down to one side, and said to him: “It would be good, venerable sir, if Master Mahaka 

would show me a superhuman miracle of spiritual power.” 

“Then, householder, spread your cloak upon the verandah and scatter a bundle of gras10 
s upon it.” 

“Yes, venerable sir,” Citta the householder replied, and he spread his cloak upon the 

verandah and scattered a bundle of grass upon it. 

Then, when he had entered his dwelling and shut the bolt, the Venerable Mahaka perf

ormed a feat of spiritual power such that a flame shot through the keyhole and the chink 15 
of the door and burnt the grass but not the cloak.&293 Citta the householder shook out hi

s cloak and stood to one side, shocked and terrified. 

Then the Venerable Mahaka came out of his dwelling and said to Citta the household

er: “Is this much enough, householder?” [291] 

“That’s enough, Venerable Mahaka. What’s been done is sufficient, Venerable Maha20 
ka, what’s been offered is sufficient. Let Master Mahaka delight in the delightful Wild M

ango Grove at Macchikåsaˆ∂a. I will be zealous in providing Master Mahaka with robes, 

almsfood, lodgings, and medicinal requisites.” 

“That is kindly said, householder.” 

Then the Venerable Mahaka set his lodging in order and, taking bowl and robe, he lef25 
t Macchikåsaˆ∂a. When he left Macchikåsaˆ∂a, he left for good and he never returned. 

 

5 KåmabhË (1)  

On one occasion the Venerable KåmabhË was dwelling at Macchikåsaˆ∂a in the Wild

 Mango Grove. Then Citta the householder approached the Venerable KåmabhË, paid ho30 
mage to him, and sat down to one side. The Venerable KåmabhË then said to him: 

“This has been said, householder: 

 

‘Faultless, with its white awning, 

The one-spoked chariot rolls; 35 
See him coming, trouble-free, 
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The stream cut, no more in bondage.’&294 

 

How, householder, should the meaning of this brief statement be understood in detail?” 

“Was this stated by the Blessed One, venerable sir?” 

“Yes, householder.” 5 
“Then wait a moment, venerable sir, while I consider its meaning.” 

Then, after a moment’s silence, Citta the householder said to the Venerable KåmabhË

: [292] 

“‘Faultless’: this, venerable sir, is a designation for the virtues. ‘White awning’: this i

s a designation for liberation. ‘One spoke’: this is a designation for mindfulness. ‘Rolls’: 10 
this is a designation for going forward and returning. ‘Chariot’: this is a designation for t

his body consisting of the four great elements, originating from mother and father, built u

p out of rice and gruel, subject to impermanence, to being worn and rubbed away, to brea

king apart and dispersal. 

“Lust, venerable sir, is trouble; hatred is trouble; delusion is trouble. For a bhikkhu w15 
hose taints are destroyed, these have been abandoned, cut off at the root, made like palm 

stumps, obliterated so that they are no more subject to future arising. Therefore the bhikk

hu whose taints are destroyed is called ‘trouble-free.’ The ‘one who is coming’ is a desig

nation for the arahant. 

“‘The stream’: this, venerable sir, is a designation for craving. For a bhikkhu whose t20 
aints are destroyed, this has been abandoned, cut off at the root, made like a palm stump, 

obliterated so that it is no more subject to future arising. Therefore the bhikkhu whose tai

nts are destroyed is called ‘one with the stream cut.’ 

“Lust, venerable sir, is bondage; hatred is bondage; delusion is bondage. For a bhikkh

u whose taints are destroyed, these have been abandoned, cut off at the root, made like pa25 
lm stumps, obliterated so that they are no more subject to future arising. Therefore the bh

ikkhu whose taints are destroyed is called ‘one no more in bondage.’  

“Thus, venerable sir, when it was said by the the Blessed One: 

 

‘Faultless, with its white awning, 30 
The one-spoked chariot rolls; 

See him coming, trouble-free, 

The stream cut, no more in bondage—’ 

 

it is in such a way that I understand in detail the meaning of what was stated by the Bless35 
ed One in brief.” 
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“It is a gain for you, householder, it is well gained by you, householder, in that you ha

ve the eye of wisdom which ranges over the deep word of the Buddha.” [293] 

 

6 KåmabhË (2)  

On one occasion the Venerable KåmabhË was dwelling at Macchikåsaˆ∂a in the Wild5 
 Mango Grove. Then Citta the householder approached the Venerable KåmabhË, paid ho

mage to him, sat down to one side, and said to him: “Venerable sir, how many kinds of c

onstructions are there?”&295 

“There are, householder, three kinds of constructions: the bodily construction, the ver

bal construction, and the mental construction.”&296 10 
“Good, venerable sir,” Citta the householder said. Then, having delighted and rejoice

d in the Venerable KåmabhË’s statement, he asked him a further question: “But, venerabl

e sir, what is the bodily construction? What is the verbal construction? What is the menta

l construction?” 

“In-breathing and out-breathing, householder, are the bodily construction; thought an15 
d examination are the verbal construction; perception and feeling are the mental construct

ion.” 

“Good, venerable sir,” Citta the householder said. Then … he asked him a further que

stion: “But, venerable sir, why are in-breathing and out-breathing the bodily construction

? Why are thought and examination the verbal construction? Why are perception and feel20 
ing the mental construction?” 

“Householder, in-breathing and out-breathing are bodily, these things are dependent u

pon the body; that is why in-breathing and out-breathing are the bodily construction. First

 one thinks and examines, then afterwards one breaks into speech; that is why thought an

d examination are the verbal construction. Perception and feeling are mental, these things25 
 are dependent upon the mind; that is why perception and feeling are the mental construct

ion.” 

Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir

, how does the attainment of the cessation of perception and feeling come about?&297 

“Householder, when a bhikkhu is attaining the cessation of perception and feeling, it 30 
does not occur to him: ‘I will attain the cessation of perception and feeling,’ or ‘I am attai

ning the cessation of perception and feeling,’ or ‘I have attained the cessation of percepti

on and feeling’; [294] but rather his mind has previously been developed in such a way th

at it leads him to such a state.”&298 

Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir35 
, when a bhikkhu is attaining the cessation of perception and feeling, which of these thing
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s cease first in him: the bodily construction or the verbal construction or the mental const

ruction?” 

“Householder, when a bhikkhu is attaining the cessation of perception and feeling, fir

st the verbal construction ceases, after that the bodily construction, and after that the men

tal construction.”&299 5 
Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir

, what is the difference between one who is dead, who has expired, and a bhikkhu who ha

s attained the cessation of perception and feeling?” 

“Householder, in the case of one who is dead, who has expired, the bodily constructio

n has ceased and subsided, the verbal construction has ceased and subsided, the mental co10 
nstruction has ceased and subsided; his vitality is extinguished, his physical heat has been

 dissipated, and his faculties are fully broken up. In the case of a bhikkhu who has attaine

d the cessation of perception and feeling, the bodily construction has ceased and subsided

, the verbal construction has ceased and subsided, the mental construction has ceased and 

subsided; but his vitality is not extinguished, his physical heat has not been dissipated, an15 
d his faculties are exceptionally clear.&300 This is the difference between one who is dea

d, who has completed his time, and a bhikkhu who has attained the cessation of perceptio

n and feeling.” 

Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir

, how does emergence from the cessation of perception and feeling come about?” 20 
“Householder, when a bhikkhu is emerging from the attainment of the cessation of pe

rception and feeling, it does not occur to him: ‘I will emerge from the attainment of the c

essation of perception and feeling,’ or ‘I am emerging from the attainment of the cessatio

n of perception and feeling,’ or ‘I have emerged from the attainment of the cessation of p

erception and feeling’; but rather his mind has previously been developed in such a way t25 
hat it leads him to such a state.”&301 [295] 

Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir

, when a bhikkhu is emerging from the attainment of the cessation of perception and feeli

ng, which of these things arises first in him: the bodily construction or the verbal constru

ction or the mental construction?” 30 
“Householder, when a bhikkhu is emerging from the attainment of the cessation of pe

rception and feeling, first the mental construction arises, after that the bodily construction

, and after that the verbal construction.”&302 

Saying, “Good, venerable,”… he then asked him a further question: “Venerable sir, w

hen a bhikkhu has emerged from the attainment of the cessation of perception and feeling35 
, how many kinds of contact touch him?” 
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“Householder, when a bhikkhu has emerged from the attainment of the cessation of p

erception and feeling, three kinds of contact touch him: emptiness contact, signless conta

ct, undirected contact.”&303 

Saying, “Good, venerable sir,”… he then asked him a further question: “Venerable sir

, when a bhikkhu has emerged from the attainment of the cessation of perception and feel5 
ing, towards what does his mind flow, towards what does it slope, towards what does it in

cline?” 

“Householder, when a bhikkhu has emerged from the attainment of the cessation of p

erception and feeling, his mind flows towards seclusion, slopes towards seclusion, incline

s towards seclusion.”&304 10 
“Good, venerable sir,” Citta the householder said. Then, having delighted and rejoice

d in the the Venerable KåmabhË’s statement, he asked him a further question: “Venerable

 sir, how many things are helpful for the attainment of the cessation of perception and fee

ling?” 

“Indeed, householder, you are asking last what should have been asked first; but still I15 
 will answer you. For the attainment of the cessation of perception and feeling, two things

 are helpful: serenity and insight.”&305 

  

7 Godatta  

On one occasion the Venerable Godatta was dwelling at Macchikåsaˆ∂a in the Wild 20 
Mango Grove. [296] Then Citta the householder approached the Venerable Godatta, paid 

homage to him, and sat down to one side. The Venerable Godatta then said to him as he 

was sitting to one side: 

“Householder, the measureless liberation of mind, the liberation of mind by nothingn

ess, the liberation of mind by emptiness, and the signless liberation of mind: are these thi25 
ngs different in meaning and also different in phrasing, or are they one in meaning and di

fferent only in phrasing?”&306 

“There is a method, venerable sir, by which these things are different in meaning and 

also different in phrasing, and there is a method by which they are one in meaning and dif

ferent only in phrasing. 30 
“And what, venerable sir, is the method by which these things are different in meanin

g and also different in phrasing? Here a bhikkhu dwells pervading one quarter with a min

d imbued with lovingkindness, likewise the second quarter, the third quarter, and the four

th quarter. Thus above, below, across, and everywhere, and to all as to himself, he dwells 

pervading the entire world with a mind imbued with lovingkindness, vast, exalted, measu35 
reless, without hostility, and without ill will. He dwells pervading one quarter with a min
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d imbued with compassion … with a mind imbued with altruistic joy … with a mind imb

ued with equanimity, likewise the second quarter, the third quarter, and the fourth quarter

. Thus above, below, across, and everywhere, and to all as to himself, he dwells pervadin

g the entire world with a mind imbued with equanimity, vast, exalted, measureless, witho

ut hostility, and without ill will. This is called the measureless liberation of mind. 5 
“And what, venerable sir, is the liberation of mind by nothingness? Here, by complete

ly transcending the base of the infinity of consciousness, aware that ‘there is nothing,’ a b

hikkhu enters and dwells in the base of nothingness. This is called the liberation of mind 

by nothingness. 

“And what, venerable sir, is the liberation of mind by emptiness? Here a bhikkhu, go10 
ne to the forest or to the foot of a tree or to an empty hut, reflects thus: ‘Empty is this of s

elf [297] or of what belongs to self.’ This is called the liberation of mind by emptiness. 

“And what, venerable sir, is the signless liberation of mind? Here, with non-attention 

to all signs, a bhikkhu enters and dwells in the signless concentration of mind. This is call

ed the signless liberation of mind.  15 
“This, venerable sir, is the method by which these things are different in meaning and

 also different in phrasing.&307 And what, venerable sir, is the method by which these th

ings are one in meaning and different only in phrasing? 

“Lust, venerable sir, is a maker of measurement, hatred is a maker of measurement, d

elusion is a maker of measurement. For a bhikkhu whose taints are destroyed, these have 20 
been abandoned, cut off at the root, made like palm stumps, obliterated so that they are n

o more subject to future arising. To whatever extent there are measureless liberations of 

mind, the unshakeable liberation of mind is declared the chief among them.&308 Now th

at unshakeable liberation of mind is empty of lust, empty of hatred, empty of delusion. 

“Lust, venerable sir, is a something, hatred is a something, delusion is a something.&25 
309 For a bhikkhu whose taints are destroyed, these have been abandoned, cut off at the r

oot, made like palm stumps, obliterated so that they are no more subject to future arising. 

To whatever extent there are liberations of mind by nothingness, the unshakeable liberati

on of mind is declared the chief among them. Now that unshakeable liberation of mind is 

empty of lust, empty of hatred, empty of delusion. 30 
“Lust, venerable sir, is a maker of signs, hatred is a maker of signs, delusion is a mak

er of signs.&310 For a bhikkhu whose taints are destroyed, these have been abandoned, c

ut off at the root, made like palm stumps, obliterated so that they are no more subject to f

uture arising. To whatever extent there are signless liberations of mind, the unshakeable l

iberation of mind is declared the chief among them. Now that unshakeable liberation of 35 
mind is empty of lust, empty of hatred, empty of delusion. 
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“This, venerable sir, is the method by which these things are one in meaning and diffe

rent only in phrasing.”&311 

“It is a gain for you, householder, it is well gained by you, householder, in that you ha

ve the eye of wisdom which ranges over the deep word of the Buddha.”  

 5 
8 Nigaˆ†ha Nåtaputta 

Now on that occasion Nigaˆ†ha Nåtaputa had arrived at Macchikåsaˆ∂a [298] togethe

r with a large retinue of nigaˆ†has.&312 Citta the housholder heard about this and, togeth

er with a number of lay followers, he approached Nigaˆ†ha Nåtaputta.&313 He exchange

d greetings with Nigaˆ†ha Nåtaputta and, when they had concluded their greetings and co10 
rdial talk, sat down to one side. Nigaˆ†ha Nåtaputta then said to him: “Householder, do y

ou have faith in the recluse Gotama when he says: ‘There is a concentration without thou

ght and examination, there is a cessation of thought and examination’?”&314 

“In this matter, venerable sir, I do not go by faith in the Blessed One&315 when he sa

ys: ‘There is a concentration without thought and examination, there is a cessation of tho15 
ught and examination.’” 

When this was said, Nigaˆ†ha Nåtaputta looked up proudly&316 towards his own reti

nue and said: “See this, sirs! How straightforward is this Citta the householder! How hon

est and open! One who thinks that thought and examination can be stopped might imagin

e he could catch the wind in a net or arrest the current of the river Ganges with his own fi20 
st.” 

“What do you think, venerable sir, which is superior: knowledge or faith?” 

“Knowledge, householder, is superior to faith.”  

“Well, venerable sir, to whatever extent I wish, secluded from sensual pleasures, secl

uded from unwholesome states, I enter and dwell in the first jhåna, which is accompanied25 
 by thought and examination, with rapture and happiness born of seclusion. [299] Then, t

o whatever extent I wish, with the subsiding of thought and examination, I enter and dwel

l in the second jhåna…. Then, to whatever extent I wish, with the fading away as well of 

rapture … I enter and dwell in the third jhåna…. Then, to whatever extent I wish, with th

e abandoning of pleasure and pain … I enter and dwell in the fourth jhåna. 30 
“Since I know and see thus, venerable sir, in what other recluse or brahmin need I pla

ce faith regarding the claim that there is a concentration without thought and examination

, a cessation of thought and examination?” 

When this was said, Nigaˆ†ha Nåtaputta looked askance at his own retinue and said: “

See this, sirs! How crooked is this Citta the householder! How fraudulent and deceptive!”35 
  



 35 

“Just now, venerable sir, we understood you to say: ‘See this, sirs! How straightforwa

rd is this Citta the householder! How honest and open!’—yet now we understand you to s

ay: ‘See this, sirs! How crooked is this Citta the householder! How fraudulent and decept

ive!’ If your former statement is true, venerable sir, then your latter statement is false, wh

ile if your former statement is false, then your latter statement is true. 5 
“Further, venerable sir, these ten reasonable questions come up. When you understan

d their meaning, then, together with your retinue, you might return to me.&317 One quest

ion, one synopsis, one answer. Two questions, two synopses, two answers. Three … four 

… five … six … seven … [300] eight … nine … ten questions, ten synopses, ten answers

.”&318 10 
Then Citta the householder, having asked Nigaˆ†ha Nåtaputta these ten reasonable qu

estions, rose from his seat and departed. 

 

9 The Naked Ascetic Kassapa  

Now on that occasion the naked ascetic Kassapa, who in lay life had been an old frien15 
d of Citta the householder, had arrived in Macchikåsaˆ∂a. Citta the householder heard ab

out this and approached the naked ascetic Kassapa. He exchanged greetings with him and

, when they had concluded their greetings and cordial talk, he sat down to one side and sa

id to him: 

“How long has it been, Venerable Kassapa, since you went forth?” 20 
“It has been thirty years, householder, since I went forth.” 

“In these thirty years, venerable sir, have you attained any superhuman distinction in 

knowledge and vision worthy of the noble ones, any dwelling in comfort?” 

“In these thirty years since I went forth, householder, I have not attained any superhu

man distinction in knowledge and vision worthy of the noble ones,&319 no dwelling in c25 
omfort, but only nakedness, and the shaven head, and the brush for cleaning my seat.”&3

20 

When this was said, Citta the householder said to him: “It is wonderful indeed, sir! It 

is amazing indeed, sir! How well expounded is the Dhamma&321 in that, after thirty year

s, [301] you have not attained any superhuman distinction in knowledge and vision worth30 
y of the noble ones, no dwelling in comfort, but only nakedness, and the shaven head, an

d the brush for cleaning your seat.” 

“But, householder, how long has it been it since you became a lay follower?” 

“In my case too, venerable sir, it has been thirty years.” 

 “In these thirty years, householder, have you attained any superhuman distinction in 35 
knowledge and vision worthy of the noble ones, any dwelling in comfort?” 
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“How could I not, venerable sir?&322 For to whatever extent I wish, secluded from s

ensual pleasures, secluded from unwholesome states, I enter and dwell in the first jhåna, 

which is accompanied by thought and examination, with rapture and happiness born of se

clusion. Then, to whatever extent I wish, with the subsiding of thought and examination, 

I enter and dwell in the second jhåna…. Then, to whatever extent I wish, with the fading 5 
away as well of rapture … I enter and dwell in the third jhåna…. Then, to whatever exten

t I wish, with the abandoning of pleasure and pain … I enter and dwell in the fourth jhåna

. Further, if I were to die before the Blessed One does, it would not be surprising if the Bl

essed One were to declare of me: ‘There is no fetter bound by which Citta the householde

r could return to this world.’”&323 10 
When this was said, the naked ascetic Kassapa said to Citta the householder: “It is wo

nderful indeed, sir! It is amazing indeed, sir! How well expounded is the Dhamma, in that

 a layman clothed in white can attain a superhuman distinction in knowledge and vision 

worthy of the noble ones, a dwelling in comfort. [302] May I receive the going forth in th

is Dhamma and Discipline, may I receive the higher ordination?” 15 
Then Citta the householder took the naked ascetic Kassapa to the elder bhikkhus and 

said to them: “Venerable sirs, this naked ascetic Kassapa is an old friend of ours from lay

 life. Let the elders give him the going forth, let them give him the higher ordination. I wi

ll be zealous in providing him with robes, almsfood, lodging, and medicinal requisites.” 

Then the naked ascetic Kassapa received the going forth in this Dhamma and Discipli20 
ne, he received the higher ordination. And soon, not long after his higher ordination, dwel

ling alone, withdrawn, diligent, ardent, and resolute, the Venerable Kassapa, by realizing 

it for himself with direct knowledge, in this very life entered and dwelt in that unsurpasse

d goal of the holy life for the sake of which clansmen rightly go forth from the household

 life into homelessness. He directly knew: “Destroyed is birth, the holy life has been lived25 
, what had to be done has been done, there is no more for this world.” And the Venerable 

Kassapa became one of the arahants. 

 

10 Seeing the Sick 

On that occasion Citta the householder was sick, afflicted, gravely ill. Then a number 30 
of park devatås, grove devatås, tree devatås, and devatås dwelling in medicinal herbs and 

forest giants assembled and said to Citta the householder: “Make a wish, householder, th

us: ‘May I become a wheel-turning monarch in the future!’” 

When this was said, Citta the householder said to those devatås: “That too is imperma

nent; that too is unstable; one must abandon that too and pass on.” 35 
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When this was said, Citta the householder’s friends and companions, relatives and kin

smen, said to him: [303] “Set up mindfulness, master. Don’t babble.” 

“What did I say that makes you speak to me thus.” 

“You said to us: ‘That too is impermanent; that too is unstable; one must abandon tha

t too and pass on.’” 5 
“That was because park devatås, grove devatås, tree devatås, and devatås dwelling in 

medicinal herbs and forest giants assembled and said to me: ‘Make a wish, householder, t

hus: “May I become a wheel-turning monarch in the future!”’ And I said to them: ‘Even t

hat is impermanent; even that is unstable; even that one must abandon when one passes o

n.’” 10 
“What advantage do those devatås see, master, that they speak to you thus?” 

“It occurs to those devatås: ‘This Citta the householder is virtuous, of good character.

 If he should wish: “May I become a wheel-turning monarch in the future!”—as he is virt

uous, this wish of his would succeed because of its purity. The righteous king of the Dha

mma will provide righteous offerings.’&324 Seeing this advantage, those devatåsassembl15 
ed and said: ‘Make a wish, householder, thus: “May I become a wheel-turning monarch i

n the future!”’ And I said to them: ‘That too is impermanent; that too is unstable; one mu

st abandon that too and pass on.’” 

“Then exhort us too, householder.” 

“Therefore, you should train yourselves thus: [304] ‘We will be possessed of confirm20 
ed confidence in the Buddha thus: “The Blessed One is an arahant, fully enlightened, acc

omplished in true knowledge and conduct, sublime, knower of the world, unsurpassed lea

der of persons to be tamed, teacher of devas and humans, the Enlightened One, the Blesse

d One.” 

“‘We will be possessed of confirmed confidence in the Dhamma thus: “The Dhamma25 
 is well expounded by the Blessed One, directly visible, immediate, inviting one to come 

and see, accessible, to be personally experienced by the wise.” 

“‘We will be possessed of confirmed confidence in the Sangha thus: “The Sangha of t

he Blessed One’s disciples is practising the good way, practising the straight way, practis

ing the true way, practising the proper way; that is, the four pairs of persons, the eight typ30 
es of individuals—this Sangha of the Blessed One’s disciples is worthy of gifts, worthy o

f hospitality, worthy of offerings, worthy of reverential salutation, the unsurpassed field o

f merit for the world.” 

“‘Whatever there may be in our family that can be given away, all that we will share 

unreservedly with the virtuous ones who are of good character.’ It is in such a way that y35 
ou should train yourselves.” 
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Then, having enjoined his family and colleagues, his relatives and kinsmen, to place c

onfidence in the Buddha, the Dhamma, and the Sangha, and having exhorted them in gen

erosity,&325 Citta the householder passed away. 
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Book VIII 

Chapter 42 

Connected Discourses to Headmen 

(Gamaˆi-saµyutta) 

 5 
 

1 Caˆ∂a 

[305] Setting at Savatthi. Then the headman Caˆ∂a the Wrathful&326 approached the

 Blessed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, 

what is the cause and reason why someone here is reckoned as wrathful? And what is the 10 
cause and reason why someone here is reckoned as gentle?”&327 

“Here, headman, someone has not abandoned lust. Because he has not abandoned lust

, other people irritate him. Being irritated by others, he manifests irritation: he is reckone

d as wrathful. He has not abandoned hatred. Because he has not abandoned hatred, other 

people irritate him. Being irritated by others, he manifests irritation: he is reckoned as wr15 
athful. He has not abandoned delusion. Because he has not abandoned delusion, other peo

ple irritate him. Being irritated by others, he manifests irritation: he is reckoned as wrathf

ul.  

“This, headman, is the cause and reason why someone here is reckoned as wrathful. 

“Here, headman, someone has abandoned lust. Because he has abandoned lust, other 20 
people do not irritate him. Not being irritated by others, he does not manifest irritation: h

e is reckoned as gentle. He has abandoned hatred. Because he has abandoned hatred, othe

r people do not irritate him. Not being irritated by others, he does not manifest irritation: 

he is reckoned as gentle. He has abandoned delusion. Because he has abandoned delusion

, other people do not irritate him. Not being irritated by others, he does not manifest irrita25 
tion: he is reckoned as gentle. 

“This, headman, is the cause and reason why someone here is reckoned as gentle.” [3

06] 

When this was said, Caˆ∂a the headman said to the Blessed One: “Magnificent, vener

able sir! Magnificent, venerable sir! The Dhamma has been made clear in many ways by 30 
the Blessed One, as though he were turning upright what had been turned upside down, r

evealing what was hidden, showing the way to one who was lost, or holding up a lamp in 

the dark for those with eyesight to see forms. I go for refuge to the Blessed One, and to th

e Dhamma, and to the Bhikkhu Sangha. From today let the Blessed One remember me as 

a lay follower who has gone for refuge for life.” 35 
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2 Talapu†a  

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Then Talapu†a the troupe headman&328 approached the Blessed O

ne, paid homage to him, sat down to one side, and said to him: “Venerable sir, I have hea

rd it said among actors of old in the lineage of teachers: ‘If an actor, in the theatre or the a5 
rena, entertains and amuses people by truth and lies,&329 then with the breakup of the bo

dy, after death, he is reborn in the company of the laughing devas.’ What does the Blesse

d One say about that?” 

“Enough, headman, let it be! Don’t ask me that!” 

A second time and a third time Talapu†a the troupe headman said: ‘Venerable sir, I ha10 
ve heard it said … [307] … What does the Blessed One say about that?” 

“Surely, headman, I am not getting through to you&330 when I say, ‘Enough, headm

an, let it be! Don’t ask me that!’ But still, I will answer you. In the theatre or arena, amon

g beings who are not yet free from lust, who are bound by the bondage of lust, an actor e

ntertains them with titillating things that excite them even more strongly to lust. In the th15 
eatre or arena, among beings who are not yet free from hatred, who are bound by the bon

dage of hatred, an actor entertains them with infuriating things that excite them even mor

e strongly to hatred. In the theatre or arena, among beings who are not yet free from delus

ion, who are bound by the bondage of delusion, an actor entertains them with bewildering

 things that excite them even more strongly to delusion.  20 
“Thus, being intoxicated and negligent himself, having made others intoxicated and n

egligent, with the breakup of the body, after death, he is reborn in the ‘Hell of Laughter.’

&331 But if he holds such a view as this: ‘If an actor, in the theatre or the arena, entertain

s and amuses people by truth and lies, then with the breakup of the body, after death, he i

s reborn in the company of the laughing devas’—that is a wrong view on his part. For a p25 
erson with wrong view, I say, there is one of two destinations: either hell or the animal re

alm.”&332 

When this was said, Talapu†a the troupe headman cried out and burst into tears. (The 

Blessed One said:) “So I did not get through to you when I said, ‘Enough, headman, let it

 be! Do not ask me that!’” 30 
“I am not crying, venerable sir, because of what the Blessed One said to me, but beca

use I have been tricked, cheated, and deceived for a long time by those actors of old in th

e lineage of teachers who said: ‘If an actor, [308] in the theatre or the arena, entertains an

d amuses people by truth and lies, then with the breakup of the body, after death, he is re

born in the company of the laughing devas.’ 35 
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“Magnificent, venerable sir! Magnificent, venerable sir! The Dhamma has been made

 clear in many ways by the Blessed One, as though he were turning upright what had bee

n turned upside down, revealing what was hidden, showing the way to one who was lost, 

or holding up a lamp in the dark for those with eyesight to see forms. I go for refuge to th

e Blessed One, and to the Dhamma, and to the Bhikkhu Sangha. May I receive the going 5 
forth under the Blessed One, venerable sir, may I receive the higher ordination?” 

Then Talapu†a the troupe headman received the going forth under the Blessed One, h

e received the higher ordination. And soon, not long after his higher ordination … the Ve

nerable Talapu†a became one of the arahants. 

 10 
3 Yodhåj¥va  

Then the headman Yodhåj¥va the Mercenary&333 approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: “Venerable sir, I have heard it said

 by mercenaries of old in the lineage of teachers: ‘When a mercenary is one who strives a

nd exerts himself in battle, if others slay him and finish him off while he is striving and e15 
xerting himself in battle, then with the breakup of the body, after death, he is reborn in th

e company of the battle-slain devas.’&334 What does the Blessed One say about that?” 

“Enough, headman, let it be! Don’t ask me that!” 

A second time and a third time Yodhåj¥va the headman said: ‘Venerable sir, I have he

ard it said … What does the Blessed One say about that?” [309] 20 
“Surely, headman, I am not getting through to you when I say, ‘Enough, headman, let

 it be! Don’t ask me that!’ But still, I will answer you. When, headman, a mercenary is on

e who strives and exerts himself in battle, his mind is already low, depraved, misdirected 

by the thought: ‘Let these beings be slain or slaughtered or annihilated or destroyed or ex

terminated.’ If others then slay him and finish him off while he is striving and exerting hi25 
mself in battle, then with the breakup of the body, after death, he is reborn in the ‘Battle-s

lain Hell.’&335 But if he holds such a view as this: ‘When a mercenary strives and exerts

 himself in battle, if others slay him and finish him off while he is striving and exerting hi

mself in battle, then with the breakup of the body, after death, he is reborn in the compan

y of the battle-slain devas’—that is a wrong view on his part. For a person with wrong vi30 
ew, I say, there is one of two destinations: either hell or the animal realm.” 

When this was said, Yodhåj¥va the headman cried out and burst into tears. (The Bless

ed One said:) “So I did not get through to you when I said, ‘Enough, headman, let it be! 

Do not ask me that!’” 

“I am not crying, venerable sir, because of what the Blessed One said to me, but beca35 
use I have been tricked, cheated, and deceived for a long time by those mercenaries of ol
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d in the lineage of teachers who said: ‘When a mercenary is one who strives and exerts hi

mself in battle, if others slay him and finish him off while he is striving and exerting him

self in battle, then with the breakup of the body, after death, he is reborn in the company 

of the battle-slain devas.’ 

“Magnificent, venerable sir!… From today let the Blessed One remember me as a lay5 
 follower who has gone for refuge for life.” [310] 

 

4 Hatthåroha 

Then the headman Hatthåroha the Elephant Warrior approached the Blessed One … (

text is elided, ending:) “… who has gone for refuge for life.” 10 
 

5 Assåroha 

Then the headman Assåroha the Cavalry Warrior approached the Blessed One … and

 said to him: 

(All as in §3 except phrased in terms of the cavalry warrior (assåroha) who strives an15 
d exerts himself in battle.) [311] 

 

6 Asibandhakaputta  

On one occasion the Blessed One was dwelling at Nålandå in Påvårika’s Mango Grov

e. [312] Then Asibandhakaputta the headman approached the Blessed One, paid homage 20 
to him, sat down to one side, and said to him: “Venerable sir, the brahmins of the western

 region—those who carry around waterpots, wear garlands of water plants, immerse them

selves in water, and tend the sacred fire—are said to direct a dead person upwards, to gui

de him along, and to get him admitted to heaven.&336 But the Blessed One, the Arahant,

 the Fully Enlightened One, is able to bring it about that with the breakup of the body, aft25 
er death, the entire world might be reborn in a good destination, in a heavenly world.” 

“Well then, headman, I will question you about this. Answer as you see fit. What do y

ou think, headman? Suppose there is a person here who destroys life, takes what is not gi

ven, engages in sexual misconduct, speaks falsely, speaks divisively, speaks harshly, chat

ters idly, one who is covetous, full of ill will, and holds wrong view. Then a great crowd 30 
of people would come together and assemble around him, and they would send up prayer

s and recite praise and circumambulate him with their palms joined, saying: ‘With the bre

akup of the body, after death, may this person be reborn in a good destination, in a heave

nly world.’ What do you think, headman? Because of the prayers of the great crowd of pe

ople, because of their praise, because they circumambulate him with their palms joined, 35 
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would that person, with the breakup of the body, after death, be reborn in a good destinati

on, in a heavenly world?” 

“No, venerable sir.” 

“Suppose, headman, a person would hurl a huge boulder into a deep pool of water. Th

en a great crowd of people would come together and assemble around it, and they would 5 
send up prayers and recite praise and circumambulate it with their palms joined, saying: ‘

Emerge, good boulder! Rise up, [313] good boulder! Come up on high ground, good boul

der!’ What do you think, headman? Because of the prayers of the great crowd of people, 

because of their praise, because they circumambulate it with their palms joined, would th

at boulder emerge, rise up, and come up on high ground?”  10 
“No, venerable sir.” 

“So, too, headman, if a person is one who destroys life … and holds wrong view, eve

n though a great crowd of people would come together and assemble around him … still, 

with the breakup of the body, after death, that person will be reborn in a state of misery, i

n a bad destination, in the nether world, in hell. 15 
“What do you think, headman? Suppose there is a person here who abstains from the 

destruction of life, from taking what is not given, from sexual misconduct, from false spe

ech, from divisive speech, from harsh speech, from idle chatter, one who is not covetous, 

without ill will, who holds right view. Then a great crowd of people would come together

 and assemble around him, and they would send up prayers and recite praise and circuma20 
mbulate him with their palms joined, saying: ‘With the breakup of the body, after death, 

may this person be reborn in a state of misery, in a bad destination, in the nether world, in

 hell.’ What do you think, headman? Because of the prayers of the great crowd of people,

 because of their praise, because they circumambulate him with their palms joined, would

 that person, with the breakup of the body, after death, be reborn in a state of misery … in25 
 hell?”  

“No, venerable sir.” 

“Suppose, headman, a man submerges a pot of ghee or a pot of oil in a deep pool of 

water and breaks it. Any of its shards or fragments there would sink downwards, but the 

ghee or oil would rise upwards. [314] Then a great crowd of people would come together30 
 and assemble around it, and they would send up prayers and recite praise and circumamb

ulate it with their palms joined, saying: ‘Sink down, good ghee or oil! Settle, good ghee o

r oil! Go downwards, good ghee or oil!’ What do you think, headman? Because of the pra

yers of the great crowd of people, because of their praise, because they circumambulate it

 with their palms joined, would that ghee or oil sink down or settle or go downwards?” 35 
“No, venerable sir.” 
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“So, too, headman, if a person is one who abstains from the destruction of life … who

 holds right view, even though a great crowd of people would come together and assembl

e around him … still, with the breakup of the body, after death, that person will be reborn

 in a good destination, in a heavenly world.”  

When this was said, Asibandhakaputta the headman said to the Blessed One: “Magnif5 
icent, venerable sir!… From today let the Blessed One remember me as a lay follower wh

o has gone for refuge for life.”  

 

7 The Simile of the Field  

On one occasion the Blessed One was dwelling at Nålandå in Påvårika’s Mango Grov10 
e. Then Asibandhakaputta the headman approached the Blessed One, paid homage to him

, sat down to one side, and said to him: “Venerable sir, doesn’t the Blessed One dwell co

mpassionate towards all living beings?” 

“Yes, headman, the Tathågata dwells compassionate towards all living beings.” 

“Then why is it, venerable sir, that the Blessed One teaches the Dhamma thoroughly t15 
o some, yet he does not teach it so thoroughly to others?” [315] 

“Well then, headman, I will question you about this. Answer as you see fit. What do y

ou think, headman? Suppose a farmer here had three fields: one excellent, one of middlin

g quality, and one inferior—rough, salty, with bad ground. What do you think, headman?

 If that farmer wishes to sow seed, where would he sow it first: in the excellent field, in th20 
e field of middling quality, or in the field that was inferior, the one that was rough, salty, 

with bad ground?” 

“If, venerable sir, that farmer wishes to sow seed, he would sow it in the excellent fiel

d. Having sown seed there, he would next sow seed in the field of middling quality. Havi

ng sown seed there, he might or might not sow seed in the field that was inferior, the one 25 
that was rough, salty, with bad ground. For what reason? Because at least it can be used a

s fodder for the cattle.” 

“Headman, just like the field that is excellent are the bhikkhus and bhikkhun¥s to me. 

I teach them the Dhamma that is good in the beginning, good in the middle, and good in t

he end, with the right meaning and phrasing; I reveal the holy life that is perfectly comple30 
te and pure. For what reason? Because they dwell with me as their island, with me as thei

r shelter, with me as their protector, with me as their refuge. 

“Then, headman, just like the field of middling quality are the male and female lay fo

llowers to me. To them too I teach the Dhamma that is good in the beginning, good in the

 middle, and good in the end, with the right meaning and phrasing; I reveal the holy life t35 
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hat is perfectly complete and pure. For what reason? Because they dwell with me as their 

island, with me as their shelter, with me as their protector, with me as their refuge. 

“Then, headman, just like that field that is inferior—[316] rough, salty, with bad grou

nd—are the recluses, brahmins, and wanderers of other sects to me. Yet to them too I tea

ch the Dhamma that is good in the beginning, good in the middle, and good in the end, wi5 
th the right meaning and phrasing; I reveal the holy life that is perfectly complete and pur

e. For what reason? Because if they understand even a single sentence,&337 that will lea

d to their welfare and happiness for a long time. 

“Suppose, headman, a man had three waterpots: one without cracks, which does not l

et water run through and escape; one without cracks, but which lets water run through an10 
d escape; and one with cracks, which lets water run through and escape. What do you thi

nk, headman? If that man wants to store water, where would he store it first: in the water

pot that is without cracks, which does not let water run through and escape; or in the wate

rpot that is without cracks, but which lets water run through and escape; or in the waterpo

t that has cracks, which lets water run through and escape?” 15 
“If, venerable sir, that man wants to store water, he would store it in the waterpot that

 is without cracks, which does not let water run through and escape. Having stored water 

there, he would next store it in the waterpot that is without cracks, but which lets water ru

n through and escape. Having stored it there, he might or might not store it in the waterpo

t that has cracks, which lets water run through and escape. For what reason? Because it ca20 
n at least be used for washing dishes. 

“Headman, just like the waterpot that is without cracks, which does not let water run t

hrough and escape, are the bhikkhus and bhikkhun¥s to me. I teach them the Dhamma tha

t is good in the beginning … perfectly complete and pure. For what reason? Because they

 dwell … with me as their refuge. 25 
“Then, headman, just like the waterpot that is without cracks, but which lets water ru

n through and escape, are the male and female lay followers to me. To them [317] too I te

ach the Dhamma that is good in the beginning … perfectly complete and pure. For what r

eason? Because they dwell … with me as their refuge. 

“Then, headman, just like the waterpot that has cracks, which lets water run through a30 
nd escape, are the recluses, brahmins, and wanderers of other sects to me. Yet to them too

 I teach the Dhamma that is good in the beginning … perfectly complete and pure. For w

hat reason? Because if they understand even a single word, that will lead to their welfare 

and happiness for a long time.” 
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When this was said, Asibandhakaputta the headman said to the Blessed One: “Magnif

icent, venerable sir!… From today let the Blessed One remember me as a lay follower wh

o has gone for refuge for life.”  

 

8 The Conch Blower  5 
On one occasion the Blessed One was dwelling at Nålandå in Påvårika’s Mango Grov

e. Then Asibandhakaputta the headman, a lay disciple of the nigaˆ†has,&338 approached 

the Blessed One…. The Blessed One then said to him as he was sitting to one side: 

“In what way, headman, does Nigaˆ†ha Nåtaputta teach the Dhamma to his disciples?

” 10 
“Venerable sir, Nigaˆ†ha Nåtaputta teaches the Dhamma to his disciples thus: ‘Anyon

e at all who destroys life is bound for a state of misery, bound for hell. Anyone at all who

 takes what is not given is bound for a state of misery, bound for hell. Anyone at all who 

engages in sexual misconduct is bound for a state of misery, bound for hell. Anyone at all

 who speaks falsehood is bound for a state of misery, bound for hell. One is led on (to reb15 
irth) by the manner in which one usually dwells.’ It is in such a way, venerable sir, that N

igaˆ†ha Nåtaputta teaches the Dhamma to his disciples.” 

“If, headman, it were the case that one is led on (to rebirth) by the manner in which o

ne usually dwells, [318] then according to Nigaˆ†ha Nåtaputta’s word, no one at all woul

d be bound for a state of misery, bound for hell. What do you think, headman? In the case20 
 of a person who destroys life, if one compares one occasion with another, whether by da

y or by night, which is more frequent: the occasions when he is destroying life or those w

hen he is not doing so?” 

“In the case of a person who destroys life, venerable sir, if one compares one occasio

n with another, whether by day or by night, the occasions when he is destroying life are i25 
nfrequent while those when he is not doing so are frequent.” 

“So, headman, if it were the case that one is led on (to rebirth) by the manner in whic

h one usually dwells, then according to Nigaˆ†ha Nåtaputta’s word no one at all would be

 bound for a state of misery, bound for hell.  

“What do you think, headman? In the case of a person who takes what is not given …30 
 who engages in sexual misconduct … [319] who speaks falsehood, if one compares one 

occasion with another, whether by day or by night, which is more frequent: the occasions

 when he is speaking falsehood or those when he is not speaking falsehood?” 

“In the case of a person who speaks falsehood, venerable sir, if one compares one occ

asion with another, whether by day or by night, the occasions when he is speaking falseh35 
ood are infrequent while those when he is not speaking falsehood are frequent.” 



 9 

“So, headman, if it were the case that one is led on (to rebirth) by the manner in whic

h one usually dwells, then according to Nigaˆ†ha Nåtaputta’s word no one at all would be

 bound for a state of misery, bound for hell.  

“Here, headman, some teacher holds such a doctrine and view as this: ‘Anyone at all 

who destroys life … who takes what is not given … who engages in sexual misconduct 5 
… who speaks falsehood is bound for a state of misery, is bound for hell.’ Then a discipl

e has full confidence in that teacher. It occurs to him: ‘My teacher holds such a doctrine a

nd view as this: “Anyone at all who destroys life is bound for a state of misery, bound for

 hell.” Now I have destroyed life, so I too am bound for a state of misery, bound for hell.’

 Thus he acquires such a view. If he does not abandon that assertion and that state of min10 
d, and if he does not relinquish that view, then just as if he had been dragged and dropped

 off there (he will wind up) in hell. 

 “It occurs to him: ‘My teacher holds such a doctrine and view as this: “Anyone at all 

who takes what is not given is bound for a state of misery, bound for hell.” Now I have ta

ken what is not given, so I too am bound for a state of misery, bound for hell.’ Thus he ac15 
quires such a view. If he does not abandon that assertion … (he will wind up) in hell. 

 “It occurs to him: ‘My teacher holds such a doctrine and view as this: “Anyone at all 

who engages in sexual misconduct [320] is bound for a state of misery, bound for hell.” 

Now I have engaged in sexual misconduct, so I too am bound for a state of misery, bound

 for hell.’ Thus he acquires such a view. If he does not abandon that assertion … (he will 20 
wind up) in hell. 

 “It occurs to him: ‘My teacher holds such a doctrine and view as this: “Anyone at all 

who speaks falsehood is bound for a state of misery, bound for hell.” Now I have spoken 

falsehood, so I too am bound for a state of misery, bound for hell.’ Thus he acquires such

 a view. If he does not abandon that assertion … (he will wind up) in hell. 25 
“But here, headman, a Tathågata arises in the world, an arahant, fully enlightened, ac

complished in true knowledge and conduct, sublime, knower of the world, unsurpassed le

ader of persons to be tamed, teacher of devas and humans, the Enlightened One, the Bless

ed One.’ In many ways he criticizes and censures the destruction of life, and he says: ‘Ab

stain from the destruction of life.’ He criticizes and censures the taking of what is not giv30 
en, and he says: ‘Abstain from taking what is not given.’ He criticizes and censures sexua

l misconduct, and he says: ‘Abstain from sexual misconduct.’ He criticizes and censures f

alse speech, and he says: ‘Abstain from false speech.’  

“Then a disciple has full confidence in that teacher. He reflects thus: ‘In many ways t

he Blessed One criticizes and censures the destruction of life, and he says: “Abstain from35 
 the destruction of life.” Now I have destroyed life to such and such an extent. That wasn’
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t proper; that wasn’t good. But even if I were to become remorseful over this, that evil de

ed of mine still could not be undone.’ Having reflected thus, he abandons the destruction 

of life and in the future he abstains from the destruction of life. Thus there comes about t

he abandoning of that evil deed;&339 thus there comes about the transcending of that evi

l deed.  5 
“He reflects thus: ‘In many ways the Blessed One criticizes and censures the taking o

f what is not given, and he says: “Abstain from taking what is not given.” Now I have tak

en what is not given to such and such an extent. That wasn’t proper; that wasn’t good. Bu

t even if I were to become remorseful over this, that evil deed of mine still could not be u

ndone.’ Having reflected thus, [321] he abandons the taking of what is not given and in th10 
e future he abstains from taking what is not given. Thus there comes about the abandonin

g of that evil deed; thus there comes about the transcending of that evil deed.  

“He reflects thus: ‘In many ways the Blessed One criticizes and censures sexual misc

onduct, and he says: “Abstain from sexual misconduct.” Now I have engaged in sexual m

isconduct to such and such an extent. That wasn’t proper; that wasn’t good. But even if I 15 
were to become remorseful over this, that evil deed of mine still could not be undone.’ H

aving reflected thus, he abandons sexual misconduct and in the future he abstains from se

xual misconduct. Thus there comes about the abandoning of that evil deed; thus there co

mes about the transcending of that evil deed.  

“He reflects thus: ‘In many ways the Blessed One criticizes and censures false speech20 
, and he says: “Abstain from false speech.” Now I have spoken falsehood to such and suc

h an extent. That wasn’t proper; that wasn’t good. But even if I were to become remorsef

ul over this, that evil deed of mine still could not be undone.’ Having reflected thus, he a

bandons false speech and in the future he abstains from false speech. Thus there comes a

bout the abandoning of that evil deed; thus there comes about the transcending of that evi25 
l deed.  

“Having abandoned the destruction of life, he abstains from the destruction of life. Ha

ving abandoned the taking of what is not given, he abstains from taking what is not given

. Having abandoned sexual misconduct, he abstains from sexual misconduct. Having aba

ndoned false speech, he abstains from false speech. Having abandoned divisive speech, h30 
e abstains from divisive speech. Having abandoned harsh speech, he abstains from harsh 

speech. Having abandoned idle chatter, he abstains from idle chatter. Having abandoned 

covetousness, he is uncovetous. [322] Having abandoned ill will and hatred, he has a min

d without ill will. Having abandoned wrong view, he is one of right view. 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i35 
ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 
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with a mind imbued with lovingkindness, likewise the second quarter, the third quarter, a

nd the fourth quarter. Thus above, below, across, and everywhere, and to all as to himself

, he dwells pervading the entire world with a mind imbued with lovingkindness, vast, exa

lted, measureless, without hostility, and without ill will. Just as a strong conch blower ca

n easily send his signal to the four quarters, so too, when the liberation of mind by loving5 
kindness is developed and cultivated in this way, any limited kamma that was done does 

not remain there, does not persist there.&340 

“He dwells pervading one quarter with a mind imbued with compassion … with a mi

nd imbued with altruistic joy … with a mind imbued with equanimity, likewise the secon

d quarter, the third quarter, and the fourth quarter. Thus above, below, across, and everyw10 
here, and to all as to himself, he dwells pervading the entire world with a mind imbued w

ith equanimity, vast, exalted, measureless, without hostility, and without ill will. Just as a

 strong conch blower can easily send his signal to the four quarters, so too, when the liber

ation of mind by equanimity is developed and cultivated in this way, any limited kamma 

that was done does not remain there, does not persist there.” 15 
When this was said, Asibandhakaputta the headman said to the Blessed One: “Magnif

icent, venerable sir!… From today let the Blessed One remember me as a lay follower wh

o has gone for refuge for life.”  

 

9 Families  20 
On one occasion the Blessed One, while wandering on tour among the Kosalans toget

her with a large Sangha of bhikkhus, arrived at Nålandå. [323] He stayed there at Nåland

å in Påvårika’s Mango Grove. 

Now on that occasion Nålandå was in the grip of famine, a time of scarcity, with crop

s blighted and turned to straw.&341 On that occasion Nigaˆ†ha Nåtaputta was residing at 25 
Nålandå together with a large retinue of nigaˆ†has. Then Asibandhakaputta the headman, 

a lay disciple of the nigaˆ†has, approached Nigaˆ†ha Nåtaputta, paid homage to him, and 

sat down to one side. Nigaˆ†ha Nåtaputta then said to him: “Come, headman, refute the d

octrine of the recluse Gotama. Then a good report concerning you will be spread about th

us: ‘Asibandhakaputta the headman has refuted the doctrine of the recluse Gotama, who i30 
s so powerful and mighty.’” 

“But how, venerable sir, shall I refute the doctrine of the recluse Gotama, who is so p

owerful and mighty?” 

“Go, headman, approach the recluse Gotama and ask him: ‘Venerable sir, doesn’t the 

Blessed One in many ways praise kindliness towards families, the protection of families, 35 
compassion towards families?’ If, when he is questioned by you thus, the recluse Gotama
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 answers, ‘Yes, headman, the Tathågata in many ways praises kindliness towards families

, the protection of families, compassion towards families,’ then you should say to him: ‘T

hen why, venerable sir, is the Blessed One wandering on tour with a large Sangha of bhik

khus at a time of famine, a time of scarcity, when crops are blighted and have turned to st

raw? The Blessed One is practising for the annihilation of families, for the calamity of fa5 
milies, for the destruction of families.’ When the recluse Gotama is posed this dilemma b

y you, he will neither be able to throw it up nor to gulp it down.” [324] 

“Yes, venerable sir,” Asibandhakaputta the headman replied. Then he rose from his s

eat and, after paying homage to Nigaˆ†ha Nåtaputta, keeping him on his right, he departe

d and went to the Blessed One. After paying homage to the Blessed One, he sat down to 10 
one side and said to him: “Venerable sir, doesn’t the Blessed One in many ways praise ki

ndliness towards families, the protection of families, compassion towards families?”  

“Yes, headman, the Tathågata in many ways praises kindliness towards families, the 

protection of families, compassion towards families.”  

“Then why, venerable sir, is the Blessed One wandering on tour with a large Sangha 15 
of bhikkhus at a time of famine, a time of scarcity, when crops are blighted and have turn

ed to straw? The Blessed One is practising for the annihilation of families, for the calamit

y of families, for the destruction of families.”  

“I recollect ninety-one aeons back, headman, but I do not recall any family that has e

ver been destroyed merely by offering cooked almsfood. Rather, whatever families there 20 
are that are rich, with much wealth and property, with abundant gold and silver, with abu

ndant possessions and means of subsistence, with abundant wealth and grain, they have a

ll become so from giving, from truthfulness, and from self-control.&342 

“There are, headman, eight causes and conditions for the destruction of families. Fam

ilies come to destruction on account of the king, or on account of thieves, or on account o25 
f fire, or on account of water; or they do not find what they have put away;&343 or mism

anaged undertakings fail; or there arises within a family a wastrel who squanders, dissipa

tes, and fritters away its wealth; [325] and impermanence is the eighth. These are the eigh

t causes and conditions for the destruction of families. But while these eight causes and c

onditions for the destruction of families exist, if anyone speaks thus of me: ‘The Blessed 30 
One is practising for the annihilation of families, for the calamity of families, for the dest

ruction of families,’ if he does not abandon that assertion and that state of mind, and if he

 does not relinquish that view, then just as if he had been dragged and dropped off there (

he will wind up) in hell.” 
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When this was said, Asibandhakaputta the headman said to the Blessed One: “Magnif

icent, venerable sir!… From today let the Blessed One remember me as a lay follower wh

o has gone for refuge for life.”  

 

10 MaˆicË¬aka  5 
On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, th

e Squirrel Sanctuary. Now on that occasion the members of the king’s retinue had assem

bled in the royal palace and were sitting together when the following conversation arose: 

“Gold and silver are allowable for the recluses who are followers of the Sakyan scion; the

 recluses who are followers of the Sakyan scion consent to gold and silver; the recluses w10 
ho are followers of the Sakyan scion accept gold and silver.”  

Now on that occasion MaˆicË¬aka the headman was sitting in that assembly. Then Ma

ˆicË¬aka the headman said to that assembly: “Do not speak thus, masters. Gold and silver

 are not allowable for the recluses who are followers of the Sakyan scion; the recluses wh

o are followers of the Sakyan scion do not consent to gold and silver; the recluses who ar15 
e followers of the Sakyan scion do not accept gold and silver. They have renounced jewel

lery and gold; they have given up the use of gold and silver.”&344 And MaˆicË¬aka was 

able to convince that assembly. 

Then MaˆicË¬aka approached the Blessed One, paid homage to him, and sat down to 

one side. [326] Sitting to one side, he reported to the Blessed One all that had happened, 20 
adding: “I hope, venerable sir, that when I answered thus I stated what has been said by t

he Blessed One and did not misrepresent him with what is contrary to fact; that I explaine

d in accordance with the Dhamma, and that no reasonable  consequence of my statement 

gives ground for criticism.” 

“For sure, headman, when you answered thus you stated what has been said by me an25 
d did not misrepresent me with what is contrary to fact; you explained in accordance with

 the Dhamma, and no reasonable consequence of your statement gives ground for criticis

m. For, headman, gold and silver are not allowable for the recluses who are followers of t

he Sakyan scion; the recluses who are followers of the Sakyan scion do not consent to gol

d and silver; the recluses who are followers of the Sakyan scion do not accept gold and si30 
lver. They have renounced jewellery and gold; they have given up the use of gold and sil

ver. If gold and silver are allowable for anyone, the five cords of sensual pleasure are allo

wable for him. If the five cords of sensual pleasure are allowable for anyone, you can defi

nitely consider him to be one who does not have the character of a recluse or of a followe

r of the Sakyan scion. 35 
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“Further, headman, I say this: ‘Grass may be sought by one needing grass; wood may

 be sought by one needing wood; a cart may be sought by one needing a cart; a man may 

be sought by one needing a man.’ [327] But I do not say that there is any method by whic

h gold and silver may be consented to or sought.” 

 5 
11 Bhadraka  

On one occasion the Blessed One was dwelling at a town of the Mallans named Uruv

elakappa. Then Bhadraka the headman approached the Blessed One, paid homage to him,

 sat down to one side, and said to him: “It would be good, venerable sir, if the Blessed On

e would teach me about the origin and the passing away of suffering.” 10 
“If, headman, I were to teach you about the origin and the passing away of suffering 

with reference to the past, saying, ‘So it was in the past,’ perplexity and uncertainty about

 that might arise in you. And if I were to teach you about the origin and the passing away 

of suffering with reference to the future, saying, ‘So it will be in the future,’ perplexity an

d uncertainty about that might arise in you. Instead, headman, while I am sitting right her15 
e, and you are sitting right there, I will teach you about the origin and the passing away of

 suffering. Listen to that and attend carefully, I will speak.” 

“Yes, venerable sir,” Bhadraka the headman replied. The Blessed One said this: 

“What do you think, headman? Are there any people in Uruvelakappa on whose acco

unt sorrow, lamentation, pain, displeasure, and despair would arise in you in the event the20 
y were to be executed or imprisoned or fined or censured?”&345 

“There are such people, venerable sir.” 

“But are there any people in Uruvelakappa on whose account [328] sorrow, lamentati

on, pain, displeasure, and despair would not arise in you in the event they were to be exec

uted or imprisoned or fined or censured?”  25 
“There are such people, venerable sir.” 

“What, headman, is the cause and reason why in relation to some people in Uruvelaka

ppa sorrow, lamentation, pain, displeasure, and despair would arise in you in the event th

ey were to be executed or imprisoned or fined or censured? And what is the cause and rea

son why in relation to other people in Uruvelakappa no sorrow, lamentation, pain, displea30 
sure, and despair would arise in you in the event they were to be executed or imprisoned 

or fined or censured?”  

“Those people in Uruvelakappa, venerable sir, in relation to whom sorrow, lamentatio

n, pain, displeasure, and despair would arise in me in the event they were to be executed 

or imprisoned or fined or censured—these are the ones for whom I have desire and attach35 
ment. But those people in Uruvelakappa in relation to whom no sorrow, lamentation, pain
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, displeasure, and despair would arise in me in the event they were to be executed or impr

isoned or fined or censured—these are the ones for whom I have no desire and attachmen

t.” 

“Headman, by means of this principle that is seen, understood, immediately attained, 

fathomed, apply the method to the past and to the future thus:&346 ‘Whatever suffering a5 
rose in the past, all that arose rooted in desire, with desire as its source; for desire is the r

oot of suffering. Whatever suffering will arise in the future, all that will arise rooted in de

sire, with desire as its source; for desire is the root of suffering.’” 

“It is wonderful, venerable sir! It is amazing, venerable sir! How well that has been st

ated by the Blessed One: ‘Whatever suffering arises, [329] all that is rooted in desire, has10 
 desire as its source; for desire is the root of suffering.’&347 Venerable sir, I have a boy 

named Ciravås¥, who stays at an outside residence. I rise early and send a man, saying, ‘G

o, man, and find out how the boy Ciravås¥ is.’ Until that man returns, venerable sir, I am 

upset, thinking, ‘I hope the boy Ciravås¥ has not met with any affliction!’” 

“What do you think, headman? If the boy Ciravås¥ were to be executed or imprisoned15 
 or fined or censured, would sorrow, lamentation, pain, displeasure, and despair arise in y

ou?” 

“Venerable sir, if the boy Ciravås¥ were to be executed or imprisoned or fined or cens

ured, even my life would be upset, so how could sorrow, lamentation, pain, displeasure, a

nd despair not arise in me?” 20 
“In this way too, headman, it can be understood: ‘Whatever suffering arises, all that a

rises rooted in desire, with desire as its source; for desire is the root of suffering.’ 

“What do you think, headman? Before you saw Ciravås¥’s mother or heard about her, 

did you have any desire or attachment or affection for her?” 

“No, venerable sir.” 25 
“Then was it, headman, because of seeing her or hearing about her that this desire and

 attachment and affection arose in you?” 

“Yes, venerable sir.” 

“What do you think, headman? If Ciravås¥’s mother were to be executed or imprisone

d or fined or censured, would sorrow, lamentation, pain, displeasure, and despair arise in 30 
you?” [330] 

“Venerable sir, if Ciravås¥’s mother were to be executed or imprisoned or fined or ce

nsured, my life would be upset, so how could sorrow, lamentation, pain, displeasure, and 

despair not arise in me?” 

“In this way too, headman, it can be understood: ‘Whatever suffering arises, all that a35 
rises rooted in desire, with desire as its source; for desire is the root of suffering.’” 
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12 Råsiya  

Then Råsiya the headman approached the Blessed One, paid homage to him, sat dow

n to one side, and said to him: “Venerable sir, I have heard: ‘The recluse Gotama criticize

s all austerity. He categorically blames and reviles any ascetic who leads a rough life.’ D5 
o those who speak thus, venerable sir, state what has been said by the Blessed One and n

ot misrepresent him with what is contrary to fact? Do they explain in accordance with the

 Dhamma so that no reasonable consequence of their assertion would be open to criticism

?” 

“Those who speak thus, headman, do not state what has been said by me but misrepre10 
sent me with untruth and falsehood.  

 

I 

 

“There are, headman, these two extremes which should not be cultivated by one who 15 
has gone forth into homelessness: the pursuit of sensual happiness in sensual pleasures, w

hich is low, vulgar, the way of worldlings, ignoble, unbeneficial; and the pursuit of self-

mortification, which is painful, ignoble, unbeneficial. Without veering towards either of t

hese extremes, the Tathågata has awakened to the middle way, [331] which gives rise to 

vision, which gives rise to knowledge, which leads to peace, to direct knowledge, to enlig20 
htenment, to Nibbåna. And what is that middle way awakened to by the Tathågata, which

 gives rise to vision … leads to Nibbåna? It is this noble eightfold path; that is, right view

 … right concentration. This is that middle way awakened to by the Tathågata, which giv

es rise to vision, which gives rise to knowledge, which leads to peace, to direct knowledg

e, to enlightenment, to Nibbåna.&348 25 
 

II 

 

“There are, headman, these three persons who enjoy sensual pleasures existing in the 

world. What three?&349 30 
 

(i) 

“Here, headman, someone who enjoys sensual pleasures seeks wealth unlawfully, by 

violence. Having done so, he does not make himself happy and pleased, nor does he shar

e it and do meritorious deeds.  35 
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(ii) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth unlawfull

y, by violence. Having done so, he makes himself happy and pleased, but he does not sha

re it and do meritorious deeds.  

 5 
(iii) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth unlawfull

y, by violence. Having done so, he makes himself happy and pleased, and he shares it and

 does meritorious deeds.  

 10 
(iv) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth both lawf

ully and unlawfully, both by violence and without violence. Having done so, [332] he do

es not make himself happy and pleased, nor does he share it and do meritorious deeds.  

 15 
(v) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth both lawf

ully and unlawfully, both by violence and without violence. Having done so, he makes hi

mself happy and pleased, but he does not share it and do meritorious deeds.  

 20 
(vi) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth both lawf

ully and unlawfully, both by violence and without violence. Having done so, he makes hi

mself happy and pleased, and he shares it and does meritorious deeds.  

 25 
(vii) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth lawfully, 

without violence. Having done so, he does not make himself happy and pleased, nor does

 he share it and do meritorious deeds.  

 30 
(viii) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth lawfully, 

without violence. Having done so, he makes himself happy and pleased, but he does not s

hare it and do meritorious deeds.  

 35 
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(ix) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth lawfully, 

without violence. Having done so, he makes himself happy and pleased, and he shares it 

and does meritorious deeds. But he uses his wealth while being tied to it, infatuated with 

it, blindly absorbed in it, not seeing the danger in it, not understanding the escape. 5 
 

(x) 

“Then, headman, someone here who enjoys sensual pleasures seeks wealth lawfully, 

without violence. Having done so, [333] he makes himself happy and pleased, and he sha

res it and does meritorious deeds. And he uses his wealth without being tied to it, uninfat10 
uated with it, not blindly absorbed in it, seeing the danger in it, understanding the escape. 

 

III 

 

(i) 15 
“Therein, headman, the one enjoying sensual pleasures who seeks wealth unlawfully, 

by violence, and who does not make himself happy and pleased nor share it and do merit

orious deeds, may be criticized on three grounds. On what three grounds may he be critic

ized? ‘He seeks wealth unlawfully, by violence’—this is the first ground on which he ma

y be criticized. ‘He does not make himself happy and pleased’—this is the second ground20 
 on which he may be criticized. ‘He does not share it and do meritorious deeds’—this is t

he third ground on which he may be criticized. This one enjoying sensual pleasures may 

be criticized on these three grounds. 

 

(ii) 25 
“Therein, headman, the one enjoying sensual pleasures who seeks wealth unlawfully, 

by violence, and who makes himself happy and pleased but does not share it and do merit

orious deeds, may be criticized on two grounds and praised on one ground. On what two 

grounds may he be criticized? ‘He seeks wealth unlawfully, by violence’—this is the first

 ground on which he may be criticized. ‘He does not share it and do meritorious deeds’—30 
this is the second ground on which he may be criticized. And on what one ground may he

 be praised? ‘He makes himself happy and pleased’—this is the one ground on which he 

may be praised. This one enjoying sensual pleasures may be criticized on these two grou

nds and praised on this one ground. 

 35 
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(iii) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth unlawfully, 

by violence, and [334] makes himself happy and pleased, and shares it and does meritorio

us deeds, may be criticized on one ground and praised on two grounds. On what one grou

nd may he be criticized? ‘He seeks wealth unlawfully, by violence’—this is the one grou5 
nd on which he may be criticized. And on what two grounds may he be praised? ‘He mak

es himself happy and pleased’—this is the first ground on which he may be praised. ‘He s

hares it and does meritorious deeds’—this is the second ground on which he may be prais

ed. This one enjoying sensual pleasures may be criticized on this one ground and praised 

on these two grounds. 10 
 

(iv) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth both lawfull

y and unlawfully, both by violence and without violence, and who does not make himself

 happy and pleased nor share it and do meritorious deeds, may be praised on one ground 15 
and criticized on three grounds. On what one ground may he be praised? ‘He seeks wealt

h lawfully, without violence’—this is the one ground on which he may be praised. On wh

at three grounds may he be criticized? ‘He seeks wealth unlawfully, by violence’—this is

 the first ground on which he may be criticized. ‘He does not make himself happy and ple

ased’—this is the second ground on which he may be criticized. ‘He does not share it and20 
 do meritorious deeds’—this is the third ground on which he may be criticized. This one 

enjoying sensual pleasures may be praised on this one ground and criticized on these thre

e grounds. 

 

(v) 25 
“Therein, headman, the one enjoying sensual pleasures who seeks wealth both lawfull

y and unlawfully, both by violence and without violence, and who makes himself happy a

nd pleased but does not share it and do meritorious deeds, may be praised on two grounds

 and criticized on two grounds. On what two grounds may he be praised? ‘He seeks wealt

h lawfully, without violence’—this is the first ground on which he may be praised. ‘He m30 
akes himself happy and pleased’—this is the second ground on which he may be praised. 

[335] On what two grounds may he be criticized? ‘He seeks wealth unlawfully, by violen

ce’—this is the first ground on which he may be criticized. ‘He does not share it and do 

meritorious deeds’—this is the second ground on which he may be criticized. This one en

joying sensual pleasures may be praised on these two grounds and criticized on these two35 
 grounds.  
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(vi) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth both lawfull

y and unlawfully, both by violence and without violence, and who makes himself happy a

nd pleased and shares it and does meritorious deeds, may be praised on three grounds and5 
 criticized on one ground. On what three grounds may he be praised? ‘He seeks wealth la

wfully, without violence’—this is the first ground on which he may be praised. ‘He make

s himself happy and pleased’—this is the second ground on which he may be praised. ‘H

e shares it and does meritorious deeds’—this is the third ground on which he may be prai

sed. On what one ground may he be criticized? ‘He seeks wealth unlawfully, by violence’10 
—this is the one ground on which he may be criticized. This one enjoying sensual pleasur

es may be praised on these three grounds and criticized on this one ground. 

 

 (vii) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth lawfully, wi15 
thout violence, and who does not make himself happy and pleased nor share it and do me

ritorious deeds, may be praised on one ground and criticized on two grounds. On what on

e ground may he be praised? ‘He seeks wealth lawfully, without violence’—this is the on

e ground on which he may be praised. On what two grounds may he be criticized? ‘He do

es not make himself happy and pleased’—this is the first ground on which he may be crit20 
icized. ‘He does not share it and do meritorious deeds’—this is the second ground on whi

ch he may be criticized. This one enjoying sensual pleasures may be praised on this one g

round and criticized on these two grounds. [336] 

 

(viii) 25 
“Therein, headman, the one enjoying sensual pleasures who seeks wealth lawfully, wi

thout violence, and who makes himself happy and pleased but does not share it and do m

eritorious deeds, may be praised on two grounds and criticized on one ground. On what t

wo grounds may he be praised? ‘He seeks wealth lawfully, without violence’—this is the 

first ground on which he may be praised. ‘He makes himself happy and pleased’—this is 30 
the second ground on which he may be praised. On what one ground may he be criticized

? ‘He does not share it and do meritorious deeds’—this is the one ground on which he ma

y be criticized. This one enjoying sensual pleasures may be praised on these two grounds 

and criticized on this one ground. 

 35 
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(ix) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth lawfully, wi

thout violence, and makes himself happy and pleased, and shares it and does meritorious 

deeds, but who uses that wealth while being tied to it, infatuated with it, blindly absorbed

 in it, not seeing the danger in it, not understanding the escape—he may be praised on thr5 
ee grounds and criticized on one ground. On what three grounds may he be praised? ‘He 

seeks wealth lawfully, without violence’—this is the first ground on which he may be pra

ised. ‘He makes himself happy and pleased’—this is the second ground on which he may 

be praised. ‘He shares it and does meritorious deeds’—this is the third ground on which h

e may be praised. On what one ground may he be criticized? ‘He uses that wealth while b10 
eing tied to it, infatuated with it, blindly absorbed in it, not seeing the danger in it, not un

derstanding the escape’—this is the one ground on which he may be criticized. This one e

njoying sensual pleasures may be praised on these three grounds and criticized on this on

e ground.  

 15 
(x) 

“Therein, headman, the one enjoying sensual pleasures who seeks wealth lawfully, wi

thout violence, and makes himself happy and pleased, and shares it and does meritorious 

deeds, [337] and who uses that wealth without being tied to it, uninfatuated with it, not bl

indly absorbed in it, seeing the danger in it, understanding the escape—he may be praised20 
 on four grounds. On what four grounds may he be praised? ‘He seeks wealth lawfully, w

ithout violence’—this is the first ground on which he may be praised. ‘He makes himself 

happy and pleased’—this is the second ground on which he may be praised. ‘He shares it 

and does meritorious deeds’—this is the third ground on which he may be praised. ‘He us

es that wealth without being tied to it, uninfatuated with it, not blindly absorbed in it, seei25 
ng the danger in it, understanding the escape’—this is the fourth ground on which he may

 be praised. This one enjoying sensual pleasures may be praised on these four grounds.  

 

IV 

 30 
“There are, headman, these three kinds of ascetics of rough life existing in the world. 

What three? 

 

(i) 

“Here, headman, some ascetic of rough life has gone forth out of faith from the house35 
hold life into homelessness with the thought: ‘Perhaps I may achieve a wholesome state; 
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perhaps I may realize a superhuman distinction in knowledge and vision worthy of the no

ble ones.’&350 He afflicts and torments himself, yet he does not achieve a wholesome st

ate; he does not realize a superhuman distinction in knowledge and vision worthy of the n

oble ones. 

 5 
(ii) 

“Then, headman, some ascetic of rough life has gone forth out of faith…. He afflicts 

and torments himself, and he achieves a wholesome state, yet he does not realize a superh

uman distinction in knowledge and vision worthy of the noble ones. [338] 

 10 
(iii) 

“Then, headman, some ascetic of rough life has gone forth out of faith…. He afflicts 

and torments himself, he achieves a wholesome state, and he realizes a superhuman distin

ction in knowledge and vision worthy of the noble ones. 

 15 
V 

 

(i) 

“Therein, headman, the ascetic of rough life who afflicts and torments himself, yet w

ho does not achieve a wholesome state or realize a superhuman distinction in knowledge 20 
and vision worthy of the noble ones, may be criticized on three grounds. On what three gr

ounds may he be criticized? ‘He afflicts and torments himself’—this is the first ground o

n which he may be criticized. ‘He does not achieve a wholesome state’—this is the secon

d ground on which he may be criticized. ‘He does not realize a superhuman distinction in

 knowledge and vision worthy of the noble ones’—this is the third ground on which he m25 
ay be criticized. This ascetic of rough life may be criticized on these three grounds. 

 

(ii) 

“Therein, headman, the ascetic of rough life who afflicts and torments himself, and w

ho achieves a wholesome state, yet who does not realize a superhuman distinction in kno30 
wledge and vision worthy of the noble ones, may be criticized on two grounds and praise

d on one ground. On what two grounds may he be criticized? ‘He afflicts and torments hi

mself’—this is the first ground on which he may be criticized. ‘He does not realize a supe

rhuman distinction in knowledge and vision worthy of the noble ones’—this is the secon

d ground on which he may be criticized. On what one ground may he be praised? ‘He ach35 
ieves a wholesome state’—this is the one ground on which he may be praised. This asceti
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c of rough life may be criticized on these two grounds and praised on this one ground. [3

39] 

 

(iii) 

“Therein, headman, the ascetic of rough life who afflicts and torments himself, and w5 
ho achieves a wholesome state, and who realizes a superhuman distinction in knowledge 

and vision worthy of the noble ones, may be criticized on one ground and praised on two 

grounds. On what one ground may he be criticized? ‘He afflicts and torments himself’—t

his is the one ground on which he may be criticized. On what two grounds may he be prai

sed? ‘He achieves a wholesome state’—this is the first ground on which he may be praise10 
d. ‘He realizes a superhuman distinction in knowledge and vision worthy of the noble on

es’—this is the second ground on which he may be praised. This ascetic of rough life ma

y be criticized on this one ground and praised on these two grounds.  

 

VI 15 
 

“There are, headman, these three kinds of wearing away that are directly visible,&35

1 immediate, inviting one to come and see, applicable, to be personally experienced by th

e wise. What three? 

 20 
(i) 

“Someone is lustful, and on account of lust he intends for his own affliction, for the a

ffliction of others, for the affliction of both. When lust is abandoned, he does not intend f

or his own affliction, or for the affliction of others, or for the affliction of both. The weari

ng away is directly visible, immediate, inviting one to come and see, applicable, to be per25 
sonally experienced by the wise.  

 

(ii) 

“Someone is full of hatred, and on account of hatred he intends for his own affliction,

 for the affliction of others, for the affliction of both. When hatred is abandoned, he does 30 
not intend for his own affliction, or for the affliction of others, or for the affliction of both

. [340] The wearing away is directly visible, immediate, inviting one to come and see, ap

plicable, to be personally experienced by the wise.  
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(iii) 

“Someone is deluded, and on account of delusion he intends for his own affliction, fo

r the affliction of others, for the affliction of both. When delusion is abandoned, he does 

not intend for his own affliction, or for the affliction of others, or for the affliction of both

. The wearing away is directly visible, immediate, inviting one to come and see, applicabl5 
e, to be personally experienced by the wise.  

“These, headman, are the three kinds of wearing away that are directly visible, immed

iate, inviting one to come and see, applicable, to be personally experienced by the wise.”  

When this was said, Råsiya the headman said to the Blessed One: “Magnificent, vene

rable sir!… From today let the Blessed One remember me as a lay follower who has gone10 
 for refuge for life.”  

 

13 På†aliya  

On one occasion the Blessed One was dwelling among the Koliyans where there was 

a town of the Koliyans named Uttara. Then På†aliya the headman approached the Blessed15 
 One, paid homage to him, sat down to one side, and said to him: 

“I have heard, venerable sir: ‘The recluse Gotama knows magic.’&352 I hope, venera

ble sir, that those who say, ‘The recluse Gotama knows magic,’  state what has been said 

by the Blessed One and do not misrepresent him with what is contrary to fact; that they e

xplain in accordance with the Dhamma, and that no reasonable  consequence of their asse20 
rtion gives ground for criticism. For we would not wish to misrepresent the Blessed One, 

venerable sir.” 

“Those, headman, who say, ‘The recluse Gotama knows magic,’ state what has been 

said by me and do not misrepresent me with what is contrary to fact; they explain in acco

rdance with the Dhamma, and no reasonable consequence of their assertion gives ground 25 
for criticism.” [341] 

“Then it is really true, sir! We did not believe those recluses and brahmins who said, ‘

The recluse Gotama knows magic.’ The recluse Gotama is indeed a magician!”&353 

“Headman, does one who asserts, ‘I know magic,’ also assert, ‘I am a magician’?”  

“So it is, Blessed One! So it is, Sublime One!” 30 
“Well then, headman, I will question you about this same matter. Answer as you see f

it. 

 

I 

 35 
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(i) 

“What do you think, headman? Do you know the Koliyans’ hirelings with drooping h

ead-dresses?”&354 

“I do, venerable sir.” 

“What do you think, headman? What is the job of the Koliyans’ hirelings with droopi5 
ng head-dresses?”  

“Their job, venerable sir, is to arrest thieves for the Koliyans and to carry the Koliyan

s’ messages.” 

“What do you think, headman? Do you know whether the Koliyans’ hirelings with dr

ooping head-dresses are virtuous or immoral?” 10 
“I know, venerable sir, that they are immoral, of bad character. They are to be include

d among those in the world who are immoral, of bad character.” 

“Would one be speaking rightly, headman, if one were to say: ‘På†aliya the headman 

knows the Koliyans’ hirelings with drooping head-dresses, who are immoral, of bad char

acter. På†aliya the headman too is immoral, of bad character’?” 15 
“No, venerable sir. I am quite different from the Koliyans’ hirelings with drooping he

ad-dresses. My character is quite different from theirs.” [342] 

“If, headman, it can be said about you, ‘På†aliya the headman knows the Koliyans’ hi

relings with drooping head-dresses, who are immoral, of bad character, but På†aliya the h

eadman is not immoral, of bad character,’ then why can’t it be said about the Tathågata: ‘20 
The Tathågata knows magic, but the Tathågata is not a magician’? I understand magic, he

adman, and the result of magic, and I understand how a magician, faring along, with the b

reakup of the body, after death, is reborn in a state of misery, in a bad destination, in the 

nether world, in hell. 

 25 
(ii) 

“I understand, headman, the destruction of life, and the result of the destruction of life

, and I understand how one who destroys life, faring along, with the breakup of the body, 

after death, is reborn in a state of misery, in a bad destination, in the nether world, in hell. 

“I understand, headman, the taking of what is not given … sexual misconduct … fals30 
e speech … divisive speech … harsh speech … [343] … idle chatter … covetousness … i

ll will and hatred … wrong view, and the result of wrong view, and I understand how one

 who holds wrong view, faring along, with the breakup of the body, after death, is reborn 

in a state of misery, in a bad destination, in the nether world, in hell. 

 35 
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II 

 

“There are, headman, some recluses and brahmins who hold such a doctrine and view

 as this: ‘Anyone at all who destroys life experiences pain and grief in this very life. Any

one at all who takes what is not given … who engages in sexual misconduct … who spea5 
ks falsely experiences pain and grief in this very life. 

 

(i) 

“Someone here, headman, is seen garlanded and adorned, freshly bathed and groome

d, with hair and beard trimmed, enjoying sensual pleasures with women as if he were a ki10 
ng. They ask someone about him: ‘Sir, what has this man done, that he has been garlande

d and adorned … as if he were a king?’ [344] They answer: ‘Sir, this man attacked the ki

ng’s enemy and took his life. The king was pleased with him and bestowed a reward upo

n him. That is why this man is garlanded and adorned … as if he were a king.’ 

 15 
(ii) 

“Then headman, someone here is seen with his arms tightly bound behind him with a 

strong rope, his head shaven, being led around from street to street, from square to square

, to the ominous beating of a drum, being taken out through the south gate and beheaded t

o the south of the city. They ask someone about him: ‘Sir, what has this man done, that w20 
ith his arms tightly tied behind his back … he is beheaded to the south of the city?’ They 

answer: ‘Sir, this man, an enemy of the king, has taken the life of a man or a woman. Tha

t is why the rulers, having had him arrested, imposed such a punishment upon him.’ 

“What do you think, headman, have you ever seen or heard of such a case?” 

“I have seen this, venerable sir, and I have heard of it, and I will hear of it (still again)25 
.” 

“Therein, headman, when those recluses and brahmins who hold such a doctrine and 

view as this say: ‘Anyone at all who destroys life experiences pain and grief here and no

w,’ do they speak truthfully or falsely?” 

“Falsely, venerable sir.” 30 
“Are those who prattle empty falsehood virtuous or immoral?” [345] 

“Immoral, venerable sir.” 

“Are those who are immoral and of bad character practising wrongly or rightly?” 

“Practising wrongly, venerable sir.” 

“Do those who are practising wrongly hold wrong view or right view?” 35 
“Wrong view, venerable sir.” 
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“Is it proper to place confidence in those who hold wrong view?” 

“No, venerable sir.” 

 

(iii) 

“Then, headman, someone here is seen garlanded and adorned … enjoying sensual pl5 
easures with women as if he were a king. They ask someone about him: ‘Sir, what has thi

s man done, that he has been garlanded and adorned … as if he were a king?’ They answ

er: ‘Sir, this man attacked the king’s enemy and stole a gem. The king was pleased with h

im and bestowed a reward upon him. That is why this man is garlanded and adorned … a

s if he were a king.’ 10 
 

(iv) 

“Then, headman, someone here is seen with his arms tightly bound behind his back w

ith a strong rope … beheaded to the south of the city. They ask someone about him: ‘Sir, 

what has this man done, that with his arms tightly bound behind his back … he is behead15 
ed to the south of the city?’ They answer: ‘Sir, this man, an enemy of the king, stole som

ething from a village or a forest, he committed theft. That is why the rulers, having had hi

m arrested, imposed such a punishment on him.’ 

“What do you think, headman, have you ever seen or heard of such a case?” 

“I have seen this, venerable sir, and I have heard of it, and I will hear of it (still again)20 
.” [346] 

“Therein, headman, when those recluses and brahmins who hold such a doctrine and 

view as this say: ‘Anyone at all who takes what is not given experiences pain and grief he

re and now,’ do they speak truthfully or falsely?… Is it proper to place confidence in thos

e who hold wrong view?” 25 
“No, venerable sir.” 

 

(v) 

“Then, headman, someone here is seen garlanded and adorned … enjoying sensual pl

easures with women as if he were a king. They ask someone about him: ‘Sir, what has thi30 
s man done, that he has been garlanded and adorned … as if he were a king?’ They answ

er: ‘Sir, this man seduced the wives of the king’s enemy. The king was pleased with him 

and bestowed a reward upon him. That is why this man is garlanded and adorned … as if 

he were a king.’ 

 35 
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(vi) 

“Then, headman, someone here is seen with his arms tightly bound behind his back w

ith a strong rope … beheaded to the south of the city. They ask someone about him: ‘Sir, 

what has this man done, that with his arms tightly bound behind his back … he is behead

ed to the south of the city?’ They answer: ‘Sir, this man seduced women and girls of goo5 
d families. That is why the rulers, having had him arrested, imposed such a punishment u

pon him.’ 

“What do you think, headman, have you ever seen or heard of such a case?” 

“I have seen this, venerable sir, and I have heard of it, and I will hear of it (still again)

.”  10 
“Therein, headman, when those recluses and brahmins who hold such a doctrine and 

view as this say: ‘Anyone at all who engages in sexual misconduct experiences pain and 

grief here and now,’ do they speak truthfully or falsely?… Is it proper to place confidenc

e in those who hold wrong view?” 

“No, venerable sir.” [347] 15 
 

(vii) 

“Then, headman, someone here is seen garlanded and adorned … enjoying sensual pl

easures with women as if he were a king. They ask someone about him: ‘Sir, what has thi

s man done, that he has been garlanded and adorned … as if he were a king?’ They answ20 
er: ‘Sir, this man amused the king with false speech. The king was pleased with him and 

bestowed a reward upon him. That is why this man is garlanded and adorned … as if he 

were a king.’ 

 

(viii) 25 
“Then, headman, someone here is seen with his arms tightly bound behind his back w

ith a strong rope … beheaded to the south of the city. They ask someone about him: ‘Sir, 

what has this man done, that with his arms tightly bound behind his back … he is behead

ed to the south of the city?’ They answer: ‘Sir, this man has brought to ruin a householder

 or a householder’s son with false speech. That is why the rulers, having had him arrested30 
, imposed such a punishment upon him.’ 

“What do you think, headman, have you ever seen or heard of such a case?” 

“I have seen this, venerable sir, and I have heard of it, and I will hear of it (still again)

.”  

“Therein, headman, when those recluses and brahmins who hold such a doctrine and 35 
view as this say: ‘Anyone at all who speaks falsely experiences pain and grief here and n
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ow,’ [348] do they speak truthfully or falsely?… Is it proper to place confidence in those 

who hold wrong view?” 

“No, venerable sir.”  

 

III 5 
 

“It is wonderful, venerable sir! It is amazing, venerable sir! I have a rest house in whi

ch there are beds, seats, a waterpot, and an oil lamp. When any recluse or brahmin comes

 to reside there, then I share it with him to the best of my means and ability. In the past, v

enerable sir, four teachers—holding different views, with different convictions, different 10 
preferences—came to dwell in that rest house. 

 

(i) 

“One teacher held such a doctrine and view as this:&355 ‘There is nothing given, not

hing offered, nothing presented in charity; no fruit or result of good and bad actions; no t15 
his world, no other world; no mother, no father; no beings who are reborn spontaneously;

 no good and virtuous recluses and brahmins in the world who, having realized this world

 and the other world for themselves by direct knowledge, make them known to others.’ 

 

(ii)  20 
“One teacher held such a doctrine and view as this: ‘There is what is given, [349] wh

at is offered, what is presented in charity; there is fruit and result of good and bad actions

; there is this world and the other world; there is mother and father; there are beings who 

are reborn spontaneously; there are good and virtuous recluses and brahmins in the world

 who, having realized this world and the other world for themselves by direct knowledge,25 
 make them known to others.’  

 

(iii)  

“One teacher held such a doctrine and view as this:&356 ‘When one acts or makes ot

hers act, when one mutilates or makes others mutilate, when one tortures or makes others30 
 inflict torture, when one inflicts sorrow or makes others inflict sorrow, when one oppress

es or makes others inflict oppression, when one intimidates or makes others inflict intimi

dation, when one destroys life, takes what is not given, breaks into houses, plunders wealt

h, commits burglary, ambushes highways, seduces another’s wife, utters falsehood—no e

vil is done by the doer. If, with a razor-rimmed wheel, one were to make the living beings35 
 of this earth into one mass of flesh, into one heap of flesh, because of this there would be
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 no evil and no outcome of evil. If one were to go along the south bank of the Ganges kill

ing and slaughtering, mutilating and making others mutilate, torturing and making others 

inflict torture, because of this there would be no evil and no outcome of evil. If one were 

to go along the north bank of the Ganges giving gifts and making others give gifts, makin

g offerings and making others make offerings, because of this there would be no merit an5 
d no outcome of merit. By giving, by taming oneself, by restraint, by speaking truth, ther

e is no merit and no outcome of merit.’ 

 

(iv)  

“One teacher held such a doctrine and view as this: ‘When one acts or makes others a10 
ct, when one mutilates or makes others mutilate … [350] … evil is done by the doer. If, 

with a razor-rimmed wheel, one were to make the living beings of this earth into one mas

s of flesh, into one heap of flesh, because of this there would be evil and an outcome of e

vil. If one were to go along the south bank of the Ganges killing and slaughtering, mutilat

ing and making others mutilate, torturing and making others inflict torture, because of thi15 
s there would be evil and an outcome of evil. If one were to go along the north bank of th

e Ganges giving gifts and making others give gifts, making offerings and making others 

make offerings, because of this there would be merit and an outcome of merit. By giving,

 by taming oneself, by restraint, by speaking truth, there is merit and an outcome of merit

.’ 20 
“There arose in me, venerable sir, the perplexity and doubt: ‘Which of these honoura

ble recluses and brahmins speak truth, which speak falsehood?’” 

“It is fitting for you to be perplexed, headman, fitting for you to doubt. Doubt has aris

en in you about a perplexing matter.” 

“I have confidence in the Blessed One thus: ‘The Blessed One is capable of teaching 25 
me the Dhamma in such a way that I might abandon this state of perplexity.’” 

 

IV 

 

“There is, headman, concentration of the Dhamma. If therein you were to obtain conc30 
entration of mind, you might abandon this state of perplexity.&357 And what, headman, i

s concentration of the Dhamma? 

 

(i) 

“Herein, headman, having abandoned the destruction of life, the noble disciple abstai35 
ns from the destruction of life. Having abandoned the taking of what is not given, he abst
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ains from taking what is not given. Having abandoned sexual misconduct, he abstains fro

m sexual misconduct. Having abandoned false speech, he abstains from false speech. [35

1] Having abandoned divisive speech, he abstains from divisive speech. Having abandon

ed harsh speech, he abstains from harsh speech. Having abandoned idle chatter, he abstai

ns from idle chatter. Having abandoned covetousness, he is uncovetous. Having abandon5 
ed ill will and hatred, he has a mind without ill will. Having abandoned wrong view, he is

 one of right view. 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i

ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 

with a mind imbued with lovingkindness, likewise the second quarter, the third quarter, a10 
nd the fourth quarter. Thus above, below, across, and everywhere, and to all as to himself

, he dwells pervading the entire world with a mind imbued with lovingkindness, vast, exa

lted, measureless, without hostility, and without ill will.  

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “There is nothi

ng given, nothing offered….” If the word of this good teacher is true, for me it yet counts15 
 as incontrovertible&358 that I do not oppress anyone whether frail or firm. In both respe

cts I have made a lucky throw:&359 since I am restrained in body, speech, and mind, and

 since, with the breakup of the body, after death, I shall be reborn in a good destination, i

n the heavenly world.’ (As he reflects thus) gladness is born. When one is gladdened, rapt

ure is born. When the mind is elated by rapture the body becomes tranquil. One tranquil i20 
n body experiences happiness. The mind of one who is happy becomes concentrated. 

“This, headman, is concentration of the Dhamma. [352] If therein you were to obtain 

concentration of mind, you might abandon that state of perplexity.” 

 

(ii) 25 
“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i

ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 

with a mind imbued with lovingkindness … without ill will.  

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “There is what

 is given, there is what is offered….” If the word of this good teacher is true, for me it yet30 
 counts as incontrovertible that I do not oppress anyone whether frail or firm. In both resp

ects I have made a lucky throw: since I am restrained in body, speech, and mind, and sinc

e, with the breakup of the body, after death, I shall be reborn in a good destination, in the 

heavenly world.’ (As he reflects thus) gladness is born. When one is gladdened, rapture is

 born. When the mind is elated by rapture the body becomes tranquil. One tranquil in bod35 
y experiences happiness. The mind of one who is happy becomes concentrated. 
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“This, headman, is concentration of the Dhamma. If therein you were to obtain conce

ntration of mind, you might abandon that state of perplexity.” 

 

(iii) 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i5 
ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 

with a mind imbued with lovingkindness … [353] without ill will.  

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “When one act

s or makes others act … If, with a razor-rimmed wheel, one were to make the living bein

gs of this earth into one mass of flesh, into one heap of flesh, because of this there would 10 
be no evil and no outcome of evil.” If the word of this good teacher is true … in the heav

enly world.’ (As he reflects thus) gladness is born. When one is gladdened, rapture is bor

n. When the mind is elated by rapture the body becomes tranquil. One tranquil in body ex

periences happiness. The mind of one who is happy becomes concentrated. 

“This, headman, is concentration of the Dhamma. If therein you were to obtain conce15 
ntration of mind, you might abandon that state of perplexity.” 

 

(iv) 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i

ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 20 
with a mind imbued with lovingkindness … [354] … without ill will. “He reflects thus: ‘

This teacher holds such a doctrine and view as this: “When one acts or makes others act 

… If, with a razor-rimmed wheel, one were to make the living beings of this earth into on

e mass of flesh, into one heap of flesh, because of this there would be evil and an outcom

e of evil.” If the word of this good teacher is true … in the heavenly world.’ (As he reflec25 
ts thus) gladness is born. When one is gladdened, rapture is born. When the mind is elate

d by rapture the body becomes tranquil. One tranquil in body experiences happiness. The 

mind of one who is happy becomes concentrated. 

“This, headman, is concentration of the Dhamma. If therein you were to obtain conce

ntration of mind, you might abandon that state of perplexity.” 30 
 

V 

 

(i) 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i35 
ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 
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with a mind imbued with compassion … [355] … with a mind imbued with altruistic joy 

… with a mind imbued with equanimity, likewise the second quarter, the third quarter, an

d the fourth quarter. Thus above, below, across, and everywhere, and to all as to himself, 

he dwells pervading the entire world with a mind imbued with equanimity, vast, exalted, 

measureless, without hostility, and without ill will.  5 
“He reflects thus: ‘This teacher holds such a doctrine and view as this: “There is nothi

ng given, nothing offered…”’ … then you might abandon that state of perplexity.  

 

(ii)–(iv) 

“Then, headman, that noble disciple—who is thus devoid of covetousness, devoid of i10 
ll will, unconfused, clearly comprehending, ever mindful—dwells pervading one quarter 

with a mind imbued with compassion … with a mind imbued with altruistic joy … with a

 mind imbued with equanimity … [356] … without ill will.  

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “There is what

 is given, there is what is offered…”’ … then you might abandon that state of perplexity15 
…. 

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “When one act

s or makes others act … [357] … If, with a razor-rimmed wheel, one were to make the liv

ing beings of this earth into one mass of flesh, into one heap of flesh, because of this ther

e would be no evil and no outcome of evil”’ … then you might abandon that state of perp20 
lexity…. 

“He reflects thus: ‘This teacher holds such a doctrine and view as this: “When one act

s or makes others act, when one mutilates or makes others mutilate … [358] … If, with a 

razor-rimmed wheel, one were to make the living beings of this earth into one mass of fle

sh, into one heap of flesh, because of this there would be evil and an outcome of evil.” If 25 
the word of this good teacher is true, for me it yet counts as incontrovertible that I do not 

oppress anyone whether frail or firm. In both respects I have made a lucky throw: since I 

am restrained in body, speech, and mind, and since, with the breakup of the body, after d

eath, I shall be reborn in a good destination, in the heavenly world.’ (As he reflects thus) 

gladness is born. When one is gladdened, rapture is born. When the mind is elated by rapt30 
ure the body becomes tranquil. One tranquil in body experiences happiness. The mind of 

one who is happy becomes concentrated. 

“This, headman, is concentration based upon the Dhamma. If you were to obtain conc

entration of mind therein, then you might abandon that state of perplexity.” 
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When this was said, På†aliya the headman said to the Blessed One: “Magnificent, ven

erable sir!… From today let the Blessed One remember me as a lay follower who has gon

e for refuge for life.”  
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Book IX 

Chapter 43 

Connected Discourses on the Unconstructed 

(Asa∫khata-saµyutta) 

 5 
 

I. The First Chapter 

 

1 (1) Mindfulness Directed to the Body  

[359] Setting at Såvatth¥. “Bhikkhus, I will teach you the unconstructed and the path l10 
eading to the unconstructed. Listen to that…. 

“And what, bhikkhus, is the unconstructed? The destruction of lust, the destruction of

 hatred, the destruction of delusion: this is called the unconstructed. 

“And what, bhikkhus, is the path leading to the unconstructed? Mindfulness directed t

o the body:&360 this is called the path leading to the unconstructed. 15 
“Thus, bhikkhus, I have taught you the unconstructed and the path leading to the unco

nstructed. Whatever should be done, bhikkhus, by a compassionate teacher out of compas

sion for his disciples, desiring their welfare, that I have done for you. These are the feet o

f trees, bhikkhus, these are empty huts. Meditate, bhikkhus, do not be negligent, lest you 

regret it later. This is our instruction to you.” [360] 20 
 

2 (2) Serenity and Insight  

“Bhikkhus, I will teach you the unconstructed and the path leading to the unconstruct

ed. Listen to that…. 

“And what, bhikkhus, is the unconstructed? The destruction of lust, the destruction of25 
 hatred, the destruction of delusion: this is called the unconstructed. 

“And what, bhikkhus, is the path leading to the unconstructed? Serenity and insight: t

his is called the path leading to the unconstructed….” 

 

3 (3) With Thought and Examination  30 
… “And what, bhikkhus, is the path leading to the unconstructed? Concentration with

 thought and examination; concentration without thought, with examination only; concent

ration without thought, without examination:&361 this is called the path leading to the un

constructed….” 

 35 
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4 (4) Emptiness Concentration  

… “And what, bhikkhus, is the path leading to the unconstructed? The emptiness con

centration, the signless concentration, the undirected concentration:&362 this is called th

e path leading to the unconstructed….” 

 5 
5 (5) Foundations of Mindfulness  

… “And what, bhikkhus, is the path leading to the unconstructed? The four foundatio

ns of mindfulness….” 

 

6 (6) Right Striving  10 
… “And what, bhikkhus, is the path leading to the unconstructed? The four kinds of r

ight striving….” 

 

7 (7) Bases for Spiritual Power  

… “And what, bhikkhus, is the path leading to the unconstructed? The four bases for 15 
spiritual power….” [361] 

 

8 (8) Spiritual Faculties  

… “And what, bhikkhus, is the path leading to the unconstructed? The five spiritual f

aculties….” 20 
 

9 (9) Powers 

… “And what, bhikkhus, is the path leading to the unconstructed? The five powers….

” 

 25 
10 (10) Factors of Enlightenment  

… “And what, bhikkhus, is the path leading to the unconstructed? The seven factors o

f enlightenment….” 

 

11 (11) The Eightfold Path  30 
… “And what, bhikkhus, is the path leading to the unconstructed? The noble eightfol

d path: this is called the path leading to the unconstructed. 

“Thus, bhikkhus, I have taught you the unconstructed and the path leading to the unco

nstructed…. This is our instruction to you.”  

 35 
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II. The Second Chapter 

 

12 (1) The Unconstructed  

 

(i. Serenity) 5 
[362] “Bhikkhus, I will teach you the unconstructed and the path leading to the uncon

structed. Listen to that…. 

“And what, bhikkhus, is the unconstructed? The destruction of lust, the destruction of

 hatred, the destruction of delusion: this is called the unconstructed. 

“And what, bhikkhus, is the path leading to the unconstructed? Serenity: this is called10 
 the path leading to the unconstructed…. 

“Thus, bhikkhus, I have taught you the unconstructed and the path leading to the unco

nstructed…. This is our instruction to you.”  

 

(ii. Insight) 15 
… “And what, bhikkhus, is the path leading to the unconstructed? Insight: this is calle

d the path leading to the unconstructed….” 

 

(iii–viii. Concentration) 

(iii) … “And what, bhikkhus, is the path leading to the unconstructed? [363] Concent20 
ration with thought and examination: this is called the path leading to the unconstructed

….” 

(iv) … “And what, bhikkhus, is the path leading to the unconstructed? Concentration 

without thought, with examination only….”  

(v) … “And what, bhikkhus, is the path leading to the unconstructed? Concentration 25 
without thought, without examination….” 

(vi) … “And what, bhikkhus, is the path leading to the unconstructed? Emptiness con

centration….” 

(vii) … “And what, bhikkhus, is the path leading to the unconstructed? Signless conc

entration….” 30 
(viii) … “And what, bhikkhus, is the path leading to the unconstructed? Undirected c

oncentration: this is called the path leading to the unconstructed….” 

 

(ix–xii. The four foundations of mindfulness)&363 

(ix) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkhus35 
, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, m
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indful, removing covetousness and displeasure in regard to the world: this is called the pa

th leading to the unconstructed….” 

 (x) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkhus

, a bhikkhu dwells contemplating feelings in feelings, ardent, clearly comprehending, min

dful, removing covetousness and displeasure in regard to the world….” [364] 5 
(xi) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkhus

, a bhikkhu dwells contemplating mind in mind, ardent, clearly comprehending, mindful, 

removing covetousness and displeasure in regard to the world….” 

(xii) … “And what, bhikkhus is the path leading to the unconstructed? Here, bhikkhu

s, a bhikkhu dwells contemplating mental phenomena in mental phenomena, ardent, clear10 
ly comprehending, mindful, removing covetousness and displeasure in regard to the worl

d: this is called the path leading to the unconstructed….” 

  

(xiii–xvi. The four kinds of right striving) 

(xiii) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkh15 
us, a bhikkhu generates desire for the non-arising of unarisen evil unwholesome states; h

e makes an effort, arouses energy, applies his mind, and strives: this is called the path lea

ding to the unconstructed….” 

(xiv) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkh

us, a bhikkhu generates desire for the abandoning of arisen evil unwholesome states; he 20 
makes an effort, arouses energy, applies his mind, and strives….” 

(xv) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkhu

s, a bhikkhu generates desire for the arising of unarisen wholesome states; he makes an ef

fort, arouses energy, applies his mind, and strives….”  

(xvi) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkh25 
us, a bhikkhu generates desire for the continuance of arisen wholesome states, [365] for t

heir non-decline, increase, expansion, and fulfilment by development; he makes an effort,

 arouses energy, applies his mind, and strives: this is called the path leading to the uncons

tructed….” 

 30 
(xvii–xx. The four bases for spiritual power)  

(xvii) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkh

us, a bhikkhu develops the basis for spiritual power that possesses concentration due to d

esire and activities of striving: this is called the path leading to the unconstructed….”  
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(xviii) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikk

hus, a bhikkhu develops the basis for spiritual power that possesses concentration due to 

energy and activities of striving….” 

(xix) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkh

us, a bhikkhu develops the basis for spiritual power that possesses concentration due to m5 
ind and activities of striving….” 

(xx) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhikkhu

s, a bhikkhu develops the basis for spiritual power that possesses concentration due to inv

estigation and activities of striving: this is called the path leading to the unconstructed….

”  10 
 

(xxi–xxv. The five spiritual faculties) 

(xxi) … “And what, bhikkhus, is the path leading to the unconstructed. Here, bhikkhu

s, a bhikkhu develops the faculty of faith, which is based upon seclusion, dispassion, and 

cessation, maturing in relinquishment: this is called the path leading to the unconstructed15 
….” [366] 

(xxii–xxv) … “And what, bhikkhus, is the path leading to the unconstructed? Here, b

hikkhus, a bhikkhu develops the faculty of energy … the faculty of mindfulness … the fa

culty of concentration … the faculty of wisdom, which is based upon seclusion, dispassio

n, and cessation, maturing in relinquishment: this is called the path leading to the unconst20 
ructed….”  

 

(xxvi–xxx. The five powers) 

(xxvi) … “And what, bhikkhus, is the path leading to the unconstructed. Here, bhikkh

us, a bhikkhu develops the power of faith, which is based upon seclusion, dispassion, and25 
 cessation, maturing in relinquishment: this is called the path leading to the unconstructed

….”  

(xxvii–xxx) … “And what, bhikkhus, is the path leading to the unconstructed? Here, 

bhikkhus, a bhikkhu develops the power of energy … the power of mindfulness … [367] 

… the power of concentration … the power of wisdom, which is based upon seclusion, di30 
spassion, and cessation, maturing in relinquishment: this is called the path leading to the 

unconstructed….”  

 

(xxxi–xxxvii. The seven factors of enlightenment) 

(xxxi) … “And what, bhikkhus, is the path leading to the unconstructed. Here, bhikkh35 
us, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon secl



 40 

usion, dispassion, and cessation, maturing in relinquishment: this is called the path leadin

g to the unconstructed….”  

(xxxii–xxxvii) … “And what, bhikkhus, is the path leading to the unconstructed? Her

e, bhikkhus, a bhikkhu develops the enlightenment factor of investigation of states … the

 enlightenment factor of energy … the enlightenment factor of rapture … the enlightenm5 
ent factor of tranquillity … the enlightenment factor of concentration … the enlightenme

nt factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturi

ng in relinquishment: this is called the path leading to the unconstructed….”  

 

(xxxviii–xlv. The noble eightfold path) 10 
(xxxviii) … “And what, bhikkhus, is the path leading to the unconstructed? Here, bhi

kkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and ces

sation, maturing in relinquishment: this is called the path leading to the unconstructed….

” [368] 

(xxxix–xlv) … “And what, bhikkhus, is the path leading to the unconstructed? Here, 15 
bhikkhus, a bhikkhu develops right intention … right speech … right action … right livel

ihood … right effort … right mindfulness … right concentration, which is based upon sec

lusion, dispassion, and cessation, maturing in relinquishment: this is called the path leadi

ng to the unconstructed. 

“Thus, bhikkhus, I have taught you the unconstructed and the path leading to the unco20 
nstructed. Whatever should be done, bhikkhus, by a compassionate teacher out of compas

sion for his disciples, desiring their welfare, that I have done for you. These are the feet o

f trees, bhikkhus, these are empty huts. Meditate, bhikkhus, do not be negligent, lest you 

regret it later. This is our instruction to you.”  

 25 
13 (2) The Uninclined&364 

“Bhikkhus, I will teach you the uninclined and the path leading to the uninclined. List

en to that…. 

“And what, bhikkhus, is the uninclined?…” 

(To be elaborated in full as in §§1–12.)&365 [369] 30 
 

14 (3)–43 (32) The Taintless, Etc. 

“Bhikkhus, I will teach you the taintless and the path leading to the taintless. Listen to

 that…. 

“Bhikkhus, I will teach you the truth and the path leading to the truth…. I will teach y35 
ou the far shore … the subtle … the very difficult to see … the unaging … [370] … the st
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able … the undisintegrating … the unmanifest … the unproliferated&366 … the peaceful

 … the deathless … the sublime … the auspicious … [371] … the secure …. the destructi

on of craving … the wonderful … the amazing … the unailing … the unailing state … Ni

bbåna … the unafflicted … dispassion … [372] … purity … freedom … the unadhesive 

… the island … the shelter … the asylum … the refuge … [373] …  5 
 

44 (33) The Destination 

“Bhikkhus, I will teach you the destination and the path leading to the destination. Lis

ten to that…. 

“And what, bhikkhus, is the destination. The destruction of lust, the destruction of hat10 
red, the destruction of delusion: this is called the destination.  

“And what, bhikkhus, is the path leading to the destination? Mindfulness directed to t

he body: this is called the path leading to the destination. 

“Thus, bhikkhus, I have taught you the destination and the path leading to the destinat

ion. Whatever should be done, bhikkhus, by a compassionate teacher out of compassion f15 
or his disciples, desiring their welfare, that I have done for you. These are the feet of tree

s, bhikkhus, these are empty huts. Meditate, bhikkhus, do not be negligent, lest you regret

 it later. This is our instruction to you.”  

(Each to be elaborated in full as in §§1–12.) 
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Book X 

Chapter 44 

Connected Discourses on the Undeclared  

(Abyåkata-saµyutta) 

 5 
 

1 Khemå 

[374] On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anå

thapiˆ∂ika’s Park. Now on that occasion the bhikkhun¥ Khemå,&367 while wandering on

 tour among the Kosalans, had taken up residence in Toraˆavatthu between Såvatth¥ and 10 
Såketa. Then King Pasenadi of Kosala, while travelling from Såketa to Såvatth¥, took up 

residence for one night in Toraˆavatthu between Såketa and Såvatth¥. Then King Pasenad

i of Kosala addressed a man thus: “Go, good man, and find out whether there is any reclu

se or brahmin in Toraˆavatthu whom I could visit today.” 

“Yes, sire,” the man replied, but though he traversed the whole of Toraˆavatthu he di15 
d not see any recluse or brahmin there whom King Pasenadi could visit. The man did see,

 however, the bhikkhun¥ Khemå resident in Toraˆavatthu, so he approached King Pasena

di and said to him: 

“Sire, there is no recluse or brahmin in Toraˆavatthu whom your majesty could visit. 

But, sire, there is the bhikkhun¥ named Khemå, a disciple of the Blessed One, the Arahan20 
t, the Fully Enlightened One. Now a good report concerning this revered lady has spread 

about thus: [375] ‘She is wise, competent, intelligent, learned, a splendid speaker, ingeni

ous.’ Let your majesty visit her.” 

Then King Pasenadi of Kosala approached the bhikkhun¥ Khemå, paid homage to her,

 sat down to one side, and said to her: 25 
“How is it, revered lady, does the Tathågata exist after death?”&368 

“Great king, the Blessed One has not declared this: ‘The Tathågata exists after death.’

” 

“Then, revered lady, does the Tathågata not exist after death?” 

“Great king, the Blessed One has not declared this either: ‘The Tathågata does not exi30 
st after death.’” 

“How is it then, revered lady, does the Tathågata both exist and not exist after death?

” 

“Great king, the Blessed One has not declared this: ‘The Tathågata both exists and do

es not exist after death.’” 35 
“Then, revered lady, does the Tathågata neither exist nor not exist after death?” 
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“Great king, the Blessed One has not declared this either: ‘The Tathågata neither exist

s nor does not exist after death.’” 

“How is this, revered lady? When asked, ‘Revered lady, does the Tathågata exist after

 death?’ you say: ‘Great king, the Blessed One has not declared this: “The Tathågata exist

s after death.”’… And when asked, ‘Then, revered lady, does the Tathågata neither exist 5 
nor not exist after death?’ you say: ‘Great king, the Blessed One has not declared this eith

er: “The Tathågata neither exists nor does not exist after death.”’ What now, [376] revere

d lady, is the cause and reason why this has not been declared by the Blessed One?” 

“Well then, great king, I will question you about this same matter. Answer as you see 

fit. What do you think, great king? Do you have an accountant or calculator or mathemati10 
cian who can count the grains of sand in the river Ganges thus: ‘There are so many grains

 of sand,’ or ‘There are so many hundreds of grains of sand,’ or ‘There are so many thous

ands of grains of sand,’ or ‘There are so many hundreds of thousands of grains of sand’?” 

“No, revered lady.” 

“Then, great king, do you have an accountant or calculator or mathematician who can15 
 count the water in the great ocean thus: ‘There are so many gallons of water,’ or ‘There a

re so many hundreds of gallons of water,’ or ‘There are so many thousands of gallons of 

water,’ or ‘There are so many hundreds of thousands of gallons of water’?” 

“No, revered lady. For what reason? Because the great ocean is deep, immeasurable, 

hard to fathom.” 20 
“So too,&369 great king, that form by which one describing the Tathågata might desc

ribe him has been abandoned by the Tathågata, cut off at the root, made like a palm stum

p, obliterated so that it is no more subject to future arising. The Tathågata, great king, is li

berated from reckoning in terms of form; he is deep, immeasurable, hard to fathom like t

he great ocean.&370 ‘The Tathågata exists after death’ does not apply; ‘the Tathågata do25 
es not exist after death’ does not apply; ‘the Tathågata both exists and does not exist after

 death’ does not apply; ‘the Tathågata neither exists nor does not exist after death’ does n

ot apply. 

“That feeling by which one describing the Tathågata might describe him [377] … Th

at perception by which one describing the Tathågata might describe him … Those volitio30 
nal constructions by which one describing the Tathågata might describe him … That cons

ciousness by which one describing the Tathågata might describe him has been abandoned

 by the Tathågata, cut off at the root, made like a palm stump, obliterated so that it is no 

more subject to future arising. The Tathågata, great king, is liberated from reckoning in te

rms of consciousness; he is deep, immeasurable, hard to fathom like the great ocean. ‘Th35 
e Tathågata exists after death’ does not apply; ‘the Tathågata does not exist after death’ d
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oes not apply; ‘the Tathågata both exists and does not exist after death’ does not apply; ‘t

he Tathågata neither exists nor does not exist after death’ does not apply.” 

Then King Pasenadi of Kosala, having delighted and rejoiced in the bhikkhun¥ Khem

å’s statement, rose from his seat, paid homage to her, and departed, keeping her on his rig

ht. 5 
Then, on a later occasion, King Pasenadi of Kosala approached the Blessed One. Hav

ing approached, he paid homage to the Blessed One, sat down to one side, and said to hi

m: 

“How is it, venerable sir, does the Tathågata exist after death?” [378] 

“Great king, I have not declared this: ‘The Tathågata exists after death.’” 10 
(All as above down to:) 

“Great king, I have not declared this either: ‘The Tathågata neither exists nor does not

 exist after death.’” 

“How is this, venerable sir? When asked, ‘How is it, venerable sir, does the Tathågata

 exist after death?’ you say: ‘Great king, I have not declared this: “The Tathågata exists a15 
fter death.”’… And when asked, ‘Then, venerable sir, does the Tathågata neither exist no

r not exist after death?’ you say: ‘Great king, I have not declared this either: “The Tathåg

ata neither exists nor does not exist after death.”’ What now, venerable sir, is the cause an

d reason why this has not been declared by the Blessed One?” 

“Well then, great king, I will question you about this same matter. Answer as you see 20 
fit. What do you think, great king? Do you have an accountant or calculator or mathemati

cian … (all as above down to:) [379] … The Tathågata, great king, is liberated from reck

oning in terms of consciousness: he is deep, immeasurable, hard to fathom like the great 

ocean. ‘The Tathågata exists after death’ does not apply; ‘the Tathågata does not exist aft

er death’ does not apply; ‘the Tathågata both exists and does not exist after death’ does n25 
ot apply; ‘the Tathågata neither exists nor does not exist after death’ does not apply.” 

“It is wonderful, venerable sir! It is amazing, venerable sir! How the meaning and the

 phrasing of both teacher and disciple coincide and agree with each other and do not diver

ge, that is, in regard to the chief matter.&371 On one occasion, venerable sir, I approache

d the bhikkhun¥ Khemå and asked her about this matter. The revered lady explained this 30 
matter to me in exactly the same terms and phrases that the Blessed One used. It is wond

erful, venerable sir! It is amazing, venerable sir! How the meaning and the phrasing of bo

th teacher and disciple coincide and agree with each other and do not diverge, that is, in r

egard to the chief matter. Now, venerable sir, we must go. We are busy and have much to

 do.” 35 
“Then, great king, do what you think is now fitting for the time.” 
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Then King Pasenadi of Kosala, having delighted and rejoiced in the Blessed One’s sta

tement, [380] rose from his seat, paid homage to him, and departed, keeping him on his ri

ght. 

 

2 Anurådha  5 
(Identical with 22:86.) [381–84] 

 

3 Såriputta and Ko††hita (1)  

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli

ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahåko†10 
†hita emerged from seclusion and approached the Venerable Såriputta. He exchanged gre

etings with the Venerable Såriputta and, when they had concluded their greetings and cor

dial talk, he sat down to one side and said to him: 

“How is it, friend Såriputta, does the Tathågata exist after death?”  

“Friend, the Blessed One has not declared this: ‘The Tathågata exists after death.’” 15 
(As in the preceding sutta down to:) [385] 

“Friend, the Blessed One has not declared this either: ‘The Tathågata neither exists no

r does not exist after death.’” 

“How is this, friend? When asked, ‘How is it, friend, does the Tathågata exist after de

ath?’ you say: ‘Friend, the Blessed One has not declared this: “The Tathågata exists after 20 
death.”’… And when asked, ‘Then, friend, does the Tathågata neither exist nor not exist 

after death?’ you say: ‘Friend, the Blessed One has not declared this either: “The Tathåga

ta neither exists nor does not exist after death.”’ What now, friend, is the cause and reaso

n why this has not been declared by the Blessed One?” 

“‘The Tathågata exists after death’: this, friend, is an involvement with form.&372 ‘T25 
he Tathågata does not exist after death’: this is an involvement with form. ‘The Tathågata

 both exists and does not exist after death’: this is an involvement with form. ‘The Tathåg

ata neither exists nor does not exist after death’: this is an involvement with form. 

“‘The Tathågata exists after death’: this, friend, is an involvement with feeling … an i

nvolvement with perception … an involvement with volitional constructions [386] … an 30 
involvement with consciousness. ‘The Tathågata does not exist after death’: this is an inv

olvement with consciousness. ‘The Tathågata both exists and does not exist after death’: t

his is an involvement with consciousness. ‘The Tathågata neither exists nor does not exis

t after death’: this is an involvement with consciousness. 

“This, friend, is the cause and reason why this has not been declared by the Blessed O35 
ne.”  
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4 Såriputta and Ko††hita (2) 

(As above down to:) 

“What now, friend, is the cause and reason why this has not been declared by the Bles

sed One?” 5 
“Friend, it is one who does not know and see form as it really is, who does not know 

and see its origin, its cessation, and the way leading to its cessation, that thinks: ‘The Tat

hågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tathågata

 both exists and does not exist after death,’ or ‘The Tathågata neither exists nor does not 

exist after death.’ It is one who does not know and see feeling as it really is … who does 10 
not know and see perception as it really is … who does not know and see volitional const

ructions as they really are … who does not know and see consciousness as it really is, wh

o does not know and see its origin, its cessation, and the way leading to its cessation, that 

thinks: ‘The Tathågata exists after death’ … [387] … or ‘The Tathågata neither exists nor

 does not exist after death.’ 15 
“But, friend, one who knows and sees form … feeling … perception … volitional con

structions … consciousness as it really is, who knows and sees its origin, its cessation, an

d the way leading to its cessation, does not think: ‘The Tathågata exists after death’ … or

 ‘The Tathågata neither exists nor does not exist after death.’ 

“This, friend, is the cause and reason why this has not been declared by the Blessed O20 
ne.”  

 

5 Såriputta and Ko††hita (3) 

(As above down to:) 

“What now, friend, is the cause and reason why this has not been declared by the Bles25 
sed One?” 

“Friend, it is one who is not devoid of lust for form, who is not devoid of desire, affec

tion, thirst, passion, and craving for form, that thinks: ‘The Tathågata exists after death,’ 

or ‘The Tathågata does not exist after death,’ or ‘The Tathågata both exists and does not 

exist after death,’ or ‘The Tathågata neither exists nor does not exist after death.’ It is one30 
 who is not devoid of lust for feeling … who is not devoid of lust for perception … who i

s not devoid of lust for volitional constructions … who is not devoid of lust for conscious

ness, who is not devoid of desire, affection, thirst, passion, and craving for consciousness

, that thinks: ‘The Tathågata exists after death’ … [388] or ‘The Tathågata neither exists 

nor does not exist after death.’ 35 
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“But, friend, one who is devoid of lust for form … who is devoid of lust for feeling 

… who is devoid of lust for perception … who is devoid of lust for volitional constructio

ns … who is devoid of lust for consciousness, who is devoid of desire, affection, thirst, p

assion, and craving for consciousness, does not think: ‘The Tathågata exists after death’ 

… or ‘The Tathågata neither exists nor does not exist after death.’ 5 
“This, friend, is the cause and reason why this has not been declared by the Blessed O

ne.”  

 

6 Såriputta and Ko††hita (4)  

On one occasion the Venerable Såriputta and the Venerable Mahåko††hita were dwelli10 
ng at Båråˆas¥ in the Deer Park at Isipatana. Then, in the evening, the Venerable Såriputt

a emerged from seclusion and approached the Venerable Mahåko††hita. He exchanged gr

eetings with the Venerable Mahåko††hita and, when they had concluded their greetings an

d cordial talk, he sat down to one side and said to him: 

“How is it, friend Ko††hita, does the Tathågata exist after death?” 15 
(All as above down to:) 

“What now, friend, is the cause and reason why this has not been declared by the Bles

sed One?” 

 

(i. Delight in the aggregates) 20 
“Friend, it is one who delights in form, who takes delight in form, who rejoices in for

m, and who does not know and see the cessation of form as it really is, that thinks: [389] 

‘The Tathågata exists after death’ … or ‘The Tathågata neither exists nor does not exist a

fter death.’ It is one who delights in feeling … who delights in perception … who delight

s in volitional constructions … who delights in consciousness, who takes delight in consc25 
iousness, who rejoices in consciousness, and who does not know and see the cessation of 

consciousness as it really is, that thinks: ‘The Tathågata exists after death’ … or ‘The Tat

hågata neither exists nor does not exist after death.’ 

“But, friend, one who does not delight in form … who does not delight in feeling … 

who does not delight in perception … who does not delight in volitional constructions … 30 
who does not delight in consciousness, who does not take delight in consciousness, who 

does not rejoice in consciousness, and who knows and sees the cessation of consciousnes

s as it really is, does not think: ‘The Tathågata exists after death’ … or ‘The Tathågata ne

ither exists nor does not exist after death.’ 

“This, friend, is the cause and reason why this has not been declared by the Blessed O35 
ne.” 
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(ii. Delight in becoming) 

“But, friend, could there be another method (of explaining) why this has not been dec

lared by the Blessed One?” 

“There could be, friend. It is one who delights in becoming, who takes delight in beco5 
ming, who rejoices in becoming, and who does not know and see the cessation of becomi

ng as it really is, that thinks: ‘The Tathågata exists after death’ … or ‘The Tathågata neith

er exists nor does not exist after death.’ [390] 

“But, friend, one who does not delight in becoming, who does not take delight in bec

oming, who does not rejoice in becoming, and who knows and sees the cessation of beco10 
ming as it really is, does not think: ‘The Tathågata exists after death’ … or ‘The Tathågat

a neither exists nor does not exist after death.’ 

“This, friend, is the cause and reason why this has not been declared by the Blessed O

ne.” 

 15 
(iii. Delight in clinging) 

“But, friend, could there be another method (of explaining) why this has not been dec

lared by the Blessed One?” 

“There could be, friend. It is one who delights in clinging, who takes delight in clingi

ng, who rejoices in clinging, and who does not know and see the cessation of clinging as 20 
it really is, that thinks: ‘The Tathågata exists after death’ … or ‘The Tathågata neither exi

sts nor does not exist after death.’ [390] 

“But, friend, one who does not delight in clinging, who does not take delight in clingi

ng, who does not rejoice in clinging, and who knows and sees the cessation of clinging as

 it really is, does not think: ‘The Tathågata exists after death’ … or ‘The Tathågata neithe25 
r exists nor does not exist after death.’ 

“This, friend, is the cause and reason why this has not been declared by the Blessed O

ne.” 

 

(iv. Delight in craving) 30 
“But, friend, could there be another method (of explaining) why this has not been dec

lared by the Blessed One?” 

“There could be, friend. It is one who delights in craving, who takes delight in cravin

g, who rejoices in craving, and who does not know and see the cessation of craving as it r

eally is, that thinks: ‘The Tathågata exists after death’ … [391] or ‘The Tathågata neither 35 
exists nor does not exist after death.’  
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“But, friend, one who does not delight in craving, who does not take delight in cravin

g, who does not rejoice in craving, and who knows and sees the cessation of craving as it 

really is, does not think: ‘The Tathågata exists after death’ … or ‘The Tathågata neither e

xists nor does not exist after death.’ 

“This, friend, is the cause and reason why this has not been declared by the Blessed O5 
ne.” 

 

(v. Another method?) 

“But, friend, could there be another method (of explaining) why this has not been dec

lared by the Blessed One?” 10 
“Here now, friend Såriputta, why should you want anything additional to this? Friend

 Såriputta, when a bhikkhu is liberated by the destruction of craving, there is no round for

 describing him.”&373 

 

7 Moggallåna 15 
Then the wanderer Vacchagotta approached the Venerable Mahåmoggallana and exc

hanged greetings with him. When they had concluded their greetings and cordial talk, he 

sat down to one side and said to the Venerable Mahåmoggallana: 

“How is it, Master Moggallåna, is the world eternal?” 

“Vaccha, the Blessed One has not declared this: ‘The world is eternal.’” 20 
“Then, Master Moggallåna, is the world not eternal?” 

“Vaccha, the Blessed One has not declared this either: ‘The world is not eternal.’”  

“How is it then, Master Moggallåna, is the world finite?” 

“Vaccha, the Blessed One has not declared this: ‘The world is finite.’” 

“Then, Master Moggallåna, is the world infinite?” 25 
“Vaccha, the Blessed One has not declared this either: ‘The world is infinite.’” [392] 

“How is it then, Master Moggallåna, are the soul and the body the same?”  

“Vaccha, the Blessed One has not declared this: ‘The soul and the body are the same.

’”  

“Then, Master Moggallåna, is the soul one thing, the body another?” 30 
“Vaccha, the Blessed One has not declared this either: ‘The soul is one thing, the bod

y is another.’” 

“How is it, Master Moggallåna, does the Tathågata exist after death?” 

“Vaccha, the Blessed One has not declared this: ‘The Tathågata exists after death.’” 

“Then, Master Moggallåna, does the Tathågata not exist after death?” 35 
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“Vaccha, the Blessed One has not declared this either: ‘The Tathågata does not exist 

after death.’” 

“How is it, then, Master Moggallåna, does the Tathågata both exist and not exist after

 death?” 

“Vaccha, the Blessed One has not declared this either: ‘The Tathågata both exists and5 
 does not exist after death.’” 

“Then, Master Moggallåna, does the Tathågata neither exist nor not exist after death?

” 

“Vaccha, the Blessed One has not declared this either: ‘The Tathågata neither exists n

or does not exist after death.’” 10 
“What, Master Moggallåna, is the cause and reason why, when wanderers of other se

cts are asked such questions, they give such answers as: ‘The world is eternal’ or ‘The w

orld is not eternal’; or ‘The world is finite’ or ‘The world is infinite’; or ‘The soul and the

 body are the same’ or ‘The soul is one thing, the body is another’; or ‘The Tathågata exis

ts after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tathågata both exist15 
s and does not exist after death,’ or ‘The Tathågata neither exists nor does not exist after 

death’? [393] And what is the cause and reason why, when the recluse Gotama is asked s

uch questions, he does not give such answers?” 

“Vaccha, wanderers of other sects regard the eye thus: ‘This is mine, this I am, this is 

my self.’ They regard the ear … the nose … the tongue … the body … the mind thus: ‘T20 
his is mine, this I am, this is my self.’ Therefore, when the wanderers of other sects are as

ked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathågat

a neither exists nor does not exist after death.’ But, Vaccha, the Tathågata, the Arahant, t

he Fully Enlightened One, regards the eye thus: ‘This is not mine, this I am not, this is no

t my self.’ He regards the ear … the mind thus: ‘This is not mine, this I am not, this is not25 
 my self.’ Therefore, when the Tathågata is asked such questions, he does not give such a

nswers.”  

Then the wanderer Vacchagotta rose from his seat and approached the Blessed One. 

He exchanged greetings with the Blessed One … and said to him: 

“How is it, good Gotama, is the world eternal?” 30 
(All as above down to:) 

“Vaccha, I have not declared this either: ‘The Tathågata neither exists nor does not ex

ist after death.’” [394] 

“What, Master Gotama, is the cause and reason why, when wanderers of other sects a

re asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tat35 
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hågata neither exists nor does not exist after death’? And what is the cause and reason wh

y, when the recluse Gotama is asked such questions, he does not give such answers?” 

“Vaccha, wanderers of other sects regard the eye … the mind thus: ‘This is mine, this

 I am, this is my self.’ Therefore, when the wanderers of other sects are asked such questi

ons, they give such answers as: ‘The world is eternal’ … or ‘The Tathågata neither exists 5 
nor does not exist after death.’ But, Vaccha, the Tathågata, the Arahant, the Fully Enlight

ened One, regards the eye … the mind thus: ‘This is not mine, this I am not, this is not m

y self.’ Therefore, when the Tathågata is asked such questions, he does not give such ans

wers.”  

“It is wonderful, Master Gotama! It is amazing, Master Gotama! How the meaning an10 
d the phrasing of both teacher and disciple coincide and agree with each other and do not 

diverge, that is, in regard to the chief matter. Just now, Master Gotama, I approached the 

recluse Moggallåna [395] and asked him about this matter. The recluse Moggallåna expla

ined this matter to me in exactly the same terms and phrases that Master Gotama used. It 

is wonderful, Master Gotama! It is amazing, Master Gotama! How the meaning and the p15 
hrasing of both teacher and disciple coincide and agree with each other and do not diverg

e, that is, in regard to the chief matter.” 

 

8 Vacchagotta  

Then the wanderer Vacchagotta approached the Blessed One and exchanged greeting20 
s with him. When they had concluded their greetings and cordial talk, he sat down to one 

side and said to him: 

“How is it, Master Gotama, is the world eternal?”… (as above) … 

“What, Master Gotama, is the cause and reason why, when wanderers of other sects a

re asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tat25 
hågata neither exists nor does not exist after death.’ And what is the cause and reason wh

y, when Master Gotama is asked such questions, he does not give such answers?” 

“Vaccha, wanderers of other sects regard form as self, or self as possessing form, or f

orm as in self, or self as in form. They regard feeling as self … perception as self … volit

ional constructions as self … consciousness as self, or self as possessing consciousness, o30 
r consciousness as in self, or self as in consciousness. Therefore, [396] when the wandere

rs of other sects are asked such questions, they give such answers as: ‘The world is eterna

l’ … or ‘The Tathågata neither exists nor does not exist after death.’ But, Vaccha, the Tat

hågata, the Arahant, the Fully Enlightened One, does not regard form as self … or self as 

in consciousness. Therefore, when the Tathågata is asked such questions, he does not giv35 
e such answers.”  
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Then the wanderer Vacchagotta rose from his seat and approached the Venerable Ma

håmoggallana. He exchanged greetings with the Venerable Mahåmoggallana … and said 

to him: 

“How is it, Master Moggallåna, is the world eternal?” 

(All as above down to:) 5 
“Vaccha, the Blessed One has not declared this either: ‘The Tathågata neither exists n

or does not exist after death.’”  

“What, Master Moggallåna, is the cause and reason why, when wanderers of other se

cts are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The

 Tathågata neither exists nor does not exist after death’? And what is the cause and reason10 
 why when the recluse Gotama is asked such questions, he does not give such answers?” 

[397] 

“Vaccha, wanderers of other sects regard form as self … or self as in consciousness. 

Therefore, when the wanderers of other sects are asked such questions, they give such an

swers as: ‘The world is eternal’ … or ‘The Tathågata neither exists nor does not exist afte15 
r death.’ But, Vaccha, the Tathågata, the Arahant, the Fully Enlightened One, does not re

gard form as self … or self as in consciousness. Therefore, when the Tathågata is asked s

uch questions, he does not give such answers.”  

“It is wonderful, Master Moggallåna! It is amazing, Master Moggallåna! How the me

aning and the phrasing of both teacher and disciple coincide and agree with each other an20 
d do not diverge, that is, in regard to the chief matter. Just now, Master Moggallåna, I ap

proached the recluse Gotama and asked him about this matter. The recluse Gotama explai

ned this matter to me in exactly the same terms and phrases that Master Moggallåna used

. It is wonderful, Master Moggallåna! It is amazing, Master Moggallåna! How the meani

ng and the phrasing of both teacher and disciple coincide and agree with each other and d25 
o not diverge, that is, in regard to the chief matter.” [398] 

 

9 The Debating Hall  

Then the wanderer Vacchagotta approached the Blessed One and exchanged greeting

s with him. When they had concluded their greetings and cordial talk, he sat down to one 30 
side and said to the Blessed One: 

“In recent days, Master Gotama, a number of recluses, brahmins, and wanderers of va

rious sects, had assembled in the debating hall and were sitting together when this conver

sation arose among them:&374 ‘This PËraˆa Kassapa—the leader of an order, the leader 

of a group, the teacher of a group, the well known and famous spiritual guide considered 35 
holy by many people—declares the rebirth of a disciple who has passed away and died th



 53 

us: “That one was reborn there, that one was reborn there.” And in the case of a disciple 

who was a person of the highest kind, a supreme person, one who had attained the supre

me attainment, when that disciple has passed away and died he also declares his rebirth t

hus: “That one was reborn there, that one was reborn there.” This Makkhali Gosåla … Th

is Nigaˆ†ha Nåtaputta … This Sañjaya Bela††hiputta … This Pakudha Kaccåyana … This5 
 Ajita Kesakambala … when that disciple has passed away [399] and died he also declare

s his rebirth thus: “That one was reborn there, that one was reborn there.” This recluse Go

tama—the leader of an order, the leader of a group, the teacher of a group, the well know

n and famous spiritual guide considered holy by many people—declares the rebirth of a d

isciple who has passed away and died thus: “That one was reborn there, that one was reb10 
orn there.” But in the case of a disciple who was a person of the highest kind, a supreme 

person, one who had attained the supreme attainment, when that disciple has passed away

 and died he does not declare his rebirth thus: “That one was reborn there, that one was re

born there.” Rather, he declares of him: “He cut off craving, severed the fetter, and, by co

mpletely breaking through conceit, he has made an end to suffering.”’ 15 
“There was perplexity in me, Master Gotama, there was doubt: ‘How is the Dhamma 

of the recluse Gotama to be understood?’” 

“It is fitting for you to be perplexed, Vaccha, it is fitting for you to doubt. Doubt has a

risen in you about a perplexing matter. I declare, Vaccha, rebirth for one with fuel, not fo

r one without fuel. Just as a fire burns with fuel, but not without fuel, so, Vaccha, I declar20 
e rebirth for one with fuel, not for one without fuel.”&375 

“Master Gotama, when a flame is flung by the wind and goes some distance, what do

es Master Gotama declare to be its fuel on such an occasion?”  

“When, Vaccha, a flame is flung by the wind and goes some distance, I declare that it

 is fuelled by the wind. For on that occasion the wind is its fuel.” [400] 25 
“And, Master Gotama, when a being has laid down this body but has not yet been reb

orn in another body, what does Master Gotama declare to be its fuel on that occasion?”  

“When, Vaccha, a being has laid down this body but has not yet been reborn in anoth

er body, I declare that it is fuelled by craving.&376 For on that occasion craving is its fue

l.”  30 
 

10 Ónanda (or: Is There a Self?) 

Then the wanderer Vacchagotta approached the Blessed One … and said to him: 

“How is it now, Master Gotama, is there a self?” 

When this was said, the Blessed One was silent. 35 
“Then, Master Gotama, is there no self?” 
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A second time the Blessed One was silent. 

Then the wanderer Vacchagotta rose from his seat and departed. 

Then, not long after the wanderer Vacchagotta had left, the Venerable Ónanda said to

 the Blessed One: “Why is it, venerable sir, that when the Blessed One was asked a questi

on by the wanderer Vacchagotta, he did not answer?” 5 
“If, Ónanda, when I was asked by the wanderer Vacchagotta, ‘Is there a self?’ I had a

nswered, ‘There is a self,’ this would have been siding with&377 those recluses and brah

mins who are eternalists. And if, when I was asked by him, ‘Is there no self?’ I had answ

ered, ‘There is no self,’ [401] this would have been siding with those recluses and brahmi

ns who are annihilationists. 10 
“If, Ónanda, when I was asked by the wanderer Vacchagotta, ‘Is there a self?’ I had a

nswered, ‘There is a self,’ would this have been consistent on my part with the arising of 

the knowledge that ‘all phenomena are non-self’?”&378 

“No, venerable sir.” 

“And if, when I was asked by him, ‘Is there no self?’ I had answered, ‘There is no sel15 
f,’ the wanderer Vacchagotta, already confused, would have fallen into even greater conf

usion, thinking, ‘It seems that the self I formerly had now does not exist.’”  

 

11 Sabhiyakaccåna 

On one occasion the Venerable Sabhiyakaccåna was dwelling at Ñåtika in the Brick 20 
Hall. Then the wanderer Vacchagotta approached the Venerable Sabhiyakaccåna and exc

hanged greetings with him. When they had concluded their greetings and cordial talk, he 

sat down to one side and said to him: 

“How is it, Master Kaccåna, does the Tathågata exist after death?” 

(All as in §1 down to:) [402] 25 
“What then, Master Kaccåna, is the cause and reason why this has not been declared 

by the Blessed One?” 

“Vaccha, as to the cause and condition for describing him as ‘material’ or as ‘non-ma

terial’ or as ‘percipient’ or as ‘non-percipient’ or as ‘neither percipient nor non-percipient

’: if that cause and condition were to cease completely and totally without remainder, in 30 
what way could one describe him as ‘material’ or as ‘non-material’ or as ‘percipient’ or a

s ‘non-percipient’ or as ‘neither percipient nor non-percipient’?” 

“How long has it been since you went forth, Master Kaccåna?” 

“Not long, friend. Three years.” 

“One, friend, who has gotten so much in such a time has indeed gotten much,&379 n35 
ot to speak of one who has surpassed this!” [403] 
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Concluding Verse 

 

Originating from the rock of the One of Ten Powers, 

Ending in the great ocean of Nibbåna, 5 
Flowing with the waters of the eightfold path, 

May the river of the Conqueror’s Word carry on for long!&380 
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"Retracing an Ancient Debate" 

(Chapter IV of Richard F. Gombrich, How Buddhism Began:  

The Conditioned Genesis of the Early Teachings) 

 

COMMENTS BY BHIKKHU BODHI 

 
p.96: "The most important of these changes is the development of the idea that Enlighte

nment can be attained without meditation, by a process of intellectual analysis (technica

lly known as paññå, insight) alone." 

 This sentence, which sets the tone for the rest of the chapter, is already marked b

y two serious flaws. The first is a conflation of two uses of the word "meditation" in a w

ay that leads to inappropriate conclusions. In relation to Buddhist practice, "meditation"

 usually means the intensified focusing of the mind on a selected object or theme, aimed

 at reaching a heightened state of consciousness. Occasionally, however, scholars and tr

anslators use the word in a more circumscribed sense as a rendering for jhåna. In the sen

tence just quoted (and often in the sequel), Gombrich merges these two meanings, and t

hen, playing upon this ambivalence, argues that the approach to enlightenment which ov

errides or minimizes jhåna is one “without meditation.” This conclusion would not follo

w if jhåna is not flatly identified with meditation in its entirety but is recognized for wh

at it is, namely, an elevated meditative attainment in the domain of samådhi-bhåvanå, t

he development of concentration. I am not aware of any sutta in the Påli Nikåyas that ex

plicitly admits the possibility of attaining enlightenment (i.e., arahantship) without som

e degree of jhåna, but even the approach to enlightenment that appears to bypass jhåna, 

the route of the “dry insighter” admitted in the Påli commentaries, does not propose that

 "Enlightenment can be attained without meditation." To the contrary, those who advoca

te this approach also hold that meditation, in the sense of sustained attention, plays a piv

otal role from beginning to end. This route differs from the one that leads through the jh

ånas, not by omitting meditation, but by employing a type of meditation that does not ai

m at the jhånas but seeks to generate insight with the suppport of a minimal base of con

centration.  

 This brings us to the second error in Gombrich's statement: his notion that paññå

 is "a process of intellectual analysis" bereft of meditation. In its technical sense, paññå 

might be defined as direct discernment of the fundamental truths of existence taught by 

the Buddha, particularly the three characteristics and the Four Noble Truths. "Insight" is

 not incorrect, though I personally prefer to reserve this word for vipassanå, for which it

 has long been the accepted rendering, and to use “wisdom” for paññå, while recognizin

g that “wisdom” too is not quite to the mark. The crucial point is that paññå, as a factor 

of the Buddhist path, is neither intellectual analysis nor a product of intellectual analysis

 but the direct discernment of the true nature of phenomena arisen through a deliberate 

process of development. This process is a type of meditation, namely, vipassanå-bhåva
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nå, insight meditation, the contemplation of the five aggregates (or the six sense bases, 

etc.) in their immediate process of arising and vanishing. Such contemplation, which hi

nges on sustained attention to each immediate occasion of experience, leads to sufficien

tly powerful samådhi to allow for direct discernment of the three characteristics, depend

ent origination, and the Four Noble Truths. It is this direct discernment that is called pa

ññå. 

 Thus the claim that enlightenment can be reached without previous development

 of jhåna, by vipassanå, does not mean that it is attainable "by intellectual analysis, with

out meditation." It means, rather, that enlightenment is attainable by an alternative route

 to the one which proceeds through the jhånas, a route which necessarily includes medit

ation and issues in samådhi, but of a different kind than jhånic concentration. (This appr

oach, as indicated above, is not explicitly acknowledged in the Nikåyas, but would have

 to be arrived at inferentially; it is in the Visuddhimagga and the commentaries that  me

ntion is made of the sukkha-vipassaka or "dry-insighter," who reaches the supramundan

e paths and fruits – even arahantship – without mundane jhåna. Even this meditator, ho

wever, necessarily acquires the supramundane jhåna concomitant with the paths and fru

its. 

p.103, para.1: "The paragraph on 7 [the saddhånusår¥] makes it obvious that the text of 

the paragraph on 5 [the saddhåvimutta] is corrupt...." 

 I'm not sure this is a valid inference. Both 4 and 5 are sekhas at a minimal level 

of sotåpanna. The attainment of sotåpatti comes about by gaining the "eye of Dhamma"

 (dhamma-cakkhu) with which one sees the Four Noble Truths. This in itself is an act of

 paññå. Thus even the one "released by faith" actually attains sotåpatti through paññå. 

His approach differs from that of the di††hippatta in that he is motivated by faith and tru

st in the Buddha, while the di††hippatta is motivated by a desire for understanding. For t

his reason, though both become sekhas through an act of discernment, the paññå of the 

saddhåvimutta is not as sharp and incisive as that of the di††hippatta. I do, however, thin

k that the definitions of the two types found in the Nikåyas are far preferable to those of

fered in the Puggala-paññatti, which does not sufficiently emphasize the distinction bet

ween them.  

p.103, para. 2: Admittedly, it is odd that the fifth type of person is called saddhåvimutta

 when he is not actually released. Perhaps vimutta here does service for parimutta. The s

tream-enterer (and higher sekha) is said to be parimutta, "freed," from the hells, the ani

mal realm, and the sphere of ghosts (SN V,376–77). Alternatively, vimutta may be an ol

d corruption of adhimutta. In the Skt Buddhist tradition, some recensions of the texts de

signate this person as ßraddhådhimukta, "resolved through faith," and this avoids the ap

parent contradiction of the Påli version. 

 There is no serious problem in the fact that those who attain the eight vimokkha 

are not necessarily "released" in the sense of being arahants. The first seven vimokkha a

re temporary emancipations of mind, called vimokkha because they release the mind fro
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m such constricting states as the five hindrances, etc.; attainment of them does not impl

y permanent release from the åsava, the hallmark of arahantship. The eighth vimokkha, 

too, "the cessation of perception and feeling," though different in character from the oth

ers, is a "deliverance" in a similar sense, i.e., in that it frees the mind temporarily from t

he constriction inherent in perception and feeling. See the distinction between samaya-v

imokkha (temporary deliverance) and asamaya-vimokkha (permanent deliverance) at Pa

†is II 40. Though this text is certainly late, it simply formalizes a distinction often made 

in the Nikåyas. The ubhatobhågavimutta arahant has both constant access to the eight d

eliverances and permanent release from all the åsava, the latter guaranteeing his subseq

uent release from future becoming. The kåyasakkhi can have seven vimokkha (even all e

ight in the case of certain anågåm¥s) without being released as an arahant. 

pp.103-105: This text (AN IV–74-79) is an interesting variant on the common list of se

ven, but I think it would be premature to conclude that the change in the seventh person 

– from saddhånusår¥ to animittavihår¥ – was introduced by some mischievous monks k

een to upgrade samådhi at the expense of saddhå. The "signless concentration" (animitt

a-samådhi) is by no means "synonymous with the 'formless releases,' " not even "appro

ximately so." True, it is usually placed after the fourth åruppa, but the structure of medi

tative states precludes the idea that it follows the base of neither-perception-nor-non-per

ception in the scale of mental unification. The commentaries identify it as the concentra

tion connected with powerful insight (balavavipassanå-samådhi); they derive the name 

from the fact that this concentration is "free from the 'signs' of permanence and so forth

" (i.e., from the four "distortions" of permanence, pleasure, beauty, and self). Though a f

ull-scale paper might be needed to clarify the meaning of this samådhi according to the 

suttas and commentaries, the commentarial explanation seems plausible. The commenta

ry to our text says that the Buddha here shows the seventh person, the saddhånusår¥, by 

way of the practitioner of powerful insight. While this explanation may sound contrived

, I find it more cogent than the suggestion that the text has been tampered with by medd

lesome monks. We might note that this is the only place where this variation occurs, an

d it might have been made for a special purpose. Venerable Mahå-moggallåna (to whom

 the explanation is given in the sutta) himself attained the animittasamådhi before reachi

ng arahantship (SN IV 268–69), and thus the Buddha may have introduced this variatio

n expressly for this reason. 

pp.105-107: Gombrich misses the point of the sutta at AN I 118-20; in fact, he mistrans

lates the Påli of the Buddha's reply and then uses this incorrect rendering as the premise 

for his conclusions. The three elders disagree over which of the three types of disciple is

 superior: the kåyasakkh¥, the di††hippatta, or the saddhåvimutta. They consult the Budd

ha, who says that one cannot make a categorical pronouncement because either of the th

ree might be "one practising the way to arahantship" (arahattåya pa†ipanno) while the o
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ther two might be once-returners or non-returners. Now these three types embrace a ran

ge of sekha from the stream-enterer to the one practising the way to arahantship, i.e., on

e at the stage immediately preceding arahantship. Thus the saddhåvimutta might be "on

e on the way to arahantship" while the other two might be several notches below; and so

 for the other two types. 

 It is not the case, as Gombrich states (p.106), that "those three types may all be a

rahants." By definition none of them can be arahants. At the most they may be "practisi

ng the way to arahantship," which is higher than non-returning but still short of arahants

hip. When they become arahants they will do so either as ubhatobhågavimutta or as pañ

ñåvimutta. Presumably, the kåyasakkh¥ becomes the former, and the other two become t

he latter, though if the other two develop the formless deliverances (åruppa-vimokkha) 

before reaching arahantship they attain the final goal as ubhatobhågavimutta. (The sche

me leaves no room for a saddhåvimutta arahant, and it does seem a bit strange that one 

who starts off motivated by saddhå should wind up as an arahant through paññå. Furthe

r, though the tradition never explicitly acknowledges this, it seems that by developing th

e formless deliverances before reaching arahantship both the saddhåvimutta and the di††

hippatta can "cross over" categories and become kåyasakkh¥, and thus reach arahantship

 as ubhatobhågavimutta; it is a moot question whether, through change of character or a

pproach, the saddhåvimutta and di††hippatta are convertible into one another.) 

pp.107-10: This whole section on the dhammånusår¥ and the saddhånusår¥ is governed 

by a questionable methodological premise: namely, that one can prove one's thesis simp

ly by labelling as a later interpolation any text that contradicts it. There are simply too 

many texts, in all four Nikåyas, distinguishing between the dhammånusår¥ and the sadd

hånusår¥ for there to be any serious doubt about the antiquity of this distinction; indeed,

 I can find no reason to doubt that it stems from the Buddha himself. The monks would 

never on their own introduce such fundamental distinctions by placing them in the Budd

ha's mouth. (Given the history of Buddhism I know that sounds naive, but in this case I t

hink it true.) In MN 22 and MN 34 there is no need to distinguish the two types of disci

ple, for what is relevant here is what they have in common, namely, that they are both at

 the stage that precedes stream-entry. In other places, where fuller doctrinal analysis is c

alled for, separate explanations of the two terms is appropriate.  

 It is not correct to say that "the saddhånusår¥ is positively defined mainly by the

 fact that he 'only has faith in and affection for the Tathågata'" (p.110). This type of disc

iple is also defined positively by his possession of the five spiritual faculties (pañc indr

iyåni). It seems that -matta here is not adequately rendered by "only"; something like "s

ufficient" or "a measure of" would be more fitting. Endowment with the five faculties in

dicates that the saddhånusår¥  cannot be the same as the last type of disciple in the Alag

gadËpama Sutta. In the suttas the five faculties are not assignable to anyone below the l

evel of saddhånusår¥. It is by possessing these five faculties that the saddhånusår¥ and d
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hammånusår¥ are said to be "assured of enlightenment" (sambodhiparåyana), but such a

ssurance is never given to one who simply has faith in and devotion to the Tathågata. 

 One informative reference overlooked by Gombrich is SN V 377. This sutta is si

gnificant because it appends the two kinds of anusår¥, with their formal definitions, to t

he familiar fourfold list of noble disciples (from arahants down to stream-enterers) rathe

r than placing them among the seven types of noble persons. In this respect it conforms 

to the pattern set by MN 22 and MN 34, which Gombrich appeals to for support, yet it s

hows that even within this pattern the two kinds of anusår¥ are to be distinguished. 

p.110: The contrast drawn here between "the Buddha's statement in AN I,118-120" and 

"the compiler of this list" (in MN 70) rests on the misinterpretation of the AN text point

ed out above. There is no reason to doubt that "the compiler of this list" is the Blessed O

ne. 

p.112: "The compounds cetovimutti and paññåvimutti ... have the same reference": This

 is so when they occur together, in which case they jointly denote arahantship (or, more 

precisely, the fruition attainment of arahantship). But cetovimutti can occur without pañ

ñåvimutti, in which case it usually denotes a lower, temporary release, attained through 

the power of samådhi – except when qualified as akuppå cetovimutti, which is effectivel

y the same as cetovimutti paññåvimutti, i.e., arahantship. 

p.113: The distinction drawn at MN I 437 seems to be unique to this passage. The usual

 distinction is between ubhatobhågavimutta and paññåvimutta. The MN Comy explains 

cetovimuttino and paññåvimuttino in a way that does not exactly correspond to the form

er distinction, indicating that the latter dichotomy is drawn on the basis of the faculty th

at was given prominence in attaining arahantship. Thus, presumably, the distinction bet

ween cetovimutt¥ and paññåvimutt¥ can apply to both ubhatobhågavimutta arahants and 

paññåvimutta arahants. Though there will be a tendency for one who is cetovimutt¥ to b

ecome ubhatobhågavimutta and for one who is paññåvimutt¥ to become paññåvimutta, t

his tendency is not absolute. MN Comy explains that Såriputta was paññåvimutt¥ and M

oggallåna cetovimutt¥, because the former placed emphasis on paññå and the latter on s

amådhi. Yet both were ubhatobhågavimutta, as they both had mastery over the eight vi

mokkha. One with powerful samådhi who gains the fourth jhåna and then attains arahan

tship without mastering the formless attainments would presumably be cetovimutt¥ with

out being ubhatobhågavimutta. 

p.115: I am doubtful that the third and fourth views can stand up under scrutiny as posit

ions legitimatized by the suttas. The texts are always clear that "meditation [taken as jhå

na] on its own can never achieve Enlightenment"; for that, all three stages are required, 

s¥la, samådhi, and paññå. On the other hand, jhåna is included in sammå-samådhi, as a 

factor of the Noble Eightold Path, which implies that it cannot be entirely dispensed wit
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h. The difficult question is to what extent jhåna is required in the preliminary portion of 

the path leading up to the truly noble eightfold way (ariya ñåya). It is over this question

 that expositors offer different opinions. The prevalent view of the authorized commenta

ries is that mundane jhåna is not indispensable; for certain persons, the practice of insig

ht meditation on its own engenders a degree of concentration sufficient to give rise to th

e transcendent path. The transcendent path always occurs at the level of jhåna, in the cas

e of the "dry insighter" at the level of the first jhåna.  

 This issue is too complex to discuss at length within the scope of these notes. W

hat can be indicated briefly is this: In the Nikåyas, the sequence of s¥la, samådhi, paññå

 indicates the order in which the training is perfected. The stream-enterer and once-retur

ner perfect s¥la, the non-returner perfects samådhi, the arahant perfects paññå. Each sta

ge also serves as a basis for the next, so that paññå is not possible without a supporting 

base of samådhi. But meditators fall into two main types as determined by the sequence

 in which they develop the path (which also seems to correspond to the extent to which t

hey perfect it). There are those who develop samatha first and later fulfil vipassanå (the

 classical paradigm), and those who develop vipassanå first and later fulfil samatha (the

 variant). There are also those who develop samatha to a superlative degree (mastery ov

er the four jhånas, attainment of the åruppa deliverances), and those who develop only a

 minimal base of samatha (access concentration being the bottom line according to the c

ommentaries). It is an open question, unresolvable by appeal to the texts, whether there 

is a close correlation between sequence followed and degree of mastery (i.e., whether th

ose who develop samatha first necessarily go on to gain a high degree of mastery over it

, or whether those who develop samatha afterwards do not go on to gain such mastery). 

p.117: "... cetovimutti and paññåvimutti cannot but refer to the same thing": see my note

 to p.112 above. 

 "The expression cittaµ vimuccati and cetovimutti are ... nothing but the verbal a

nd nominal transformations of each other": This is so only verbally (or nominally!), but 

not in actuality. In the passage Gombrich quotes from the Såmaññaphala Sutta (on the a

ttainment of arahantship) what is said is that the mind is released from the åsava; only i

n this case can cetovimutti be taken as ultimate and irreversible release. But there are ot

her types of cetovimutti in which the mind is not released from the åsava. The four brah

ma-vihåra, for example, are called cetovimutti because they release the mind (temporari

ly) from the opposed states (ill will in the case of mettå, cruelty in the case of karuˆå, et

c.). See the discussion of the different types of cetovimutti at MN I 297-98. Admittedly, 

this sutta has a "scholastic" flavour, but the clarifications it offers refer to technical expr

essions that occur throughout the canon. The anåsava-cetovimutti comes about through 

the instrumentality of paññå, conjoined of course with sufficient samådhi, which is why

 it is also called cetovimutti paññåvimutti. The other kinds of cetovimutti are realized thr
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ough their own efficient causes (all based primarily on samådhi); but because they do n

ot come about through the efficacy of paññå they are not final and invincible. 

p.118: The "later, scholastic interpretation" (sic) would have no difficulty at all, let alon

e "enormous difficulty," with the concluding statement of the Buddha's first sermon. He

re the Buddha speaks of akuppå cetovimutti; in the textual tradition, as I have already p

ointed out, this expression always denotes arahantship, and thus its occurrence cannot ju

stify the idea that cetovimutti without qualifications might signify arahantship. Moreove

r, the Buddha had just stated that he claimed to have realized supreme enlightenment on

ly after he had fully purified his knowledge and vision regarding the Four Noble Truths 

in their three turns and twelve aspects, so this serves to fulfil the paññå component of hi

s attainment of release. 

 There is, moreover, no "worse trouble for the later (sic) interpretation" with the 

closing passage of the Anattalakkhaˆa Sutta; for there, again, it is release from the åsav

a that is spoken of. The context makes it clear that this is the supreme cetovimutti, not a 

cetovimutti of a lesser kind. Thus there is no justification for insisting that the contrast b

etween cetovimutti and paññåvimutti was something that arose after the time of the Bud

dha and got inserted into the texts by scholastic monks. The contrast that does run consi

stently through the Påli Canon, too frequently to be regarded as an interpolation, is that 

between temporary cetovimutti, denoting an attainment of samådhi, and final, permanen

t cetovimutti, denoting arahantship. The temporary cetovimutti can be of various kinds –

 mettåcetovimutti, appamåˆacetovimutti, suññatacetovimutti, etc. – and can even be atta

ined by non-Buddhist ascetics (see MN I 156,30-31). The final cetovimutti is exclusive t

o the arahants, and is known variously as akuppå cetovimutti, cetovimutti paññåvimutti, 

and asamayavimutti (see MN I 197).  

p.121, 2nd para.: The discussion at DN II 68-69 does not imply that the monk "has been

 through all the stages of meditation." We should note that the Buddha refers to these st

ates as "the seven stations of consciousness and the two planes." From the text it is clear

 enough that the terms refer to planes of existence, i.e., abodes of sentient beings, rather 

than to meditational levels. True, apart from the first, the other planes are achieved thro

ugh meditation. But they are achieved as planes of rebirth produced by the meditative a

ttainments, not as the meditative states themselves. I would understand the passage to m

ean that the monk has reflectively examined all these planes by way of their origin and 

passing away, their gratification, danger, and the escape from them. Seeing that they are

 all impermanent and insecure, he has become disenchanted with them and has lost all d

esire to be reborn in any of them. Thus it remains plausible that he does not enter into al

l the meditative levels, even though his reflection extends to all their corresponding plan

es. The passage says nothing about the meditative skills of this monk, but since he is co

ntrasted with the ubhatobhågavimutta arahant we can deduce that he does not have mast
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ery over the formless vimokkha. He may well have achieved all four mundane jhånas or 

(if we accept the commentarial idea of the dry-insight arahant) none at all. 

 I also think the explanation of the paññåvimutta arahant given here should not b

e considered an alternative to the one in MN 70, on the same level of authoritativeness a

s the latter. The explanation at MN 70 is the formal, technically precise one, the explana

tion at DN II 68–70 a variant introduced to conform to the theme of the discourse, name

ly, the causal basis of the rebirth process. The Buddha here subordinates the formal defi

nition to the theme of the discourse in order to show how the paññåvimutta is released f

rom rebirth in all realms of becoming.  

p.122: The three suttas at AN IV 451–53 seem to be engaging in a kind of word play. I 

would say that here even the term nippariyåyena is being used in a pariyåyena mode. In

 this context it does not mean "literally," or "technically definitive" but "soteriologically

 ultimate," paramattha in the suttanta sense of "pertaining to the final goal." The definiti

ve explanations of the terms are those found at MN 70 – "definitive" because they stem 

from a more authoritative source (a lengthy sutta spoken by the Buddha) and because th

ey draw out the distinctions implicit in the terms themselves. 

pp.123-27: Even though the Påli Sus¥ma Sutta may be the reworking of an older text, th

e sutta does not propose any doctrinal point at odds with the Nikåyas. First, however, a 

small quibble: The Buddha does not say, "if you know the way things are ... you know n

irvåna." He says, "First comes knowledge of the way things are, afterwards comes know

ledge of nirvåna." The two kinds of knowledge are not the same. The former is insight k

nowledge, the latter the knowledge of the transcendent path. Insight knowledge need no

t issue in the path but will do so only if brought to a sufficient level of maturity. 

 Now for my weightier objection: At p.125 (bottom) the monks do not admit "tha

t they have no meditative accomplishments." They say only that they do not have the fiv

e abhiññå and the åruppa vimokkha, the super-knowledges and the formless deliverance

s. When they justify their claim to arahantship by saying that they are paññåvimutta, if 

we stick to the sutta itself this does not exclude the possibility that they attain the jhånas

, even all four jhånas. All that is established when they declare themselves paññåvimutt

a is that they are not ubhatobhågavimutta; in other words, they are not so proficient in s

amådhi that they attain the formless releases and the super-powers. Thus there is no con

tradiction between this sutta and the definition of paññåvimutta at MN 70; in fact, the t

wo are perfectly consistent with each other. A similar distinction is made among arahan

ts at AN II 87: the puˆ∂ar¥ka ascetic is the paññåvimutta arahant; the paduma ascetic th

e ubhatobhågavimutta. 

 The Comy to the Sus¥ma Sutta introduces a new idea by stating that these monks

 are "without jhåna, dry insighters" (nijjhånakå sukkha-vipassakå). The text itself gives 

no hint of this, nor does any other sutta speak of such a class of arahants. But even this 
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does not mean that they have attained enlightenment without meditating, or that paññåv

imutti has undergone "redefinition ... to exclude meditation." According to the position 

of the commentaries all it means is that they have reached enlightenment through the "v

ehicle of bare insight meditation" (suddhavipassanåyåna), a strenuous system of medita

tion practice that does not rely upon the jhånas but proceeds directly to the bare contem

plation of the five aggregates in their immediate process of becoming. While this syste

m is not explicitly recognized in the canon, its proponents point to the Satipa††håna Sutt

a as its original source, a claim that sounds plausible. This, however, is not the place to 

explore the question whether the system of bare insight meditation can be legitimated b

y the canon. 

pp.127-29: Gombrich (perhaps too La Vallee Poussin before him) has seriously misund

erstood the discussion between the Venerables Mus¥la, Nårada, and Savi††ha at SN II 11

5-18 (12:68). There is no contradiction, or even tension, between the views of Mus¥la an

d Nårada. Mus¥la has answered all Savi††ha's questions truthfully, and Savi††ha's inferen

ce that he is an arahant is correct. However, Savi††ha draws this inference on the basis o

f a wrong assumption, and this is the main point of the sutta. He assumes that the defini

ng mark of arahantship is understanding the chain of dependent origination and the prop

osition that "the cessation of becoming is nirvåna." The point that Nårada is making wh

en he answers all the questions in the same way that Musi¥la had, yet declares that he is 

not an arahant, is not that paññå on its own is insufficient and must be conjoined with s

amådhi; this would be a common understanding that Mus¥la and Nårada share, and no d

oubt Musi¥la did have that samådhi. The point Nårada is making is that the direct discer

nment of all these items (the chain of dependent origination and the nature of Nibbåna) i

s the defining characteristic of the sekha, the disciple from the stage of stream-entry thr

ough the one on the path to arahantship. The arahant is distinguished from the sekha in t

hat he not only sees these principles with paññå, but has carried this vision through to th

e point where all defilements have been eradicated. This gives him access to the persona

l meditative experience of Nibbåna, in which he can "touch Nibbåna with the body." Th

e sekha understands all this, but because he has not yet succeeded in eliminating all the 

defilements he cannot enter this meditative state, which is identical with the cetovimutti 

paññåvimutti spoken of elsewhere. The sekha may well have access to a wide variety of

 lesser attainments in the field of cetovimutti, but these are not meditative abidings in th

e experience of Nibbåna. 

 The Venerable Nårada does not interpret paññå "in the narrow sense of intellecti

on without a deeper, experiential realization," nor would he deny that paññå is an adequ

ate method for achieving enlightenment, as Gombrich supposes (p.129); in fact, he woul

d approve this, though of course he would also maintain that a base of samådhi is neces

sary for paññå to be effective. What he holds is that possession of this paññå – even as 

"a deeper, experiential realization" – is not determinative of arahantship. The direct disc
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ernment of the chain of dependent origination, etc., is a common property of the sekha a

nd the arahant and thus cannot be used to distinguish them. What distinguishes the arah

ant from the sekha is the maturation of this paññå, the fact that he has used his insight t

o eliminate all defilements, a task in which the sekha is still engaged. (I might also point

 out that Gombrich trivializes the notion of paññå found in the suttas when he compares

 it to the kind of knowledge that a student of Buddhism might acquire by studying depe

ndent origination for her exams.) 

 This same point that Nårada makes is made elsewhere in the Nikåyas. For instan

ce, at SN II 48 the chief disciple Såriputta explains that one who sees origination throug

h nutriment, etc., and is practising for cessation is a sekha; one who, having seen this, h

as released the mind from clinging is an arahant. Again, at MN I 235 the Buddha teache

s Saccaka that one who sees the anattå nature of the five aggregates is a disciple engage

d in the proper practice of the Teaching (i.e., a sekha); one who, having seen this, has re

leased the mind from clinging is an arahant. The sekha has gained the vision of the Dha

mma; he has seen the truth as a matter of direct personal experience. But for him that vi

sion has not yet been fully applied for its intended purpose: disenchantment, dispassion,

 and cessation (nibbidå viråga nirodha). He has not yet succeeded in eradicating cravin

g and clinging. This comes about only when the vision attained at stream-entry has been

 developed to its consummation, the unique achievement of the arahant. 

pp.129-30: The tevijjå and the six abhiññå are mentioned often enough in the Nikåyas. 

The only thing "mysterious" about SN I 191 is that the monks who attain these qualities

 here come to constitute distinct classes of arahants, additional to the two standard types

 at MN 70. Since these attainments require a high degree of proficiency in samådhi, we 

might assume they are subsets within the class of ubhatobhågavimutta arahants; but as t

he suttas often mention the fourth jhåna as their basis, it seems even possible that the hi

ghest grade of paññåvimutta arahants, i.e., those with mastery of the fourth jhåna but no

 åruppa attainments, might qualify for tevijja or cha¬abhiñña. What we can know for ce

rtain is that those with mastery in samådhi do not attain arahantship merely by the powe

r of samådhi but require paññå as the direct instrument of liberation. Hence the "two alt

ernatives" theory cannot stand up under scrutiny. The real two alternatives are those wh

o develop a high degree of samådhi and then, with the support of this samådhi, develop 

paññå, and those who make paññå the "burden" of their development but who also culti

vate samådhi to the extent necessary for paññå to arise.  

pp.130-31: At first glance the sutta at AN III 355–56 seems to testify to a real debate a

mong the monks about the best way (or only way) to attain Nibbåna. Gombrich does not

 dwell on the key expression in the description of the dhammayogå monks: gambh¥raµ 

atthapadaµ, which he renders "the profound goal of truth." I am not sure this rendering 

is correct. Perhaps "a profound state of meaning" would be more accurate, or "a profoun
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d and pithy point," or even "a meaningful phrase," with reference to a text. At AN II 18

9,14, atthapada clearly means a verbal statement. At AN IV 362,2 it is ambiguous, as he

re. AN Comy explains the present text: "Profound state of meaning: the recondite, hidde

n meaning of the aggregates, elements, sense bases, etc. They see it by penetrating it wit

h path-wisdom together with insight. In this passage the wisdom of comprehension (= i

nsight) and penetration (= the path), as well as (the wisdom) of study and inquiry, are al

l appropriate." 

 If we consider this sutta carefully, however, we would see that while it shows th

at the two groups of monks followed different approaches to the goal, it still does not es

tablish that they held serious disagreements in principle about the way to attain it. It see

ms that the monks in each group had taken to their respective group because it suited th

eir personal temperament, and their mutual recriminations arose from the friction that is

 often generated whenever groups based on temperamental differences come together. I

n fact, the arguments that Mahåcunda uses to reconcile the two groups suggest that they

 were in fundamental agreement about the way to enlightenment. The dhammayoga mo

nks immediately recognize that the meditators are those who can dwell touching the dea

thless element with their bodies, while the meditators recognize that the dhammayoga m

onks can penetrate and see a profound state of meaning. Neverthless, I agree with Gomb

rich that the emergence of such a division in the ranks of the Sangha is evidence that thi

s sutta is relatively late. 
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"The Buddhist Monastic Code"  
Thanissaro Bhikkhu (1994) 

Marginal Notes from a Sangha Copy in Sri Lanka.  
( Mostly by one thera (=A),usu. not marked, and a few by other bhikkhus(=B)). 

Page 17 §2,6 

B: 'If, however, the one concerned as the view that such an action is not obstructive it w
ould be treated under påc. 68. Page 28 §6 

Add sotapanna etc.(the partial accomplished). 

Page 28 §8 

The context made it clear that padesakår¥/paripËrikår¥ refer to the degree to which one h
as developed s¥la/samådhi/paññå, and not to the training rules as such [the padesakårino
 have been omitted above]. The last sentence maybe rendered: 'But (tu eva) monks I say
 that the training rules are not in vain [The 'but' is necessary to show that it is not directl
y connected with the previous sentence.] 

Page 49 §3 

In the case of påc. 8 only the first offender is exempted. It is impossible for the three to 
make a true claim to higher attainments. If they do so, they come under par.4 (and can b
e exempted there). 

Page 50 §1,10 

They arranged the garlands and scents there and went (gandhañ ca målañ ca åropetvå pa
kkamiµsu) (in adoration of the 'bull of a man', no doubt). 

Page 58 §5,1 

This is directly stated at the end of the Vibh. to Sanghadisesa X. 

Page 62 §2,5 

Where? This seems to be a mixture of two cases. There is one that refers to the mowing 
(lavitvå) of a grassfield, which amounts to påråjika. Another refers to the burning of a pi
le of grass belonging to the Sangha and this counts as dukkata. Page 63 §5 

A bhikkhuni approaches her teacher's etc.  

Page 84 §2 

See note page . 573 

Page 99 §5,2 

Other contexts of supinanta show that it does not mean 'at the end of a dream'. In pår.1 (
Vin¥tavatthu) a bhikkhu had sexual intercourse supinantena (emission is not an issue) o
nly the meaning 'within a dream' will make sense here. Anta is here not 'end', but 'inside'
 (cf. anto, antepura, etc.). Other similarly constructed words vananta & suttanta confirm 
this.  

Page 113 §3 

Neither men nor animals are mentioned in PTS ed. This would seem more reasonable. It
 may have been expanded on the analogy of S.II perhaps the com.'s silence is due to the 
absence in the text of this ed. 
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Page 113 §6,2 

number of cases 

Page 115 §4 

'Attho' means 'need' idiomatically as well as 'welfare' even more originally so. Translate
: 'Tell me, Ven. Sir, what have you need of? We are able to give you robes, almsfood, lo
dgings and medicines'. 'Attho bhante?' = "Have you need of it, Ven. Sir?"(= 'Do you wa
nt it?'). 'Attho bhagini' ='I have need of it sister' (= 'I want it'.) 

Page 115 §6.6 

Since kassa is masculine it cannot mean 'inferior to whom' (i.e. to what woman) Transla
te: 'To whom and in what respect am I lacking?' (i.e.: 'To what man would I be lacking a
nything?') . 

Page 116 §3 

This is a failure to distinguish the two senses of attha. There is no doubt about the idiom
atic meaning of attho bhante = Do you have need of it,( cf. "attho mayhaµ rathena" = "I
 have need of a chariot", and even "atthena me attho" = "I have need of the benefit", wh
ere both meanings go together, attho being the one that means need).This is a case wher
e the introductory story is not in complete agreement with the wording of the rule. the m
ain difference is, that in the story Udåy¥ not only indicates the aggadåna, got also directl
y asked for it ('Attho bhagini'). In the rule there is only their indication. Thus it cannot b
e included in S.III. If one considers the story it is difficult to differentiate it from S.III. 
But the wording of this rule does in fact put it in a class by itself. The words here cannot
 be classed as dutthullavåcå. In most cases example påc.3 spoken words in the story are 
repeated verbatim in the rules. Here, however, there is a marked difference which make
s the story less trustworthy. 

Page 117 §5  

(To a man or animal) Again lacking in PTS ed. 

Page 123 §4 

... choose a site...  

Page 127 §1 

This, however, is said in the Vibh. only in the case where he leaves the place after havin
g instructed and then returns while it is still unfinished. The com., seems to have genera
lized from that. 

Page 130 §7 

'Sanghåtipallatthikåya nis¥diµsu' = 'they sat with the sanghåti 'wrapped around' (back an
d lower legs to provide support). (Hands round the knees is 'hatthapallatthikåya', 'dussap
allatthikåya' is correctly explained at Sekiya 26)  

Page 131 §3,9 

...bhikkhuni... Add: 'and also to investigate those bhikkhus'. 

Page 131 §4,9 

B: ' ...the Buddha himself was...' (not were), '... canon was not...'. 

Page 137 §3,8 

B: Surely a påc. for 'musåvåda'. 
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Page 137 §6 

Perhaps this is not dosa < dvesa but dosa <do∑a (fault) in which case it would agree bett
er with the Vibh. 

Page 147 §4,10 

Why the insertion of '(minds)' ? Sameti is normally constructed with genitive and instru
mental. ( e.g. Ónanda Thag. 'I have no agreement with the new ones'. Sameti is imperso
nal ('There is agreement') and is thus singular. Occasionally it is personalized ( 'Sameti 
cittaµ cittena' - Ud.) and takes a nominative subject. Thus in S.X we have it personalize
d (nominative), while in S.XI it remains impersonal ( w. genitive). 

Page 173 §5,6 

See note page 526 

Page 174 §2 & page 176 §2 

'Multi-kula' : this shows that this interpretation of 'hatthapåsa' (above marked §) is not c
orrect because the robes would be exposed to dangers within the caravan. If the caravan 
is 'of one family' then the whole caravan, and the area around it, is save from thieves. If 
the caravan is 'of many families' then one can not trust it and must keep the robe where 
one can personally take care of it. This is the point in differentiating ekakula & nånåkul
a. Towns and cities of course are never ekakula ( only gåma is mentioned in the Vibh.). 
[Ven. A. explained in a personal conversation, that even nowadays in the area where he 
lives there are small villages, where only one tended family clan lives. In such a village 
the social control is quite strong and the saddhå towards the monk(s) living dependent o
n the village is usu. from the whole family / clan. If there are more than one family / cla
n in a village then there might be families with less, or no, saddhå, and members of thes
e families might steal from the monks. (transcribers addition)]. 'Hatthapåsa' usually mea
ns at close distance from ones body lit. what one can reach with one's hand. Sri Lankan 
monks generally take it that way. I think that the words: 'hatthapåså vå na vijahitabbaµ' 
mean: 'or else (if one has any doubt) one should not leave hatthapåsa (then no offence c
an arise). 

Page .182 §4 

= 'You do the fetching, I will do the washing'. 

Page 187 §1 

See note on p.115 . 

Page 187 §6 

'What is the use' (kiµ+su) of an offer by you who do not want to give, insofar as you do
n't give after having offered?' 

Page 194 §1,3 

The word acchådessåmi that occurs in the rule can only be used with finished robes. 'Bh
ikkhuµ c¥varaµ acchådessåmi' literally means 'I shall cover the bhikkhus body with the
 robe', which is the normal idiomatic way for saying 'I shall present a robe to the bhikkh
u (for him to wear)'. 

Page 201 §2 

'Cuts back': rather, then the effect of the standing is lost (the steward won't understand). 
There is no cutting back. 
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Page 207 §6 

Is this for 'bhisi'? Usu. "mattress" (so rendered at påc.14). 

Page 221 §4  

But this would make this rule a sort of appendix to the other two , and it would be stran
ge if an appendix should come in the middle and not in the end. The com.'s interpretatio
n with some modifications, seems preferable.  

Page 222 §2 

But Ven. Th., above, also makes an addition (through inference) to the table so why sho
uldn't the com. be allowed to make the same inference at the other end? It may be noted 
that just as the Vibh. in 19 mentions only pure monetary exchanges so in 20 it seems to 
mention only pure good exchanges. Mixed interchanges are not treated. This is a case w
here the Vibh. is insufficient. Considering the rules themselves the com.'s differentiatio
n seems reasonable. But see page .572. 

Page 237 §4f 

 B:  15 years ago Ven.A. made a thesis on the use of cheese after noon, denouncing it 
mostly on historical and geographical grounds. It might still be in the library of Wat Bo
vorn, Bangkok. Ven. A. says that cheese simply was unknown in India, Sri Lanka and t
he rest of SE-Asia. It is only a recent introduction which is still mostly used by non-nati
ves. This, I have  also read in a book by a Swiss man who introduced cheese-making to 
Nepal and Bhutan in the late Fifties. In Afghanistan there seems to be a kind of white ch
eese (a kind of solid curd).  

In Thailand the cheese that is used by the monks is Northern-European cheese such as C
heddar, which has the same colour, yellow, as butter, and is somewhat soft. However, h
ad a hard and white Southern-European/Middle-Eastern cheese been introduced, then o
ne can presume that the Ajahns certainly would not have accepted it. Under 'cheese' goe
s anything from soft -white- cottage cheeses, which are sometimes difficult to distinguis
h from curds, to hard and dry white cheeses, and blue cheeses such as Roquefort etc. W
ould these also be allowable? In S.L. there are curds which are so creamy and solid that 
they look, and taste (if they are old), like cheese.   

Page 238 §1,2 

... as it is generally 

Page 238 §4,1 

B: The Vibh. defines 'phånitaµ' as 'ucchumhå nibbattaµ' which would lit. mean 'what is
 produced/extracted from sugar'. 

Page 245 §7,6 

A: Not necessarily in July, in any of the months of the hot season. 

B: Every thirty-two and a half lunar months an extra month needs to be added to bring it
 in line with the solar calendar. There are seven lunar leap years in a nineteen year cycle
. The extra month can fall in any season.  A : The comment is on the two full moons. Th
is occurs when there are two full moons in any month. To avoid complications during v
assana the extra month is usually inserted in the hot season. This insertion of an extra m
onth is required once in about three years. 

Page 246 §1 

Of course: 'samaye nivåsetabbaµ' -- 'samaya' refers to the proper time for using it (i.e. t
wo weeks before), not the proper times of the postponed rains-retreat. So what is the pro
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Page 246 §3,1 Why? See §3,3-4, this is probably the correct interpretation 

Page 247 §6 

Construing 'c¥varaµ' as the subject for 'pakkamissati'? 'Yam pi' is probably to be taken a
dverbially, and 'ti' refers to 'idea' and not to 'and quote' (to have two ti would make it clu
msy: 'pakkamissat¥t¥ti'). So: 'It was with the idea: 'He will go on tour with me' (or) 'that 
you would go on tour with me', that I gave you the robe! (to make it idiomatic) Ven. Th'
s translation, apart from the improbability, would have required a taµ before mayå to be
 the real subject of 'pakkamissati', (Yaµ...c¥varaµ is accusative and a different sentence
). So there is no way for it. 

Page 251 §2 

This might be the Vibh.'s intention, but in order to fit the rule here it would have to be at
 least as large that it can be worn. Note that the word 'acchådessåmi' occurs in the story. 
For this see note page 194.  

Page 252 §2 

'throughout' = until (and throughout) 

Page 252 §3 

V: see note page . 245 

Page 254 §1,1 

It is nowhere stated in the Vibh. that this right should be valid only for one month. V: P
erhaps implied by 'kattikapuˆˆaµ'. 

Page 256 §8 

'has lots of supporters', (bhattå is action-noun, if 'meals' it should have been  'bhattåni'). 
[B: 'bhattåni' = nom.plur.neutr. of bhatta). 

Page 257 §10,3 

In this first case the full offence, in the second dukkata. (Thus stated in the Vibh. PTS e
d) Nevertheless, Th's interpretation (based on the Thai ed.?) would be more sensible her
e. 

V: In påc. 82, however, it is as Th. has stated. 

Page 259 §4,7 

In the case of Np.2 which of them would it be? 

Page 261 §2 

But the anåpatti section has 'davå bhaˆati' which normally means 'for fun'. Then it goes 
on to define that as 'sahaså', forcefully. However, in the next rule 'davakamyatå' unmista
kably means 'for fun'. (at p.264 given as 'jokes'). Since jokes normally are 'spoken' or 'cr
acked' quickly, they might then not fall under the offence. A long invented story told for
 fun, however, would come under it. If the logic of the next rule is followed, jokes that i
nvolve falsehood should be classed as 'dubbhåsitå, but it is not said so. 

'dava' at story to sekhiya 51 means 'joke', but at CV.I14 it may mean 'forcefulness' (both
 of body and speech). (see262 §4) 

Page 261 §5,4 

This, however, is said to be dukkata in MV.II 
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Page 263 §5 

...or attainments...': åpatti can not mean attainment, that would be samåpatti. The reason 
that Sotåpatti is exceptionally mentioned here is that it contains åpatti in itself (sota + åp
atti). No other attainment can be included. Similarly, under diseases it is said that one, a
nd only one, is considered high or sophisticated i.e. diabetes (madhumaha). 

Page 271 §7,3 

'Why are you sitting there?  B: line 4, (last line of this page ) is not part of the conversat
ion, 'backspace' it . 

Page 275 §3,6 

True often ratti means a day-night, but in this particular rule it means 'night' only. That i
s why the offence here starts at sunset, (or sundown). In the cases, however, where ratti 
stands for day-night (e.g.N.P.29), the offence is contracted at dawn. Dawn, not sundown
, marks the beginning of a day-night in Indian reckoning, and the night has to be fully s
pent for the day to be finished. In Sri Lanka if one in the morning refers to something th
at happened at 2 am., one says 'yesterday night'. 

Page 277 §3,5 

... regardless of whether 

Page 277 §7 

I think the tika is right. 'Atthangate suriye' means not just 'at sunset', but at any time the 
sun is down , i.e. 'at night, but not a day'. Therefore there is no need to specify an anåpat
ti for daytime. Probably 'sahaseyyå' alone was understood to mean 'spending' the night r
est together. ''atthangate suriye' also occurs in the previous rule and for the same reason. 

Page 279 §5,3 

This is dukkata, see Page 272 

Page 282 §1,1 

'Yes, had they been nouns they should have been neuter (-aµ instead of-o).          

Page 289 §3,5 

Correct, the word 'ajjhåcåra' is here used instead of åpatti, because the latter word only a
pplies to upasampannas. 

Page 289 §5,1f 

But most donors would not know about the rule. 

Page 319 §3,1f 

The syntax might allow it, but not the verbs. 'siñcati' is only used for the action of pouri
ng liquids. Even if English would allow 'pouring grass and clay', (it is a bit odd), in Påli 
I do not think an example can be found, see Dhp ...: 'Siñca bhikkhu imaµ navaµ...'. 

Page 322 §4,2-3,7 

These two (in lines 2-3) seem to have been derived from one quality: He is very learned
, he remembers and understands those teachings ... that describe the holy life in its purit
y and perfection. At line 7 one quality has been omitted: 'He is able to instruct the bhikk
hunis'. These then form the eight qualities. 
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Page 328 §6 

The  'kim pana'-idiom is not understood, it implies a 'sobheyya' as a counterpart to 'no s
obheyya'  in the previous sentence. 'Kim pana' is a variant of 'kim pana anga' which usu
ally requires something to be understood from the previous sentence (the positive to neg
ative or vice versa) - So: 'A thing like this would not be fitting even for those who are br
azen, etc. Then how could it be fitting for Master Udåyin?' 

Page 334 §4 

(... masquerading as great heroes, and who, to you...) But 'ti††hamåne' cannot in anyway 
mean 'masquerading'. Obviously Th. takes it to be acc.plur., but it is loc.plur. (in Prakrit 
e for esu.) (That is an idiomatic use of ti††hamåne  found in the Nikåyas too (J.IV.97, Mi
l. 299 Vism.182), or vijjamåne as in Thi 503). 

Page 334 

(middle page )(Is it true ... heroes?) Not a question: 'It is true, great heroes, have been in
vited by you!' 

Page 334 cont. 

An absolute locative will make much better sense. So: 'Why do you invite scroundrels 
when great heroes are available?' 'But who are those great heroes?' 

Page 345 §1,3f 

Rephrases? He had already before the first invitation been requested by the king to invit
e the whole community together with the Buddha. The argument here is unconvincing. 

Page 345 §6 

However, the purpose of 'showing compassion to the householders' is not fulfilled. Hou
seholders would be burdened even more by whole communities than by specific groups.
 And this might well be the main purpose. Note that C.V. has 'families' not 'householder
s'. 

Page 346 §2,3f 

The 'protection of householders' that is intended is surely an economic one. The word us
ed in C.V., is 'kulånuddayåya' = 'compassion for the welfare of families'. this word also 
occurs in the Anguttara, and there is no doubt that it means: 'Compassion for the materi
al well-being of families.' 

Page 347 §4,6f 

But in the definition of "paribbåjaka' at påc.41, it is said, that any 'paribbåjakasamåpann
a', except bhikkhu and samanera, is 'paribbåjaka': It follows that 'p.samåpanna' includes 
bhikkhus etc., and this is the word used here to define samaˆa. Therefore, the com. is ri
ght. 

Page 348 §4,4 (isn't a bad thing at all.) The sense of the future 'bhavissati' has been miss
ed. Translate: 

'(To judge from) the way these people prepare the meals with care, it can not be a matte
r of little importance. What if I were to prepare a meal?' 

Page 348 §7, 'Peyyå' has been misunderstood: it is a sandhi of pi + ayyå. So: 'The maste
rs will be able to fill themselves at least with jujube porridge.' 

There is a v.l. perå which comes from 'p' ayirå', 'ayirå' being prakrit for årya/ariya. This 
is an alternative to ayyå. At Påc.43, story= 'Dadeh' eyyassa bhikkhan'ti'. 
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Page 351, §2,1-3 'Yes' 

Page 351, §3  

MV.VI states that it will be an infringement of this rule if one takes 'bhojjayåya' from a 
place apart from where one has been invited. This is presumably 'heavy conjey', to be ea
ten rather than drunk. See page .352 §1 and §3,1-2. Page 359 §2 end 

B: The Vibh. states the same. 

Page 359 §3 

It was so relaxed, and then finally rejected. There is nothing to show that it can be relax
ed under future conditions of famine. (B adds:) -except perhaps by applying the cattåro 
mahåpadesa (MV.VI). See page .367 §5. Page 371 §4,11 

B: In India, Rajagiri, (I saw that) a Jain nun would also not accept anything directly fro
m a man. 

Page 384 §3,5 

Why?  V: It might well be that she was not in the mood for intercourse: 'No not now.' 

Page 384 §4 

The explanation of the word sabhojana is suggested by the word ubho in the Vibh. It is s
andhi of Sa - ubho - jana, i.e. 'when both persons are there'. thus it is plain language, not
 euphemism. 

Page 388 §2,3 

'Aiming at' in any case is not expanded in the rule. B: Maybe Th. refers to 'arahopekkha'
 of the anåpatti clause. 

Page 389 §3end. 

B: See Någadatta-Sutta of the Vana-Saµyutta, S I 201, cf. A III 116-117& 259. 

Ven. A 's rendering of this difficult åryå-metre-verse: 

'The good Någadatta by entering (the village) early and returning at high noon is one wh
o goes around for too long, one who is (overdoing) association with householders sharin
g their pains and pleasures. I fear the Good Någadatta is being overbold, caught up with 
families. Let him not fall into the power of Death, the Ender. 

Page 394 §6 

See Page .187, Påli identical. 

Page 427 §5,5 

(... reprisals ...) Or perhaps it means: 'If one fears that he will commit suicide or disrobe'
. Lit. it says: 'He does not tell thinking "This one is coarse, he will make an obstruction t
o life or to the celibate life." (It does not say whether his own or others.) Compare Bhik
khuni-Vibh. Påråjika II. 

Page 428 §1,4 

Lit.: 'This involves a påc. for the one (who ordains)' (compare 73) 

Page 434 §5,3 

Taking 'yeme' as 'ye me', instead of 'ye 'me' (=ye ime) possible, but unlikely. 'Antaråyik
å dhammå' occurs unqualified also in the sequel (or rather, qualified only by 'pa†isevato'
 in the next sentence.) 
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Page 434 §5,9 

B: The Sinhalese tradition reads, (and recites), the right-view-bhikkhus' assertation here 
as : '...antaråyikå dhammå antaråyikå vuttå bhagavatå...', this is the correct version accor
ding to Ven. A and other learned monks and professors here in S.L. 

It should be mentioned that this rule's origin story is also at M22 (=M I.131). 'Antaråyik
å' is put again for the sake of extra emphasis: 'In many ways those obstructive acts have 
been described (as/to be) obstructive by the Blessed One, and ...'.  The second 'antaråyik
å' has been omitted by the other traditions due to not understanding the grammatical con
struction . The Sanskrit versions  confirm that the Sinhalese are correct. The  following i
s part of a letter by the scholar Peter Skilling: 

"The three Sanskrit Pråtimok.sa-s available to me seem to confirm the Sinhalese ed.'s re
adings, although, as usual, they introduce further variations. Further, the reading with th
e emphasis seems more rhythmic and makes better sense. Here are the key passages in t
wo of them with rough translations  

***** 

MËlasarvåstivåda Pråtimok.sa 55, 57. 

 wrong view: yathå ye antaråyikå dharmå uktå bhagavatå te pratisevyamånå 
nålam antaråyåyeti. 

 right view: antaråyikå dharmå˙ santa˙ antaråyikå evoktå bhagavatå, te ca pr
atisevyamånå alaµ antaråyåyeti: since they are obstructive states, they are described by 
the Blessed One just as obstructive states... 

**** 

Mahåsåµghika Pråtimok∑a 45, 47: 

 wrong view: yathå ye ime antaråyikå dharmå uktå bhagavatå tån pratisevato
 nålam antaråyåya. 

 right view: antaråyikå evåyu∑man dharmå˙ samånå antaråyikå dharmå uktå 
bhagavatå, alaµ ca punas tån pratisevato antaråyåya: since those states, venerable, are i
ndeed obstructive, they are described by the Blessed One as obstructive states... 

47 is the same except that kåmå replaces dharmå in all instances." 

Page 436 §4,4-5 

In PTS ed, the case where it is also perceived to be improbably carried out is anåpatti. H
owever, at, Sangh.10 it is said to be dukkata. The two should be the same. If it is deeme
d to be dukkata, it must be the one that is incurred already before the kamma, when he f
irst is being reprimanded and does not relinquish. 

Page 442 §1,5f 

The words 'sikkhamånena bhikkhunå' have not been translated. The bracket is not corre
ct, since this is an impersonal construction. So: "Bhikkhus, a bhikkhu in training should 
know, should ask, should ponder."  
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Page 444 §7 

... the Suttas, the gåthås or the Abhidhamma 

Page 445 §1,2 + §3,6 

'Just now have I heard' ='Only now do I know ...(= jånåmi). 

Page 445 §1,13 

'Here ... confessed'. Inaccurate, compare påc.65 for the construction. Better so: 'This inv
olves a påcittiya for the (one exposed as a) deceiver. (or/with Th's term.):' This is to be c
onfessed in the case of the (one ...').  

Page 452 §6 

The Påli seems to mean: 'Having come to the place where a bhikkhu is standing, sitting 
or lying, in the case he is discussing, one should cough, one should make him (acc.: ma
ntentaµ: the one who discusses) aware (of one's having come).('ågantvå & ukkåsitabba
µ Vij.' must have the same subject. Mantentåµ has not been translated by Th.) 

Page 452 §8+ 

"If he goes (to listen) with the idea "having heard what (imesaµ) they have to say I'll be
 able to stay out, to get out of trouble, to free myself. 

Page 459 §3,4 

'... after they ...' Omit : 'the'. 

Page 460 §4,1-3 

Karontassa can only be connected with tassa, so this can not be right. (Note that Påc.13 
has karontaµ, since there is no object for kh¥yati.) Better: '(No offence) if he criticizes s
o: "What is the use of giving it to him whose habit is to act out of favoritism etc.? After 
receiving ...",(i.e. it is not the giving of the article, but the official's actions that chanda e
tc. refers to). 

Page 461 §5,8 

B: '... blouse ...' ? A 'blouse' covers only the upper part of the body, which is not the pro
blem since in those days women (& men) used to go about half naked. ... 'Dussa' here si
mply means 'robe' or 'tunic'. See J.431 (J.III498) for a similar incident: '... as the queen r
ose up in haste, ..., her robe of fine cloth fell off her. An extraordinary object struck upo
n the eye of the Great Being ...'(PTS translation). Cf. J.66. 

Page 485 §3 

(third non-offence) More exactly: 'Almsfood supplied by others has been set out there.' 
Page 492 §1,1 ... com.= Vibh. 

Page 496 §1 

The rule about 'a quarter' may have been taken from the Vibh. to Niss.XX (definition of 
patta): '(nålik-)odanaµ gaˆhåti catubhågaµ khådanaµ tadËpiyaµ vyañjanaµ', which m
ay mean: '(The bowl) takes a (measure of) rice with a quarter of 'solid pieces' and an ap
propriate amount of sauces'. In this rule then 'thick' (eatable with the hand)  

bean curry (prob. 'dhal' or 'parippu') would be classed as 'khådana'. In addition to that on
e might have been allowed to take more liquid curries. Other 'khådana', however,, accor
ding to this, would have to be included in the quarter. But in these days of 'polished foo
ds', one might for the sake of health be allowed to take a 'balanced amount' of khådana (
anåpatti gilånassa). 
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Page 500 §5 

(Rule 42) But how is that possible? Probably it means: "I will not push the whole hand 
onto the mouth while eating." (i.e., only the fingers have to reach the mouth, and not the
 palm.)  

Page 500=01 

...rule 44... ? There is a point here, but it is difficult to see how the Påli can fit with Th's 
translation ('khip' is 'throwing', not 'lifting') 

Page 501 §9 

(rule 47). That won't do. The text has 'kacavaraµ cha∂∂ento' therefore kaca. can't mean '
dust'. The Påli says: '(No offence) if one shakes the hand / if rice grains get scattered, / 
while throwing away refuse (i.e. uneatable pieces in the food).'  

Page 502 §8,3f 

(R.53) Why not 'licking'? Licking would be more effective than scraping here. 

Page 504 §2,4-5 

='or if having accepted (the water in one's bowl) one carries it outside and throws it awa
y. (Neither 'pours' nor 'receptacle' is indicated in the Påli. 

Page 509 §5f 

R74,75 'Using water/plants to cover up feces? Probably the punctuation of the Thai ed. 
has gone wrong here. The four words should read as one sentence: (Urine, etc.) having 
been made on a place with no crops (dry ground) spread on to a place with crops (water
) - no offence. 

Page 510 §3,3-4 (But also ...) That is the next sentence in Påli. 

Page 514 §2,1  

This is probably a mistranslation of 'tassapåpiyassikå'. Note that all the punishing kamm
as (tajjan¥ya etc.) are descriptive of the act and not of the person / an act for banishment,
 for threatening, for imposing dependence). This one should probably be taken in the sa
me way: 'An act for making it work for him' or 'an act for giving him a greater penalty (
scil: than a simple confession would be). For 'tassa påpiyya'  cf. verse in the Bråhmana-
Saµyutta: "Tass'eva tena påpiyyo you kuddhaµ pa†ikujjhati.": "It only becomes worse f
or him if he reciprocrates an angry man with anger". (See note p.523). 

Page 515 §1 

Sa-upavåda, lit. 'with reproach' can be taken in two ways:  

(i)=not reproaching (others), 

(ii)= being reproached (by others).' Th. seems to take it as (i), but surely the second sens
e is being intended here. Thus it is synonymous with sånuvåda. 

Page 515 §rule 6 

(He should not quarrel ...) B: perhaps the meaning of 'he should not associate (or 'join in
') with the (other) bhikkhus' would fit 'na bhikkhËhi sampayojetabbaµ' better (cf. CV.X 
= CV.X = Vin. II 262) Page 517 §5 

(... opposing opinions, heated words ...) The two words 'vipaccatåya vohåro' express one
 idea: 'arguing for the sake of opposing.' 
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Page 521 §3+4 

The difference of these two seems to be that in gËlhaka ballot what is kept secret is the t
aking of the ticket (the meaning of the colour of the ticket is explainded openly); while i
n Sakaˆˆajappaka ballot what is secret is the meaning if the ticket, the taking is done op
enly.  

Page 521 §4,3 

(... 'don't tell ...') scil: What it means. 

Page 523 §3 

(... bhikkhus are to make him confess ...). No, if the offence is confessed, then it is settle
d by the settlement and nothing else is to be done. The passage in CV.IV 12,2 is abbrevi
ated (there is a la in PTS ed). This means it has to be filled out as under 'tajjan¥yakamma
' (CV,I,2,1) where it is stated that the act is invalid if the offence is confessed. The offen
ce has to be (imputed) on him ('ropetvå', or better: 'åropetvå' of Sinh. ed. ) and then inste
ad of allowing him to confess it formally he is to be given the 'tassapåpiyassikakamma' 
(which is very similar to the 'tajjan¥yakamma'). The tass is substitute for formal confessi
on. When the tass. is given the matter is settled, the offence has been dealt with. He has 
acknowledged the offence, and now has to accept a different (and worse!) punishment f
or it. Now fulfilling the vatta of that kamma constitutes the rehabilitation (patikkamma) 
from the offence (which otherwise could have been done through a simple confession). 
That is how 'it gets worse for him' (see note Page 514)! 

Page 526 §1,5 

Ven. D. was a Sinhalese. 

Page 526 §1,5-9 

This seems to be inexact. The tradition is using the old Sinhalese hour (and Indian, no d
oubt), of which there are sixty for a day-night, each being 24 minutes. Thus we get: 

First R. - 4 S.hrs = 1 hr.36 min } before sunrise 

First W. - 3 S.hrs = 1 hr.12 min } " " 

Second R. - 2 S.hrs = 48 min } " " 

Second W. - 1 S.hr = 24 min } " " 

(this shows that it does not intend to be precise in counting minutes, but is speaking rou
ghly: 'Four hrs. before it starts, the one hr. later..., one more ..., one more ...').  

Two clock hrs. would make five Sinh. hrs, and could thus fit into this scheme, but half a
 clock hour could not. According to Ven...  it starts 1 hr. 36 min. before sunrise, and this
 is four S.hrs., not five. (The Khs. may have to be checked) But even 1 hr.36 mins. befor
e hardly anything is showing (at least not in Sri Lanka, but in Northern India it may sho
w earlier, (in summer only)). However, it also depends on the latitude and the time of th
e year . It follows that 'dawn' is a very fluctuating concept.  

The system needs revision now that Buddhism has become worldwide (in Northern Nor
way the night disappears in summer, the day in winter). 

Page 526 §3 

?  They are probably the same Udåyin – same character is showing (=strong råga - see b
elow (Page 527 §2): 'I felt sorry and upset'). 

Page 526 §1,18  
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B: In 1996 ed.: see footnote. 

Page 542 §3,3 

(... approaches another bhikkhu ...) M 104 adds: 'Pays respect to his feet' (in the case of 
an elder bhikkhu), before he kneels down'. 

Page 524 §5,1-2 

? The bhikkhus are to confess their offences before listening to the P., but not to 'declare
 their purity'. 'Declaration' of purity is done by silence during the recitation. And the con
scious lie is accomplished, if he remains falsely silent when the reciter asks three time (
after each section) 'are you pure in this?' Thus it is stated in the Nidåna. 

Page 543 §1,1 

(... (IV.14.30)) also Samågama Sutta (M104) & MV.II. 

Page 543 §1end 

(... saµvareyyåsi)(v.l. M.104: 'saµvaraµ åpajjeyyåsi') 

Page 543 §1end 

(... future.) M 104 adds here the promise of the confessing bhikkhu: 'saµvarissåmi': 'I sh
all restrain myself'. (v.l.: 'saµvaraµ åpajjissåmi) 

Page 543 §2,8-9 

(... allowed to confess ... committed.) This would conflict with åma, passåmi'.                 
                                                                             B:  Some monks in Sri Lanka take this t
ype of confession as 'musåvåda' since one claims to have done something that one has n
ot done and does not see.     The 'Cattåro-åpatti-bhayåni-sutta' of A.II.240-243 should ha
ve been quoted here. 

Page 572f 

(See notes on pp. 221 & 222).   Niss.Påc. 18,19 & 20  

These are three consecutive rules dealing with money and trade. There ought to be a rea
son for their number and order. In 18 money is said to be unallowable and it has to be fo
rfeited and got rid of. But if it has already been used then that can't be done. Then come
s 19 saying that also the item one has got through the money is to be forfeited (and if it i
s an 18 item, got rid of acc. to that rule). Then if one thinks trading is alright if only mo
ney is not involved, comes 20 saying that also trading without money is unallowable an
d that what has been obtained has to be forfeited (not to be got rid of here). In this way t
he differences of the three rules can be simply undrstood. But one case, however, has no
t been covered: the case that a monk sells some item for money. I would suggest here th
at this case is to be treated under 18 (and not 19). In this way it can be understood why t
here are three (and not two rules) and why they have this order. However, money is here
 always unallowable, and nothing is said about 'allowable money' (i.e. kept with a stewa
rd). Probably these rules were phrased before the allowance for keeping money with a st
eward was given. (Np.10 gives allowance for a special case. There is not yet a general a
llowance.) Little contradicitions appear when one tries to include such cases in the rules
 (My 'saving suggestion'  to keep all cases of holding money under 18 could no longer b
e applied). And so we get the discrepancies in the accounts of the Vibh., the com., and a
lso Th. perhaps the way to solve it is to stop considering the three as separate rules, and 
instead as fluctuating sub-departments of one. 
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Page 573 

 A Note on Pativijånåti 

(for the solution of a difficult phrase occuring in the Vibh. to Pår.4 and Påc.8.) 

(This note evolved out of  Ven A's earlier notes to pp.85 & 286 and encompasses both, 
however, for extra clarity the transcriber reproduces his note to Page .85 §2) 

Page 85 §2 

If this is so then why is it not stated in the plain cases? Note that the Vibh. to Påc.1 follo
ws the same pattern as here, and there the correct conclusion is drawn that result is not a
 factor (p262). In the 'obscure case' there is no doubt about the subject of 'pa†ivijånantas
sa'  it can mean: 'if he himself is aware of the fact that he is making a substitution'. If the
 listener's understanding was a necessary factor for fulfilling pår., then it would not alwa
ys be possible to decide a case. If the listener is not a monk how is one to question him 
about whether he understood it or not? Apart from the occurence of the word in the Vib
h. to pår. 4 and påc.8 we find it in two other places. 

Page 573  Sangh.2: Sevanådh¥ppåyo kåyena våyamati phassaµ pa†ivijånåti, åpatti Sang
h.' Sangh 3: (of the woman who is being addressed lewdly) 'så na pa†ivijåni'. It is probab
ly from the latter case that the com. has taken the meaning 'understand' and then applied
 to pår.4.: But in the S.2 case the meaning is 'he is aware of the contact'. If this latter sen
se is adopted for Pår.4 it can better be understood why pa†ivjånantassa is mentioned onl
y in complex cases, and not in simple cases (as it should have been if it referred to the li
stener's understanding). This word occurs in two cases in Pår.4, but only one of them is 
in Påc.8. (The second case will be taken from Påc.8 because of its greater simplicity.) 

(a) 'Yo te vihåre vasi so bhikkhu pa†hamaµ jhånaµ samåpajj¥ ti sampajånamuså bhaˆan
tassa pa†ivijånantassa åpatti thullacayasssa, na pa†ivijånantassa åpatti dukkatassa'. 

(The natural way of taking pa†ivijånantassa is as having the same subject as bhaˆantassa
 , and this can be understood so:) 

"For one who deliberately lies saying: 'The monk who stayed in your dwelling attained t
he first jhåna', there is a thullaccaya-offence in case he is aware (of the implications), bu
t in case he is not aware of it there is a dukkata offence." (b) 'Pa†hamaµ jhånaµ samåpa
jjin ti vattukåmo dutiyaµ jhånaµ samåpajjin ti bhaˆantassa pa†ivijånantassa åpatti påcit
tiyassa, na pa†ivijånantassa åpatti dukkatassa'.  

(In the Pår 4 case there is the addition of sampajånamuså which complicates the issue of
 what pa†iv. refers to, in påc.8 it is clearer. The offences in Pår.4 are Påråjika & Thullac
caya). 

'For one who being desirous of saying: "I attainded first jhåna", actually says, "I attaine
d second jhåna" there is a påcittiya offence in case he is aware of (the substitution), in c
ase that he is not aware of it there is a dukkata offence.' For three reasons this interpretat
ion is preferable to the one given by the com. and accepted by Th: 

(1) Grammatically it is more natural to take the subject of  'pa†ivijånatassa' to be the sam
e as the one of bhaˆantassa. 

In the Parivåra (Page 33) case (a) is mentioned (case (b) is not) in a slightly modified fo
rm, changing bhaˆatassa to bhaˆati. (which is due to the different context making it par
allel with ullapati in previous period. We may translate both perods so: 'In the case wher
e one makes a false claim due to evil wishes, the offence is påråjika. In the case where o
ne speaks like this "The one who lives in your dwelling is an arahat", then the offence is
 thullaccaya for the one who is aware of the implication, or the offence is dukkata for th
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e one who is not so aware.' The whole passage in the p. was to show that three types of 
offences may be incurred under Pår.4. It is clear that the P. follows the Vibh. in restricti
ng the use of Pa†iv.) ... to bhaˆati: 'Yo te vihåre vasati so bhikkhu arahå ti bhaˆati,   pa†i
vijånantassa åpatti thullaccayassa, na p.vijånantassa åpatti dukkatassa'. (punctuation as i
n PTS ed). Even so the ambiguity persists, for it is still possible to take pa†iv, as either d
ative object to bha.nati or as genitive governed by åpatti. Here, however, because bhaˆa
ti and pa†iv. are differentiated in form, it lends itself a little more easily to the first inter
pretation. It might have provided the link to the com.'s interpretation. Note however, tha
t the p. does not generalise this point and to apply to all cases, so it is more likely that th
e author/authors of the p. took it in the second way (as I suggested above). (whereas in t
he com.'s interpretation the former is dative object of the latter). Both these are genitive
s governed by åpatti :  'there is an offence for ...'. This is even more sure so in the negati
ve: 'na pa†vijånantassåpatti' , where the two words occur together separately from the re
st. 

(2) This is the only way to explain why på†iv. only is mentioned in the complex cases. It
 is only in those cases that there is something special one has to be aware of in order to i
ncur the greater penalty. Incidentally, the reason why in Påc.8 in the corresponding case
 to (a) the word på†iv. does not occur is that here in both cases there would be a dukkata 
offence, and thus there is no need to differentiate. 

(Economy of words and rigorous logic is a characteristic of the Vibh. style).  

(3) In this way Pår.4, Påc.1 and Påc.8 are all treated in the same way. Result is not a fact
or (this was stated by Th. only in the case of Påc.1). This makes the cases easier to settle
. There is no need to go in search of the person to whom one spoke falsely or braggingly
 in order to question him whether he understood it or not !  

(Note: in Sangh.3, however, result is a factor, and that is because the effect it has on the 
woman is part of the seriousness of the offence. And there, of course, there is no doubt a
bout the subject and the meaning of pa†iv. There both 'understand' and 'be aware of (the 
implications)' will fit the translations). 

B: Another point in favour of the above interpretation is the fact that in the Vin¥ta Vatth
u to Pår.4 the deciding factor for the  type of offence (or no-offence) incurred is always 
the bhikkhu in question's intention - there being no mention at all whether the listener u
nderstood (cf. the Vin¥ta Vatthu to Sangh.3 on this point). 

Page 526 §1,18, 1996 ed. 

B: This is not a convincing argument. The fact that the kings had an argument does not 
mean that the Sangha of the two countries was also on bad terms. In the Buddha’s time 
King Ajåtasatta and King Pasenadi were also on bad terms, but not the Sangha in their c
ountries. 
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Notes to Part V 
 

Chapter 45: Magga-saµyutta 

 

1. SA: Ignorance is the forerunner (pubba∫gama) in two modes, as a conascent condit

ion (sahajåtavasena, a condition for simultaneously arisen states) and as a dec

isive support condition (upanissayavasena, a causal condition for subsequentl

y arisen states). SÈ: It is a forerunner by way of conascence when it makes ass

ociated states conform to its own mode of confusion about the object, so that t

hey grasp impermanent phenomena as permanent, etc. it is a forerunner by wa

y of both conascence and decisive support when a person overcome by delusio

n engages in immoral actions. 

 

 SA: Shamelessness (ahirika) has the characteristic of lack of shame (alajja

nå, or lack of conscience regarding evil). Fearlessness of wrongdoing (anottap

pa) has the characteristic of lack of fear (abhåyanå, regarding evil). 

 

 Anvadeva is an indeclinable to be resolved anu-d-eva. SA glosses: sah’eva

 ekato’va, na vinå tena uppajjati; “it arises along with it, in unison, not withou

t it.” 

2. SA: True knowledge (vijjå) is knowledge of one’s responsibility for one’s own acti

on (kammassakatå-ñåˆa). Here, too, it is a forerunner by way of both conasce

nce and decisive support. 

 

 Shame (hiri) and fear of wrongdoing (ottappa) are called “the guardians of

 the world” (AN I 51,19–28). For a detailed discussion, see DhsA 124–27, and 

more concisely Vism 464–65 (PP 14:142). 

3. SA says that at the moment of the mundane path these are not all found together, b

ut they are found together at the moment of the supramundane path. Even in re

gard to the mundane path, it would be a mistake to see the eight factors as foll

owing in direct sequence. Right view is the guide for all the other path factors 

and the direct condition for right intention. Right view and right intention joint

ly condition the next three factors, which make up the virtue group. These in t

urn serve as the foundation for right effort and right mindfulness, the effort bei

ng the application of energy to the practice of the four foundations of mindful

ness. The fruit of right effort and right mindfulness is right concentration. 

4. This entire sutta is quoted by the Buddha at 3:8, in a conversation with King Pasen

adi. SA has commented on the text there and thus passes over it here. I draw th
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e excerpts below from SA’s exegesis of the earlier text. In Be and Ee the name

 of the town is Sakkara. 

5. Kalyåˆamittatå kalyåˆasahåyatå kalyåˆasampavankatå. The three are synonymous

. SA: When he was in seclusion Ónanda thought, “This practice of a recluse su

cceeds for one who relies on good friends and on his own manly effort, so half

 of it depends on good friends and half on one’s own manly effort.”  

6. Mrs. RD renders kalyåˆamitto bhikkhu as “a bhikkhu who is a friend of righteousne

ss” (KS 1:113); Woodward, “a monk who is a friend of what is lovely” (KS 5:

2); Ireland, “a bhikkhu who is a friend of the good” (SN Anth 1:75). These ren

derings all rest on a misunderstanding of the grammatical form of the expressi

on. As an independent substantive, kalyåˆamitta means a good friend, i.e., a s

piritual friend who gives advice, guidance, and encouragement. When used in 

apposition to bhikkhu, however, kalyåˆamitta becomes a bahubb¥hi compound

, and the whole expression means “a bhikkhu who has a good friend.” To repr

esent this formally: yassa bhikkhuno kalyåˆamittaµ hoti (not yo bhikkhu kalyå

ˆassa mittaµ hoti), so kalyåˆamitto bhikkhË ti vuccati. On the importance of t

he good friend, see below 45:49, 63, 77. 

 

 SA: With children, it isn’t possible to say, “So much comes from the moth

er, so much from the father”; the same is true in this case too. One cannot say, 

“So much of right view, etc., comes from good friends, so much from one’s o

wn manly effort.” The Blessed One says in effect: “The four paths, the four fr

uits, etc., are all rooted in the good friend.” 

7. The viveka-nissita formula is affixed to the path factors at Vibh 236. SA explains s

eclusion (viveka) in light of the commentarial notion of the fivefold seclusion: 

(i) “in a particular respect” (tada∫ga, temporarily, by the practice of insight); (

ii) by suppression (vikkhambhana, temporarily, by attainment of jhåna); (iii) b

y eradication (samuccheda, permanently, by the supramundane path); (iv) by s

ubsiding (pa†ippassaddhi, permanently, in fruition); and (v) by escape (nissar

aˆa, permanently, in Nibbåna). 

 

 He develops right view dependent on seclusion (viveka-nissitaµ): depende

nt on seclusion in a particular respect, dependent on seclusion by eradication, 

dependent on seclusion by escape. For at the moment of insight this meditator,

 devoted to the development of the noble path, develops right view dependent 

on seclusion in a particular respect by way of function and dependent on seclu

sion by escape as inclination (since he inclines to Nibbåna); at the time of the 

path, he develops it dependent on seclusion by eradication as function and dep
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endent on seclusion by escape as object (since the path takes Nibbåna as objec

t). The same method of explanation is also extended to the terms “dependent o

n dispassion” (viråga-nissita) and “dependent on cessation” (nirodha-nissita). 

 

 Relinquishment (vossagga) is twofold: (i) as the giving up (pariccåga) or a

bandoning (pahåna) of defilements – “in a particular respect” when developin

g insight, by eradication at the moment of the supramundane path; and (ii) as e

ntering into (pakkhandana), i.e., into Nibbåna – by way of inclination when de

veloping insight and by making it the object at the path moment. The path is m

aturing in relinquishment (vossagga-pariˆåmi) because the bhikkhu develops 

the path for the sake of giving up defilements and entering into Nibbåna. 

8. SA: Because Ónanda had not reached the peak in the knowledge of a disciple’s perf

ections he did not know that the entire holy life of the path depends on a good 

friend, but since the General of the Dhamma (Såriputta) had reached the peak i

n the knowledge of a disciple’s perfections he knew this; therefore he spoke th

us and the Blessed One applauded him. 

9. The brahmin Jåˆussoˆi was a chaplain of King Pasenadi. He departs from Såvatth¥ 

in a white chariot also at MN I 175,15–17 and MN II 208,24–25. According to 

SA, once every six months he rode around the city in his chariot “as if strewin

g the city with the excellence of his glory and prosperity.” 

10. Brahmaµ vata bho yånaµ, brahmayånarËpaµ vata hoti. Here, brahma has the se

nse of best (se††ha). 

11. The relative pronoun yassa with which the verses begin is completed only by the 

demonstrative etad in the last verse. Since English does not lend itself to such 

complex syntax, I am compelled to break up the passage into shorter sentences

. I rely on SA in interpreting the verses. See the other chariot simile at 1:46. 

12. I read vammasannåho with Ce, as against Be’s camma- and Ee’s dhamma-. 

13. SA: This vehicle of the path (maggayåna) is said to “originate within oneself” (att

ani sambhËtaµ) because it is gained in dependence on one’s own manly effort

. 

14. Cp. 35:152, 38:4. 

15. SA: The removal of lust, etc., is a designation for the unconstructed, deathless Nib

båna-element. The destruction of the taints is arahantship. The removal of lust,

 etc., is a name for arahantship too. 

16. The definition of the path factors to follow are incorporated into the formal treatm

ent of the path according to the sutta method in the Suttanta-bhåjan¥ya at Vibh

 235–36 (but see the following note). In the Abhidhamma-bhåjan¥ya the path f

actors are considered exclusively supramundane.  



Samyutta Nikaya Vol 5 - Notes Page 4 
 
 

 

17. All eds. of SN have here abrahmacariyå veramaˆ¥, but elsewhere the reading is k

åmesu micchåcårå veramaˆ¥, “abstinence from sexual misconduct” (see DN II

 312,12–13; MN III 74,23, III 251,25–26; Vibh 235,??). The former wording is f

ound in the precept observed by monks and nuns, the latter in the precept unde

rtaken by the laity. SA does not comment, and it thus seems the reading we ha

ve is the result of a scribal error, probably arising after the age of the comment

aries, which has found its way across borders and contaminated the entire text

ual tradition. I have therefore translated on the assumption that the reading sho

uld be kåmesu micchåcårå veramaˆ¥. 

18. SA: Why does he speak thus? During that half-month, it is said, he had no one to 

guide. Then he thought, “I will pass this half-month in the bliss of fruition atta

inment. Thus I will enjoy a pleasant abiding and set an example for future gen

erations.” 

19. SA takes this to refer to the Buddha’s forty-nine days of meditation in the vicinity 

of the Bodhi tree just after his enlightenment. During that period (according to

 SA) he contemplated the aggregates, sense bases, elements, four truths, etc., i

n full (nippadesa); but now he contemplated them only partly (padesena), nam

ely, in relation to feeling. SA gives examples of how feelings arise conditione

d by wrong view and by right view. The sutta is referred to at DhsA 30,??–31,?

? as “proof” that the Buddha taught the Abhidhamma. Vism 519,?? (PP 17:9) a

lso cites the sutta in arguing against the view that dependent origination is “si

mple arising.” 

20. SA: Feeling with desire (chanda) as condition is the feeling associated with the ei

ght cittas accompanied by greed (see CMA 1:4); that conditioned by thought i

s the feeling in the first jhåna; that conditioned by perception is the feeling in t

he six meditative attainments from the second jhåna through the base of nothi

ngness. 

21. The passage in brackets is not in Be and may have been imported into the Sinhale

se tradition from SA. SA explains the feeling when none of the three have sub

sided as the feeling associated with the eight cittas accompanied by greed. The

 feeling when desire alone has subsided is that of the first jhåna; the feeling w

hen perception alone remains is that in the second and higher jhånas. The feeli

ng when all three have subsided is that in the base of neither-perception-nor-n

on-perception. The “as-yet-unattained” is the fruit of arahantship. The last exp

ression includes the supramundane feeling accompanying the four paths. The 

word rendered “effort” here is åyåma, effectively synonymous with våyåma, t

he actual reading in some mss. SA glosses with viriya. 
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22. SA: The subsiding of wrong view means right view; therefore the feeling said to b

e conditioned by right view is the same as the feeling conditioned by the subsi

ding of wrong view. But in this sutta they (the ancients) do not include resulta

nt feeling (vipåka-vedanå), thinking it is too remote. For whenever a feeling is

 said to be conditioned by the subsiding of a particular state, we should unders

tand that it is conditioned by the quality opposed to that state. Feeling conditio

ned by the subsiding of desire is the feeling of the first jhåna; by the subsiding

 of thought, the feeling of the second jhåna; by the subsiding of perception, the

 feeling of the base of neither-perception-nor-non-perception. 

23. Be: umma∫go; Ce and Ee: ummaggo. SA: Umma∫go ti paññå-umma∫go; paññåv¥

maµsanaµ paññågavesanan ti attho; “‘Intelligence’: wisdom-intelligence; the

 meaning is, investigation with wisdom, seeking out with wisdom.” 

24. I translate ñåyaµ dhammaµ following SA’s gloss of the term as ariyamaggadham

maµ. The sutta is the basis for a “dilemma” at Mil 242–43. 

25. The two additional qualities are micchåñåˆ¥ and micchåvimutti. SA glosses the for

mer as micchåpaccavekkhaˆa, “wrong reviewing,” on which SÈ says: “When 

one has done something evil, one reviews it with the idea that it was good.” S

A explains micchåvimutti as a false liberation (ayåthåva-vimutti), a non-emanc

ipating liberation (aniyyånika-vimutti). 

26. Sa-upanisaµ saparikkhåraµ. For a fuller analysis, see MN No. 117. The definitio

n of noble right concentration just below rests on the conception of the mind a

s a constellation of mental factors each performing its own distinct function in 

coordination with the others. On the treatment of the path from this angle, see 

CMA 7:17. 

27. SA: While the former sutta is explained in terms of qualities (dhammavasena), thi

s one is explained in terms of persons (puggalavasena). 

28. Though all three eds have a††ha∫giko here, I suggest deleting it to bring the wordi

ng into conformity with 46:18, 47:33, and 51:2. 

29. Read: apårå påraµ gamanåya saµvattanti. SA: “To going from the round of beco

ming to Nibbåna.” Woodward has mistranslated as “conduce to that state in w

hich no further shore and no higher shore exist.” The verses just below are at 

Dhp 85–89. 

30. At this point Ee stops numbering these groups of suttas and designates them merel

y as peyyåla, “repetitions,” not as vagga. Ce also calls them peyyåla but numb

ers them, and Be, which also numbers them, calls them peyyålavagga, “repetit

ion groups.” My scheme for numbering the vagga corresponds closest to Ce’s,

 but my numbering of the suttas agrees with Ee straight through to the end. 
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31. Addhåna-pariññatthaµ. SA: When one has reached Nibbåna, the course of saµsår

a is fully understood. Therefore Nibbåna is called the full understanding of the

 course. 

32. SA: Good friendship is like the dawn; the noble path along with insight, arisen by 

relying on good friendship, is like the appearance of the sun.  

33. SA: “Accomplishment in virtue” (s¥lasampadå) is the fourfold purification of virt

ue (see Vism 15–16; PP 1:42). “Accomplishment in desire” (chandasampadå)

 is desire as the wish to accomplish the wholesome (i.e., not desire as craving, 

another connotation of chanda). “Accomplishment in self” (attasampadå) is c

ompleteness of mind (sampannacittatå). All these suttas were spoken separate

ly by way of the personal inclinations (of those to be taught). 

34. In Ee this vagga does not have a separate number. Be numbers it “1,” as if starting

 again from scratch, but then assigns each of the four “versions” within this re

petition series a separate number. Ce keeps the numbering of the vagga contin

uous, beginning here with “9,” but it also assigns each of the four versions a se

parate number. I find it more logical to give one vagga number to each entire r

epetition series and then to divide each such series into four sections accordin

g to the four versions. The four versions are distinguished by the phrases used 

to describe the path factors. In Påli these are: (i) vivekanissitaµ viråganissitaµ

 nirodhanissitaµ vossaggapariˆåmiµ; (ii) rågavinayapariyosånaµ dosavinay

apariyosånaµ mohavinayapariyosånaµ; (iii) amatogadhaµ amataparåyanaµ

 amatapariyosånaµ; (iv) nibbånaninnaµ nibbånapoˆaµ nibbånapabbhåraµ. 

SA explains that the different versions of the same sutta were spoken by the B

uddha in response to the individual inclinations of the persons to be enlightene

d. 

35. Ee calls this vagga “Chapter V,” as if all the suttas from 31 to 138 fell under Chap

ter IV. Be also numbers this “5,” following on the four sections of the Ganges 

Repetition Series. In Ce it is numbered “13.” 

36. SA: Diligence is called the chief of all wholesome states because it is by diligence

 that one acquires all the other wholesome states. 

37. The similes of 45:141–47 are also at 22:102. 

38. SA: When the female någas become pregnant they realize that if they gave birth in

 the ocean their offspring could be attacked by the supaˆˆas or swept away by 

a strong current. Thus they ascend the rivers to the Himalayas and give birth t

here. They then train their young in the mountain ponds until they have master

ed the art of swimming. 

39. As at 45:9. 

40. As at 36:12. 
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41. As at 22:101 (III 155,5–9). 

42. As at 36:14. 

43. The simile and its application here parallel 35:244 (IV 191,1–24). 

44. SA explains brahmacariyesanå as the search for a holy life consisting in a wrong 

view. SÈ adds: because the wrong view is the basis for the holy life fashioned 

by the theorist. 

45. See IV,n.273. 

46. This sutta is not found in Ce or in SS. Be numbers it separately, Ee does not. I her

e follow the latter. Both connect the “based upon seclusion” refrain with §170 

(10) and the other three refrains with §170 (11). This suggests the two are actu

ally one sutta elaborated by way of alternative representations of the same wor

d, both taˆhå and tasinå being Påli equivalents of Skt t¤∑nå. 

47. SA explains “bodily knot” (kåya-gantha) as a knot in the name-body (nåma-kåya)

, a defilement which knots and connects (ganthana-gha†anakilesa). ST 6: A de

filement which produces connection, bondage, known as the binding to sufferi

ng through the connection of cause with effect, of the round of kamma with th

e round of results. The fourth knot, idaµsaccåbhinivesa kåyagantha, is literall

y “the bodily knot of adherence to (the view) ‘This (alone) is truth.’” 

48. SA: The “underlying tendency of sensual lust” (kåmånusaya) is sensual lust itself,

 which is an “underlying tendency” in the sense of gaining strength (thåmagat

a††hena). SÈ: “Gaining strength” by being firmly implanted in a being’s menta

l continuum. 

49. These are the fetters that bind beings to the sense-sphere realm (kåmadhåtu). The 

first three are eradicated by the stream-enterer and the once-returner, all five b

y the non-returner. 

50. These are the fetters that bind beings to the form realm (rËpadhåtu) and the forml

ess realm (arËpadhåtu). Only the arahant has eradicated them.  

 

Chapter 46: Bojjha∫ga-saµyutta 

 

51. As at 45:151. 

52. Bojjha∫ga is a compound of bodhi + a∫ga. SA offers a twofold definition: “Enlig

htenment factors are factors of enlightenment or of the one being enlightened (

bodhiyå bodhissa vå a∫gå ti bojjha∫gå). What is meant? It is through the asse

mblage of states consisting in mindfulness … equanimity, arisen at the mome

nt of the mundane and supramundane paths (lokiya-lokuttaramaggakkhaˆe) …

 that the noble disciple is enlightened; therefore (that assemblage of states) is c

alled enlightenment. ‘He is enlightened’ means that he rises up from the sleep 
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of the continuum of defilements; what is meant is that he penetrates the four n

oble truths or realizes Nibbåna. The enlightenment factors are the factors of th

e enlightenment consisting in that assemblage of states. Also, the noble discipl

e who becomes enlightened through the aforesaid assemblage of states is calle

d ‘one being enlightened’ (bodh¥). The factors of the one being enlightened ar

e enlightenment factors.” 

 

 In the Abhidhamma Pi†aka, the Bojjha∫ga-vibha∫ga (Vibh 227–29) first e

xplains the enlightenment factors by the sutta method in three ways modelled 

on 46:3, 46:52 (ii), and the bare vivekanissita formula, respectively. Then it an

alyses them according to the Abhidhamma method, which treats them solely a

s factors of the supramundane path (Vibh 229–32). For this reason the definiti

ons in the Abhidhamma commentaries (DhsA 217, VibhA 310) parallel to SA 

above omit “mundane” (lokiya) in relation to the path.  

 

 The Buddha’s own definition of bojjha∫ga, at 46:5 below, implies they we

re originally conceived not as factors that constitute enlightenment (the positio

n taken by the commentaries) , but as factors that lead to enlightenment. This i

s further supported by the sequential account of their origination at 46:3. 

53. Nutriment (åhåra) here has the meaning of condition (paccaya). 

54. The sign of the beautiful (subhanimitta) is a sensually attractive object, particularl

y an object that arouses sexual desire. The word nimitta is difficult to render in

 a way that fits all the major contexts where it occurs. I return to “sign” only af

ter several experiments with alternatives – “aspect,” “feature,” and “appearanc

e” – proved unsatisfactory. Elsewhere it clearly means basis, cause, condition 

(e.g., at 48:40; V 213,16, etc.).  

 

 SA glosses improper attention (ayoniso manasikåra)  with “unmethodical 

attention, offtrack attention” (anupåya-manasikåra, uppatha-manasikåra; SÈ: 

because it is not the right method for gaining welfare and happiness). The com

mentaries consistently explain it as attention directed to the impermanent as pe

rmanent, to suffering as happiness, to the selfless as self, and to the foul as bea

utiful. This explanation is found already at Vibh 373. 

55. Pa†ighanimitta. SA: The sign of the repulsive is aversion (pa†igha) or a repulsive 

object (pa†ighårammaˆa). 

56. The terms are defined, mostly by chains of synonyms, at Vibh 352. SA cites the p

assage here. They are also mentioned at I,vv.30–31. 
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57. Cetaso avËpasama. SA: Unsettledness of mind is, in denotation, restlessness and 

worry themselves. 

58. Satisambojjha∫ga††håniyå dhammå. SA: The things that become objects of mindf

ulness (SÈ: i.e., the four foundations of mindfulness), the thirty-seven aids to e

nlightenment, and the nine supramundane states. 

59. Kaˆhasukkasappa†ibhåga. SA: Dark states are “with counterparts” because they y

ield dark results, and bright states because they yield bright results; the meanin

g is “having similar results.” Or “with counterparts” means “with opposites”: t

he dark states have the bright as their opposites, the bright the dark. Or “with c

ounterparts” means “with exclusion”: the unwholesome excludes the wholeso

me and yields its own results, and conversely. 

 

 An extended example of the opposition between good and bad states is fou

nd in MN No.8, where the Buddha enumerates forty-four pairs of wholesome 

and unwholesome opposites. The explanation of this enlightenment factors su

ggests that while “investigation of states” may be technically identified with p

aññå, the initial function of paññå in the sequential arising of the enlightenme

nt factors is not to discern the three characteristics, etc., but simply to discrimi

nate between the good and bad mental states that become apparent with the de

epening of mindfulness. 

60. SA: The element of arousal (årambha-dhåtu) is initial energy, the element of ende

avour (nikkama-dhåtu) intermediate energy, the element of exertion (parakka

ma-dhåtu) energy at full intensity. 

61. SA: Tranquillity of body (kåya-passaddhi) is the tranquillizing of distress in the th

ree mental aggregates (feeling, perception, volitional constructions), tranquillit

y of mind (citta-passaddhi) the tranquillizing of distress in the aggregate of co

nsciousness. 

62. SA: The sign of serenity (samatha-nimitta) is serenity itself as well as its object (S

È: the pa†ibhåga-nimitta or counterpart sign); the sign of non-dispersal (abyag

ga-nimitta) is synonymous with it. 

63. In stating that the sati-sambojjha∫ga arises by recollecting the Dhamma taught by

 accomplished monks, the text draws upon the etymological connection betwe

en sati as act of remembrance and the verb anussarati, to recollect. Though it 

has been overshadowed by the sati’s more technical sense of awareness of the 

present, this nuance of the word is still occasionally preserved in Påli (e.g., in t

he definition of the faculty of mindfulness at 48:9).  

 

 The three phrases used to describe the cultivation of each enlightenment fa
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ctor can be understood to depict three successive stages of development: initia

l arousal, maturation, and culmination. SA says that in this sutta the enlighten

ment factors are to be understood as pertaining to insight in the preliminary sta

ge of the path of arahantship. They occur together in one mind-moment, thoug

h with different characteristics. The whole pattern is also at 54:13, but beginni

ng with the four foundations of mindfulness as the means of arousing the sati-

sambojjha∫ga. 

64. This fivefold typology of non-returners recurs at 48:15, 24, 66; 51:26; 54:5; and 5

5:25. SA explains the antarå-parinibbåy¥ (“attainer of Nibbåna in the interval”

) as one reborn in the Pure Abodes who attains arahantship during the first half

 of the lifespan. This type is subdivided into three, depending on whether arah

antship is reached: (i) on the very day of rebirth; (ii) after one or two hundred 

aeons have elapsed; or (iii) after four hundred aeons have elapsed. The upahac

ca-parinibbåy¥ (“attainer of Nibbåna upon landing”) is explained as one who a

ttains arahantship after passing the first half of the lifespan. For SA, the asa∫k

håra-parinibbåy¥ (“attainer without exertion”) and the sasa∫khåra-parinibbåy¥

 (“attainer with exertion”) then become two modes in which the first two types

 of non-returners attain the goal. This explanation originates from Pug 16–17 (

commented on at PugA 198–201). However, not only does the account of the f

irst two types disregard the literal meaning of their names, but it also overrides

 the sequential and mutually exclusive nature of the five types as delineated in 

the suttas.  

 

 It seems to me that the antarå-parinibbåy¥ should be understood, in accord

ance with the literal meaning of the term, as one who attains Nibbåna in the int

erval between two lives, perhaps while existing in a subtle body in the interme

diate state. The upahacca-parinibbåyå then becomes one who attains Nibbåna

 “upon landing” or “striking ground” in the new existence, i.e., almost immedi

ately on taking rebirth. The next two terms designate two types who attain ara

hantship in the course of the next life; they are distinguished by the amount of 

effort they must make to win the goal. The last, the uddhaµsota akani††hagåm

¥, is one who takes rebirth in successive Pure Abodes, completes the full lifesp

an in each, and finally attains arahansthip in the Akani††ha realm, the highest P

ure Abode. 

 

 This interpretation, adopted by several non-Theravådin schools of early Bu

ddhism, seems to be confirmed by the Purisagati Sutta (AN IV 70–74) and by 

the explanation of antarå-parinibbåy¥ at AN II 134,25–29, as one who has aba
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ndoned the fetters that engender rebirth without yet having abandoned the fett

ers of becoming. (I am grateful to VÓT for calling my attention to these texts.)

 Though the Theravåda argues against this interpretation of antarå-parinibbåy

¥ (e.g., at Kv 366??), the evidence from the suttas counts strongly in its favour.

 AN II 155–56 draws a distinction between the sasa∫khåra-parinibbåy¥ and th

e asa∫khåra-parinibbåy¥: the former reaches arahantship through meditation o

n the “austere” meditation subjects such as the foulness of the body, the perce

ption of the repulsiveness of food, disenchantment with the whole world, the p

erception of impermanence in all constructions, and mindfulness of death; the 

latter, through the four jhånas. 

65. SA: In this sutta the elder’s fruition enlightenment factors (phala-bojjha∫ga) are d

iscussed. For when he enters fruition attainment after making the enlightenme

nt factor of mindfulness the key, the other six enlightenment factors follow alo

ng; and so for the others. Thus the elder spoke this sutta to show his own mast

ery over fruition attainment. 

66. The simile is also at MN I 215,6–15, again spoken by Såriputta. 

67. Itivådappamokkhånisaµsañ c’eva kathaµ kathente upårambhånisaµsañ ca. Woo

dward translates “debating on the profit of freedom from controversy annd the

 profit of wrangling” (KS 5:60). SA’s explanation of the phrase is not complet

ely clear to me, but at MN I 133,28–30 the Buddha uses the same terms to repr

oach certain monks who master the Dhamma upårambhånisaµså … itivådapp

amokkhånisaµså. MA II 106,??–107,?? explains: “They master the Dhamma (i

ntent on) the benefit of ascribing errors to their opponents’ theses and on rescu

ing their own theses when their opponents ascribes errors to them.” The stock 

Nikåya description of debates provides a clear illustration of what is meant; se

e, e.g., 22:3 (II 12,5–13) and 56:9 (V 419,5–12). 

68. Vijjåvimuttiphalånisaµso … Tathågato viharati. Woodward translates vijjåvimutti

 as “release by knowledge,” assuming it is a subordinate tappurisa compound, 

but the expression vijjå ca vimutti ca (at V 52,19) implies that the compound s

hould be understood as a subordinate dvanda. See too V 329,9–16, where the s

even enlightenment factors are said to fulfil two things, namely, vijjåvimutti. 

69. The best reading is the one given by the lemmas of SA (Ce): na ma∫ku hoti apatitt

h¥nacitto ad¥namånaso abyåpannacetaso. Be and Ee misread the second term 

as appati††hitacitto, whose meaning is exactly opposite to the one required. Ap

(p)patitth¥na is the negative past participle of patitth¥yati (< Skt *prati-styai). S

A glosses: kilesavasena atth¥nacitto, “with a mind not stiffened by defilements

.” At AN I 124,6, II 203,17, and III 181,24 we find a sequence which brings ou
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t the meaning well: abhisajjati kuppati vyåpajjati patitth¥yati kopañ ca dosañ 

ca appaccayañ ca påtukaroti. 

70. This sutta and the next two are included as protective discourses in the Sinhalese 

Mahå Pirit Pota. Monks often recite them to patients. 

71. SA: As the elder listened closely to this teaching on the development of the enligh

tenment factors, it is said, the thought occurred to him: “When I penetrated the

 truths on the seventh day of my going forth, these enlightenment factors beca

me manifest” (see 16:11). Thinking, “The Master’s teaching is indeed emanci

pating!”, his blood became clear, his bodily humours were purified, and the di

sease departed from his body like a drop of water fallen on a lotus leaf. 

72. They are recommended to the bhikkhus as “factors of non-decline” at DN II 79,8–

23. 

73. Nibbedhabhågiyaµ … maggaµ desessåmi. The reason the path is so described is 

given just below in the text. 

74. I have translated this passage according to its apparent sense, but I have trouble se

eing how bahukataµ in the previous sentence, used as an abstract noun, can h

ave the same meaning as it does, in negative form, in abahukato here, where it

 is used as an adjective in apposition to ahaµ. SA glosses abahukato with akat

abahumåno, “(I) was without much esteem,” but passes over bahukataµ just a

bove. 

75. Ukkujjåvakujjaµ samparivattento. SA says that arising is called surge (ukkujja) a

nd fall is decline (avakujja). Thus he was exploring the aggregates by way of r

ise and fall (udayabbayavasena). His realization of the four noble truths while 

contemplating rise and fall would mark his attainment of the supramundane pa

th. 

76. Dhammo ca me bhante abhisamito, maggo ca pa†iladdho. SA says that he has arri

ved at the Dhamma of insight (vipassanå-dhamma) and gained the path of insi

ght (vipassanå-magga), but these expressions invariably indicate the realizatio

n of the supramundane Dhamma and the gaining of the supramundane path. T

he text does not specify his level of attainment, but it would be at least that of 

stream-enterer, implied by making “the breakthrough to the Dhamma.” As he 

must still develop the path further, he could not be an arahant. 

77. We should read, kusalå kusalabhågiyå. The confused orthography in Ee has misle

d Woodward. 

78. The bracketed passage is in Ce only, but is clearly necessary. 

79. I follow Ce. In Be and Ee, the next paragraph is counted as a separate sutta, but it 

is clear enough that the two are counterparts of a single text. 



Samyutta Nikaya Vol 5 - Notes Page 13 
 
 

 

80. Again I follow Ce here, which introduces a break and counts this as a separate sutt

a, titled An¥varaˆa Sutta. In Be and Ee, the following is treated as a continuati

on of the preceding sutta, despite the fact that their themes are completely disti

nct.  

81. These trees are all of the type known as strangling figs. On their behaviour I cann

ot do better than to quote from E.J.H. Corner’s Wayside Trees of Malaya, cite

d by M.B. Emeneau, “The Strangling Figs in Sanskrit Literature,” pp. 347–49 

(I am grateful to Bhikkhu Vappa for this reference) : 

 

 “Fig-trees whose trunks are composed of a basket-work of interlacing and 

anastomosing roots are called strangling figs because normally they begin life 

on other trees and gradually squeeze them to death. Birds, squirrels, and monk

eys, which eat the fruits, drop the seeds on the branches of the forest-trees, wh

ere they grow into epiphytic bushes that hold on by strong roots encircling the 

branches. From thence their roots spread down the trunk of the supporting tree

 to the ground, where they grow vigorously. Side-roots encircle the trunk, joini

ng up with other side-roots where they touch, and aerial roots grow down into 

the soil from various heights…. [T]he supporting trunk becomes enveloped in 

a basket of fig-roots and the branches of the fig-bush begin to spread widely th

rough the crown of its support. As the fig-roots and their supporting trunk incr

ease in thickness they press upon each other, but the fig-roots, being the strong

er, slowly crush the bark of the support against its wood, with the effect that th

e supporting trunk is gradually ringed, and its limbs begin to die back, its crow

n becoming stag-headed and uneven. A long struggle ensues between parasite 

and host, but if the fig-plant is vigorous it surely kills its support and finally st

ands in its place on a massive basket of roots.” 

 

 Two Jåtaka stories (Nos. 370 and 412) use the strangling fig to drive home

 the lesson that one should never tolerate the slightest evil, for while evil may 

appear innocuous in its origins it eventually proves fatal. 

82. Tisso vidhå. See 145:162. 

83. The råjå cakkavatti, the ideal monarch of Buddhist literature; for details, see DN I

I 172–77, MN III 172–76. 

84. Sections (i) and (ii) here are identical with 46:2, but SA, in commenting on the pre

sent sutta, adds a fresh passage on the additional conditions for the fulfilment 

of the seven enlightenment factors. Below I give merely the headings. The full

 passage is translated by Soma Thera in The Way of Mindfulness, pp.174–190. 
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The headings, with brief explanations, are also found at Vism 132–34 (PP 4:5

4–62). 

85. SA: Besides this, there are four other conditions for the arising of the mindfulness 

enlightenment factor: (i) mindfulness and clear comprehension in all actions; (

ii) avoiding unmindful people; (iii) associating with mindful people; and (iv) r

ight resolution (i.e., a mind that “flows, slopes, and inclines” towards the estab

lishing of mindfulness). 

86. SA: There are seven other conditions for its arising: (i) interrogation (about the me

aning of the aggregates, elements, sense bases, etc.); (ii) personal cleanliness; 

(iii) balancing the faculties (see Vism 129–30; PP 4:45–49); (iv) reflecting on 

the sphere of deep knowledge; (v–vii) avoiding dull-witted people, associating

 with wise people, and right resolution. 

87. SA: Eleven other conditions are: (i) reflecting on the fearfulness of the plane of mi

sery; (ii) seeing the benefits in arousal of energy; (iii) reflecting that one is foll

owing the path taken by all the Buddhas, etc.; (iv) reflecting on the need to ho

nour the gifts of alms; (v–viii) reflecting on the greatness of the heritage, of th

e Master, of the lineage, and of one’s fellow monks; (ix–xi) avoiding lazy peo

ple, associating with energetic people, and right resolution. 

88. SA: Eleven other conditions are: (i–vii) recollection of the Buddha, the Dhamma, t

he Sangha, virtue, generosity, the devas, and peace; (viii) avoiding coarse peo

ple; (ix) associating with refined people; (x) reflecting on inspiring suttas; and 

(xi) right resolution. 

89. SA: Seven other conditions are: (i) nutritious food; (ii) a congenial climate; (iii) th

e right posture; (iv) effort at neutrality; (v–vii) avoiding restless people, associ

ating with calm people, and right resolution. 

90. SA: Ten other conditions are: (i) personal cleanliness; (ii) balancing the faculties; 

(iii) skill in the sign (i.e., the meditation object); (iv–vi) exerting, restraining, a

nd encouraging the mind at the right time for each; (vii) looking on with equan

imity at the right time; (viii–x) avoiding unconcentrated people, associating wi

th concentrated people, and right resolution. (The commentaries to the Satipa††

håna Sutta add, as an eleventh factor, reflecting on the jhånas and the delivera

nces.) 

91. SA: Five other conditions are: (i) a detached attitude towards beings; (ii) a detache

d attitude towards constructions (i.e., inanimate objects); (iii–v) avoiding poss

essive people, associating with equanimous people, and right resolution. 

 

 All the enlightenment factors, after arising, reach “fulfilment by developm

ent” (bhåvanåya påripËri) through the path of arahantship. 
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92. Anåhåro n¥varaˆånaµ. SA gives an elaborate explanation of how to debilitate eac

h hindrance. Again, I give merely the headings below. The full passage is tran

slated in Soma, The Way of Mindfulness, pp.155–67. See too Nyanaponika, Th

e Five Mental Hindrances. 

93. The sign of foulness (asubhanimitta), according to SA, is one or another of the “te

n foul objects,” i.e., a corpose in one of the ten stages of decomposition (see V

ism 178–79; PP 5:1–11). In sutta usage, however, the perception of foulness (

asubhasaññå) is explained as the contemplation of the thirty-one parts of the b

ody (as at AN V 109,19–27, increased to thirty-two in the commentaries by the

 addition of the brain). 

 

 SA: Six things lead to the abandoning of sensual desire: (i) learning the fou

lness object, (ii) devotion to meditation on foulness; (iii) guarding the sense fa

culties; (iv) moderation in food; (v) good friendship; and (vi) suitable talk. Sen

sual desire, (temporarily) abandoned in these six ways, is fully abandoned by t

he path of arahantship. SÈ: This is said by taking sensual desire, according to t

he Abhidhamma method, to represent all greed. 

94. SA: The liberation of the mind through lovingkindness (mettå-cetovimutti) is abso

rption (= jhåna). Six things lead to abandoning ill will: (i) learning the lovingki

ndness object; (ii) devotion to meditation on lovingkindness; (iii) reflecting on

 one’s responsibility for one’s own actions; (iv) frequent consideration; (v) go

od friendship; and (vi) suitable talk. Ill will is fully abandoned by the path of n

on-returning. 

95. On the three elements of energy, see n.58. SA: Six things lead to the abandoning o

f sloth and torpor: (i) avoidance of overeating; (ii) change of postures; (iii) atte

nding to the perception of light (see 51:20; V 278,29–32); (iv) dwelling out in t

he open; (v) good friendship; and (vi) suitable talk. Sloth and torpor is fully ab

andoned by the path of arahantship. 

96. SA: Six things lead to the abandoning of restlessness and worry: (i) much learning

; (ii) investigation; (iii) familiarity with the Vinaya; (iv) association with matu

re people; (v) good friendship; and (vi) suitable talk. Restlessness is abandone

d by the path of arahantship, worry by the path of non-returning. 

97. SA: Six things lead to the abandoning of doubt: (i) much learning; (ii) investigatio

n; (iii) familiarity with the Vinaya; (iv) resoluteness; (v) good friendship; and 

(vi) suitable talk. Doubt is fully abandoned by the path of stream-entry. 

98. SA says that the teachers of other sects do not have any original teachings on the f

ive hindrances and the seven enlightenment factors. When they teach their ow

n disciples they plagiarize the Buddha’s teachings on these topics. Gethin poin
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ts out, however, that the sutta itself does not go as far as the commentary but o

nly stresses the differences between the two modes of teaching (Buddhist Path

 to Awakening, p.180). 

99. SA: Sensual desire “for the internal” is desire for one’s own five aggregates; “for t

he external,” desire for the aggregates of others (and also, no doubt, for inanim

ate objects). 

100. The bifurcation of each enlightenment factor is also found at Vibh 228, which is 

modelled on the present sutta. 

101. The former is the rapture of the first jhåna, the latter the rapture of the second jhå

na. 

102. SA explains tranquillity of body (kåyappassaddhi) as the tranquillizing of distres

s in the three aggregates (feeling, perception, volitional constructions), tranqui

llity of mind (cittappassaddhi) as the tranquillizing of distress in the aggregate

 of consciousness. 

103. The former is the concentration of the first jhåna and the access to it; the latter, t

he concentration of the second jhåna and higher stages. 

104. The sutta is quoted at Vism 130–31, 133 (PP 4:51, 57). 

105. SA: It is desirable everywhere, like salt and a versatile prime minister. Just as sal

t enhances the flavour of all curries, and just as a versatile prime minister acco

mplishes all the tasks of state, so the restraining of the excited mind and the ex

erting of the sluggish mind are all achieved by mindfulness, and without mind

fulness this could not be done. See too Vism 130,?? (PP 4:49). 

106. This sutta is quoted at Vism 324,?? (PP 9:119), which calls it the Haliddavasana 

Sutta. 

107. SA refers back to its comment recorded in n.98. The other sects, according to SA

, do not have any original teachings on the abandonment of the five hindrances

 or the development of the divine abodes but plagiarize them from the Buddha. 

108. Kiµgatikå kiµparamå kiµphalå kiµpariyosånå. 

109. This conjunction of the enlightenment factors with the four divine abodes is unus

ual. On their own momentum the divine abodes lead to rebirth in the Brahma-

world rather than to Nibbåna (see MN II 82,24–27; AN II 128–29). When integ

rated into the structure of the Buddha’s path, however, they can be used to gen

erate concentration of sufficient strength to serve as a basis for insight, which i

n turn brings enlightenment. A striking instance is at MN I 351,18–352,2. SA: 

The monk develops the three jhånas based on lovingkindness, then takes this a

s a basis, develops insight, and attains arahantship. The enlightenment factors 

are developed in insight and the path. 
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110. At AN III 169–170, this practice is discussed more fully, with reference to the be

nefits of each contemplation. Pa†is II 212–13 calls it “the noble ones’ success”

 (ariyiddhi); further explanation is given at Vism 381–82 (PP 12:36–38). The f

ollowing is condensed from SA: (i) to perceive the repulsive in the unrepulsiv

e (appa†ikkËle pa†ikkËlasaññ¥) one pervades an unrepulsive object (e.g., a sens

ually attractive person) with the idea of foulness or attends to it as impermane

nt; (ii) to perceive the unrepulsive in the repulsive (pa†ikkËle appa†ikkËlasaññ¥

) one pervades a repulsive object (e.g., a hostile person) with lovingkindness o

r attends to it as elements; (iii) and (iv) simply extend the first two modes of p

erception to both types of objects conjointly; (v) is self-explanatory. 

111. SA: This teaching is brought in for one who is unable to reach arahantship after e

xploring constructions based on jhåna through lovingkindness. SA explains id

hapaññassa as if it were a bahubb¥hi compound meaning “one of mundane wi

sdom” (lokiyapaññassa); the expression also occurs at Dhp 375b. Normally th

e four divine abodes are held to lead only to form-sphere jhåna (the first three 

to the lower three jhånas, the fourth to the fourth jhåna). Thus SA is compelled

 to give a laboured explanation of the puzzling stipulations made here about th

e “upper limit” of each meditation subject. The passage is also at Vism 324–2

5 (PP 9:120–23). In brief: (i) one who abides in lovingkindness can easily appl

y his mind to a beautiful colour kasiˆa and quickly attain the beautiful liberati

on (i.e., jhåna based on a colour kasiˆa); (ii) one who abides in compassion re

cognizes the danger in form and thus develops the base of the infinity of space

, which is the escape from form; (iii) one who abides in altruistic joy apprehen

ds the joyful consciousness of beings and thus easily enters the base of the infi

nity of consciousness; (iv) one who abides in equanimity is skilled in diverting

 his mind from pleasure and pain, and thus can easily divert it to the absence o

f any concrete entity in the base of nothingness. 

112. The sutta is also at AN III 230–36, but without the last paragraph on the enlighte

nment factors. 

113. SA applies the idea of the threefold escape (nissaraˆa) to each hindrance: by sup

pression (vikkhambhana-nissaraˆa) through jhåna; in a particular respect (tad

a∫ga-) through insight; and by eradication (samuccheda-) through the path. 

114. Prince Abhaya was a son of King Bimbisåra, though not the crown prince. 

115. See III,n.92. 

116. This, in effect, is a declaration that he has attained stream-entry. 

117. The skeleton (a††hika) is one of the ten meditation subjects on foulness (asubha-

kamma††håna) mentioned at Vism 178–79 (PP 6:1–10). So too the corpses list

ed below at 46:58–61: the worm-invested (pu¬uvaka), the livid (vin¥laka), the f
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issured (vicchiddaka), and the bloated (uddhumåtaka). Each becomes associat

ed with the enlightenment factors when the concentration it induces is made a 

basis for developing insight and arriving at the supramundane path.  

118. Sati vå upådisese. SA glosses: gahaˆasese upådånasese vijjamånamhi; “(if there

 is) a remainder of grasping, a remainder of clinging, existing.” Upådisesa is f

ound in two technical senses: (i) when contrasted with aññå, final knowledge, 

it means a residue of defilements, the minimum residue which stands between 

the non-returner and arahantship; and (ii) in relation to Nibbåna, it denotes the

 five aggregates, which persist until the arahant expires. Nibbåna as experienc

ed by the arahant during life is called the sa-upådisesa-nibbånadhåtu, “the ele

ment of Nibbåna with a residue (= the five aggregates) remaining”; as attained

 at his death it is the anupådisesa-nibbånadhåtu, “the element of Nibbåna with

 no residue remaining.” The commentaries take upådi in this context to mean 

what is clung to (upåd¥yati). 

 

 Although I translate upådisesa in the present passage as “residue of clingin

g,” I do so simply for the sake of clarity, not because I am convinced that upåd

i actually stands for upådåna. The whole expression may simply be an idiom 

meaning “an (unspecified) residue.” At MN II 257,1 foll., sa-upådisesa and an

upådisesa are used in relation to the noxious matter left behind in a wound. He

re “clinging” in any sense is irrelevant. It is possible the expression was a curr

ent medical idiom which the Buddha simply adapted it to his purposes. 

119. Of the meditation subjects mentioned below: (67) the perception of foulness (asu

bha-saññå) is the contemplation of the thirty-one (or thirty-two) parts of the b

ody, dealt with at AN V 109,19–27, elaborated at Vism 239–66 (PP 8:42–144);

 (68) the perception of death (maraˆa-saññå), usually called mindfulness of d

eath, is at AN III 304–8, elaborated at Vism 229–39 (PP 8:1–41); (69) the per

ception of the repulsiveness of food (åhåre pa†ikkËla-saññå), is occasionally 

mentioned in the suttas but explained in detail at Vism 341–47 (PP 11:1–26); (

70) the perception of non-delight in the entire world (sabbaloke anabhirata-sa

ññå) is defined at AN V 111,3–8 as the removal of all clinging, etc., to the wor

ld; (74) the perception of abandoning (pahåna-saññå) is defined at AN V 110,

13–20 as the removal of defiled thoughts; (75–76) the perception of dispassion 

(viråga-saññå) and the perception of cessation (nirodha-saññå) are defined at 

AN V 110,22–111,3 as discursive contemplations on Nibbåna, though elsewhe

re virågånupassanå and nirodhånupassanå are considered advanced contempl

ations of impermanence. 
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120. Ee wrongly numbers these suttas “99–100,” which throws off the subsequent nu

mbers. The following errors in Ee’s numbering scheme should also be noted: 

Ee’s block “100–110 (1–12)” – corresponding to my “111 (1)–120 (10)” – cou

nts twelve suttas though there are only ten. (The summary verse in Be includes

 taˆhå-tasinåya, but as the two are merged only ten suttas are counted.) Ee’s b

lock “154–164 (1–10)” – corresponding to my block “165 (1)–174 (10) – has t

he right number of suttas but numbers them as if there were eleven. 

121. I follow the method of Ee, which ends with 175. Apparently three repetitions of t

he entire series should be understood for each of the three ways of describing t

he enlightenment factors. Here the other two methods – the “plunge into the D

eathless” series and the “flows towards Nibbåna” series – are mentioned only i

n the last sutta. 

 

Chapter 47: Satipa††håna-saµyutta 

 

122. This is the uddesa (condensed statement) of the Satipa††håna Sutta (DN No. 22; 

MN No. 10) without the niddesa (elaboration). Full-length commentaries on t

he text are at DA III 741–61 and MA II 244–66; the commentary in SA is mu

ch abridged. The relevant passages, with excerpts from the subcommentary, ar

e translated in Soma, The Way of Mindfulness, pp.35–64. 

 

 The commentaries offer two derivations of satipa††håna: one from sati + u

pa††håna, “the establishing of mindfulness”; the other from sati + pa††håna, “t

he foundation of mindfulness.” The former emphasizes the act of setting up m

indfulness, the latter the objects to which mindfulness is applied. While the co

mmentaries lean towards the derivation from sati + pa††håna, the former is cer

tainly more original and is supported by the Skt smr#@tyupasthåna. Pa†is, by 

persistently glossing sati with upa††håna, also shows a preference for this deri

vation. I have used “foundations of mindfulness” to conform to current transla

tion practice, but both meanings should be recognized as implicit in the phrase

. 

123. Ekåyano ayaµ maggo is often translated “This is the only way” (Soma) or “This 

is the sole way” (Nyanaponika), implying that the Buddha’s way of mindfulne

ss is an exclusive path. The commentary to the Satipa††håna Sutta, however, gi

ves five explanations of the phrase, of which only one suggests exclusivity (se

e DA III 743–44; MA I 229–30; translated in Soma, The Way of Mindfulness, 

pp.36–39). SA here mentions only the first: ekamaggo ayaµ bhikkhave maggo

, na dvedhåpathabhËto; “a single path, bhikkhus, is this path, not a forked path
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.” Ekåyana magga occurs elsewhere in the Nikåyas only at MN I 74,14–15 foll.,

 where it clearly means a path leading straight to its destination. I thus underst

and the metaphorical use of the phrase to be a way of indicating that satipa††hå

na leads straight to “the purification of beings,” etc.; perhaps the way of mindf

ulness is being contrasted with other types of meditation that do not always lea

d straight to the goal. For a fuller discussion, see Gethin, The Buddhist Path to

 Awakening, pp.59–66. The word should not be confused with ekayåna, “one v

ehicle,” the central conception of the Saddharma Puˆ∂ar¥ka SËtra. 

 

 SA explains the “method” (ñåya) as the noble eightfold path. Thus, by dev

eloping the path of satipa††håna, which is mundane in the preliminary phase, o

ne eventually achieves the supramundane path. 

124. For a translation of the commentarial passage on this basic formula, see Soma, T

he Way of Mindfulness, pp.51–64. An early word gloss is at Vibh 194–95. Get

hin discusses the basic formula, pp.47–53. 

 

 A few key points: The repetitive phrase “contemplating the body in the bo

dy” (kåye kåyånupass¥) serves “to determine the object (the body) by isolating

 it” from other things such as feeling, mind, etc., and to show that one contem

plates only the body as such, not as permanent, pleasurable, a self, or beautiful

. Similarly in regard to the other three foundations. “Ardent” (åtåp¥) connotes 

energy, “clearly comprehending” (sampajåno) wisdom. “Covetousness and di

spleasure” (abhijjhå-domanassa) are code words for the first two hindrances, 

and thus their removal may be understood to imply success in concentration. T

hus altogether four of the five spiritual faculties (indriya) are indicated here, a

nd while faith is not mentioned, it is clearly a prerequisite for taking up the pra

ctice in the first place. Although vineyya is an absolutive, in the present contex

t I understand it to imply a subordinate action taking place concurrently with t

he main action of the sentence (-anupass¥ viharati), not one that must be comp

leted before the main action can occur. The point, in other words, is not that o

ne must first remove the hindrances before starting to contemplate the four fou

ndations of mindfulness, but that the act of contemplation itself brings about t

he removal of the hindrances. I am thankful to my friend Bhikkhu Èhitiñåˆa fo

r calling my attention to this use of the absolutive. 

125. The same advice is at 36:7 (IV 211,1–19). SA comments at length on the practice

 of clear comprehension. For a translation see Soma, pp.83–132 and Bodhi, Di

scourse on the Fruits of Recluseship, pp.96–134. 
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126. SA: This bhikkhu, it is said, after asking the Buddha to explain a meditation subj

ect, had just roamed here and there and did not devote himself to solitude. The

refore the Buddha spoke thus to restrain him. 

127. SA: The view is that of one’s responsibility for one’s own action (kammassakatå

-di††hi). 

128. SA says nothing, but DA and MA explain, in regard to mindfulness of breathing:

 “At one time in his own and at another in another’s respiration-body, he dwell

s in contemplation of the body. By this there is reference to the time when the 

yogi’s mind moves repeatedly back and forth (internally and externally by wa

y of object) without laying aside the familiar subject of meditation” (trans. by 

Soma, p.74). In relation to the other three foundations, the commentaries give 

basically the same explanation, without addressing the problem of how one wi

thout psychic abilities can contemplate another person’s feelings and states of 

mind.  

129. Interestingly, the first section of the contemplation of mental phenomena deals w

ith the five hindrances, showing how the application of mindfulness can turn e

ven defilements into the raw material for the development of the practice. 

130. The parable of the falcon and the quail is also related in the Sakuˆagghi Jåtaka (

No. 168; Jå II 58–59), with the Bodhisatta as the quail and Devadatta as the fa

lcon. For additional references, see KS 5:125, n.1. Though sakuˆagghi is a fe

minine, I am not sure this need imply that the falcon is female. Ajjhapattå is a 

reduplicated aorist which, in the Påli tradition, became transformed into a past

 participle; see von Hinüber, “Traces of the Reduplicated Aorist in Påli.” The 

conjunction of two finite verbs here seems hard to account for, as normally an 

absolutive would precede the finite verb.  

131. PED does not list apatthaddhå, but CPD explains it as a past participle < Skt apa

-stambh. Ja II 59,17, 20 reads atthaddhå/thaddhå. Be and Ee have sake bale as

aµvadamånå, Ce sake bale avacamånå; SA explains it as though it were not a

 negation: saµvådamånå ti sammå vadamånå, attano balassa su††hu vaˆˆaµ v

adamånå; “boasting: speaking properly, thoroughly praising her own strength.

” 

132. Cp. 35:243 (IV 185,7–15; 186,23–30). 

133. Be reads tasmiµ yeva ka††hakata∫gåre avassajjetvå, followed by Ee (which diffe

rs only in having avasajjetvå); Ce has tasmiµ yeva makka†aµ uddharitvå avis

sajjetvå, an obvious rewording of the received text to make it more intelligible

. Neither SA nor SÈ offer any help. CPD calls ka††hakata∫gåre a “problematic

 reading of uncertain meaning” and supposes the sentence to be corrupt. Howe

ver, in a recent review of Sanskrit-Wörterbuch der buddhistischen Texte aus d
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en Turfan-Funden, Bhikkhu Påsådiko points out that the dictionary has an entr

y kå∑†ha-ka∂ambara corresponding to ka††ha∫gåra of the Påli; he suggests am

ending the reading of our text to ka††hakali∫gare åvajjetvå, which he renders “

having fastened [the monkey] just to that wooden staff [of his].” Påsådiko tran

slates the Chinese version of the Saµyuktågama text, “Hardly has the hunter a

rrived when he takes the staff, fastens [the monkey] to it and goes away, carryi

ng [the load] on his shoulder.” (Buddhist Studies Review, 14:2, 1997, pp.191–

92.) I accept the amendation of kata∫gåre to kali∫gare, though I think it likely

 that the latter refers, not to the hunter’s staff, but to the same (tasmiµ yeva) bl

ock of wood on which the monkey was trapped by the pitch. Elsewhere kali∫g

ara means log or block (see 20:8, Dhp 41), though I know of no instance wher

e it means a staff. I also do not see how åvajjetvå could mean “having fastened

,” and prefer to retain the verb given in the text. The sense then is that the hunt

er secures the monkey to the block of wood to which it is stuck and then goes 

off with the block, bringing the monkey along. 

134. Also at 22:79 (III 87,19–21). 

135. Reading with Ce, sakassa bhattu nimittaµ na uggaˆhåti. Be and Ee have bhattas

sa, but bhattu is genitive of bhattar, the relevant noun here (not bhatta). I tran

slate literally, even at the cost of awkwardness, to preserve the parallel with th

e meditating monk. 

136. SA: He does not know, “This meditation subject of mine has reached up to confo

rmity or change-of-lineage.” He isn’t able to grasp the sign of his own mind. 

137. This portion of the sutta is quoted at Vism 150–51 (PP 4:122). SA says that satip

a††håna is treated as insight of the preliminary stage. 

138. This incident is recorded in the Mahåparinibbåna Sutta, at DN II 98–101. SA ass

igns the incident to the tenth month before the Master’s demise. 

139. J¥vitasa∫khåraµ adhi††håya. SA: The life force is life itself [SÈ: because of revit

alizing the body without letting it fail] as well as fruition attainment, by which

 life is vitalized, sustained, prolonged. The latter is intended here. The concise 

meaning is, “I will attain fruition attainment, which is capable of prolonging li

fe.” He entered the attainment with the determination, “Let the pain not arise f

or another ten months,” and the pain, suppressed by the attainment, did not ari

se for another ten months. 

140. I follow Ce and Ee, which do not include the initial exclamation found in Be, di††

ho me bhante bhagavato phåsu. The latter, however, is at DN II 99,21. The lin

es that follow are at 22:84 (III 106,19–21); see II,n.47. Here SA explains dham

må pi nappa†ibhanti as meaning, “The satipa††håa-dhamma are not clear to m

e.” 
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141. Anantaraµ abåhiraµ. SA: Without making a distinction of inside and outside wi

th respect either to Dhamma or persons. One makes the distinction with respec

t to Dhamma when one thinks, “I will teach so much Dhamma to others but thi

s much I won’t teach.” One does so with respect to persons when one thinks, “

I’ll teach this person but not that one.” The Master did not teach in this way. T

he “teacher’s closed fist” (åcariya-mu††hi) is found among outsiders, who rese

rve certain teachings for their favourite pupils only when they are lying on thei

r death bed; but the Tathågata does not have this. 

  In connection with these two ideas, see Mil 144–45, 159–60. 

142. The expression used here is animitta cetosamådhi, but this concentration must be

 different from the one with the same name mentioned at 40:9. SA explains th

e latter as deep insight-concentration, the present one as fruition attainment (p

hala-samåpatti). This would then make it identical with the animitta cetovimut

ti of 41:7 (IV 297,4–6). 

143. SA explains dhamma in dhammad¥pa, dhammasaraˆa as the ninefold supramun

dane Dhamma (the four paths, four fruits, and Nibbåna). Tamatagge has been 

much puzzled over in the scholarly literature on the Mahåparinibbåna Sutta. S

A (which parallels DA II 548–49) takes the term as equivalent to tama-agge, 

with -t- inserted as a euphonic conjunct (padasandhi). It is possible that tamat

agge should be understood as equivalent to tamato agge, on the pattern of ajja

tagge or daharatagge, but this would still leave the problem of meaning unsol

ved; “from the darkness on” hardly makes good sense. SA is evidently perplex

ed about the meaning and, without quite admitting uncertainty, wavers betwee

n taking tama as the superlative suffix and as “darkness”: “These are topmost 

(aggatamå), hence tamataggå. Thus, ‘having cut the entire stream of darkness 

(tamasotaµ in both Be and Ce, but tamayogaµ, bond of darkness, in the parall

el passage at DA II 549,1), these bhikkhus of mine will be at the extreme top, i

n the highest place. They will be at the top of them. Among all those desirous 

of training, just those whose range is the four satipa††håna will be at the top.’ 

Thus he brings the teaching to its culmination in arahantship.” SÈ explains ta

ma-agge: “In the absence of the bond of darkness (tamayoga!), (they will be) 

at the top of the world with its gods.” 

 

 The words are not preserved in the fragments of the Turfan Skt version, bu

t the Tibetan and Chinese parallels, probably based on Skt texts, point to a me

aning as “the highest.” I have followed suit with “topmost,” though I cannot a

ccount for the exact meaning of the original or for the use of the locative. I ha
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ve also gone along with the commentaries in taking ye keci sikkhåkåmå as an i

mplicit genitive. 

144. I read with Be and Ce, u¬åraµ pubbenåparaµ visesaµ sa∫jånanti. Ee reads sam

pajånanti. SA explains “successively loftier stages of distinction” by way of th

e successive stages of wisdom, from the comprehension of the four primary el

ements through the ascription of the three characteristics to all constructions. 

145. SA: A fever of defilement (kilesa-pari¬åha) arises having made the body its basi

s (årammaˆa). When this happens, one should not let oneself become excited 

by the defilement but should “divert the mind to some inspiring sign,” that is, 

one should place the meditating mind on some object that inspires confidence,

 such as the Buddha, etc. 

146. SA: “Let me withdraw it from the inspiring object and redirect it towards the ori

ginal meditation object.” 

147. SA explains this to mean that he is “without defiled thought, without defiled exa

mination,” but the absence of vitakka and vicåra seems to imply he has reache

d the second jhåna. 

148. Paˆidhåya bhåvanå. Normally this would mean “development by directing (the 

mind), “ but the point is that development by this method comes about by dire

cting the mind away from its main object towards some other object; hence I r

ender paˆidhåya as “by diversion.” SA compares this to a man carrying a load

 of sugar to a refinery who pauses from time to time, puts down the load, eats 

a sugar cane, and then continues on his way. 

149. SA gives various explanations of “unconstricted after and before” (pacchå pure 

asa∫khittaµ). See 51:20 (V 277,29–278,4) and n.272 below. 

150. Mahåpurisa. See AN IV 228–35 for the eight thoughts of a great man (a††ha ma

håpurisa-vitakkå). 

151. This sutta is included in the Mahåparinibbåna Sutta at DN II 81–83 but without t

he last paragraph; a much more elaborate version makes up DN No. 28. In the 

former the chronological sequence seems questionable; see n.157. 

152. SA: A bellowing assertion (åsabh¥ våcå): like (the bellowing) of a bull (usabha), 

unshaking, unwavering. Definitive, categorical (ekaµso gahito): Not spoken i

n compliance with oral tradition, etc., but as if it had been penetrated by perso

nal knowledge, thus it is “definitive, categorical.” The meaning is that it is stat

ed just as a firm conclusion (sanni††håna-kathå va). 

153. SA explains evaµdhammå as samådhipakkhå dhammå, “the states pertaining to 

concentration,” and says evaµvihårino is added in order to include the attainm

ent of cessation. 
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154. Api ca dhammanvayo vidito. SA: Inferential knowledge (anumånañåˆa) has aris

en in accordance with the implications of his personal knowledge of the Dham

ma; the methodology (nayaggåha) has been understood. He says, “Standing ju

st upon the knowledge of a disciple’s perfections, I know in a way, O Blessed 

One.” 

155. SA: Here the foundations of mindfulness are insight, the enlightenment factors a

re the path, and unsurpassed perfect enlightenment is arahantship. Or else the 

enlightenment factors are mixed (both insight and the path). 

156. This conclusion also comes at the end of DN No. 28, at DN III 116, following th

e much more effusive praise of the Buddha found there. 

157. The event related in this sutta poses a problem for the traditional chronology of t

he Buddha’s life. In the Mahåparinibbåna Sutta, Såriputta’s lion’s roar (just ab

ove) takes place during what appears to be the Buddha’s final journey along th

e route from Råjagaha to Vesål¥. From Vesål¥ the Buddha heads towards Kusi

nårå, without ever returning to Såvatth¥, some 200 km to the west. Yet the pres

ent sutta shows the Buddha in residence at Såvatth¥ when he receives the news

 of Såriputta’s death. To preserve the traditional chronology, the commentarie

s (SA here, DA II 550) have the Buddha make an additional side trip to Såvatt

h¥ following his rains retreat at Beluvagåmaka (see DN II 98–99), an excursio

n not mentioned in the Mahåparinibbåna Sutta. Såriputta accompanies him on 

this trip to Såvatth¥, takes his leave after a while, and returns to his native villa

ge Nalakagåma, where he falls ill and dies. For the commentarial story of Såri

putta’s death, see Nyanaponika and Hecker, Great Disciples of the Buddha, pp

.47–59. 

158. SA identifies this Cunda as Såriputta’s younger brother and says, improbably, th

at because the bhikkhus used to address him as “novice Cunda” before his ordi

nation they continued to address him thus even when he was an elder. 

159. SA says that here, as at 22:84 and just above at 47:9, dhammå signifies the conde

nsed and catechistic teachings (uddesa-paripucchå dhammå).  

160. These are the five “aggregates of Dhamma” (dhammakkhandha) possessed only 

by arahants; see 6:2. The ascription to Ónanda of the last two aggregates (liber

ation, and the knowledge and vision of liberation) seems puzzling, as he is still

 a trainee and is not yet fully liberated. Such anomalies, however, do occasion

ally occur in the texts, as at 55:26 (V 384,1–12) where right knowledge and rig

ht liberation, usually unique attributes of the arahant, are ascribed to the strea

m-enterer Anåthapiˆ∂ika. 
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161. Be includes a word otiˆˆo between ovådako and viññåpako. The word is not in C

e or SS, and it may have entered the Burmese tradition through a corruption in

 the Burmese mss. of SA. 

162. The commentaries assign the death of Moggallåna to a fortnight after that of Såri

putta. Såriputtaa expired on the full-moon day of the month Kattika (October–

November), Moggallåna on the following new-moon day. For an account of hi

s death, see Nyanaponika and Hecker, Great Disciples, pp.100–5. 

163. I translate on the basis of the Ce reading: asuññå me så bhikkhave pariså hoti. B

e differs only in omitting så, but Ee brings parinibbutesu Såriputta-Moggallån

esu into this sentence and then reads suññå me bhikkhave pariså hoti, “Now th

at Såriputta and Moggallåna have attained final Nibbåna, this assembly, bhikk

hus, has become empty.” SA gives no help in resolving the ambiguity. 

164. The “four assemblies” are bhikkhus, bhikkhun¥s, male lay followers, and female 

lay followers. 

165. As at 47:3. 

166. As at 6:1, 6:2. 

167. The name is a feminine (meaning “frying pan”), and the apprentice is thus presu

mably a girl (SA: itthili∫gavasena laddhanåmaµ). Woodward recognizes this 

in his note but still translates as if the apprentice were a boy. The passage cont

ains no pronouns that might establish the gender. 

168. From SA’s description, it seems that the master places the lower end of the bamb

oo pole over the base of his throat or forehead (galavå†ake vå nalå†e), and the 

pupil then climbs via his shoulders to the top of the pole. Though in the sutta t

he master speaks as if they both descend from the pole, this may be only a figu

re of speech. SA: The master perfects himself when he holds the pole firmly, 

moves with his apprentice, and looks constantly at the top of the pole. The app

rentice protects herself when she keeps her body straight, balances herself agai

nst the wind, sets up steady mindfulness, and sits down motionless. 

169. SA: The bhikkhu who gives up frivolous activity and pursues, develops, and cult

ivates his basic meditation subject day and night attains arahantship. Then, wh

en others see him and gain confidence in him, they become destined for heave

n. This one protects others by protecting himself. 

170. The four terms are khantiyå avihiµsåya mettatåya anudayatåya. SA takes the las

t three as respectively compassion, lovingkindness, and altruistic joy, and expl

ains this maxim from a narrowly monastic perspective thus: “The bhikkhu dev

elops the jhånas based on the brahmavihåra, then uses the jhåna as a basis for 

insight and attains arahantship. This one protects himself by protecting others.
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” For a wider examination of this theme, see Nyanaponika Thera, Protection t

hrough Satipa††håna. 

171. From the Påli it cannot be determined whether the crowd gathers because they ha

ve heard “The country belle!” being announced or gathers exclaiming “The co

untry belle!” SA: A country belle is a girl devoid of six physical defects (too t

all or too short, too thin or too stout, too dark or too fair) and endowed with fi

ve kinds of beauty (of skin, flesh, sinews, bones, and age). 

172. Paramapåsåvin¥ nacce, paramapåsåvin¥ g¥te. PED explains påsåvin as “bringing

 forth,” but see SED, s.v. pra-sava (2) > pra-savin, derived from pra-sËti (1) a

nd meaning “impelling, exciting.” SA: “In dancing and singing her presentatio

n is supreme, her performance is the best; she dances and sings supremely wel

l.” 

173. Modelled on 45:18. “Wholesome virtues” (kusalåni s¥låni), just below, are identi

fied by SA with the fourfold purification of virtue. See n.33. 

174. Sahassaµ lokaµ abhijånåmi. SA: This is stated by way of his constant dwelling.

 For after rising in the morning and washing his face, the elder sits in his dwell

ing and recollects a thousand aeons in the past and a thousand aeons in the fut

ure (sic; no comment from SÈ). In regard to the thousandfold world system in 

the present, he follows its course just by adverting to it. Thus with the divine e

ye he directly knows the thousandfold world. 

175. This passage extends to each of the four foundations of mindfulness the general f

ormula for reviewing the truth of the path in the Dhammacakkappavattana Sut

ta (see 56:11; V 422,23–30). 176. See n.118. 

177. Here the singular is used and the preferred sense would be “the establishing of m

indfulness.” 

178. This practice is called satipa††håna-bhåvanå presumably because it carries the pr

actice of contemplation to a deeper level than the basic exercise. In the basic e

xercise the task set for the meditator is to contemplate the particular foundatio

n chosen according to the prescribed pattern. At this stage, however, one gains

 insight into the arising and vanishing of the object, which prepares the way fo

r the deeper insight knowledges to emerge. 

179. Må vo amataµ panassa. SA offers no help, but I take panassa to be aorist of pan

assati. Woodward has apparently understood it as pan’ assa and translates, “B

ut let not that be to you the Deathless” (KS 5:161). 

180. Here satipa††håna obviously refers to the four objects of mindfulness. 

181. In this passage citta is taken to be synonymous with viññåˆå; nåma-rËpa, being t

he condition for the latter, is the condition for the former as well. For citta alw
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ays arises based on the physical organism (rËpa) and in conjunction with cont

act, feeling, perception, volition, and attention (nåma). 

182. Manasikårasamudayå dhammånaµ samudayo. SA: The phenomena of the enlig

htenment factors originate through proper attention; the phenomena of the hin

drances through improper attention. Cp. AN V 107,6–7: Manasikårasambhavå

 sabbe dhammå, phassasamudayå sabbe dhammå; “All phenomena come into 

being through attention; all phenomena originate from contact.”   

183. This sutta differs from 47:18 only in being a reminiscence of the events narrated 

there. 

184. Ee wrongly reads here “73–82 (1–10),” though there are twelve suttas. Also, in t

he Esana-vagga (IX), Ee reads “83–93 (1–11)” instead of “85–94 (1–10).” Ap

parently Ee counts the “craving” suttas as two, though in the previous chapters

 it reckoned the two together. 

185. The verse varies between the different eds. I translate from Be. 

186. Be puts the summary verse after the note, but I follow Ee, whose arrangement is 

more logical. 
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Chapter 48: Indriya-saµyutta 

 

187. As I point out in the Introduction, while the other saµyutta of this vagga each de

al with a single closed group made up of a fixed number of items, the Indriya-

saµyutta deals with a variety of sets collected under the general rubric of indri

ya. The most important is the group called the five spiritual faculties, which pr

obably formed the original core of the chapter. With the expanding interest in 

classification, the compilers of the canon probably felt obliged to include in th

is chapter the other sets of faculties, thus imparting to it a heterogeneous chara

cter. The complete list of twenty-two faculties is found at Vibh 122. Interestin

gly, this list belongs to the Abhidhamma-bhåjan¥ya; the Indriya-vibha∫ga does

 not include a Suttanta-bhåjan¥ya, which suggested that the idea of indriya as a

 general category belongs to the Abhidhamma rather than to the suttas. 

188. The faculties alone, among the various “aids to enlightenment,” are treated in ter

ms of the “gratification triad” (here), the “origin pentad,” and “the noble truth 

tetrad” (just below). The explanation for this probably lies in the fact that the f

ive faculties are included in the wider list of twenty-two faculties intended as a

 “catalogue of empirical reality,” and thus had to be treated in terms of the wid

er categories used to analyse the constituents of reality. Gethin discusses this p

oint more fully in The Buddhist Path to Awakening, pp.123–25. 

189. The difference drawn here between the arahant and the stream-enterer parallels t

hat mentioned at 22:109–110. See III,n.221. Be and Ee read ariya-såvaka in t

he definition of the arahant too, but I follow Ce, which reads bhikkhu. 

190. SA: They do not understand them by way of the four noble truths. The faith facul

ty originates from adverting by way of resolution (adhimokkha); the energy fa

culty, from adverting by way of exertion (paggaha); the mindfulness faculty, f

rom adverting by way of establishing (upa††håna); the concentration faculty, fr

om adverting by way of non-distraction (avikkhepa); the wisdom faculty, from

 adverting by way of seeing (dassana). So too, all the faculties originate from 

adverting by way of desire (chanda; SÈ: wholesome desire to act, occurring in

 the mode of wanting to arouse the faculties) and from adverting by way of att

ention (manasikåra; SÈ: wise attention productive of adverting when it occurs

 weakly by way of the faculties). 

191. See 55:2, etc. 

192. See 48:10 just below. 

193. Here the satindriya is explained with sati meaning memory rather than mindful a

wareness; see n.63. SA: Discernment (nepakkha) is a term for wisdom. But w

hy is wisdom mentioned in the explanation of mindfulness? To show the stren
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gth of mindfulness; for here strong mindfulness is intended, and that is strong 

only when associated with wisdom, not when dissociated from it. Thus that is 

said to show mindfulness associated with wisdom. 

194. Vossaggårammaˆaµ karitvå. It is not clear whether the absolutive should be tak

en in apposition to the noble disciple or the concentration, but I understand it i

n the former sense. SA glosses: “having made Nibbåna the object.” SA thus ta

kes vossagga as Nibbåna and the faculty of concentration as the right concentr

ation of the supramundane path. Since it seems difficult to ascribe to årammaˆ

a the meaning of object in the sense of objective or aim, it is likely that the co

mmentary is correct. 

195. SA resolves udayatthagåmiyå as udayañ ca atthañca gacchantiyå and glosses ud

ayabbayapariggahikåya (“discerning rise and fall”). This is clearly identical w

ith the wisdom that observes the origination (samudaya) and passing away (att

hagama) of the five aggregates, as described in the stock formula at 12:21, 22:

5, etc. 

196. SA: In this sutta the faculties of faith, mindfulness, and wisdom are preliminary (

pubbabhåga, i.e., forerunners of the supramundane path); the faculty of energ

y, mixed (preliminary and supramundane); the faculty of concentration, exclus

ively supramundane. 

197. Sammappadhåne årabbha. SA: Sammappadhåne pa†icca, sammappadhåne bhåv

ento ti attho; “in dependence on the right kinds of striving; the meaning is, ‘by

 developing the right kinds of striving.’” 

198. For the distinction between the dhammånusår¥ and the saddhånusår¥, see 25:1. S

A: The path of the dhammånusår¥ is sharp, his knowledge occurs valiantly. He

 cuts off the defilements effortlessly, like one cutting a plantain trunk with a sh

arp knife. The path of the saddhånusår¥ is not so sharp, nor does his knowledg

e occur so valiantly. He cuts off the defilements with effort, like one cutting a 

plantain trunk with a dull knife. 

199. Ee has passed over the correct reading, phalavemattatå, in favour of the faulty b

alavemattatå. SA glosses this as an instrumental, phalanånattena. 

200. SA: One who “activates them fully” (paripËrakår¥), who practises fully the path 

of arahantship, “succeeds fully” (paripËraµ årådheti), i.e., achieves the fruit o

f arahantship. One who “activates them partly” (padesakår¥), who practises th

e lower three paths, “succeeds partly” (padesaµ årådheti), i.e., achieves only t

he lower three fruits. 

201. On the five types of non-returner, see n.64. 

202. SA: In this sutta the faculties are exclusively supramundane. 

203. See 35:154 and IV,n.152. 
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204. The title should be Punabbhava Sutta, as in Be and Ce. The assimilation of the fi

ve faculties here to the elements, aggregates, and sense bases should be unders

tood by way of the explanation in n.188 above. 

205. The femininity faculty (itthindriya) and the masculinity faculty (purisindriya) ar

e rarely mentioned in the Nikåyas, but play an important role in a sutta at AN I

V 57–58. The two are included among the types of derivative form (upådå rËp

a) in the Abhidhamma; they are defined at Dhs §§633–34 and Vibh 122–23, a

nd commented on at DhsA 321–23 and Vism 447. SA says the femininity facu

lty exercises control over femininity (i.e., determines the distinctive feminine f

eatures of a female); the masculinity faculty exercises control over masculinit

y. The life faculty (j¥vitindriya) is another type of derivative form, responsible 

for maintaining conascent physical phenomena. It is defined at Dhs §635 and 

Vibh 123 and commented on at DhsA 323 and Vism 447. 

206. This sutta is also at It 53, with the addition of verses that partly help to clarify th

e meaning. The three faculties are formally defined at Vibh 124, but more con

cisely than in SA, which explains: The faculty “I shall know the as-yet-unkno

wn” (anaññåtaññassåm¥tindriya) is the faculty arising at the moment of the pa

th of stream-entry in one practising with the thought, “I will know the Dhamm

a I have not known before in beginningless saµsåra.” The faculty of final kno

wledge (aññindriya) is the faculty arisen on the six occasions from the fruit of 

stream-entry on (through the path of arahantship); it occurs in the mode of kno

wing more deeply those same things known (by the first path). The faculty of 

one who has final knowledge is the faculty arisen in regard to those things full

y known at the fruit of arahantship. 

207. This sutta, reverting to the five spiritual faculties, seems out of place here. SA: A

 one-seeder (ekab¥j¥) is a stream-enterer who attains arahantship after only one

 more existence; a clan-to-clanner (kola∫kola), one who fares on in saµsåra fo

r two or three existences and then makes an end to suffering; a seven-lives-at-

moster (sattakhattuparama), one who is reborn seven times at most, without ta

king an eighth existence. The three are defined at Pug??, with elaboration at P

ugA??. 

208. SA: It is the eye and a faculty in the sense of controlling or dominating the pheno

mena arisen in the eye door, thus the “eye faculty.” The same method in regar

d to the ear, etc.  

209. Here Be also reads bhikkhu in the definition, and so too below at 48:33, in contra

st to ariya-såvaka in the parallel texts 48:4–5. 

210. The distinctions among these faculties will be explained just below at 48:36. SA:

 It is pleasure and a faculty in the sense of controlling or dominating the conas
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cent states: thus the “pleasure faculty,” etc. Here, the pleasure, pain, and disple

asure faculties are of the sense sphere only; the joy faculty is of three planes, e

xcluding the formless sphere; the equanimity faculty is of four planes. See CM

A 3:2–4. 

211. Kåyikaµ såtaµ. SA: “Bodily” means based on bodily sensitivity (kåyappasådav

atthuka); “comfortable” is synoymous with pleasure and means sweet (madhu

ra). 

212. According to the Abhidhamma, all bodily feeling, that is, feeling arisen through 

bodily sensitivity (kåyappasåda), is either pleasant or painful; there is no neutr

al feeling based on bodily sensitivity. Hence SA explains the bodily equanimit

y as feeling arisen based on the sensitivity of the other four senses, the eye, etc

. 

213. Cp. 12:62 and 36:10, which both include the simile of the firesticks. 

214. Uppa†ipåtika. SA: Though taught in the order that accords with the taste of the D

hamma (following Be: yathådhammarasena; Ce has yathådhammårammaˆav

asena), it is named “Irregular Order” because it is not taught like the other sutt

as in this Analysis of Faculties. SÈ: What is meant is that it is taught in the seq

uence of things to be abandoned, not like the other suttas which proceed in the

 regular sequence beginning with the pleasure faculty. 

215. From this point on the sutta is quoted extensively at Vism 165–66. SA’s explanat

ions correspond to Vism 166. I select only the chief points. 

216. Sanimittaµ sanidånaµ sasa∫khåraµ sappaccayaµ. All these terms are synonym

ous. 

217. SA: The pain faculty actually ceases and is abandoned at the moment of the acce

ss to the first jhåna; displeasure, etc., (at the access) to the second jhåna, etc. N

evertheless, their cessation is said to take place in the jhånas themselves becau

se their reinforced cessation (atisaya-nirodha) occurs there. Simple cessation 

occurs at the access, reinforced cessation in the jhånas. Thus, for instance, tho

ugh the pain faculty has ceased in the access to the first jhåna, it may arise aga

in through contact with flies and mosquitoes or because of an uncomfortable s

eat; but not in absorption. (Within the absorption), when his whole body is suf

fused with rapture and engulfed in happiness, the pain faculty has thoroughly 

ceased because it is beaten away by opposition. 

218. Tadatthåya cittaµ upasaµharati. SA: The non-attainer directs his mind for the p

urpose of arousing it; the attainer, for the purpose of entering it. 

219. This seems difficult to square with the usual jhåna formula, which indicates that 

the first jhåna is already free from all unwholesome states, including domanas

sa. SA: The faculty of displeasure is abandoned in the access to the second jhå
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na but arises again when there is bodily fatigue and mental strain on account o

f thought and examination. But in the second jhåna, which is devoid of though

t and examination, it does not arise at all. 

220. The pleasure faculty (sukhindriya) here is bodily pleasant feeling, not the happin

ess (also called sukha) the meditator is said to “experience with the body” in t

he third jhåna. This sukha is actually mental happiness, identical with somana

ssa. SA: The pleasure faculty is abandoned already in the access to the third jh

åna, but it may arise when the body is touched by the sublime physical pheno

mena originating from rapture; but it does not arise in the third jhåna itself, for

 there the rapture that is a condition for bodily pleasure has entirely ceased. 

221. Here the explanation in the sutta corresponds perfectly with the usual jhåna form

ula. SA: Though the joy faculty has been abandoned even in the access to the f

ourth jhåna, because it is still close by it may arise again, for in the absence of 

equanimity that has reached the level of absorption (such joy) has not been ful

ly overcome. But it does not arise in the fourth jhåna. 

222. SA seems embarrassed to admit that the Buddha’s body can show real signs of a

ging and repeatedly remarks that all these changes were not evident to others b

ut only to Ónanda, who constantly dwelt in the Master’s presence. SA adds th

at the sense faculties themselves, being invisible, cannot be seen to have under

gone deterioration, but Ónanda inferred this on the basis of the visible changes

 he had observed in the Blessed One. 

223. Manoramaµ bimbaµ. The body. 

224. This couplet is also at I,v.415. 

225. The same conversation is recorded at MN I 295,5–17. Though the five faculties a

re usually identified with the physical sense organs, here they seem to corresp

ond to the five kinds of sense consciousness, for the physical sense faculties ca

nnot properly be said to experience (paccanubhoti) an objective domain (visay

a) or resort (gocara). Their function is only to serve as the media through whi

ch consciousness cognizes the objects. 

226. Manopa†isaraˆaµ mano ca nesaµ gocaravisayaµ paccanubhoti. SA explains m

ano here as the mind-door javana, which experiences the object by lusting for 

it, hating it, or becoming deluded about it. In my view, this introduces an unne

cessary ethical slant on the passage, which I take to be primarily epistemic in i

mport. I prefer to interpret it simply in the sense that the mind-consciousness h

as access to the data provided by the five types of sense consciousness, which 

it collates, categorizes, and interprets with its own stock-in-trade, namely, con

cepts. 

227. SA: Mindfulness is the path, liberation the fruit. 
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228. Also at 23:1. See III,n.243. Ee’s reading here, ajjhaparaµ, should be amended. 

Be has accayåsi, Ce accasarå, either of which is acceptable. 

229. This is the usual way of declaring him to be a non-returner. Strangely, however, 

SA says this was stated to indicate that he stood in the position of a “jhåna non

-returner,” meaning that he was a stream-enterer who had abandoned the five 

hindrances by the first jhåna. If he were to die without having fallen away fro

m jhåna he would be reborn in a higher world and attain final Nibbåna there, 

while if he were to lose the jhåna his destiny would be undetermined. Howeve

r, he did not lose it, so his destiny was determined; thus the Buddha spoke thus

 to indicate he was a “jhåna non-returner.” 

230. The statement as such seems to maintain that there is no essential difference bet

ween the faculties and the powers, that they are the same five factors viewed f

rom two different angles. Though it is tempting to see the powers (bala) as a 

more highly developed stage than the faculties, nothing in the canon or the co

mmentaries supports this idea. SA says that one factor is the faculty of faith “i

n the sense of exercising control in the characteristic of resolution” (adhimokk

halakkhaˆe inda††hena saddhindriyaµ), and the power of faith “in the sense of

 not being shaken by lack of faith” (assaddhiye akampanena saddhåbalaµ). Si

milarly, the other four are faculties exercising control respectively in regard to

 exertion, establishing, non-distraction, and seeing (paggaha-upa††håna-avikkh

epa-dassana); they are powers in that they are unshaken by laziness, forgetful

ness, distraction, and ignorance. 

231. See IV,n.315. 

232. SA: In this sutta and the next five, the faculties of the fruit alone (phalindriyån’e

va) are discussed. SÈ: Because the teaching has come down by way of the sup

reme fruit. 

233. Be and Ee read jåtijaråmaraˆaµ khayan ti kho; Ce has -maraˆaµ khayantaµ kh

o. It seems the line would be more intelligible if we read -maraˆassa khayan ti

 kho. 

234. SA calls this “reviewing faith” (paccavekkhaˆa-saddhå). Since the disciple has “

pierced with wisdom” the things “previously heard,” the precise role of faith h

ere is unclear. 

235. In Be and Ce, bodhipakkhiyå dhammå, though Ee has bodha- and SS have bodha

pakkhikå. In the commentaries bodhipakkhiyå dhammå is the umbrella term fo

r the seven sets of training factors repeatedly taught by the Buddha, but in the 

suttas the expression has a more flexible, less technical meaning. See the discu

ssion by Gethin, pp.289–98. 
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236. Noble knowledge (ariya-ñåˆa) obviously represents the wisdom faculty. SA say

s that the other four faculties are mixed (mundane and supramundane), while n

oble knowledge is supramundane [SÈ: the knowledge of the path]; but it is pos

sible to consider it as mixed too if it is understood to be based on the other fou

r faculties. 

237. Ito bahiddhå. That is, outside the Buddha’s dispensation. See DN II 151,10–152,

4; MN I 63,29–64,2; Dhp 254–55. 

238. Na h’eva kho kåyena phusitvå viharati paññåya ca ativijjha passati. Woodward t

ranslates this as if the negative na applies to both phrases: “he dwells not in pe

rsonal experience thereof, nor does he pierce through and through by insight a

nd see them plain” (KS 5:205). This rendering, however, misses the essential 

difference between the trainee and the arahant: the former sees Nibbåna, the g

oal of the Dhamma, but cannot enter upon the full experience of it; the arahant

 both sees the goal and can experience it here and now. The conjunction ca sh

ould be understood in the disjunctive sense, as SA confirms with its paraphras

e: “He does not dwell having contacted them, having obtained them, with the 

name-body (nåmakåya); but (pana standing for ca) he understand by reviewin

g wisdom, ‘Beyond there is a faculty of the fruit of arahantship.’ On the plane 

of the arahant he dwells having obtained this, and he understands by reviewin

g wisdom, ‘There is a faculty of the fruit of arahantship.’” 

239. Yåni kånici padåni bodhåya saµvattanti. SA: Whatever Dhamma-steps (dhamm

apadåni), sections of Dhamma (dhamma-ko††håså), lead to enlightenment. 

240. Cittaµ rakkhati åsavesu ca såsavesu ca dhammesu. SA: He does this by preventi

ng the arising of the taints in regard to the phenomena of the three planes. 

241. At 16:13 (II 225,8–12) these are said to be the five things that lead to the non-dec

line and non-disappearance of the true Dhamma. 

242. Pårichattaka. I follow PED, though Liyanaratne explains the kiµsuka as the cora

l tree (“South Asian Flora as Reflected in the Abhidhånappad¥pikå,” §43). Acc

ording to PED, the pårichattaka is Erythmia indica, but it is questionable whet

her the celestial trees mentioned here and in the next two suttas correspond to 

actual botanical species. See PED for references. 

243. Cittapå†ali. 

244. KË†asimbali. 

 

Chapter 49: Sammappadhåna-saµyutta 

 

245. The terms of the formula are explained according to the sutta method at Vibh 20

8–10. Briefly: The evil unwholesome states are greed, hatred, and delusion, an
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d the defilements associated with them; desire (chanda) is wholesome wish-to

-do, wholesome righteous desire; effort, energy, and striving are all terms for e

nergy (viriya); mind is defined by the standard register of terms for citta. The 

wholesome states are non-greed, non-hatred, and non-delusion. The Abhidha

mma analysis, at Vibh 211–14, treats right striving as the energy factor in the 

supramundane paths, which accomplishes all four functions simultaneously. 

 

Chapter 51: Iddhipåda-saµyutta 

 

246. The formula is analysed below at 51:13. The terms are explained more elaboratel

y, according to the sutta method, at Vibh 216–20. As usual, the Abhidhamma 

analysis, at Vibh 220–24, treats the iddhipåda as factors of the supramundane 

paths. Additional explanation is found at Vism 385 (PP 12:50–53) and VibhA 

303–8. 

 

 SA resolves iddhipåda as both iddhiyå pådaµ, “bases for spiritual power,”

 and iddhibhËtaµ pådaµ, “bases which are spiritual power.” Iddhi, from the v

erb ijjhati – to prosper, to succeed, to flourish – originally meant success, but 

by the time of the Buddha it had already acquired the special nuance of spiritu

al success or, even more to the point, spiritual power. This can be of two kinds

: success in the exercise of the iddhividha, the supernormal powers (as at 51:1

1, 14, 17), and success in the endeavour to win liberation. The two converge i

n arahantship, which is both the sixth abhiññå (in continuity with the supernor

mal powers) and the final fruit of the noble eightfold path. A full treatise on th

e various kinds of iddhi met with in the canon is found at Pa†is 205–14. 

 

 The analysis at 51:13 makes it clear that an iddhipåda contains three main 

components: concentration (samådhi), the four volitional forces of striving (pa

dhåna-sa∫khårå), and the particular factor responsible for generating concentr

ation –  desire (chanda), energy (viriya), mind (citta), and investigation (v¥ma

µså). While concentration and striving are common to all four iddhipåda, it is 

the last-named group of factors that differentiate them as fourfold. 

247. See n.175. 

248. The incident is included in the Mahåparinibbåna Sutta at DN II 102–7, with SA 

here parallel to DA III 554??. The passage also occurs at Ud 62–64, comment

ed on at UdA 322–30.  

249. Kappaµ vå ti††heyya kappåvasesaµ vå. SA glosses kappa, “aeon,” as åyukappa, 

“the life aeon,” explained as the full normal lifespan of human beings at a part
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icular time, presently a hundred years. Kappåvasesaµ, “the remainder of the a

eon,” is explained as a little more than the normal lifespan of a hundred years. 

SA mentions the view of one Mahås¥va Thera, who held that the Buddha coul

d live on for the rest of this bhaddakappa, “excellent cosmic aeon,” but it rejec

ts this proposition on the basis of the ancient commentaries. Mil 141 also adop

ts this interpretation, perhaps drawing from the same source as the commentar

ies. Nevertheless, nowhere else in the Nikåyas is kappa used in the sense of a 

normal human lifespan, and the commentarial gloss seems to be a clumsy devi

ce for responding to outside criticism. I can see no reason to ascribe to kappa 

here a different meaning from the usual one, i.e., a cosmic aeon. Whether the 

present passage is genuine or an interpolation, and whether meditative success

 can confer such extraordinary powers, are different questions about which co

nflicting opinions have been voiced. 

250. Yathå taµ Mårena pariyu††hitacitto. SA: Måra is able to obsess the mind of anyo

ne who has not entirely abandoned all cognitive distortions (vipallåsa), and Ó

nanda had not done so (being still a stream-enterer, he was still subject to disto

rtions of mind and perception, though not of views). Måra obsessed his mind b

y displaying a frightful sight, and when he saw it the elder failed to catch the h

int given him by the Buddha. 

251. Interestingly, no such earlier conversation between the Buddha and Måra is recor

ded elsewhere in the Nikåyas. Among the terms describing the disciples, patta

yogakkhemå, “secure from bondage,” is not found in Be nor mentioned in SA 

(though all the other terms are glossed), but it does come in Ce and Ee. DN II 

104 foll. excludes it. 

252. Sappå†ihåriyaµ dhammaµ desenti. SA does not explain the derivation of sappå†i

håriya but paraphrases: “They will teach the Dhamma, having made it emanci

pating.” SÈ expands on this: “They will explain the Dhamma with reasons and

 examples so that it conveys the intended meaning; they will convey the ninef

old supramundane Dhamma.” 

253. See 12:65 (II 107,1–4) and II,n.182. 

254. Óyusa∫khåraµ ossaji. SA: The Blessed One did not relinquish his vital force in t

he way one drops a clod of earth with one’s hand, but he made a determination

, “I will enter fruition attainment for only three months more, but not beyond t

hat.” SA does not comment on åyusa∫khåra, but it is probably identical with j¥

vitindriya, the life faculty, in its role of maintaining the future continuity of lif

e. Óyusa∫khårå (plural) occurs at 20:6 (II 266,19), and there is a discussion ab

out the term at MN I 295,36–296,6. 
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255. The verse is difficult, especially the first couplet. SA explains tulaµ as a present 

participle (= tulento t¥rento, “weighing”) and takes the terms of contrast to be 

atulaµ, glossed as nibbåna, and sambhavaµ, glossed as bhava. It then defines

 bhavasa∫khåra, “the force of becoming,” as kamma leading to becoming, and

 paraphrases: “The Buddha-sage, weighing the five aggregates as impermanen

t, and Nibbåna, their cessation, as permanent, saw the danger in becoming and

 the advantage in Nibbåna; thus he relinquished the force of becoming, which i

s the root of the aggregates, by means of the noble path, which effects the dest

ruction of kamma.” 

 

 It seems to me very unlikely that tulaµ and atulaµ should function in gra

mmatically distinct ways, and I therefore think we have to take these two word

s as the two terms of contrast. UdA 329–30 offers two interpretations, the first

 peculiar to itself, the second corresponding to the one found in SA and DA. 

With some reservations I prefer the first, according to which tulaµ is the meas

urable, referring to sense-sphere kamma; and atulaµ the measureless, referrin

g to exalted (mahaggata) kamma, i.e., kamma of the form sphere and formless

 sphere. Thus by rejecting the bhavasa∫khåra (probably identical with åyusa∫

khåra) the Buddha terminated the prolongation of his life. Even on this interpr

etation the verse slides from the idea that the Buddha rejected the continuation

 of his present life to the idea that he fully relinquished all future becoming in 

saµsåra; but such a dual meaning may well have been intentional. SA says tha

t the Buddha “uttered this inspired utterance” to show his freedom from fear in

 relinquishing his vital force. 

256. A detailed analysis of the terms is found below at 51:20. 

257. Anekavihitaµ iddhividhaµ paccanubhoti. This passage shows the exercise of the

 supernormal powers to be the fruit of developing the four iddhipåda. The six 

direct knowledges appear above at 12:70 and 16:9. 

258. SA glosses desire (chanda) as the “wish-to-do” (kattukaµyatå-chanda). See too 

Vibh 218,??. 

259. SA: The “volitional forces of striving” (padhåna-sa∫khårå) is a designation for e

nergy which accomplishes the fourfold function of right striving. 

260. Vibh 218,?? defines citta only with the stock register of terms but does not specif

y how it becomes a basis for power. 

261. Vibh 219,?? defines v¥maµså with the register of terms for paññå. 

262. As at 2:5, 9:13. 
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263. SA: He entered into meditation on the water-kasiˆa, emerged, and determined th

at the ground on which the mansion stood should become water. Then he rose 

up into the air and struck it with his toe. 

264. Be puts a pe here, implying that the other four mundane abhiññå should be filled

 in. This seems confirmed too by SA’s comment on 51:31; see n.279 below. 

265. A brahmin of this name appears at 48:42. It is uncertain whether the two are the 

same person. 

266. All three eds. read here santakaµ hoti no asantakaµ. This, however, is exactly t

he wording we find at the end of the sutta, when the brahmin has been won ov

er by Ónanda’s argument. SA offers no help, but as Woodward realized, the re

ading required is found in SS: anantakaµ hoti no santakaµ, “it is without an e

nd (i.e., an infinite regress), not with an end.” Santaka is sa + antaka. 

267. The Påli has citta, but “mind” would not work here. 

268. Cp. AN II 145,35–146,21, where the Venerable Ónanda shows how craving is ab

andoned in reliance upon craving, conceit in reliance upon conceit. 

269. Here again all three eds. read santakaµ hoti no asantakaµ. And again, the most i

ntelligible reading is buried in SS: santakaµ hoti no anantakaµ. 

270. SA: The fourth jhåna used as a basis for abhiññå. 

271. Kosajjasahagata. I usually translate kosajja as laziness, but that seems too strong

 here. What is intended is a slight dullness or feebleness in the force of desire. 

272. Yathå pure tathå pacchå, yathå pacchå tathå pure. SA: This should be understoo

d: (i) by way of the meditation subject; and (ii) by way of the teaching. (i) The

 interpretation (abhinivesa, or “introduction”) of the meditation subject is “bef

ore” and arahantship is “after.” A bhikkhu who, after interpreting the root med

itation subject, does not allow the mind to fall into the four undesirable conditi

ons (too loose, etc.) goes on to attain arahantship; he is called one who dwells 

“as before, so after.” (ii) By way of teaching, the head-hairs are “before” and t

he brain is “after” (among the solid parts in the contemplation of the body). A 

bhikkhu who develops his meditation from beginning to end without sliding in

to the four undesirable conditions is called one who dwells “as before, so after

.” 

 

 The explanation sounds strained. The phrase refer simply to maintaining c

onsistency in attending to the meditation subject in all its aspects throughout t

he session, from start to finish. 

273. SA: A bhikkhu sits on the terrace attending to the perception of light, sometimes 

shutting his eyes, sometimes opening them. When (the light) appears to him th

e same whether his eyes are open or shut, then the perception of light has arise
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n. Whether it be day or night, if one dispels sloth and torpor with light and atte

nds to one’s meditation subject, with the dispelling of sloth and torpor the perc

eption arisen in regard to the light has been well grasped. 

274. The mind-made body (manomaya-kåya) is a subtle body created from the physic

al body by a meditator who has mastered the fourth jhåna. It is described as “h

aving form, mind-made, complete in all its parts, not lacking faculties (rËpiµ 

manomayaµ sabba∫ga-pacca∫giµ ah¥ndriyaµ).” See DN I 77,6–26; MN II 17

,25–18,7; Pa†is II 210–11, quoted and expanded upon at Vism 406 (PP 12:139)

. For a contemporary discussion, see Hamilton, Identity and Experience, pp.15

5–64. 

 

 On upasa∫kamitå as a misconstrued absolutive, not a true agent noun, see 

von Hinüber, “Påli as an Artificial Language,” pp.135–37. 

275. This is the natural physical body. 

276. Be: Yañ ca kho omåti bhante; Ce: Opåtiha bhante; Ee: Yaµ ca kho opapåti ha bh

ante. The verb is not encountered elsewhere. SA (Be) glosses, omåt¥ ti pahoti 

sakkoti, and remarks: “This is a term of unique occurrence in the Buddha Wor

d of the Tipi†aka (idaµ tepi†ake buddhavacane asambhinnapadaµ).” SA (Ce) 

omits “omåt¥ ti,” or anything corresponding to it, and highlights pahoti as if it 

were the lemma. 

277. In both cases I read the verb with Be as samodahati, as against samådahati in Ce

 and Ee. Both Be and Ce of SA have samodahati, which is strongly supported 

by the explanation: “(He) immerses the body in the mind: having taken the bod

y, he mounts it on the mind; he makes it depenent on the mind; he sends it alo

ng the course of the mind. The mind is an exalted mind. Movement along the 

course of the mind is buoyant (quick). (He) immerses the mind in the body: ha

ving taken the mind, he mounts it on the body; he makes it dependent on the b

ody; he sends it along the course of the body. The body is the coarse physical 

body. Movement along the course of the body is sluggish (slow). A blissful pe

rception, a buoyant perception (sukhasaññañ ca lahusaññañ ca): this is the pe

rception associated with the mind of direct knowledge; for it is a blissful perce

ption because it accompanies the peaceful bliss (of this mind), and a buoyant p

erception because there is no inhibition by the defilements. 

 

 A more detailed account of this supernormal power is at Pa†is II 209, quot

ed and expanded on at Vism 401–5 (PP 12:119–36). 

278. SA: In this sutta and the next, iddhi is discussed as a basis for the ending of the r

ound. 
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279. SA: In this sutta and the next, the six direct knowledges are discussed. 

 

Chapter 52: Anuruddha-saµyutta 

 

280. The Venerable Anuruddha already appears as a proponent of satipa††håna at 47:

26–28. The present saµyutta is virtually an appendix to the Satipa††håna-saµy

utta. 

281. This paragraph and the two that follow merge the two supplementary sections to 

each exercise in the Satipa††håna Sutta; in the latter they follow in sequence bu

t are kept distinct. I explain my reason for translating samudayadhamma, etc., 

as “the nature of origination,” etc., at n.178. 

282. What follows is at 46:54 (V 119,6–16); see n.110. 

283. On the three levels, SA quotes Dhs §§1025–27, which defines inferior phenomen

a (h¥nå dhammå) as the twelve unwholesome classes of consciousness; middli

ng phenomena (majjhimå dhammå) as mundane wholesome states, resultants, 

functionals (kiriya), and form; and sublime phenomena (paˆ¥tå dhammå) as th

e four paths, their fruits, and Nibbåna. See, however, AN I 223–24, where the 

three terms are correlated with the three realms of rebirth – the sensuous realm

, the form realm, and the formless realm. 

284. This sutta and the next closely correspond to 47:26–27. 

285. See 47:28 and n.174. 

286. As at 35:244 (IV 190–91) and 45:160. 

287. The ten kinds of knowledge to follow are usually called the ten powers of a Tath

ågata (dasa tathågata-bala); see MN I 69–71, elaborated at Vibh 335–44. SA 

says that a disciple may possess them in part (ekadesena), but in their fullness 

they are possessed in all modes only by omniscient Buddhas. 

 

Chapter 53: Jhåna-saµyutta 

 

288. The formula for the four jhånas is analysed at Vibh 244–61 and in Vism ch.4. 

 

Chapter 54: Ónåpåna-saµyutta 

 

289. What follows is the sixteen steps in the practice of mindfulness of breathing. The

se form the core of the Ónåpånasati Sutta (MN No. 118). The sixteen steps are

 explained in detail at Vism 267–91 (PP 8:146–237), to which SA refers the re

ader for details. A collection of important texts on this meditation practice, tra

nslated by Nyåˆamoli, is published under the title Mindfulness of Breathing. It
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 includes the Ónåpånasati Sutta, the relevant portions of Vism, a treatise on br

eathing meditation from På†is, and several suttas from SN.  

 

 As will be shown at 54:10, the sixteen steps fall into four tetrads, which ar

e correlated with the four foundations of mindfulness. Thus, while mindfulnes

s of breathing begins in the domain of “contemplation of the body” (kåyånupa

ssanå), it eventually comprehends all four foundations of mindfulness. 

 

 On the phrase “having set up mindfulness in front of him” (parimukhaµ sa

tiµ upa††hapetvå), Vibh 252,?? says: “This mindfulness is set up, well set up at

 the tip of the nose or at the centre of the upper lip.” 

290. Vism 273–74 (PP 8:171–73) explains the third step of this tetrad to mean “makin

g known, making plain, the beginning, middle, and end of the entire in-breath 

body … of the entire out-breath body.” The “bodily construction” (kåya-sa∫kh

åra), in the fourth step, is the in-and-out breathing itself, which becomes progr

essively calmer and more subtle as mindfulness develops. See IV 293,16: Asså

sapassåså kho gahapati kåyasa∫khåro. 

291. This note and the two to follow are based on Vism 287–91 (PP 8:226–37). 

 

 Rapture (p¥ti) is experienced when he has entered upon the lower two jhån

as and when, after entering upon and emerging from one of those jhånas, he co

mprehends with insight the rapture associated with the jhåna as subject to dest

ruction and vanishing. Happiness (sukha) is experienced when he has entered 

upon the lower three jhånas and when, after entering upon and emerging from 

one of those jhånas, he comprehends with insight the happiness associated wit

h the jhåna as subject to destruction and vanishing. The mental construction (c

itta-sa∫khåra) is feeling and perception, which are experienced in all four jhån

as. 

292. “Experiencing the mind” is to be understood by way of the four jhånas. The min

d is “gladdened” by the attainment of the two jhånas accompanied by rapture 

or by the penetration of these with insight as subject to destruction and vanishi

ng. “Concentrating the mind” refers either to the concentration of the jhåna or 

to the momentary concentration that arises along with insight. “Liberating the 

mind” means liberating it from the hindrances and grosser jhåna factors by att

aining successively higher levels of concentration, and from the distortions of 

cognition by way of insight knowledge.  

293. “Contemplating impermanence” is contemplation of the five aggregates as imper

manent because they undergo rise and fall and change, or because they underg
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o momentary dissolution. This tetrad deals entirely with insight, unlike the oth

er three which can be interpreted by way of both serenity and insight. “Conte

mplating fading away” and “contemplating cessation” can be understood both 

as the insight into the momentary destruction and cessation of phenomena and 

as the supramundane path, which realizes Nibbåna as the fading away of lust (

viråga, dispassion) and the cessation of constructions. “Contemplating relinqu

ishment” is the giving up of defilements through insight and the entering into 

Nibbåna by attainment of the path. 

294. SA: Ari††ha had explained his own (attainment of) the non-returner’s path [SÈ: b

ecause he spoke obliquely of the eradication of the five lower fetters], but the 

Buddha explained the insight practice to gain the path of arahantship. 

295. At this point a shift is introduced in the text from simple ånåpåna-sati to ånåpån

asati-samådhi. This change continues through the following suttas. 

296. See n.110. 

297. As at 12:51, 22:88, and 36:7. 

298. A more elaborate version of the strange background story to this sutta is found at

 Vin III 68–70. I give the commentarial version just below at n.300. For a disc

ussion of some of the problems the story raises, see Mills, ??. 

299. That is, he was explaining the meditation on the thirty-one parts of the body and 

the stages of decomposition of a corpse. 

300. SA: Why did he speak thus? In the past, it is said, five hundred men earned their 

living together as hunters. They were reborn in hell, but later, through some go

od kamma, they took rebirth as human beings and went forth as monks under t

he Blessed One. However, a portion of their original bad kamma had gained th

e opportunity to ripen during this fortnight and was due to bring on their death

s both by suicide and homocide. The Blessed One foresaw this and realized he

 could do nothing about it. Among those monks, some were worldlings, some 

stream-enterers, some once-returners, some non-returners, some arahants. The

 arahants would not take rebirth, the other noble disciples were bound for a ha

ppy rebirth, but the worldlings were of uncertain destiny. The Buddha spoke o

f foulness to remove their attachment to the body so that they would lose their 

fear of death and could thus be reborn in heaven. Therefore he spoke on fouln

ess in order to help them, not with the intention of extolling death. Realizing h

e could not turn back the course of events, he went into seclusion to avoid bein

g present when destiny took its toll. 

 

 So the commentary, but the idea of a kammically induced suicide seems di

fficult to reconcile with the conception of suicide as a volitionally induced act. 
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301. In the Vinaya account (repeated by SA) they take their own lives, and deprive on

e another of life, and request the “sham recluse” Migalaˆ∂ika to kill them. SA 

adds that the noble ones did not kill anyone, or enjoin others to kill, or consent

 to killing; it was only the worldlings who did so. 

302. SA’s paraphrase is poignant: “Earlier, Ónanda, many bhikkhus gathered in the as

sembly, and the park seemed ablaze with them. But now, after only half a mon

th, the Sangha has become diminished, thin, scanty, like sparse foliage. What i

s the cause? Where have the bhikkhus gone?” 

303. Bracketed phrase is not in Be. 

304. Commented on at Vism 267–68 (PP 146–50). On asecanaka, see I,n.591. 

305. The simile is also at 45:156. 

306. What follows is also in the Ónåpånasati Sutta (at MN III 83,20–85,6), brought in 

to show how mindfulness of breathing fulfils the four foundations of mindfuln

ess (see 54:13 below). The commentary on this passage is translated in Ñåˆam

oli, Mindfulness of Breathing, pp.49–52. 

307. SA: “I call it the wind body (våyo-kåya) among the ‘bodies’ of the four elements

. Or else it is ‘a certain kind of body’ because it is included in the tactile base a

mong the various components of the form body.” 

308. SA: Attention is not actually pleasant feeling, but this is a heading of the teachin

g. In this tetrad, in the first portion feeling is spoken of (obliquely) under the h

eading of rapture, in the second portion directly as happiness. In the third and f

ourth portions feeling is included in the mental construction (saññå ca vedanå 

ca cittasa∫khåro, IV 293,17). 

309. SA: The six sense bases are like the crossroads; the defilements arising in the six

 sense bases are like the mound of soil there. The four foundations of mindfuln

ess, occurring with respect to their four objects, are like the four carts or chari

ots. The “flattening” of the evil unwholesome states is like the flattening of th

e mound of soil by the cart or chariot.  

310. In the Buddha’s description of his own practice of mindfulness of breathing, sato

 va (“just mindful”) is replaced by simple sato, and sikkhati (“he trains”) is ent

irely dropped. SA explains that va is omitted to show the exceptional peaceful

ness of his practice, since the in-breaths and out-breaths are always clear to hi

m; sikkhati is omitted because he has no need to train himself. 

311. Te ime pañca n¥varaˆe pahåya viharanti. All trainees have completely abandone

d the hindrance of doubt; non-returners have additionally eradicated ill will an

d worry. Trainees abandon the other hindrances only temporarily through jhån

a and insight; see n.7 on the five kinds of seclusion. The absolutive pahåya he

re should be construed in the light of these qualifications. 
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312. Tesaµ pañca n¥varaˆå pah¥nå ucchinnamËlå tålåvatthukatå anabhåvakatå åyati

µ anuppådadhammå. This emphasizes the final and complete abandonment of

 the five hindrances. 

313. The sequel as in 46:3. This passage too is included in the Ónåpånasati Sutta, at 

MN III 85,7–87,37. 

314. As at MN III 88,1–11. 

 

Chapter 55: Sotåpatti-saµyutta 

 

315. On the wheel-turning monarch, the ideal ruler of Buddhist legend, see 22:96 and 

46:42, and for details DN II 172–77 and MN III 172–76. The four continents 

are Jambud¥pa, Aparagoyåna, Uttarakuru, and Pubbavideha, respectively to th

e south, west, north, and east of Mount Sineru, the world axis. See AN I 227,2

8–228,8 for a fuller cosmological picture. 

316. The hells, animal realm, and sphere of ghosts are themselves the plane of misery,

 the bad destinations, and the nether world. 

317. The formulas of homage to the Buddha, the Dhamma, and the SAngha are explic

ated at Vism 198–221 (PP 7:2–100). On aveccappasåda, “confirmed confiden

ce,” see II,n.120. 

318. The terms describing the noble one’s virtue are explicated at Vism 221–22 (PP 7

:101–6). SA says that noble ones do not violate (na kopenti) the Five Precepts 

even when they pass on to a new existence; hence these virtues are dear to the

m. 

319. Cp. Dhp 178. 

320. This is the stock definition of a stream-enterer. “Fixed in destiny” (niyata) means

 that the stream-enterer is bound to reach final liberation in a maximum of sev

en more lives passed either in the human world or the celestial realms. Enlight

enment (sambodhi) is the final knowledge of arahantship. 

321. These are the preliminary factors for obtaining stream-entry, also called sotåpatti

ya∫ga but distinct from the other four, which are the factors that define a perso

n as a stream-enterer. See below 55:55–61, where they are said to be instrume

ntal in obtaining all the fruits of the spiritual life. 

322. Though elsewhere thapati clearly means a carpenter, from the description of thei

r duties below it seems these two were royal stewards or chamberlains. They a

re also mentioned as employed in the service of King Pasenadi at MN II 124,1

–10. According to SA, at the time Isidatta was a once-returner, Puråˆa a stream

-enterer content with his own wife (i.e., not celibate). At AN III 348,1–5, it is s

aid that after their deaths the Buddha declared them both once-returners rebor
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n in the Tusita heaven; Puråˆa was then celibate, Isidatta content with his own

 wife. 

323. Here the usual fourth factor of stream-entry, the virtues dear to the noble ones, is

 replaced by generosity. The terms are commented on at Vism 223–24 (PP 7:1

07–14). On my preference for the reading yåjayoga, see I,n.635. 

324. AttËpanåyikaµ … dhammapariyåyaµ. SÈ: Having related it to oneself, it is to be

 applied to others (attani netvå parasmiµ upanetabbaµ). As it is said: “What i

s displeasing and disagreeable to me is displeasing and disagreeable to the oth

er too.”  

 

 What follows are the first seven of the ten courses of wholesome action, ea

ch practised in three ways: by observing them oneself, by enjoining others to o

bserve them, and by speaking in their praise.  

325. Along with 55:10, this text is included in the Mahåparinibbåna Sutta at DN II 91

–94. In the latter the town is known as Nådika. 

326. SA: The diminishing (of lust, etc.) should be understood in two ways: as arising i

nfrequently and as lacking obsessive force. For in once-returners lust, etc., do 

not arise often as they do in worldlings, but only occasionally; and when they 

arise they are not thick, as in worldlings, but thin like a fly’s wings. “This worl

d” (imaµ lokaµ) is the sense-sphere world. If one who attains the fruit of once

-returning as a human being is reborn among the devas and realizes arahantshi

p, that is good. But if one cannot do so, having come back to the human world 

one definitely realizes it. Conversely, if one who attains the fruit of once-retur

ning as a deva is reborn among human beings and realizes arahantship, that is 

good. But if one cannot do so, having come back to the deva world one definit

ely realizes it. 

327. The number seems inflated, but SA explains that while the village was not very l

arge, the noble disciples there were said to be many. On account of a plague, 2

4,000 creatures died at one stroke, among whom were many noble disciples. 

328. Be: maraˆaµ ågameyyåsi; Ce and Ee have ågaccheyyåsi. SA glosses: maraˆaµ 

iccheyyåsi, pattheyyåsi vå; “one should wish for or long for death.” Perhaps th

e practice described here is the same as that attributed to the brahmins at 42:6 

(IV 312,6–8). 

329. Here and in all parallel passages I read te vo, which is consonant with 47:48 (V 1

89,4–5). 

330. Cp. 40:10 (ii). 
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331. SambådhabyËhaµ. The explanation in SA suggests that byËhå are major traffic r

outes. They are said to be “congested” (sambådha) to show the crowded living

 conditions in the city. 

332. Ee’s bhante na should be changed globally to bhantena, instrumental past partici

ple of bhamati. SA: “Wandering about here and there, roaming excitedly” (ito 

c’ito ca paribbhamantena uddhatacårinå). 

333. At the time Mahånåma was at least a stream-enterer, possibly a once returner; he

nce he was assured of a good rebirth. 

334. Taµ uddha∫gåmi hoti visesagåmi. The passage shows citta as the principle of pe

rsonal continuity which survives the death of the body and reaps the fruits of k

amma. In the case of a noble disciple it “goes to distinction” by way of a highe

r rebirth and by evolving onwards to Nibbåna. 

335. SA: He thought: “The Bhikkhu Sangha might speak without knowing by its own 

omniscient knowledge, but there is no lack of knowledge in the Teacher.” 

336. Here Ee alone has the reading required, evaµvådiµ. Be and Ce have evaµvåd¥. S

ee II,n.205. 

337. Though the argument has not been explicitly settled, the matter seems to be clinc

hed through Mahånåma’s testimony to his faith. By expressing so intensely his

 confidence in the Buddha, Mahånåma confirms his status as a noble disciple, 

and thus his viewpoint must be correct. SÈ says that while one endowed with 

any one of these four qualities is a stream-enterer, one should explain in terms 

of possessing all four. 

338. I transcribe the name as in Ce. Be and Ee have Saraˆåni. 

339. Sikkhådubbalyaµ åpådi majjapånaµ apåyi. This would be a breach of the fifth p

recept. The Sakyans thought that if Sarakåni violated a precept he would lack t

he fourth factor of stream-entry and thus could not be a stream-enterer. 

340. This is the arahant, who is actually free from all future rebirth; freedom from the 

nether world is mentioned only as the “thread” tying the sutta together. On “jo

yous wisdom, swift wisdom” (håsapañña, javanapañña), see I,n.184. 

341. This is the dhammånusår¥, the Dhamma-follower; the next paragraph describes t

he saddhånusår¥, the faith-follower. Though the terms themselves are not used

 here, their descriptions match their formal definitions at MN I 479. Accordin

g to 25:1, these two types have reached the plane of the noble ones but have n

ot yet realized the fruit of stream-entry; they are bound to do so before they di

e. See III,n.268.  

 

 It should be noted that while they have faith (one of the five faculties), the

y do not yet have “confirmed confidence” in the Triple Gem. And though it is 



Samyutta Nikaya Vol 5 - Notes Page 48 
 
 

 

said that they “do not go to hell (agantå nirayaµ),” etc., it cannot be said that t

hey are “freed from hell (parimutto nirayå),” etc., for actual release from the b

ad destinations comes only with the attainment of the fruit. 

342. SA: At the time of his death he was a fulfiller of the three trainings (in virtue, co

ncentration, and wisdom). This means that though he might have indulged in s

trong drink earlier, before his death he undertook strict observance of the prec

epts and thereafter attained stream-entry.  

343. Sikkhåya aparipËrakår¥ ahosi. The wording is slightly different from that in the 

preceding sutta but the purport is the same. 

344. As at 48:50. The expression, ekantagato abhippasanno, is effectively synonymo

us with aveccappasådena samannågato. 

345. A fivefold elaboration on the non-returner; see n.64. 

346. At MN III 76,7–9, it is said that the trainee in the practice has eight factors, the ar

ahant ten. Yet here, strangely, the last two factors pertaining to the arahant, sa

mmå ñåˆa and sammå vimutti, are ascribed to the stream-enterer Anåthapiˆ∂ik

a. The last line of the sutta confirms that this was not a mere editorial oversigh

t. 

347. The verses are also at I,vv.863–64. 

348. SA: They are tracks of the devas (devapadåni) as tracks tread upon by the knowl

edge of the devas, or with the knowledge of a deva. In this sutta the four perso

ns established in the fruits are called devas in the sense of purity. 

349. Woodward mistakenly assumes that this sutta is identical with the previous one a

nd thus does not translate the sequel. 

350. Woodward understands sabhågataµ to be resolvable into sabhå + gataµ, “joine

d the company,” but it is actually the accusative singular of the abstract noun s

abhågatå, “similarity.” 

351. Be and Ee have eh¥ ti, presumably understood as an imperative, while Ce has et¥t

i, which seems hard to explain. I suggest reading this as the singular future ehi

ti. 

352. The simile of the water flowing down the slope is at 12:23 (II 32,3–10), SA: “Ha

ving gone beyond: the beyond is Nibbåna; the meaning is, ‘having reached tha

t.’ They lead to the destruction of the taints: it is not that they first go to Nibbå

na and later lead (to the destruction of the taints); rather, they lead thus as they

 go to Nibbåna.” 

353. As at 48:18. 

354. From here on as at 36:97, and conversely for the passage on dwelling diligently. 

355. Reading with Ce and Ee seyyå-nissajja-ttharaˆassa, as against Be’s seyyåni-pac

cattharaˆassa. 
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356. SA glosses “the Dhamma’s core” (dhammasåra) as the noble fruit, and “destruct

ion” (khaya) as the destruction of defilements. I suggest reading the last line: 

Na vedhati maccuråj’ågamissat¥ ti. 

357. I follow Be and Ce in not inserting mahåyaso here. If this is inserted, as in Ee, th

ere is no difference between this sutta and the next one. 

358. See n.321. 

359. Verses as in 55:26. 

360. SA: He was one of the seven people in the Buddha’s time who had a retinue of fi

ve hundred; the others were the lay follower Visåkha, the householder Ugga, t

he householder Citta, Hatthaka Ó¬avaka, Anåthapiˆ∂ika the Lesser, and Anåth

apiˆ∂ika the Great. 

361. Cp. 20:7. It is unusual for the Buddha to give such an injunction to householders,

 but SA gives a bizarre explanation, which I reproduce just below.  

 

 SA: “Deep (gambh¥ra), like the Salla Sutta (Sn 3:8); deep in meaning (ga

mbh¥rattha), like the Cetanå Sutta (12:38–40?); supramundane (lokuttara), lik

e the Asa∫khata-saµyutta (SN ch. 43); dealing with emptiness (suññatå-pa†isa

µyutta), that is, explaining the emptiness of beings, like the Khajjaniya Sutta (

22:79). It is in such a way that you should train yourselves: ‘You should train 

by fulfilling the practice of the moon simile (16:3), the practice of the relay of 

chariots (MN No. 24), the practice of sagehood (moneyyapa†ipadå, Sn 1:12?), 

the practice of the great noble lineage (mahå-ariyavaµsa, AN II 27–29).’ (Th

ese all refer to suttas that advocate a strict ascetic, contemplative life.) Thus th

e Teacher charged these lay followers with an unbearable task. Why? Because

, it is said, they had asked for an exhortation without taking a stand on their o

wn plane, but had asked as if they could take up any task indiscriminately. He

nce the Teacher charged them with an unbearable task. But when they asked f

or an exhortation after taking a stand on their own plane (with the words ‘as w

e are established …’), the Master complied by saying, ‘Therefore ….’” It is di

fficult to reconcile this explanation with the principle that the Buddha always t

ailors his teaching to the mental proclivities of his audience. 

362. Sapañño upåsako. SA: A stream-enterer is intended. 

363. Óyasmå, usually an address for monks, but occasionally used for lay followers. 

364. At MN II 194–95, Såriputta guides a dying brahmin through a similar sequence 

of reflections, but stops after directing him to the Brahma-world. For stopping 

there he is later reproached by the Buddha. 

365. Sakkåyanirodha, i.e., Nibbåna. 
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366. I read with Be evaµvimuttacittassa, as against Ce’s evaµvimucittattassa (probab

ly a typographical error) and Ee’s evaµvuttassa. But with Ce I read vassasata

vimuttacittena, as against the Be and Ee reading, åsavå vimuttacittena. 

367. I read with Ce and Ee vimuttiyå vimuttin ti, as against Be’s vimuttiyå vimuttan ti. 

SA: When one liberation is compared to the other, there is no difference to be 

described. When the path or fruit is penetrated, there is no difference between 

lay followers and bhikkhus. 

368. Reading with Ce asåmantapaññatåya, as against appamatta- in Be and Ee. 

369. Pa†is 189–202 quotes the passage in full and defines all the terms with the aid of 

the full conceptual apparatus of Theravåda scholasticism. 

 

Chapter 56: Sacca-saµyutta 

 

370. As at 22:5; the next sutta as at 22:6. 

371. Tasmåtiha bhikkhave idaµ dukkhan ti yogo karaˆ¥yo. SA: Since a concentrated b

hikkhu understands the four truths as they really are, therefore you should mak

e an exertion to become concentrated in order to understand the four truths as t

hey really are. And since the round of becoming increases for those who do no

t penetrate them, but stops increasing from the time they are penetrated, theref

ore you should make an exertion to understand them, thinking, “Let the round 

not increase for us.” 

372. Må bhikkhave påpakaµ akusalaµ cittaµ cinteyyåtha. I suspect that the original r

eading was cintaµ. 

373. Må bhikkhave viggåhikakathaµ katheyyåtha. As at 22:9 (III 12,6–12). 

374. Må bhikkhave anekavihitaµ tiracchånakathaµ katheyyåtha. Tiracchånakathå is 

literally “animal talk,” but SA explains it as talk that “runs horizontal” (tiracc

hånabhËtaµ) to the paths leading to heaven and liberation. 

375. What follows is the Buddha’s first sermon, recorded in the narration of his minis

try at Vin I 10–12. 

376. I follow Be and Ce here. Ee includes soka-parideva-dukkha-domanass’upåyåså, 

which is found elsewhere in formal definitions of the first truth but lacking in 

most mss. of the first sermon. 

377. The three phases (tipariva††a) are: (i) the knowledge of each truth (sacca-ñåˆa), 

e.g., “This is the noble truth of suffering”; (ii) the knowledge of the task to be 

accomplished regarding each truth (kicca-ñåˆa), e.g., “This noble truth of suff

ering is to be fully understood”; and (iii) the knowledge of accomplishment re

garding each truth (kata-ñåˆa), e.g., “This noble truth of suffering has been ful
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ly understood.” The twelve modes (dvådasåkåra) are obtained by applying the

 three phases to the four truths. 

378. SA explains dhammacakkha by way of the knowledge of penetration (pa†ivedha-

ñåˆa) and the knowledge of teaching (desanå-ñåˆa); see II,n.57. Until Koˆ∂a

ñña and the eighteen ko†is of Brahmås were established in the fruit of stream-e

ntry the Blessed One was still setting in motion (pavatteti nåma) the Wheel of 

the Dhamma; but when they were established in the fruit, then the Wheel had 

been set in motion (pavattitaµ nåma). 

379. Aparimåˆå vaˆˆå aparimåˆå byañjanå aparimåˆå sa∫kåsanå. SA says the three

 terms are synonyms, all meaning akkharå, but I think their connotations are sl

ightly different.  

380. Tathåni avitathåni anaññathåni. See 12:20 and II,n.54. SA: Actual in the sense o

f not departing from the real nature of things; for suffering is stated to be just s

uffering. Unerring, because of the non-falsification of its real nature; for suffe

ring does not become non-suffering. Not otherwise, because of not arriving at 

a different nature; for suffering does not arrive at the nature of the origin (of s

uffering), etc. The same method for the other truths. I understand anaññatha i

n the more straightforward sense that the truths are “not otherwise” than the w

ay things really are. 

381. I use the title of Be and Ce. The Ee title should be changed from Vijjå to Vajji (a

lso for the next sutta). This sutta too is included in the Mahåparinibbåna Sutta,

 at DN II 90–91. 

382. The verses = Sn 724–27. 

383. Cp. 12:23 (II 29,24–25) and 22:101 (III 152,26–27). 

384. Cp. 47:48, 55:16–17. 

385. The passage quoted is not found elsewhere in the Nikåyas but is cited at Vism 69

0,?? (PP 22:93) to prove that path knowledge performs four functions at a sing

le moment. 

386. All these leaves are small and delicate. I follow Be for the name of the second ty

pe of leaf, saralapatta, which Liyanaratne (“South Asian Flora,” §170) render

s as the long-leaved Indian pine. 

387. I read with Ce tålapakkaµ. All the other texts, including SS, read tålapattaµ, “a 

palm leaf,” which does not make good sense. Tålapakkaµ is also at It 84,20. 

388. Though palåsa usually means foliage, here it denotes a specific tree. Liyanaratne

 (§44) identifies this as a kind of kiµsuka, but different, it seems, from the kiµ

suka mentioned at 35:245 (listed by Liyanaratne at §43). The English name fo

r the palåsa is the Bengal kino tree or Dhak tree. The måluvå is a broad-leaved

 creeper, mentioned also at I,v.774; see too I,n.568. 
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389. Cp. 15:9, which says the stick might also fall on its middle. 

390. Many of these expressions are also at 12:85–92. 

391. Cp. 12:63 (II 100,10–25). 

392. Reading with Ce and Ee, sammå-di††hikass’etaµ. Be has tass’etaµ. 

393. Indakh¥la. PED defines this as a post or stake set at or before the city gate; also a

s a large slab of stone let into the ground at the entrance of a house. 

394. SA gives as an example: “Who created the sun and moon? The great earth? The 

ocean? Who begot beings? The mountains? Mangoes, palms, and coconuts?” 

395. SA: It is said that the asuras had applied the Sambari magic (see 11:23) and resol

ved that the man would see them mounted on their elephants and horses enteri

ng through slits in the lotus stalks. Strangely, the Buddha’s statement here see

ms to undermine the apparent lesson to be drawn from the sutta, namely, that s

peculating about the world leads to madness (see AN II 80,22–24). 

396. Mahåpari¬åho nama nirayo. Lit., the hell named “the Great Fever.” The descripti

on is also at 35:135. 

397. The title in Be and Ce is Våla, but Ee titles it Chigga¬a 1. 

398. Po∫khånupo∫khaµ. SA: He saw them shoot one arrow, then shoot another – call

ed the “afterbutt” (anupo∫khaµ) – in such a way that the butt of the first arrow

’s shaft was split, then shoot still another through the butt of the second arrow.

  

399. SA glosses durabhisambhavataraµ with dukkarataraµ. On the splitting of the h

air, I follow Be, which reads sattadhå, supported by SA (both Be and Ce). Ce 

and Ee of text have satadhå, “a hundred strands.” 

 

 SA: Having split one hair into seven strands, they fix one strand to an eggp

lant and another to the tip of the arrowhead; then, standing at a distance of an 

usabha (about 200 feet), they pierce the strand fixed to the arrowhead through 

the strand fixed to the eggplant. 

400. Lokantarikå aghå asaµvutå andhakårakå andhakåratiµså. SA does not commen

t, but the expression occurs at MN III 120,9–15, which also mentions beings li

ving in the interstices. MA IV 177,?? remarks: “Between every three world sy

stems (cakkavå¬a) there is one world interstice, like the space between three ca

rt wheels set down so that they touch. That is a ‘world-interstice hell,’ measuri

ng 8,000 yojanas (= appx. 50,000 miles). It is ‘vacant’ (agha), i.e., always ope

n (niccaviva†a); and ‘abysmal’ (asaµvutå), i.e., bottomless, so dark that it eve

n prevents eye-consciousness from arising.” 

401. Ee titles this sutta Chigga¬a 2, but in Ce it is simply called Chiggala (and the next

, Chiggala 2); in Be, the two are respectively called the Pa†hama- and Dutiya-c
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higga¬ayuga Sutta. The simile of the blind turtle and the yoke is also at MN III

 169,9–25, which is partly elaborated as in the following sutta. 

402. Adhiccam idaµ. The statement has to be taken as rhetorical rather than philosoph

ical in import. At the doctrinal level, all three occurrences mentioned here co

me about through precise causes and conditions, not through chance. 

403. Cp. 13:11. 

404. Cp. 13:10. 

405. 56:51–60 are parallel to 13:1–10. But where the earlier series read n’eva satima

µ kalaµ upeti na sahassimaµ kalaµ upeti na satasahassimaµ kalaµ upeti … 

upanidhåya, the present series has sa∫kham pi na upeti upanidham pi na upeti 

kalabhågam pi na upeti … upanidhåya. 

406. The titles are as in Be and Ce, though raw grain itself (åmakadhañña) is mention

ed only at 56:84. 

407. In 56:71–77, the comparisons are based on the first seven courses of wholesome 

action. With celibacy in the place of abstention from sexual misconduct (in the

 third sutta) these are also the first seven guidelines to virtue in the Nikåya acc

ount of the bhikkhu’s training (see, e.g., DN I 63,20–64,14). 

408. In 56:78–101, the minor guidelines of the bhikkhu’s training in virtue are the bas

is of comparison (see, e.g., DN I 64,16–32). 
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Homage to the Blessed One, 

the Arahant, the Fully Enlightened One 

 

 

Book I 5 
Chapter 45 

Connected Discourses on the Path 

(Magga-saµyutta) 

 

 10 
I. Ignorance 

 

1 (1) Ignorance 

[1] Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in 

Jeta’s Grove, Anåthapiˆ∂ika’s Park. There the Blessed One addressed the bhikkhus thus15 
: “Bhikkhus!”  

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, ignorance is the forerunner in the acquisition of unwholesome states, wit

h shamelessness and fearlessness of wrongdoing following along.&1 For an unwise pers

on immersed in ignorance, wrong view springs up. For one of wrong view, wrong intent20 
ion springs up. For one of wrong intention, wrong speech springs up. For one of wrong 

speech, wrong action springs up. For one of wrong action, wrong livelihood springs up. 

For one of wrong livelihood, wrong effort springs up. For one of wrong effort, wrong m

indfulness springs up. For one of wrong mindfulness, wrong concentration springs up. 

“Bhikkhus, true knowledge is the forerunner in the acquisition of wholesome states, 25 
with shame and fear of wrongdoing following along.&2 [2] For a wise person who has a

rrived at true knowledge, right view springs up. For one of right view, right intention spr

ings up. For one of right intention, right speech springs up. For one of right speech, right

 action springs up. For one of right action, right livelihood springs up. For one of right li

velihood, right effort springs up. For one of right effort, right mindfulness springs up. F30 
or one of right mindfulness, right concentration springs up.”&3 

 

2 (2) Half the Holy Life 

Thus have I heard. On one occasion the Blessed One was dwelling among the Sakya

ns where there was a town of the Sakyans named Någaraka.&4 Then the Venerable Óna35 
nda approached the Blessed One. Having approached, he paid homage to the Blessed O

ne, sat down to one side, and said to him: 

“Venerable sir, this is half of the holy life, that is, good friendship, good companions

hip, good comradeship.”&5 



Samyutta Nikaya Vol 5 Page 4 
 
 

“Not so, Ónanda! Not so, Ónanda! This is the entire holy life, Ónanda, that is, good 

friendship, good companionship, good comradeship. When a bhikkhu has a good friend,

 a good companion, a good comrade, it is to be expected that he will develop and cultiva

te the noble eightfold path.&6 

“And how, Ónanda, does a bhikkhu who has a good friend, a good companion, a go5 
od comrade, develop and cultivate the noble eightfold path? Here, Ónanda, a bhikkhu de

velops right view, which is based upon seclusion, dispassion, and cessation, maturing in

 relinquishment.&7 He develops right intention … right speech … right action … right l

ivelihood … right effort … right mindfulness … right concentration, which is based upo

n seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way, Óna10 
nda, that a bhikkhu who has a good friend, a good companion, a good comrade, develop

s and cultivates the noble eightfold path. [3] 

“By this method too, Ónanda, it may be understood how the entire holy life is good f

riendship, good companionship, good comradeship: by relying upon me as a good friend

, Ónanda, beings subject to birth are freed from birth; beings subject to aging are freed f15 
rom aging; beings subject to death are freed from death; beings subject to sorrow, lamen

tation, pain, displeasure, and despair are freed from sorrow, lamentation, pain, displeasu

re, and despair. By this method too, Ónanda, it may be understood how the entire holy li

fe is good friendship, good companionship, good comradeship.” 

 20 
3 (3) Såriputta 

Setting at Såvatth¥. Then the Venerable Såriputta approached the Blessed One … an

d said to him: 

“Venerable sir, this is the entire holy life, that is, good friendship, good companions

hip, good comradeship.”&8 25 
“Good, good, Såriputta! This is the entire holy life, Såriputta, that is, good friendshi

p, good companionship, good comradeship. When a bhikkhu has a good friend, a good c

ompanion, a good comrade, it is to be expected that he will develop and cultivate the no

ble eightfold path. 

“And how, Såriputta, does a bhikkhu who has a good friend, a good companion, a g30 
ood comrade, develop and cultivate the noble eightfold path?”  

(The rest as in the preceding sutta.) [4] 

 

4 (4) The Brahmin 

Setting at Såvatth¥. Then, in the morning, the Venerable Ónanda dressed and, taking 35 
bowl and robe, entered Såvatth¥ for alms. The Venerable Ónanda saw the brahmin Jåˆus

soˆi departing from Såvatth¥ in an all-white chariot drawn by mares.&9 The horses that 

were yoked to it were white, its ornaments were white, the chariot was white, its upholst

ery was white, the reins, goad, and canopy were white, his turban, clothes, and sandals 
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were white, and he was being fanned by a white fan. People, having seen this, said: “Di

vine, indeed, sir, is the vehicle! It appears to be a divine vehicle, indeed, sir!”&10 

Then, when the Venerable Ónanda had walked for alms in Såvatth¥ and returned fro

m his alms round, after his meal he approached the Blessed One, [5] paid homage to hi

m, sat down to one side, and said to the Blessed One: 5 
“Here, venerable sir, in the morning I dressed and, taking bowl and robe, entered Så

vatth¥ for alms. I saw the brahmin Jåˆussoˆi departing from Såvatth¥ in an all-white char

iot drawn by mares…. People, having seen this, said: ‘Divine, indeed, sir, is the vehicle!

 It appears to be a divine vehicle, indeed, sir!’ Is it possible, venerable sir, to point out a 

divine vehicle in this Dhamma and Discipline?” 10 
“It is possible, Ónanda,” the Blessed One said. “This is a designation for this noble e

ightfold path: ‘the divine vehicle’ and ‘the vehicle of Dhamma’ and ‘the unsurpassed vi

ctory in battle.’ 

“Right view, Ónanda, when developed and cultivated, has as its final goal the remov

al of lust, the removal of hatred, the removal of delusion. Right intention … Right conce15 
ntration, when developed and cultivated, [6] has as its final goal the removal of lust, the 

removal of hatred, the removal of delusion. 

“In this way, Ónanda, it may be understood how this is a designation for this noble e

ightfold path: ‘the divine vehicle’ and ‘the vehicle of Dhamma’ and ‘the unsurpassed vi

ctory in battle.’ 20 
This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 

“Its qualities of faith and wisdom 

Are always yoked evenly together.&11 25 
Shame is its pole, mind its yoke-tie, 

Mindfulness the watchful charioteer. 

 

The chariot’s ornament is virtue, 

Its axles meditation, energy its wheels; 30 
Equanimity keeps the burden balanced, 

Desirelessness its upholstery. 

 

Good will, non-harming, and seclusion: 

These are the chariot’s weaponry, 35 
Forbearance its armour and shield,&12 

As it rolls towards security from bondage. 

 

This divine vehicle unsurpassed 
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Originates from within oneself.&13 

The wise depart from the world in it, 

Inevitably winning the victory.” 

 

5 (5) For What Purpose? 5 
Setting at Såvatth¥. Then a number of bhikkhus approached the Blessed One…. Sitti

ng to one side, those bhikkhus said to the Blessed One: 

“Here, venerable sir, wanderers of other sects ask us: ‘For what purpose, friends, is t

he holy life lived under the recluse Gotama?&14 When we are asked thus, venerable sir,

 we answer those wanderers as follows: ‘It is, friends, for the full understanding of suffe10 
ring that the holy life is lived under the Blessed One.’ We hope, venerable sir, that when

 we answer thus we state what has been said by the Blessed One and do not misrepresen

t him with what is contrary to fact; [7] that we explain in accordance with the Dhamma, 

and that no reasonable consequence of our assertion gives ground for criticism.” 

“For sure, bhikkhus, when you answer thus you state what has been said by me and 15 
do not misrepresent me with what is contrary to fact; [7] you explain in accordance with

 the Dhamma, and no reasonable consequence of your assertion gives ground for criticis

m. For, bhikkhus, it is for the full understanding of suffering that the holy life is lived un

der me. 

“If, bhikkhus, wanderers of other sects ask you: ‘But, friends, is there a path, is there20 
 a way for the full understanding of this suffering?’—being asked thus, you should answ

er them thus: ‘There is a path, friends, there is a way for the full understanding of this su

ffering.’ 

“And what, bhikkhus, is that path, what is that way for the full understanding of this 

suffering. It is this noble eightfold path; that is, right view … right concentration. This is25 
 the path, this is the way for the full understanding of this suffering. 

“Being asked thus, bhikkhus, you should answer those wanderers of other sects in su

ch a way.” 

 

6 (6) A Certain Bhikkhu (1) 30 
Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One…. Sitting to

 one side, that bhikkhu said to the Blessed One: 

“Venerable sir, it is said, ‘the holy life, the holy life.’ What, venerable sir, is the holy

 life? What is the final goal of the holy life?” 

“This noble eightfold path, bhikkhu, is the holy life; that is, right view … right conc35 
entration. [8] The destruction of lust, the destruction of hatred, the destruction of delusio

n: this is the final goal of the holy life.” 
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7 (7) A Certain Bhikkhu (2) 

“Venerable sir, it is said, ‘the removal of lust, the removal of hatred, the removal of 

delusion.’ Of what now, venerable sir, is this the designation?” 

“This, bhikkhu, is a designation for the element of Nibbåna: the removal of lust, the 

removal of hatred, the removal of delusion. The destruction of the taints is spoken of in t5 
hat way.&15 

When this was said, that bhikkhu said to the Blessed One: “Venerable sir, it is said, ‘

the Deathless, the Deathless.’ What now, venerable sir, is the Deathless? What is the pat

h leading to the Deathless?” 

“The destruction of lust, the destruction of hatred, the destruction of delusion: this is10 
 called the Deathless. This noble eightfold path is the path leading to the Deathless; that 

is, right view … right concentration.” 

 

8 (8) Analysis 

Setting at Såvatth¥. “Bhikkhus, I will teach you the noble eightfold path and I will an15 
alyse it for you. Listen to that and attend carefully, I will speak.” 

“Yes, venerable sir,” those bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is the noble eightfold path? Right view … right concentration.

&16 

“And what, bhikkhus, is right view? Knowledge of suffering, knowledge of the origi20 
n of suffering, [9] knowledge of the cessation of suffering, knowledge of the way leadin

g to the cessation of suffering: this is called right view. 

“And what, bhikkhus, is right intention? Intention of renunciation, intention of non-i

ll will, intention of harmlessness: this is called right intention. 

“And what, bhikkhus, is right speech? Abstinence from false speech, abstinence fro25 
m divisive speech, abstinence from harsh speech, abstinence from idle chatter: this is cal

led right speech. 

“And what, bhikkhus, is right action? Abstinence from the destruction of life, abstin

ence from taking what is not given, abstinence from sexual misconduct:&17 this is calle

d right action. 30 
“And what, bhikkhus, is right livelihood? Here a noble disciple, having abandoned a

 wrong mode of livelihood, earns his living by a right livelihood: this is called right livel

ihood. 

“And what, bhikkhus, is right effort? Here, bhikkhus, a bhikkhu generates desire for 

the non-arising of unarisen evil unwholesome states; he makes an effort, arouses energy35 
, applies his mind, and strives. He generates desire for the abandoning of arisen evil unw

holesome states…. He generates desire for the arising of unarisen wholesome states…. 

He generates desire for the maintenance of arisen wholesome states, for their non-declin
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e, increase, expansion, and fulfilment by development; he makes an effort, arouses ener

gy, applies his mind, and strives. This is called right effort. 

“And what, bhikkhus is right mindfulness? Here, bhikkhus, a bhikkhu dwells conte

mplating the body in the body, ardent, clearly comprehending, mindful, having put awa

y covetousness and displeasure in regard to the world. He dwells contemplating feelings5 
 in feelings, ardent, clearly comprehending, mindful, having put away covetousness and 

displeasure in regard to the world. He dwells contemplating mind in mind, ardent, [10] c

learly comprehending, mindful, having put away covetousness and displeasure in regard

 to the world. He dwells contemplating mental phenomena in mental phenomena, ardent

, clearly comprehending, mindful, having put away covetousness and displeasure in rega10 
rd to the world. This is called right mindfulness. 

“And what, bhikkhus, is right concentration? Here, bhikkhus, secluded from sensual

 pleasures, secluded from unwholesome states, a bhikkhu enters and dwells in the first j

håna, which is accompanied by thought and examination, with rapture and happiness bo

rn of seclusion. With the subsiding of thought and examination, he enters and dwells in t15 
he second jhåna, which has internal confidence and unification of mind, is without thou

ght and examination, and has rapture and happiness born of concentration. With the fadi

ng away as well of rapture, he dwells equanimous and, mindful and clearly comprehend

ing, he experiences happiness with the body; he enters and dwells in the third jhåna of w

hich the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’ With20 
 the abandoning of pleasure and pain, and with the previous passing away of joy and dis

pleasure, he enters and dwells in the fourth jhåna, which is neither painful nor pleasant a

nd includes the purification of mindfulness by equanimity. This is called right concentra

tion.” 

 25 
9 (9) The Spike 

Setting at Såvatth¥. “Bhikkhus, suppose a spike of rice or a spike of barley was wron

gly directed and was pressed upon by the hand or the foot. That it could pierce the hand 

or the foot and draw blood: this is impossible. For what reason? Because the spike is wr

ongly directed. So too, bhikkhus, that a bhikkhu with a wrongly directed view, with a w30 
rongly directed development of the path, could pierce ignorance, arouse true knowledge,

 and realize Nibbåna: this is impossible. For what reason? Because his view is wrongly 

directed. 

“Bhikkhus, suppose a spike of rice or a spike of barley was rightly directed and was 

pressed upon by the hand or the foot. That it could pierce the hand or the foot and draw 35 
blood: this is possible. For what reason? Because the spike is rightly directed. [11] So to

o, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed develop

ment of the path, could pierce ignorance, arouse true knowledge, and realize Nibbåna: t

his is possible. For what reason? Because his view is rightly directed. 
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“And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view, w

hich is based upon seclusion, dispassion, and cessation, maturing in relinquishment. He 

develops … right concentration, which is based upon seclusion, dispassion, and cessatio

n, maturing in relinquishment. 

“It is in this way, bhikkhus, that a bhikkhu with a rightly directed view, with a rightl5 
y directed development of the path, pierces ignorance, arouses true knowledge, and reali

zes Nibbåna.” 

 

10 (10) Nandiya 

Setting at Såvatth¥. Then the wanderer Nandiya approached the Blessed One and exc10 
hanged greetings with him. When they had concluded their greetings and cordial talk, h

e sat down to one side and said to the Blessed One: “How many things, Master Gotama,

 when developed and cultivated, lead to Nibbåna, have Nibbåna as their destination, Nib

båna as their final goal?” 

“These eight things, Nandiya, when developed and cultivated, lead to Nibbåna, have15 
 Nibbåna as their destination, Nibbåna as their final goal. What eight? Right view … rig

ht concentration. These eight things, when developed and cultivated, lead to Nibbåna, h

ave Nibbåna as their destination, Nibbåna as their final goal.” 

When this was said, the wanderer Nandiya said to the Blessed One: “Magnificent, 

Master Gotama! Magnificent, Master [12] Gotama! … From today let Master Gotama r20 
emember me as a lay follower who has gone for refuge for life.” 

 

II. Dwelling 

 

11 (1) Dwelling (1) 25 
Setting at Såvatth¥. “Bhikkhus, I wish to go into seclusion for half a month. I should 

not be approached by anyone except the one who brings me almsfood.”&18 

“Yes, venerable sir,” those bhikkhus replied, and no one approached the Blessed On

e except the one who brought him almsfood. 

Then, when that half-month had passed, the Blessed One emerged from seclusion an30 
d addressed the bhikkhus thus: 

“Bhikkhus, I have been dwelling in part of the abode in which I dwelt soon after I at

tained complete enlightenment.&19 I have understood thus: ‘There is feeling with wron

g view as condition, also feeling with right view as condition…. There is feeling with w

rong concentration as condition, also feeling with right concentration as condition. Ther35 
e is feeling with desire as condition, also feeling with thought as condition, also feeling 

with perception as condition.&20 

“‘When desire has not subsided, and thought has not subsided, and perception has n

ot subsided, there is feeling with that as condition. [When desire has subsided, and thou
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ghts have not subsided, [13] and perceptions have not subsided, there is also feeling wit

h that as condition. When desire has subsided, and thoughts have subsided, and percepti

ons have not subsided, there is also feeling with that as condition.] When desire has sub

sided, and thought has subsided, and perception has subsided, there is also feeling with t

hat as condition. There is effort for the attainment of the as-yet-unattained. When that st5 
age has been reached, there is also feeling with that as condition.’”&21 

 

12 (2) Dwelling (2) 

Setting at Såvatth¥. “Bhikkhus, I wish to go into seclusion for three months. I should

 not be approached by anyone except the one who brings me almsfood.” 10 
“Yes, venerable sir,” those bhikkhus replied, and no one approached the Blessed On

e except the one who brought him almsfood. 

Then, when those three months had passed, the Blessed One emerged from seclusio

n and addressed the bhikkhus thus: 

“Bhikkhus, I have been dwelling in part of the abode in which I dwelt soon after I at15 
tained complete enlightenment. I have understood thus: ‘There is feeling with wrong vie

w as condition, also feeling with the subsiding of wrong view as condition.&22 There is

 feeling with right view as condition, also feeling with the subsiding of right view as con

dition…. There is feeling with wrong concentration as condition, also feeling with the s

ubsiding of wrong concentration as condition. There is feeling with right concentration 20 
as condition, also feeling with the subsiding of right concentration as condition. There is

 feeling with desire as condition, also feeling with the subsiding of desire as condition. 

There is feeling with thought as condition, also feeling with the subsiding of thought as 

condition. There is feeling with perception as condition, also feeling with the subsiding 

of perception as condition. 25 
“‘When desire has not subsided, and thought has not subsided, and perception has n

ot subsided, there is feeling with that as condition. [When desire has subsided, and thou

ghts have not subsided, and perceptions have not subsided, there is also feeling with that

 as condition. When desire has subsided, and thoughts have subsided, and perceptions h

ave not subsided, there is also feeling with that as condition]. [14] When desire has subs30 
ided, and thought has subsided, and perception has subsided, there is also feeling with th

at as condition. There is effort for the attainment of the as-yet-unattained. When that sta

ge has been reached, there is also feeling with that as condition.’” 

 

13 (3) A Trainee 35 
Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One…. Sitting to

 one side, that bhikkhu said to the Blessed One: 

“Venerable sir, it is said, ‘a trainee, a trainee.’ In what way is one a trainee?” 
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“Here, bhikkhu, one possesses a trainee’s right view … a trainee’s right concentratio

n. It is in this way that one is a trainee.” 

 

14 (4) Arising (1) 

Setting at Såvatth¥. “Bhikkhus, these eight things, developed and cultivated, if unaris5 
en do not arise apart from the appearance of a Tathågata, an Arahant, a Fully Enlightene

d One. What eight? Right view … right concentration. These eight things….” 

 

15 (5) Arising (2) 

Setting at Såvatth¥. “Bhikkhus, these eight things, developed and cultivated, if unaris10 
en do not arise apart from the Discipline of a Sublime One. What eight? Right view … [

15] right concentration. These eight things….” 

 

16 (6) Purified (1) 

Setting at Såvatth¥. “Bhikkhus, these eight things, purified, cleansed, flawless, free f15 
rom corruptions, if unarisen do not arise apart from the appearance of a Tathågata, an A

rahant, a Fully Enlightened One. What eight? Right view … right concentration. These 

eight things….” 

 

17 (7) Purified (2) 20 
Setting at Såvatth¥. “Bhikkhus, these eight things, purified, cleansed, flawless, free f

rom corruptions, if unarisen do not arise apart from the Discipline of a Sublime One. W

hat eight? Right view … right concentration. These eight things….” 

 

18 (8) The Cock’s Park (1) 25 
Thus have I heard. On one occasion the Venerable Ónanda and the Venerable Bhad

da were dwelling at På†aliputta in the Cock’s Park. Then, in the evening, the Venerable 

Bhadda emerged from seclusion, approached the Venerable Ónanda, and exchanged gre

etings with him. When they had concluded their greetings and cordial talk, he sat down t

o one side and said to the Venerable Ónanda: 30 
“Friend Ónanda, it is said, ‘the unholy life, the unholy life.’ What now, friend, is the

 unholy life?” [16] 

“Good, good, friend Bhadda! Your intelligence is excellent,&23 friend Bhadda, you

r ingenuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Óna

nda, it is said, “the unholy life, the unholy life.” What now, friend, is the unholy life?’” 35 
“Yes, friend.” 

“This eightfold wrong path, friend, is the unholy life; that is, wrong view … wrong c

oncentration.” 

 



Samyutta Nikaya Vol 5 Page 12 
 
 
19 (9) The Cock’s Park (2) 

Setting at På†aliputta. “Friend Ónanda, it is said, ‘the holy life, the holy life.’ What n

ow, friend, is the holy life and what is the final goal of the holy life?”  

“Good, good, friend Bhadda! Your intelligence is excellent, friend Bhadda, your ing

enuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ónanda, 5 
it is said, “the holy life, the holy life.” What now, friend, is the holy life and what is the 

final goal of the holy life?’”  

“Yes, friend.” 

“This noble eightfold path, friend, is the holy life; that is, right view … right concent

ration. The destruction of lust, the destruction of hatred, the destruction of delusion: this,10 
 friend, is the final goal of the holy life.” 

 

20 (10) The Cock’s Park (3) 

Setting at På†aliputta. “Friend Ónanda, it is said, ‘the holy life, the holy life.’ What n

ow, friend, is the holy life, and who is a follower of the holy life, and what is the final g15 
oal of the holy life?” [17] 

“Good, good, friend Bhadda! Your intelligence is excellent, friend Bhadda, your ing

enuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ónanda, 

it is said, “the holy life, the holy life.” What now, friend, is the holy life, and who is a fo

llower of the holy life, and what is the final goal of the holy life?’”  20 
“Yes, friend.” 

“This noble eightfold path, friend, is the holy life; that is, right view … right concent

ration. One who possesses this noble eightfold path is called a liver of the holy life. The 

destruction of lust, the destruction of hatred, the destruction of delusion: this, friend, is t

he final goal of the holy life.” 25 
 

III. Wrongness 

 

21 (1) Wrongness 

Setting at Såvatth¥. “Bhikkhus, I will teach you wrongness and rightness. Listen to t30 
hat…. [18] 

“And what, bhikkhus, is wrongness? It is: wrong view … wrong concentration. This

 is called wrongness.  

“And what, bhikkhus, is rightness? It is: right view … right concentration. This is ca

lled rightness.” 35 
 

22 (2) Unwholesome States 

Setting at Såvatth¥. “Bhikkhus, I will teach you unwholesome states and wholesome 

states. Listen to that….  
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“And what, bhikkhus, are unwholesome states. They are: wrong view … wrong con

centration. These are called unwholesome states. 

“And what, bhikkhus, are wholesome states. They are: right view … right concentra

tion. These are called wholesome states.” 

 5 
23 (3) The Way (1) 

Setting at Såvatth¥. “Bhikkhus, I will teach you the wrong way and the right way. Li

sten to that….  

“And what, bhikkhus, is the wrong way? It is: wrong view … wrong concentration. 

This is called the wrong way.  10 
“And what, bhikkhus, is the right way? It is: right view … right concentration. This i

s called the right way.” 

 

24 (4) The Way (2) 

Setting at Såvatth¥. “Bhikkhus, whether for a layperson or one gone forth, I do not p15 
raise the wrong way. Whether it is a layperson or one gone forth who is practising wron

gly, [19] because of undertaking the wrong way of practice he does not attain the metho

d, the Dhamma that is wholesome.&24 And what, bhikkhus, is the wrong way? It is: wr

ong view … wrong concentration. This is called the wrong way. Whether it is a laypers

on or one gone forth who is practising wrongly, because of undertaking the wrong way 20 
of practice he does not attain the method, the Dhamma that is wholesome. 

“Bhikkhus, whether for a layperson or one gone forth, I praise the right way. Wheth

er it is a layperson or one gone forth who is practising rightly, because of undertaking th

e right way of practice he attains the method, the Dhamma that is wholesome. And what

, bhikkhus, is the right way? It is: right view … right concentration. This is called the rig25 
ht way. Whether it is a layperson or one gone forth who is practising rightly, because of 

undertaking the right way of practice he attains the method, the Dhamma that is wholes

ome.” 

 

25 (5) The Inferior Person (1) 30 
Setting at Såvatth¥. “Bhikkhus, I will teach you the inferior person and the superior p

erson. Listen to that…. 

“And what, bhikkhus, is the inferior person? Here someone is of wrong view, wrong

 intention, wrong speech, wrong action, wrong livelihood, wrong effort, wrong mindfuln

ess, wrong concentration. This is called the inferior person. 35 
“And what, bhikkhus, is the superior person? Here someone is of right view, right in

tention, right speech, [20] right action, right livelihood, right effort, right mindfulness, ri

ght concentration. This is called the superior person.” 
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26 (6) The Inferior Person (2) 

Setting at Såvatth¥. “Bhikkhus, I will teach you the inferior person and the one who i

s worse than the inferior person. I will teach you the superior person and the one who is 

better than the superior person. Listen to that…. 

“And what, bhikkhus, is the inferior person? Here someone is of wrong view … wro5 
ng concentration. This is called the inferior person. 

“And what, bhikkhus, is the one who is worse than the inferior person? Here someo

ne is of wrong view … wrong concentration, wrong knowledge, wrong liberation.&25 T

his is called the one who is worse than the inferior person. 

“And what, bhikkhus, is the superior person? Here someone is of right view … right10 
 concentration. This is called the superior person. 

“And what, bhikkhus, is the one who is better than the superior person? Here someo

ne is of right view … right concentration, right knowledge, right liberation. This is calle

d the one who is better than the superior person.” 

 15 
27 (7) The Pot 

Setting at Såvatth¥. “Bhikkhus, just as a pot without a stand is easily knocked over, 

while one with a stand is difficult to knock over, so the mind without a stand is easily kn

ocked over, while the mind with a stand is difficult to knock over. [21] 

“And what, bhikkhus, is the stand of the mind? It is this noble eightfold path; that is,20 
 right view … right concentration. This is the stand of the mind. 

“Bhikkhus, just as a pot … so the mind without a stand is easily knocked over, while

 the mind with a stand is difficult to knock over.” 

 

28 (8) Concentration 25 
Setting at Såvatth¥. “Bhikkhus, I will teach you noble right concentration with its su

pports and its accessories.&26 Listen to that…. 

“And what, bhikkhus, is the noble right concentration with its supports and its acces

sories? There are: right view … right mindfulness. The one-pointedness of mind equipp

ed with these seven factors is called the noble right concentration ‘with its supports,’ an30 
d also ‘with its accessories.’” 

 

29 (9) Feeling 

Setting at Såvatth¥. “Bhikkhus, there are these three feelings. What three? Pleasant f

eeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings. 35 
“The noble eightfold path, bhikkhus, is to be developed for the full understanding of

 these three feelings. What is the noble eightfold path? It is: right view … right concentr

ation. [22] The noble eightfold path is to be developed for the full understanding of thes

e three feelings.” 
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30 (10) Uttiya 

Setting at Såvatth¥. Then the Venerable Uttiya approached the Blessed One … and s

aid to him:  

“Here, venerable sir, when I was alone in seclusion a reflection arose in my mind th5 
us: ‘Five cords of sensual pleasure have been spoken of by the Blessed One. But what n

ow are those five cords of sensual pleasure?’”  

“Good, good, Uttiya! These five cords of sensual pleasure have been spoken of by 

me. What five? Forms cognizable by the eye that are desirable, lovely, agreeable, pleasi

ng, sensually enticing, tantalizing. Sounds cognizable by the ear … Odours cognizable b10 
y the nose … Tastes cognizable by the tongue … Tactile objects cognizable by the body

 that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These are 

the five cords of sensual pleasure spoken of by me. 

“The noble eightfold path, Uttiya, is to be developed for the abandoning of these fiv

e cords of sensual pleasure. And what is the noble eightfold path? It is: right view … rig15 
ht concentration. This noble eightfold path is to be developed for the abandoning of thes

e five cords of sensual pleasure.” 

 

IV. Practice 

 20 
31 (1) Practice (1) 

[23] Setting at Såvatth¥. “Bhikkhus, I will teach you wrong practice and right practic

e. Listen to that….  

“And what, bhikkhus, is wrong practice? It is: wrong view … wrong concentration. 

This is called wrong practice.  25 
“And what, bhikkhus, is right practice? It is: right view … right concentration. This 

is called right practice.” 

 

32 (2) Practice (2) 

Setting at Såvatth¥. “Bhikkhus, I will teach you the one practising wrongly and the o30 
ne practising rightly. Listen to that…. 

“And what, bhikkhus, is the one practising wrongly? Here someone is of wrong vie

w … wrong concentration. This is called the one practising wrongly. 

“And what, bhikkhus, is the one practising rightly? Here someone is of right view 

… right concentration. This is called the one practising rightly.”&27 35 
 

33 (3) Neglected 

Setting at Såvatth¥. “Bhikkhus, those who have neglected the noble eightfold path ha

ve neglected the noble path&28 leading to the complete destruction of suffering. Those 
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who have undertaken the noble eightfold path have undertaken the noble path leading to

 the complete destruction of suffering. [24] 

“And what, bhikkhus, is the noble eightfold path? It is: right view … right concentra

tion. Those who have neglected this noble eightfold path … Those who have undertaken

 this noble eightfold path have undertaken the noble path leading to the complete destru5 
ction of suffering.” 

 

34 (4) Going Beyond 

Setting at Såvatth¥. “Bhikkhus, these eight things, when developed and cultivated, le

ad to going beyond from the near shore to the far shore. What eight? Right view … right10 
 concentration. These eight things, when developed and cultivated, lead to going beyond

 from the near shore to the far shore.”&29 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 15 
“Few are those among humankind 

Who go beyond to the far shore. 

The rest of the people merely run 

Up and down along the bank. 

 20 
When the Dhamma is rightly expounded 

Those who practise in accord with the Dhamma 

Are the people who will go beyond 

The realm of Death so hard to cross. 

 25 
Having left behind the dark qualities, 

The wise man should develop the bright ones. 

Having come from home into homelessness, 

Where it is hard to take delight— 

 30 
There in seclusion he should seek delight, 

Having left behind sensual pleasures. 

Owning nothing, the wise man  

Should cleanse himself of mind’s defilements. 

 35 
Those whose minds are well developed 

In the factors of enlightenment, 

Who through non-clinging find delight 

In the relinquishment of grasping: 
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Those luminous ones with taints destroyed 

Are fully quenched in the world.” [25] 

 

35 (5) Recluseship (1) 

Setting at Såvatth¥. “Bhikkhus, I will teach you recluseship and the fruits of recluses5 
hip. Listen to that…. 

“And what, bhikkhus, is recluseship? It is this noble eightfold path; that is, right vie

w … right concentration. This is called recluseship. 

“And what, bhikkhus, are the fruits of recluseship? The fruit of stream-entry, the fru

it of once-returning, the fruit of non-returning, the fruit of arahantship. These are called 10 
the fruits of recluseship.” 

 

36 (6) Recluseship (2) 

Setting at Såvatth¥. “Bhikkhus, I will teach you recluseship and the goal of reclusesh

ip. Listen to that…. 15 
“And what, bhikkhus, is recluseship? It is this noble eightfold path; that is, right vie

w … right concentration. This is called recluseship. 

“And what, bhikkhus, is the goal of recluseship? The destruction of lust, the destruct

ion of hatred, the destruction of delusion. This is called the goal of recluseship.” 

 20 
37 (7) Brahminhood (1) 

Setting at Såvatth¥. “Bhikkhus, I will teach you brahminhood and the fruits of brahm

inhood. Listen to that…. 

“And what, bhikkhus, is brahminhood? It is this noble eightfold path; that is, right vi

ew … right concentration. This is called brahminhood. 25 
“And what, bhikkhus, are the fruits of brahminhood? [26] The fruit of stream-entry, 

the fruit of once-returning, the fruit of non-returning, the fruit of arahantship. These are 

called the fruits of brahminhood.” 

 

38 (8) Brahminhood (2) 30 
Setting at Såvatth¥. “Bhikkhus, I will teach you brahminhood and the goal of brahmi

nhood. Listen to that…. 

“And what, bhikkhus, is brahminhood? It is this noble eightfold path; that is, right vi

ew … right concentration. This is called brahminhood. 

“And what, bhikkhus, is the goal of brahminhood? The destruction of lust, the destru35 
ction of hatred, the destruction of delusion. This is called the goal of brahminhood.” 
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39 (9) The Holy Life (1) 

Setting at Såvatth¥. “Bhikkhus, I will teach you the holy life and the fruits of the hol

y life. Listen to that…. 

“And what, bhikkhus, is the holy life? It is this noble eightfold path; that is, right vie

w … right concentration. This is called the holy life. 5 
“And what, bhikkhus, are the fruits of the holy life? The fruit of stream-entry, the fr

uit of once-returning, the fruit of non-returning, the fruit of arahantship. These are called

 the fruits of the holy life.” 

 

40 (10) The Holy Life (2) 10 
Setting at Såvatth¥. “Bhikkhus, I will teach you the holy life and the goal of the holy 

life. Listen to that…. 

“And what, bhikkhus, is the holy life? It is this noble eightfold path; that is, right vie

w … right concentration. This is called the holy life. [27] 

“And what, bhikkhus, is the goal of the holy life? The destruction of lust, the destruc15 
tion of hatred, the destruction of delusion. This is called the goal of the holy life.” 

 

V. Wanderers of Other Sects&30 

 

41 (1) The Fading Away of Lust 20 
Setting at Såvatth¥. “Bhikkhus, if wanderers of other sects ask you: ‘For what purpos

e, friends, is the holy life lived under the recluse Gotama?’—being asked thus, you shou

ld answer them thus: ‘It is, friends, for the fading away of lust that the holy life is lived 

under the Blessed One.’  

“Then, bhikkhus, if the wanderers of other sects ask you: ‘But, friends, is there a pat25 
h, is there a way for the fading away of lust?’ being asked thus, you should answer them

 thus: ‘There is a path, friends, there is a way for the fading away of lust.’ 

“And what, bhikkhus, is that path, what is that way [28] for the fading away of lust? 

It is this noble eightfold path; that is, right view … right concentration. This is the path, 

this is the way for the fading away of lust. 30 
“Being asked thus, bhikkhus, you should answer those wanderers of other sects in su

ch a way.” 

 

42 (2)–48 (8) The Abandoning of the Fetters, Etc. 

“Bhikkhus, if wanderers of other sects ask you: ‘For what purpose, friends, is the ho35 
ly life lived under the recluse Gotama?’—being asked thus, you should answer them thu

s: ‘It is, friends, for the abandoning of the fetters … for the uprooting of the underlying t

endencies … for the full understanding of the course&31 … for the destruction of the ta

ints … for the realization of the fruit of true knowledge and liberation … for the sake of 
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knowledge and vision … [29] … for the sake of final Nibbåna without clinging that the 

holy life is lived under the Blessed One.’  

“Then, bhikkhus, if the wanderers of other sects ask you: ‘But, friends, is there a pat

h, is there a way for attaining final Nibbåna without clinging?’—being asked thus, you s

hould answer them thus: ‘There is a path, friends, there is a way for attaining final Nibb5 
åna without clinging.’ 

“And what, bhikkhus, is that path, what is that way for attaining final Nibbåna witho

ut clinging? It is this noble eightfold path; that is, right view … right concentration. This

 is the path, this is the way for attaining final Nibbåna without clinging.  

“Being asked thus, bhikkhus, you should answer those wanderers of other sects in su10 
ch a way.” 

 

VI. The Sun Repetition Series 

 

(i) Based upon Seclusion Version 15 
 

49 (1) Good Friend 

Setting at Såvatth¥. “Bhikkhus, this is the forerunner and precursor of the rising of th

e sun, that is, the dawn. So too, bhikkhus, [30] for a bhikkhu this is the forerunner and p

recursor for the arising of the noble eightfold path, that is, good friendship.&32 When a 20 
bhikkhu has a good friend, it is to be expected that he will develop and cultivate this nob

le eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig

htfold path? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusi

on, dispassion, and cessation, maturing in relinquishment…. He develops right concentr25 
ation which is based upon seclusion, dispassion, and cessation, maturing in relinquishm

ent. It is in this way, bhikkhus, that a bhikkhu who has a good friend develops and cultiv

ates the noble eightfold path.” 

 

50 (2)–55 (7) Accomplishment in Virtue, Etc. 30 
“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising o

f the noble eightfold path, that is, accomplishment in virtue … accomplishment in desire

 … accomplishment in self … accomplishment in view … accomplishment in diligence 

…[31] … accomplishment in proper attention.&33 When a bhikkhu is accomplished in 35 
proper attention, it is to be expected that he will develop and cultivate this noble eightfol

d path. 

“And how does a bhikkhu who is accomplished in proper attention develop and culti

vate the noble eightfold path? Here, bhikkhus, a bhikkhu develops right view, which is 
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based upon seclusion, dispassion, and cessation, maturing in relinquishment…. He deve

lops right concentration, which is based upon seclusion, dispassion, and cessation, matu

ring in relinquishment. It is in this way, bhikkhus, that a bhikkhu who is accomplished i

n proper attention develops and cultivates the noble eightfold path.” 

 5 
(ii) Removal of Lust Version 

 

56 (1) Good Friend 

“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising o10 
f the noble eightfold path, that is, good friendship. When a bhikkhu has a good friend, it 

is to be expected that he will develop and cultivate this noble eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig

htfold path? Here, bhikkhus, a bhikkhu develops right view, which has as its final goal t

he removal of lust, the removal of hatred, the removal of delusion…. He develops right 15 
concentration, which has as its final goal the removal of lust, the removal of hatred, the 

removal of delusion.  It is in this way, bhikkhus, that a bhikkhu who has a good friend d

evelops and cultivates the noble eightfold path.” 

 

57 (2)–62 (7) Accomplishment in Virtue, Etc. 20 
“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising o

f the noble eightfold path, that is, accomplishment in virtue … [32] … accomplishment i

n desire … accomplishment in self … accomplishment in view … accomplishment in di

ligence … accomplishment in proper attention. When a bhikkhu is accomplished in prop25 
er attention, it is to be expected that he will develop and cultivate this noble eightfold pa

th. 

“And how does a bhikkhu who is accomplished in proper attention develop and culti

vate the noble eightfold path? Here, bhikkhus, a bhikkhu develops right view, which has

 as its final goal the removal of lust, the removal of hatred, the removal of delusion…. H30 
e develops right concentration, which has as its final goal the removal of lust, the remov

al of hatred, the removal of delusion. It is in this way, bhikkhus, that a bhikkhu who is a

ccomplished in proper attention develops and cultivates the noble eightfold path.” 

 

VII. One Thing Repetition Series (1) 35 
 

(i) Based upon Seclusion Version 
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63 (1) Good Friend 

Setting at Såvatth¥. “Bhikkhus, one thing is very helpful for the arising of the noble 

eightfold path. What one thing? Good friendship. [33] When a bhikkhu has a good frien

d, it is to be expected that he will develop and cultivate the noble eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig5 
htfold path? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusi

on, dispassion, and cessation, maturing in relinquishment…. He develops right concentr

ation which is based upon seclusion, dispassion, and cessation, maturing in relinquishm

ent. It is in this way, bhikkhus, that a bhikkhu who has a good friend develops and cultiv

ates the noble eightfold path.” 10 
 

64 (2)–69 (7) Accomplishment in Virtue, Etc. 

“Bhikkhus, one thing is very helpful for the arising of the noble eightfold path. What

 one thing? Accomplishment in virtue … Accomplishment in desire … Accomplishment

 in self … Accomplishment in view … Accomplishment in diligence … Accomplishme15 
nt in proper attention … (complete as in §63) [34] … He develops right concentration w

hich is based upon seclusion, dispassion, and cessation, maturing in relinquishment. It is

 in this way, bhikkhus, that a bhikkhu who is accomplished in proper attention develops 

and cultivates the noble eightfold path.” 

 20 
(ii) Removal of Lust Version 

 

70 (1) Good Friend 

Setting at Såvatth¥. “Bhikkhus, one thing is very helpful for the arising of the noble 

eightfold path. What one thing? Good friendship. When a bhikkhu has a good friend, it i25 
s to be expected that he will develop and cultivate the noble eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig

htfold path? Here, bhikkhus, a bhikkhu develops right view, which has as its final goal t

he removal of lust, the removal of hatred, the removal of delusion…. He develops right 

concentration, which has as its final goal the removal of lust, the removal of hatred, the 30 
removal of delusion.  It is in this way, bhikkhus, that a bhikkhu who has a good friend d

evelops and cultivates the noble eightfold path.” 

 

71 (2)–76 (7) Accomplishment in Virtue, Etc. 

“Bhikkhus, one thing is very helpful for the arising of the noble eightfold path. What35 
 one thing? Accomplishment in virtue … Accomplishment in desire … Accomplishment

 in self … Accomplishment in view … [35] Accomplishment in diligence … Accomplis

hment in proper attention … (complete as in §70) … He develops right concentration, w

hich has as its final goal the removal of lust, the removal of hatred, the removal of delus
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ion.  It is in this way, bhikkhus, that a bhikkhu who is accomplished in proper attention 

develops and cultivates the noble eightfold path.” 

 

VIII. One Thing Repetition Series (2) 

 5 
(i) Based upon Seclusion Version 

 

77 (1) Good Friend 

“Bhikkhus, I do not see even one other thing by means of which the unarisen noble 

eightfold path arises and the arisen noble eightfold path goes to fulfilment by developme10 
nt so effectively as by this: good friendship. When a bhikkhu has a good friend, it is to b

e expected that he will develop and cultivate the noble eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig

htfold path? [36] Here, bhikkhus, a bhikkhu develops right view, which is based upon se

clusion, dispassion, and cessation, maturing in relinquishment…. He develops right con15 
centration, which is based upon seclusion, dispassion, and cessation, maturing in relinqu

ishment. It is in this way, bhikkhus, that a bhikkhu who has a good friend develops and 

cultivates the noble eightfold path.” 

 

78 (2)–83 (7) Accomplishment in Virtue, Etc. 20 
 “Bhikkhus, I do not see even one other thing by means of which the unarisen noble 

eightfold path arises and the arisen noble eightfold path goes to fulfilment by developme

nt so effectively as by this: accomplishment in virtue … accomplishment in desire … ac

complishment in self … accomplishment in view … accomplishment in diligence … ac

complishment in proper attention … (complete as in §77) … He develops right concentr25 
ation, which is based upon seclusion, dispassion, and cessation, maturing in relinquishm

ent. It is in this way, bhikkhus, that a bhikkhu who is accomplished in proper attention d

evelops and cultivates the noble eightfold path.” [37] 

 

(ii) Removal of Lust Version 30 
 

84 (1) Good Friend 

“Bhikkhus, I do not see even one other thing by means of which the unarisen noble 

eightfold path arises and the arisen noble eightfold path goes to fulfilment by developme

nt so effectively as by this: good friendship. When a bhikkhu has a good friend, it is to b35 
e expected that he will develop and cultivate the noble eightfold path. 

“And how does a bhikkhu who has a good friend develop and cultivate the noble eig

htfold path? Here, bhikkhus, a bhikkhu develops right view, which has as its final goal t

he removal of lust, the removal of hatred, the removal of delusion…. He develops right 
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concentration, which has as its final goal the removal of lust, the removal of hatred, the 

removal of delusion. It is in this way, bhikkhus, that a bhikkhu who has a good friend de

velops and cultivates the noble eightfold path.” 

 

85 (2)–90 (7) Accomplishment in Virtue, Etc. 5 
 “Bhikkhus, I do not see even one other thing by means of which the unarisen noble 

eightfold path arises and the arisen noble eightfold path goes to fulfilment by developme

nt so effectively as by this: accomplishment in virtue … accomplishment in desire … ac

complishment in self … accomplishment in view … accomplishment in diligence … ac

complishment in proper attention … (complete as in §84) [38] … He develops right con10 
centration, which has as its final goal the removal of lust, the removal of hatred, the rem

oval of delusion. It is in this way, bhikkhus, that a bhikkhu who is accomplished in prop

er attention develops and cultivates the noble eightfold path.” 

 

IX. Ganges Repetition Series&34 15 
 

(i) Based upon Seclusion Version 

 

91 (1) Flowing to the East (1) 

At Såvatth¥. “Bhikkhus, just as the river Ganges flows, slopes, and inclines towards t20 
he east, so too a bhikkhu who develops and cultivates the noble eightfold path flows, slo

pes, and inclines towards Nibbåna.  

“And how, bhikkhus, does a bhikkhu who develops and cultivates the noble eightfol

d path flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu develops ri

ght view, which is based upon seclusion, dispassion, and cessation, maturing in relinqui25 
shment…. He develops right concentration, which is based upon seclusion, dispassion, a

nd cessation, maturing in relinquishment. It is in this way, bhikkhus, that a bhikkhu who

 develops and cultivates the noble eightfold path flows, slopes, and inclines towards Nib

båna.” 

 30 
92 (2)–96 (6) Flowing to the East (2–6) 

“Bhikkhus, just as the river Yamunå … [39] … the river Aciravat¥ … the river Sara

bhË … the river Mah¥ … whatever great rivers there are—that is, the Ganges, the Yamu

nå, the Aciravat¥, the SarabhË, the Mah¥—all flow, slope, and incline towards the east, s

o too a bhikkhu who develops and cultivates the noble eightfold path flows, slopes, and 35 
inclines towards Nibbåna. 

(Complete as in §91.) 
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97 (7)–102 (12) The Ocean 

“Bhikkhus, just as the river Ganges … [40] … whatever great rivers there are … all 

flow, slope, and incline towards the ocean, so too a bhikkhu who develops and cultivate

s the noble eightfold path flows, slopes, and inclines towards Nibbåna.” 

(Complete as in §§91–96.) 5 
 

(ii) Removal of Lust Version 

 

103 (1)–108 (6) 

109 (7)–114 (12) 10 
(In this version §§103–108 are identical with §§91–96, and §§109–114 with §§97–1

02, except for the following change:) 

“Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentratio

n, which has as its final goal the removal of lust, the removal of hatred, the removal of d

elusion.” [41] 15 
 

(iii) The Deathless Version 

 

115 (1)–120 (6) 

121 (7)–126 (12) 20 
(In this version §§115–120 are identical with §§91–96, and §§121–126 with §§97–1

02, except for the following change:) 

“Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentratio

n, which plunges into the Deathless, with the Deathless as its destination, the Deathless 

as its final goal.” 25 
 

(iv) Flows towards Nibbåna Version 

 

127 (1)–132 (6) 

133 (7)–138 (12) 30 
(In this version §§127–132 are identical with §§91–96, and §§133–138 with §§97–1

02, except for the following change:) 

“Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentratio

n, which flows, slopes, and inclines towards Nibbåna.”  

 35 
X. Diligence&35 

 

139 (1) The Tathågata 
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(i) Based upon Seclusion Version 

 

Setting at Såvatth¥. “Bhikkhus, whatever beings there are—whether those without fe

et or those with two feet or those with four feet or those with many feet, whether with fo

rm or formless, whether percipient, [42] non-percipient, or neither percipient nor non-pe5 
rcipient—the Tathågata, the Arahant, the Fully Enlightened One, is declared to be the ch

ief among them. So too, whatever wholesome states there are, they are all rooted in dilig

ence, converge upon diligence, and diligence is declared to be the chief among them.&3

6 When a bhikkhu is diligent, it is to be expected that he will develop and cultivate the n

oble eightfold path. 10 
“And how, bhikkhus, does a bhikkhu who is diligent develop and cultivate the noble

 eightfold path? Here, bhikkhus, a bhikkhu develops right view … right concentration, 

which is based upon seclusion, dispassion, and cessation, maturing in relinquishment. It 

is in this way, bhikkhus, that a bhikkhu who is diligent develops and cultivates the noble

 eightfold path.” 15 
 

(ii) Removal of Lust Version 

 

… “Here, bhikkhus, a bhikkhu develops right view … right concentration, which ha

s as its final goal the removal of lust, the removal of hatred, the removal of delusion….”20 
 [43] 

 

(iii) The Deathless Version 

 

… “Here, bhikkhus, a bhikkhu develops right view … right concentration, which pl25 
unges into the Deathless, with the Deathless as its destination, the Deathless as its final 

goal….” 

 

(iv) Flows towards Nibbåna Version 

 30 
… “Here, bhikkhus, a bhikkhu develops right view … right concentration, which flo

ws, slopes, and inclines towards Nibbåna….” 

 

(Each of the following suttas, §§140–148, is to be elaborated in accordance with the

 fourfold method of §139.) 35 
 

140 (2) The Footprint 

“Bhikkhus, just as the footprints of all living beings that walk fit into the footprint of

 the elephant, and the elephant’s footprint is declared to be the chief among them, that is
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, with respect to size, so too whatever wholesome states there are, they are all rooted in 

diligence, converge upon diligence, and diligence is declared to be the chief among the

m. When a bhikkhu is diligent, it is to be expected that he will develop and cultivate the 

noble eightfold path.”… 

 5 
141 (3) The Roof Peak 

“Bhikkhus, just as all the rafters of a peaked house lean towards the roof peak, slope

 towards the roof peak, converge upon the roof peak, and the roof peak is declared to be 

their chief, so too …”&37 [44] 

 10 
142 (4) Roots 

“Bhikkhus, just as, of all fragrant roots, black orris is declared to be their chief, so to

o …” 

 

143 (5) Heartwood 15 
“Bhikkhus, just as, of all fragrant heartwoods, red sandalwood is declared to be their

 chief, so too …” 

 

144 (6) Jasmine 

“Bhikkhus, just as, of all fragrant flowers, the jasmine is declared to be their chief, s20 
o too …” 

 

145 (7) Monarch 

“Bhikkhus, just as all petty princes are the vassals of a wheel-turning monarch, and t

he wheel-turning monarch is declared to be their chief, so too …” 25 
 

146 (8) The Moon 

“Bhikkhus, just as the radiance of all the stars does not amount to a sixteenth part of 

the radiance of the moon, and the radiance of the moon is declared to be their chief, so t

oo …” 30 
 

147 (9) The Sun 

“Bhikkhus, just as in the autumn, when the sky is clear and cloudless, the sun, ascen

ding in the sky, dispels all darkness from space as it shines and beams and radiates, so t

oo …” [45] 35 
 

148 (10) The Cloth 

“Bhikkhus, just as, of all woven cloths, Kåsian cloth is declared to be their chief, so 

too whatever wholesome states there are, they are all rooted in diligence, converge upon
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 diligence, and diligence is declared to be the chief among them. When a bhikkhu is dili

gent, it is to be expected that he will develop and cultivate the noble eightfold path. 

“And how, bhikkhus, does a bhikkhu who is diligent develop and cultivate the noble

 eightfold path? Here, bhikkhus, a bhikkhu develops right view … right concentration, 

which is based upon seclusion, dispassion, and cessation, maturing in relinquishment. It 5 
is in this way, bhikkhus, that a bhikkhu who is diligent develops and cultivates the noble

 eightfold path.” 

 

XI. Strenuous Deeds 

 10 
(Each sutta is to be elaborated in accordance with the same fourfold method.) 

 

149 (1) Strenuous 

Setting at Såvatth¥. “Bhikkhus, just as whatever strenuous deeds are done, are all do

ne based upon the earth, established upon the earth, [46] so too, based upon virtue, estab15 
lished upon virtue, a bhikkhu develops and cultivates the noble eightfold path.  

“And how, bhikkhus, does a bhikkhu, based upon virtue, established upon virtue, de

velop and cultivate the noble eightfold path? Here, bhikkhus, a bhikkhu develops right v

iew … right concentration, which is based upon seclusion, dispassion, and cessation, ma

turing in relinquishment. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, e20 
stablished upon virtue, develops and cultivates the noble eightfold path.” 

 

150 (2) Seeds 

“Bhikkhus, just as whatever kinds of seed and plant life attain to growth, increase, a

nd expansion, all do so based upon the earth, established upon the earth, so too, based u25 
pon virtue, established upon virtue, a bhikkhu develops and cultivates the noble eightfol

d path, and thereby he attains to growth, increase, and expansion in regard to wholesom

e states. 

“And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view … 

right concentration, which is based upon seclusion, dispassion, [47] and cessation, matu30 
ring in relinquishment. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, est

ablished upon virtue, develops and cultivates the noble eightfold path, and thereby attain

s to growth, increase, and expansion in wholesome states.” 

 

151 (3) Någas 35 
“Bhikkhus, based upon the Himalayas, the king of mountains, the någas nurture thei

r bodies and acquire strength.&38 When they have nurtured their bodies and acquired st

rength, they then enter the pools. From the pools they enter the lakes, then the streams, t

hen the rivers, and finally they enter the ocean. There they achieve greatness and expans
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iveness of body. So too, bhikkhus, based upon virtue, established upon virtue, a bhikkhu

 develops and cultivates the noble eightfold path, and thereby he achieves greatness and 

expansiveness in (wholesome) states. 

“And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view … 

right concentration, which is based upon seclusion, dispassion, and cessation, maturing i5 
n relinquishment. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, establish

ed upon virtue, develops and cultivates the noble eightfold path, and thereby achieves gr

eatness and expansiveness in (wholesome) states.”  

 

152 (4) The Tree 10 
“Bhikkhus, suppose a tree was leaning towards the east, sloping towards the east, in

clining towards the east. If it was cut at its foot, in what direction would it fall?” [48] 

“It would fall in whatever direction it was leaning, sloping, and inclining, venerable 

sir.” 

“So too, bhikkhus, a bhikkhu who develops and cultivates the noble eightfold path fl15 
ows, slopes, and inclines towards Nibbåna. 

“And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view … 

right concentration, which is based upon seclusion, dispassion, and cessation, maturing i

n relinquishment. It is in this way, bhikkhus, that a bhikkhu, who develops and cultivate

s the noble eightfold path flows, slopes, and inclines towards Nibbåna.” 20 
 

153 (5) The Pot 

“Bhikkhus, just as a pot that has been turned upside down gives up its water and doe

s not take it back, so a bhikkhu who develops and cultivates the noble eightfold path giv

es up evil unwholesome states and does not take them back. 25 
“And how does a bhikkhus do so? Here, bhikkhus, a bhikkhu develops right view …

 right concentration, which is based upon seclusion, dispassion, and cessation, maturing 

in relinquishment. It is in this way, bhikkhus, that a bhikkhu who develops and cultivate

s the noble eightfold path gives up evil unwholesome states and does not take them back

.” 30 
 

154 (6) The Spike 

“Bhikkhus, suppose a spike of rice or a spike of barley was rightly directed and was 

pressed upon by the hand or the foot.&39 That it could pierce the hand or the foot and d

raw blood: this is possible. For what reason? Because the spike is rightly directed. [49] 35 
So too, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed dev

elopment of the path, could pierce ignorance, arouse true knowledge, and realize Nibbå

na: this is possible. For what reason? Because his view is rightly directed. 
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“And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view … 

right concentration, which is based upon seclusion, dispassion, and cessation, maturing i

n relinquishment. 

“It is in this way, bhikkhus, that a bhikkhu with a rightly directed view, with a rightl

y directed development of the path, pierces ignorance, arouses true knowledge, and reali5 
zes Nibbåna.” 

 

155 (7) The Sky 

“Bhikkhus, just as various winds blow in the sky—easterly winds, westerly winds, n

ortherly winds, southerly winds, dusty winds and dustless winds, cold winds and hot wi10 
nds, gentle winds and strong winds&40—so too, when a bhikkhu develops and cultivate

s the noble eightfold path, then for him the four foundations of mindfulness go to fulfil

ment by development; the four right kinds of striving go to fulfilment by development; t

he four bases of spiritual power go to fulfilment by development; the five spiritual facult

ies go to fulfilment by development; the five powers go to fulfilment by development; t15 
he seven factors of enlightenment go to fulfilment by development. 

“And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concen

tration, which is based upon seclusion, dispassion, and cessation, maturing in relinquish

ment. It is in this way, bhikkhus, that when a bhikkhu [50] develops and cultivates the n

oble eightfold path, then for him the four foundations of mindfulness … the seven factor20 
s of enlightenment go to fulfilment by development.” 

 

156 (8) The Rain Cloud (1) 

“Bhikkhus, just as, in the last month of the hot season, when a mass of dust and dirt 

has swirled up, a great rain cloud out of season disperses it and quells it on the spot; so t25 
oo, when a bhikkhu develops and cultivates the noble eightfold path, whenever evil unw

holesome states arise, he disperses them and quells them on the spot. 

“And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concen

tration, which is based upon seclusion, dispassion, and cessation, maturing in relinquish

ment. [51] It is in this way, bhikkhus, that when a bhikkhu develops and cultivates the n30 
oble eightfold path, whenever evil unwholesome states arise, he disperses them and quel

ls them on the spot.” 

 

157 (9) The Rain Cloud (2) 

“Bhikkhus, just as, when a great rain cloud has arisen, a strong wind intercedes to di35 
sperse and quell it ; so too, when a bhikkhu develops and cultivates the noble eightfold 

path, whenever evil unwholesome states have arisen, he intercedes to disperse and quell 

them. 
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“And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concen

tration, which is based upon seclusion, dispassion, and cessation, maturing in relinquish

ment. It is in this way, bhikkhus, that when a bhikkhu develops and cultivates the noble 

eightfold path, whenever evil unwholesome states have arisen, he intercedes to disperse 

and quell them.” 5 
 

158 (10) The Ship 

“Bhikkhus, suppose there was a seafaring ship bound with rigging that had been wor

n out in the water for six months.&41 It would be hauled up on dry land during the cold 

season and its rigging would be further attacked by wind and sun. Inundated by rain fro10 
m a rain cloud, the rigging would easily collapse and rot away. So too, when a bhikkhu 

develops and cultivates the noble eightfold path, his fetters easily collapse and rot away. 

“And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concen

tration, which is based upon seclusion, dispassion, and cessation, maturing in relinquish

ment. It is in this way, bhikkhus, that when a bhikkhu develops and cultivates the noble 15 
eightfold path, his fetters easily collapse and rot away.” 

 

159 (11) The Guest House 

“Bhikkhus, suppose there is a guest house.&42 People come from the east and lodge

 there; they come from the west … from the north … from the south and lodge there; kh20 
attiyas come and lodge there; brahmins [52] … vessas … suddas come and lodge there. 

So too, when a bhikkhu develops and cultivates the noble eightfold path, he fully unders

tands by direct knowledge those things that are to be fully understood by direct knowled

ge; he abandons by direct knowledge those things that are to be abandoned by direct kn

owledge; he realizes by direct knowledge those things that are to be realized by direct k25 
nowledge; he develops by direct knowledge those things that are to be developed by dir

ect knowledge. 

“And what, bhikkhus, are the things to be fully understood by direct knowledge? It s

hould be said: the five aggregates subject to clinging. What five? The form aggregate su

bject to clinging … the consciousness aggregate subject to clinging. These are the things30 
 to be fully understood by direct knowledge. 

“And what, bhikkhus, are the things to be abandoned by direct knowledge? Ignoranc

e and craving for becoming. These are the things to be abandoned by direct knowledge. 

“And what, bhikkhus, are the things to be realized by direct knowledge? True knowl

edge and liberation. These are the things to be realized by direct knowledge. 35 
“And what, bhikkhus, are the things to be developed by direct knowledge? Serenity 

and insight. These are the things to be developed by direct knowledge. 

“And how is it, bhikkhus, that when a bhikkhu develops and cultivates the noble eig

htfold path, he fully understands by direct knowledge those things that are to be fully un
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derstood by direct knowledge … [53] … he develops by direct knowledge those things t

hat are to be developed by direct knowledge? Here, bhikkhus, a bhikkhu develops right 

view … right concentration, which is based upon seclusion, dispassion, and cessation, m

aturing in relinquishment. It is in this way, bhikkhus, that when a bhikkhu develops and 

cultivates the noble eightfold path, he fully understands by direct knowledge those thing5 
s that are to be fully understood by direct knowledge … he develops by direct knowledg

e those things that are to be developed by direct knowledge.” 

 

160 (12) The River 

“Bhikkhus, when the river Ganges flows, slopes, and inclines towards the east, supp10 
ose a great crowd of people would come along bringing a shovel and a basket, thinking: 

‘We will make this river Ganges flow, slope, and incline towards the west.’&43 What d

o you think, bhikkhus, would that great crowd of people be able to make the river Gang

es flow, slope, and incline towards the west?” 

“No, venerable sir. For what reason? Because the river Ganges flows, slopes, and in15 
clines towards the east, and it is not easy to make it flow, slope, and incline towards the 

west. That great crowd of people would only reap fatigue and vexation.” 

“So too, bhikkhus, when a bhikkhu is developing and cultivating the noble eightfold

 path, kings or royal ministers, friends or colleagues, relatives or kinsmen, might invite 

him to accept wealth, saying: ‘Come, good man, why let these saffron robes weigh you 20 
down? Why roam around with a shaven head and a begging bowl? Come, having return

ed to the lower life, enjoy wealth and do meritorious deeds.’ Indeed, bhikkhus, when tha

t bhikkhu is developing and cultivating the noble eightfold path, it is impossible that he 

will give up the training and return to the lower life. For what reason? Because for a lon

g time his mind has flowed towards seclusion, sloped towards seclusion, inclined towar25 
ds seclusion. Thus it is impossible that he will return to the low life. 

“And how, bhikkhus, does a bhikkhu develop and cultivate the noble eightfold path?

 [54] Here, bhikkhus, a bhikkhu develops right view … right concentration, which is bas

ed upon seclusion, dispassion, and cessation, maturing in relinquishment. It is in this wa

y, bhikkhus, that a bhikkhu develops and cultivates the noble eightfold path.” 30 
 

XII. Searches 

 

161 (1) Searches 

Setting at Såvatth¥. 35 
 

(i. Direct knowledge) 

“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

re, the search for becoming, the search for a holy life.&44 These are the three searches. 
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The noble eightfold path is to be developed for direct knowledge of these three searches

. 

“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right

 concentration, which is based upon seclusion, dispassion, and cessation, maturing in rel

inquishment. This noble eightfold path is to be developed for direct knowledge of these 5 
three searches.” 

… “What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … ri

ght concentration, which has as its final goal the removal of lust, the removal of hatred, 

the removal of delusion."… 

… “What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … ri10 
ght concentration, which plunges into the Deathless, with the Deathless as its destinatio

n, the Deathless as its final goal."… [55] 

… “What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … ri

ght concentration, which flows, slopes, and inclines towards Nibbåna. This noble eightf

old path is to be developed for direct knowledge of these three searches.” 15 
 

Each of the following sub-sections (ii–iv) is to be elaborated in accordance with the 

method employed in the sub-section on direct knowledge.  

 

(ii. Full understanding) 20 
“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

re, the search for becoming, the search for a holy life. These are the three searches. The 

noble eightfold path is to be developed for full understanding of these three searches."

… 

 25 
(iii. Utter destruction) 

“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

re, the search for becoming, the search for a holy life. These are the three searches. The 

noble eightfold path is to be developed for the utter destruction of these three searches."

… 30 
 

(iv. Abandoning) 

“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

re, the search for becoming, the search for a holy life. These are the three searches. The 

noble eightfold path is to be developed for the abandoning of these three searches."… [535 
6] 

 

Each of the following suttas is to be elaborated in accordance with the fourfold meth

od employed in §161. 
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162 (2) Discriminations (i–iv) 

“Bhikkhus, there are these three discriminations. What three? The discrimination ‘I 

am superior,’ the discrimination ‘I am equal,’ the discrimination ‘I am inferior.’ These a

re the three discriminations. The noble eightfold path is to be developed for direct know5 
ledge of these three discriminations, for the full understanding of them, for the utter dest

ruction of them, for the abandoning of them. 

“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right

 concentration, which is based upon seclusion, dispassion, and cessation, maturing in rel

inquishment. This noble eightfold path is to be developed for the direct knowledge of th10 
ese three discriminations … for the abandoning of them.” 

 

163 (3) Taints (i–iv) 

“Bhikkhus, there are these three taints. What three? The taint of sensuality, the taint 

of becoming, the taint of ignorance. These are the three taints. The noble eightfold path i15 
s to be developed for direct knowledge of these three taints, for the full understanding of

 them, for the utter destruction of them, for the abandoning of them.” 

 

164 (4) Becoming (i–iv) 

“Bhikkhus, there are these three kinds of becoming. What three? Sense-sphere beco20 
ming, form-sphere becoming, formless-sphere becoming. These are the three kinds of b

ecoming. The noble eightfold path is to be developed for direct knowledge of these thre

e kinds of becoming, for the full understanding of them, for the utter destruction of them

, for the abandoning of them.” 

 25 
165 (5) Suffering (i–iv)  

“Bhikkhus, there are these three kinds of suffering. What three? Suffering due to pai

n, suffering due to constructions, suffering due to change.&45 These are the three kinds 

of suffering. The noble eightfold path is to be developed for direct knowledge of these t

hree kinds of suffering, for the full understanding of them, for the utter destruction of th30 
em, for the abandoning of them.” [57] 

 

166 (6) Mental Barrenness (i–iv)  

“Bhikkhus, there are these three kinds of mental barrenness. What three? The mental

 barrenness of lust, the mental barrenness of hatred, the mental barrenness of delusion. T35 
hese are the three kinds of mental barrenness. The noble eightfold path is to be develope

d for direct knowledge of these three kinds of mental barrenness, for the full understandi

ng of them, for the utter destruction of them, for the abandoning of them.” 
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167 (7) Stains (i–iv) 

“Bhikkhus, there are these three stains. What three? The stain of lust, the stain of hat

red, the stain of delusion. These are the three stains. The noble eightfold path is to be de

veloped for direct knowledge of these three stains, for the full understanding of them, fo

r the utter destruction of them, for the abandoning of them.” 5 
 

168 (8) Troubles (i–iv) 

“Bhikkhus, there are these three kinds of trouble. What three? The trouble of lust, th

e trouble of hatred, the trouble of delusion. These are the three kinds of trouble. The nob

le eightfold path is to be developed for direct knowledge of these three troubles, for the 10 
full understanding of them, for the utter destruction of them, for the abandoning of them

.” 

 

169 (9) Feelings (i–iv) 

“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeli15 
ng, neither-painful-nor-pleasant feeling. These are the three feelings. The noble eightfol

d path is to be developed for direct knowledge of these three feelings, for the full unders

tanding of them, for the utter destruction of them, for the abandoning of them.” 

 

170 (10) Cravings (i–iv) 20 
[58] “Bhikkhus, there are these three kinds of craving. What three? Craving for sens

ual pleasures, craving for becoming, craving for disbecoming. These are the three kinds 

of craving. The noble eightfold path is to be developed for direct knowledge of these thr

ee kinds of craving, for the full understanding of them, for the utter destruction of them, 

for the abandoning of them. 25 
“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right

 concentration, which is based upon seclusion, dispassion, and cessation, maturing in rel

inquishment. This noble eightfold path is to be developed for direct knowledge of these 

three kinds of craving, for the full understanding of them, for the utter destruction of the

m, for the abandoning of them.” 30 
 

170 (11) Thirst (i–iv)&46 

“Bhikkhus, there are these three kinds of thirst. What three? Thirst for sensual pleas

ures, thirst for becoming, thirst for disbecoming. These are the three kinds of thirst. The 

noble eightfold path is to be developed for direct knowledge of these three kinds of thirs35 
t, for the full understanding of them, for the utter destruction of them, for the abandonin

g of them. 

“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right

 concentration, which is based upon seclusion, dispassion, and cessation, maturing in rel
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inquishment. This noble eightfold path is to be developed for direct knowledge of these 

three kinds of thirst, for the full understanding of them, for the utter destruction of them,

 for the abandoning of them.” 

 

XIII. Floods 5 
 

[59] Setting at Såvatth¥. 

 

171 (1) Floods 

“Bhikkhus, there are these four floods. What four? The flood of sensuality, the flood10 
 of becoming, the flood of views, the flood of ignorance. These are the four floods. This 

noble eightfold path is to be developed for direct knowledge of these four floods, for the

 full understanding of them, for the utter destruction of them, for the abandoning of the

m.” 

 15 
172 (2) Bonds 

“Bhikkhus, there are these four bonds. What four? The bond of sensuality, the bond 

of becoming, the bond of views, the bond of ignorance. These are the four bonds. This n

oble eightfold path is to be developed for direct knowledge of these four bonds, for the f

ull understanding of them, for the utter destruction of them, for the abandoning of them.20 
” 

 

173 (3) Clinging 

“Bhikkhus, there are these four kinds of clinging? What four? Clinging to sensual pl

easure, clinging to views, clinging to rules and vows, clinging to a doctrine of self. Thes25 
e are the four kinds of clinging. This noble eightfold path is to be developed for direct k

nowledge of these four kinds of clinging, for the full understanding of them, for the utte

r destruction of them, for the abandoning of them.” 

 

174 (4) Knots 30 
“Bhikkhus, there are these four knots. What four? The bodily knot of covetousness, 

the bodily knot of ill will, the bodily knot of distorted grasp of rules and vows, the bodil

y knot of adherence to dogmatic assertion of truth.&47 [60] These are the four knots. Th

is noble eightfold path is to be developed for direct knowledge of these four knots, for t

he full understanding of them, for the utter destruction of them, for the abandoning of th35 
em.” 
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175 (5) Underlying Tendencies 

“Bhikkhus, there are these seven underlying tendencies. What seven? The underlyin

g tendency of sensual lust,&48 the underlying tendency of aversion, the underlying tend

ency of views, the underlying tendency of doubt, the underlying tendency of conceit, the

 underlying tendency of lust for becoming, the underlying tendency of ignorance. These 5 
are the seven underlying tendencies. This noble eightfold path is to be developed for dir

ect knowledge of these seven underlying tendencies, for the full understanding of them, 

for the utter destruction of them, for the abandoning of them.” 

 

176 (6) Cords of Sensual Pleasure 10 
“Bhikkhus, there are these five cords of sensual pleasure. What five? Forms cogniza

ble by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizi

ng. Sounds cognizable by the ear … Odours cognizable by the nose … Tastes cognizabl

e by the tongue … Tactile objects cognizable by the body that are desirable, lovely, agre

eable, pleasing, sensually enticing, tantalizing. These are the five cords of sensual pleas15 
ure…. This noble eightfold path is to be developed for direct knowledge of these five co

rds of sensual pleasure, for the full understanding of them, for the utter destruction of th

em, for the abandoning of them.” 

 

177 (7) Hindrances 20 
“Bhikkhus, there are these five hindrances. What five? The hindrance of sensual des

ire, the hindrance of ill will, the hindrance of sloth and torpor, the hindrance of restlessn

ess and worry, the hindrance of doubt. These are the five hindrances…. This noble eight

fold path is to be developed for direct knowledge of these five hindrances, for the full u

nderstanding of them, for the utter destruction of them, for the abandoning of them.” 25 
 

178 (8) Aggregates Subject to Clinging 

“Bhikkhus, there are these five aggregates subject to clinging. What five? The form 

aggregate subject to clinging, the feeling aggregate subject to clinging, [61] the percepti

on aggregate subject to clinging, the volitional constructions aggregate subject to clingin30 
g, the consciousness aggregate subject to clinging. These are the five aggregates subject 

to clinging…. This noble eightfold path is to be developed for direct knowledge of these

 five aggregates subject to clinging, for the full understanding of them, for the utter destr

uction of them, for the abandoning of them.” 

 35 
179 (9) Lower Fetters 

“Bhikkhus, there are these five lower fetters.&49 What five? Personality view, doub

t, the distorted grasp of rules and vows, sensual desire, ill will. These are the five lower 

fetters…. This noble eightfold path is to be developed for direct knowledge of these five
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 lower fetters, for the full understanding of them, for the utter destruction of them, for th

e abandoning of them.” 

 

180 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters.&50 What five? Lust for form, lust for 5 
the formless, conceit, restlessness, ignorance. These are the five higher fetters. The nobl

e eightfold path is to be developed for direct knowledge of these five higher fetters, for t

he full understanding of them, for the utter destruction of them, for the abandoning of th

em. 

“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right10 
 concentration, which is based upon seclusion, dispassion, and cessation, maturing in rel

inquishment. This noble eightfold path is to be developed for direct knowledge of these 

five higher fetters, for the full understanding of them, for the utter destruction of them, f

or the abandoning of them.  

“Bhikkhus, there are these five higher fetters. What five?… [62] … The noble eightf15 
old path is to be developed for direct knowledge of these five higher fetters, for the full 

understanding of them, for the utter destruction of them, for the abandoning of them. 

“What noble eightfold path? Here, bhikkhus, a bhikkhu develops right view … right

 concentration, which has as its final goal the removal of lust, the removal of hatred, the 

removal of delusion … which plunges into the Deathless, with the Deathless as its desti20 
nation, the Deathless as its final goal … which flows, slopes, and inclines towards Nibb

åna. This noble eightfold path is to be developed for direct knowledge of these five high

er fetters, for the full understanding of them, for the utter destruction of them, for the ab

andoning of them.” 

 25 
 

 



Samyutta Nikaya Vol 5 Page 38 
 
 

Book II 

Chapter 46 

Connected Discourses on the Factors of Enlightenment 

(Bojjha∫ga-saµyutta) 

 5 
 

I. The Mountain 

 

1 (1) The Himalayas 

[63] Setting at Såvatth¥. “Bhikkhus, based upon the Himalayas, the king of mountain10 
s, the någas nurture their bodies and acquire strength.&51 When they have nurtured thei

r bodies and acquired strength, they then enter the pools. From the pools they enter the l

akes, then the streams, then the rivers, and finally they enter the ocean. There they achie

ve greatness and expansiveness of body. So too, bhikkhus, based upon virtue, establishe

d upon virtue, a bhikkhu develops and cultivates the seven factors of enlightenment, and15 
 thereby he attains greatness and expansiveness in (wholesome) states.&52 

“And how does a bhikkhu, based upon virtue, established upon virtue, develop the s

even factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment f

actor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturin

g in relinquishment. [64] He develops the enlightenment factor of investigation of states20 
 … the enlightenment factor of energy … the enlightenment factor of rapture … the enli

ghtenment factor of tranquillity … the enlightenment factor of concentration … the enli

ghtenment factor of equanimity, which is based upon seclusion, dispassion, and cessatio

n, maturing in relinquishment. It is in this way, bhikkhus, that a bhikkhu, based upon vir

tue, established upon virtue, develops the seven factors of enlightenment, and thereby ac25 
hieves greatness and expansiveness in (wholesome) states.” 

 

2 (2) The Body 

 

(i. The nutriments for the hindrances) 30 
At Såvatth¥. “Bhikkhus, just as this body, sustained by nutriment, subsists in depend

ence on nutriment and does not subsist without nutriment, so too the five hindrances, su

stained by nutriment, subsist in dependence on nutriment and do not subsist without nutr

iment.&53 

“And what, bhikkhus, is the nutriment for the arising of unarisen sensual desire and 35 
for the increase and expansion of arisen sensual desire? There is, bhikkhus, the sign of t

he beautiful:&54 frequently giving improper attention to it is the nutriment for the arisin

g of unarisen sensual desire and for the increase and expansion of arisen sensual desire. 



Samyutta Nikaya Vol 5 Page 39 
 
 

“And what, bhikkhus, is the nutriment for the arising of unarisen ill will and for the i

ncrease and expansion of arisen ill will? There is, bhikkhus, the sign of the repulsive:&5

5 frequently giving improper attention to it is the nutriment for the arising of unarisen ill

 will and for the increase and expansion of arisen ill will. 

“And what, bhikkhus, is the nutriment for the arising of unarisen sloth and torpor an5 
d for the increase and expansion of arisen sloth and torpor? There are, bhikkhus, discont

ent, lethargy, lazy stretching, drowsiness after meals, sluggishness of mind&56 [65] fre

quently giving improper attention to them is the nutriment for the arising of unarisen slo

th and torpor and for the increase and expansion of arisen sloth and torpor. 

“And what, bhikkhus, is the nutriment for the arising of unarisen restlessness and w10 
orry and for the increase and expansion of arisen restlessness and worry? There is, bhik

khus, unsettledness of mind:&57 frequently giving improper attention to it is the nutrim

ent for the arising of unarisen restlessness and worry and for the increase and expansion 

of arisen restlessness and worry. 

“And what, bhikkhus, is the nutriment for the arising of unarisen doubt and for the i15 
ncrease and expansion of arisen doubt? There are, bhikkhus, things that are the basis for

 doubt: frequently giving improper attention to them is the nutriment for the arising of u

narisen doubt and for the increase and expansion of arisen doubt. 

“Just as this body, bhikkhus, sustained by nutriment, subsists in dependence on nutri

ment and does not subsist without nutriment, so too the five hindrances, sustained by nu20 
triment, subsist in dependence on nutriment and do not subsist without nutriment. 

 

(ii. The nutriments for the enlightenment factors) 

“Bhikkhus, just as this body, sustained by nutriment, subsists in dependence on nutri

ment and does not subsist without nutriment, so too the seven factors of enlightenment, 25 
sustained by nutriment, subsist in dependence on nutriment and do not subsist without n

utriment. 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of mindfulness and for the fulfilment by development of the arisen enlightenment 

factor of mindfulness? There are, bhikkhus, things that are the basis for the enlightenme30 
nt factor of mindfulness:&58 frequently giving proper attention to them is the nutriment 

for the arising of the unarisen enlightenment factor of mindfulness and for the fulfilment

 by development of the arisen enlightenment factor of mindfulness. [66] 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of investigation of states and for the fulfilment by development of the arisen enlig35 
htenment factor of investigation of states? There are, bhikkhus, wholesome and unwhol

esome states, blameable and blameless states, inferior and superior states, dark and brig

ht states with their counterparts:&59 frequently giving proper attention to them is the nu

triment for the arising of the unarisen enlightenment factor of investigation of states and
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 for the fulfilment by development of the arisen enlightenment factor of investigation of 

states. 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of energy and for the fulfilment by development of the arisen enlightenment factor

 of energy? There are, bhikkhus, the element of arousal, the element of endeavour, the el5 
ement of exertion:&60 frequently giving proper attention to them is the nutriment for th

e arising of the unarisen enlightenment factor of energy and for the fulfilment by develo

pment of the arisen enlightenment factor of energy. 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of rapture and for the fulfilment by development of the arisen enlightenment factor10 
 of rapture? There are, bhikkhus, things that are the basis for the enlightenment factor of

 rapture: frequently giving proper attention to them is the nutriment for the arising of the

 unarisen enlightenment factor of rapture and for the fulfilment by development of the ar

isen enlightenment factor of rapture. 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f15 
actor of tranquillity and for the fulfilment by development of the arisen enlightenment fa

ctor of tranquillity? There are, bhikkhus, tranquillity of body, tranquillity of mind:&61 f

requently giving proper attention to them is the nutriment for the arising of the unarisen 

enlightenment factor of tranquillity and for the fulfilment by development of the arisen e

nlightenment factor of tranquillity. 20 
“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of concentration and for the fulfilment by development of the arisen enlightenment

 factor of concentration? There are, bhikkhus, the sign of serenity, the sign of non-disper

sal:&62 frequently giving proper attention to them is the nutriment for the arising of the 

unarisen enlightenment factor of concentration and for the fulfilment by development of25 
 the arisen enlightenment factor of concentration. [67] 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of equanimity and for the fulfilment by development of the arisen enlightenment f

actor of equanimity? There are, bhikkhus, things that are the basis for the enlightenment

 factor of equanimity: frequently giving proper attention to them is the nutriment for the 30 
arising of the unarisen enlightenment factor of equanimity and for the fulfilment by dev

elopment of the arisen enlightenment factor of equanimity. 

“Just as this body, bhikkhus, sustained by nutriment, subsists in dependence on nutri

ment and does not subsist without nutriment, so too these seven factors of enlightenmen

t, sustained by nutriment, subsist in dependence on nutriment and do not subsist without35 
 nutriment.” 
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3 (3) Virtue 

“Bhikkhus, those bhikkhus who are accomplished in virtue, accomplished in concen

tration, accomplished in wisdom, accomplished in liberation, accomplished in the knowl

edge and vision of liberation: even the sight of those bhikkhus is helpful, I say; even list

ening to them … even approaching them … even attending on them … even recollectin5 
g them … even going forth after them is helpful, I say. For what reason? Because when 

one has heard the Dhamma from such bhikkhus one dwells withdrawn by way of two ki

nds of withdrawal—withdrawal of body and withdrawal of mind. 

“Dwelling thus withdrawn, one recollects that Dhamma and thinks it over. Wheneve

r, bhikkhus, a bhikkhu dwelling thus withdrawn recollects that Dhamma and thinks it ov10 
er, [68] on that occasion the enlightenment factor of mindfulness is aroused by the bhik

khu; on that occasion the bhikkhu develops the enlightenment factor of mindfulness; on 

that occasion the enlightenment factor of mindfulness goes to fulfilment by developmen

t in the bhikkhu.&63 

“Dwelling thus mindfully, he scrutinizes that Dhamma with wisdom, examines it, m15 
akes an investigation of it. Whenever, bhikkhus, a bhikkhu dwelling thus mindfully scru

tinizes that Dhamma with wisdom, examines it, makes an investigation of it, on that occ

asion the enlightenment factor of investigation of states is aroused by the bhikkhu; on th

at occasion the bhikkhu develops the enlightenment factor of investigation of states; on t

hat occasion the enlightenment factor of investigation of states goes to fulfilment by dev20 
elopment in the bhikkhu.  

“While he scrutinizes that Dhamma with wisdom, examines it, makes an investigatio

n of it, his energy is aroused without slackening. Whenever, bhikkhus, a bhikkhu’s ener

gy is aroused without slackening as he scrutinizes that Dhamma with wisdom, examines

 it, makes an investigation of it, on that occasion the enlightenment factor of energy is ar25 
oused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor o

f energy; on that occasion the enlightenment factor of energy goes to fulfilment by devel

opment in the bhikkhu.  

“When his energy is aroused, there arises in him spiritual rapture. Whenever, bhikkh

us, spiritual rapture arises in a bhikkhu whose energy is aroused, on that occasion the en30 
lightenment factor of rapture is aroused by the bhikkhu; on that occasion the bhikkhu de

velops the enlightenment factor of rapture; on that occasion the enlightenment factor of 

rapture goes to fulfilment by development in the bhikkhu.  

“For one whose mind is uplifted by rapture the body becomes tranquil and the mind 

becomes tranquil. Whenever, bhikkhus, the body becomes tranquil and the mind becom35 
es tranquil in a bhikkhu whose mind is uplifted by rapture, on that occasion the enlighte

nment factor of tranquillity is aroused by the bhikkhu; on that occasion the bhikkhu dev

elops the enlightenment factor of tranquillity; on that occasion the enlightenment factor 

of tranquillity goes to fulfilment by development in the bhikkhu. [69] 
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“For one whose body is tranquil and who is happy the mind becomes concentrated. 

Whenever, bhikkhus, the mind becomes concentrated in a bhikkhu whose body is tranqu

il and who is happy, on that occasion the enlightenment factor of concentration is arouse

d by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of con

centration; on that occasion the enlightenment factor of concentration goes to fulfilment 5 
by development in the bhikkhu. 

“He closely looks on with equanimity at the mind thus concentrated. Whenever, bhi

kkhus, a bhikkhu closely looks on with equanimity at the mind thus concentrated, on tha

t occasion the enlightenment factor of equanimity is aroused by the bhikkhu; on that occ

asion the bhikkhu develops the enlightenment factor of equanimity; on that occasion the10 
 enlightenment factor of equanimity goes to fulfilment by development in the bhikkhu. 

“Bhikkhus, when these seven factors of enlightenment have been developed and cult

ivated in this way, seven fruits and benefits may be expected. What are the seven fruits 

and benefits? 

“One attains final knowledge early in this very life. 15 
“If one does not attain final knowledge early in this very life, then one attains final k

nowledge at the time of death. 

“If one does not attain final knowledge early in this very life or at the time of death, 

then with the utter destruction of the five lower fetters one becomes an attainer of Nibbå

na in the interval.&64 20 
“If one does not attain final knowledge early in this very life … or become an attain

er of Nibbåna in the interval, then with the utter destruction of the five lower fetters one 

becomes an attainer of Nibbåna upon landing. 

“If one does not attain final knowledge early in this very life … [70] … or become a

n attainer of Nibbåna upon landing, then with the utter destruction of the five lower fette25 
rs one becomes an attainer of Nibbåna without exertion. 

“If one does not attain final knowledge early in this very life … or become an attain

er of Nibbåna without exertion, then with the utter destruction of the five lower fetters o

ne becomes an attainer of Nibbåna with exertion. 

“If one does not attain final knowledge early in this very life … or become an attain30 
er of Nibbåna with exertion, then with the utter destruction of the five lower fetters one 

becomes one bound upstream, heading towards the Akani††ha realm. 

“When, bhikkhus, the seven factors of enlightenment have been developed and culti

vated in this way, these seven fruits and benefits may be expected.” 

 35 
4 (4) Clothes 

On one occasion the Venerable Såriputta was dwelling at Såvatth¥ in Jeta’s Grove, 

Anåthapiˆ∂ika’s Park. There the Venerable Såriputta addressed the bhikkhus thus: “Frie

nds, bhikkhus!” [71]  
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“Friend,” they replied. The Venerable Såriputta said this: 

“Friends, there are these seven factors of enlightenment. What seven? The enlighten

ment factor of mindfulness, the enlightenment factor of investigation of states, the enlig

htenment factor of energy, the enlightenment factor of rapture, the enlightenment factor 

of tranquillity, the enlightenment factor of concentration, the enlightenment factor of eq5 
uanimity. These are the seven factors of enlightenment.&65 

“Whichever of these seven factors of enlightenment I want to dwell in during the mo

rning, I dwell in that factor of enlightenment during the morning. Whichever I want to d

well in during the middle of the day, I dwell in that factor of enlightenment during the m

iddle of the day. Whichever I want to dwell in during the evening, I dwell in that factor 10 
of enlightenment during the evening. 

“If, friends, it occurs to me, ‘(Let it be) the enlightenment factor of mindfulness,’ it 

occurs to me, ‘It’s measureless’; it occurs to me, ‘It’s fully perfected.’ While it persists, 

I understand, ‘It persists.’ If it abates in me, I understand, ‘It has abated in me for a parti

cular reason.’ … 15 
“If, friends, it occurs to me, ‘(Let it be) the enlightenment factor of equanimity,’ it o

ccurs to me, ‘It’s measureless’; it occurs to me, ‘It’s fully perfected.’ While it persists, I 

understand, ‘It persists.’ But if it abates in me, I understand, ‘It has abated in me for a pa

rticular reason.’ 

“Suppose, friends, a king or a royal minister had a wardrobe full of differently colou20 
red clothes.&66 Whatever suit he might want to wear in the morning he would wear in t

he morning. Whatever suit he might want to wear during the middle of the day he would

 wear during the middle of the day. Whatever suit he might want to wear in the evening 

he would wear in the evening. [72] So too, friends, whichever of these seven factors of e

nlightenment I want to dwell in during the morning … during the middle of the day … d25 
uring the evening, I dwell in that factor of enlightenment during the evening. 

“If, friends, it occurs to me, ‘(Let it be) the enlightenment factor of mindfulness’ … 

(all as above) … I understand, ‘It has abated in me for a particular reason.’” 

 

5 (5) A Bhikkhu 30 
Setting at Såvatth¥. Then a certain bhikkhu approached the Blessed One … and said 

to him: “Venerable sir, it is said, ‘factors of enlightenment, factors of enlightenment.’ In

 what sense are they called factors of enlightenment?” 

“They lead to enlightenment, bhikkhu, therefore they are called factors of enlighten

ment. Here, bhikkhu, one develops the enlightenment factor of mindfulness, which is ba35 
sed upon seclusion, dispassion, and cessation, maturing in relinquishment…. One devel

ops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, 

and cessation, maturing in relinquishment. While one is developing these seven factors 

of enlightenment, one’s mind is liberated from the taint of sensuality, from the taint of b
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ecoming, from the taint of ignorance. When it is liberated there comes the knowledge: ‘I

t’s liberated.’ One understands: ‘Destroyed is birth, the holy life has been lived, what ha

d to be done has been done, there is no more for this state of being.’ They lead to enlight

enment, bhikkhu, therefore they are called factors of enlightenment.” [73] 

 5 
6 (6) Kuˆ∂aliya 

On one occasion the Blessed One was dwelling at Såketa in the Deer Park at the Añ

cana Grove. Then the wanderer Kuˆ∂aliya approached the Blessed One and exchanged 

greetings with him. When they had concluded their greetings and cordial talk, he sat do

wn to one side and said to the Blessed One:  10 
“Master Gotama, I am one who stays around monastic parks and frequents assembli

es. After the meal, when I have finished my breakfast, it is my custom to roam and wan

der from park to park, from garden to garden. There I see some recluses and brahmins e

ngaged in discussion for the benefits of rescuing their own theses in debate and condem

ning (the theses of others).&67 But what is the benefit that Master Gotama lives for?” 15 
“Kuˆ∂aliya, the Tathågata lives for the benefit and fruit of true knowledge and liber

ation.”&68 

“But, Master Gotama, what things, when developed and cultivated, fulfil true knowl

edge and liberation?” 

“The seven factors of enlightenment, Kuˆ∂aliya, when developed and cultivated, ful20 
fil true knowledge and liberation.” 

“But, Master Gotama, what things, when developed and cultivated, fulfil the seven f

actors of enlightenment?” 

“The four foundations of mindfulness, Kuˆ∂aliya, when developed and cultivated, f

ulfil the seven factors of enlightenment.” 25 
“But, Master Gotama, what things, when developed and cultivated, fulfil the four fo

undations of mindfulness?” 

“The three kinds of good conduct, Kuˆ∂aliya, when developed and cultivated, fulfil 

the four foundations of mindfulness.” 

“But, Master Gotama, what things, when developed and cultivated, fulfil the three ki30 
nds of good conduct?” [74] 

“Restraint of the sense faculties, Kuˆ∂aliya, when developed and cultivated, fulfils t

he three kinds of good conduct. 

“And how, Kuˆ∂aliya, is restraint of the sense faculties developed and cultivated so 

that it fulfils the three kinds of good conduct? Here, Kuˆ∂aliya, having seen an agreeabl35 
e form with the eye, a bhikkhu does not long for it, or become excited by it, or generate 

lust for it. His body is steady and his mind is steady, inwardly well composed and well l

iberated. But having seen a disagreeable form with the eye, he is not dismayed by it, not
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 daunted, not dejected, without ill will.&69 His body is steady and his mind is steady, in

wardly well composed and well liberated.  

“Further, Kuˆ∂aliya, having heard an agreeable sound with the ear … having smelt 

an agreeable odour with the nose … having savoured an agreeable taste with the tongue 

… having felt an agreeable tactile object with the body … having cognized an agreeable5 
 mental phenomenon with the mind, a bhikkhu does not long for it … or generate lust fo

r it. But having cognized a disagreeable mental phenomenon with the mind, he is not dis

mayed by it, not daunted, not dejected, without ill will. His body is steady and his mind 

is steady, inwardly well composed and well liberated.  

“When, Kuˆ∂aliya, after he has seen a form with the eye, a bhikkhu’s body is steady10 
 and his mind is steady, inwardly well composed and well liberated in regard to both agr

eeable and disagreeable forms; when, after he has heard a sound with the ear … smelt a

n odour with the nose … savoured a taste with the tongue … felt a tactile object with the

 body … cognized a mental phenomenon with the mind, a bhikkhu’s body is steady and 

his mind is steady, inwardly well composed and well liberated in regard to both agreeab15 
le and disagreeable mental phenomena, [75] then his restraint of the sense faculties has 

been developed and cultivated in such a way that it fulfils the three kinds of good condu

ct. 

“And how, Kuˆ∂aliya, are the three kinds of good conduct developed and cultivated 

so that they fulfil the four foundations of mindfulness? Here, Kuˆ∂aliya, having abando20 
ned bodily misconduct, a bhikkhu develops good bodily conduct; having abandoned ver

bal misconduct, he develops good verbal conduct; having abandoned mental misconduct

, he develops good mental conduct. It is in this way that the three kinds of good conduct 

are developed and cultivated so that they fulfil the four foundations of mindfulness. 

“And how, Kuˆ∂aliya, are the four foundations of mindfulness developed and cultiv25 
ated so that they fulfil the seven factors of enlightenment? Here, Kuˆ∂aliya, a bhikkhu d

wells contemplating the body in the body, ardent, clearly comprehending and mindful, h

aving put away covetousness and displeasure in regard to the world. He dwells contemp

lating feelings in feelings … mind in mind … mental phenomena in mental phenomena, 

ardent, clearly comprehending and mindful, having put away covetousness and displeas30 
ure in regard to the world. It is in this way that the four foundations of mindfulness are d

eveloped and cultivated so that they fulfil the seven factors of enlightenment. 

“And how, Kuˆ∂aliya, are the seven factors of enlightenment developed and cultivat

ed so that they fulfil true knowledge and liberation? Here, Kuˆ∂aliya, a bhikkhu develo

ps the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, a35 
nd cessation, maturing in relinquishment…. He develops the enlightenment factor of eq

uanimity, which is based upon seclusion, dispassion, and cessation, maturing in relinqui

shment. It is in this way that the seven factors of enlightenment are developed and cultiv

ated so that they fulfil true knowledge and liberation.” 
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When this was said, the wanderer Kuˆ∂aliya said to the Blessed One: “Magnificent, 

Master Gotama! Magnificent, Master Gotama! The Dhamma has been made clear in ma

ny ways by Master Gotama, as though he were turning upright what had been turned up

side down, revealing what was hidden, showing the way to one who was lost, or holding

 up a lamp in the dark for those with eyesight to see forms. I go for refuge to Master Got5 
ama, and to the Dhamma, and to the Bhikkhu Sangha. From today let Master Gotama re

member me as a lay follower who has gone for refuge for life.” 

 

7 (7) The Peaked House 

“Bhikkhus, just as all the rafters of a peaked house lean towards the roof peak, slope10 
 towards the roof peak, incline towards the roof peak, so too, when a bhikkhus develops 

and cultivates the seven factors of enlightenment, he flows towards Nibbåna, slopes tow

ards Nibbåna, inclines towards Nibbåna. [76] 

“And how is this so? Here, bhikkhus, a bhikkhu develops the enlightenment factor o

f mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in reli15 
nquishment…. He develops the enlightenment factor of equanimity, which is based upo

n seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way that 

a bhikkhu who develops and cultivates the seven factors of enlightenment flows towards

 Nibbåna, slopes towards Nibbåna, inclines towards Nibbåna.” 

 20 
8 (8) Upavåˆa  

On one occasion the Venerable Upavåˆa and the Venerable Såriputta were dwelling 

at Kosamb¥ in Ghosita’s Park. Then, in the evening, the Venerable Såriputta emerged fr

om seclusion and approached the Venerable Upavåˆa. He exchanged greetings with the 

Venerable Upavåˆa and, when they had concluded their greetings and cordial talk, he sa25 
t down to one side and said to him: 

“Friend Upavåˆa, can a bhikkhu know for himself: ‘By proper attention the seven fa

ctors of enlightenment have been fully perfected by me in such a way that they lead to d

welling in comfort’?” 

“A bhikkhu can know this for himself, friend Såriputta. When arousing the enlighten30 
ment factor of mindfulness, friend, a bhikkhu understands: ‘My mind is well liberated; I

 have uprooted sloth and torpor and thoroughly removed restlessness and worry. My ene

rgy has been aroused. I attend as a matter of vital concern, not sluggishly.’… When arou

sing the enlightenment factor of equanimity, he understands: [77] ‘My mind is well liber

ated; I have uprooted sloth and torpor and thoroughly removed restlessness and worry. 35 
My energy has been aroused. I attend as a matter of vital concern, not sluggishly.’  

“It is in this way, friend, that a bhikkhu can know for himself: ‘By proper attention t

he seven factors of enlightenment have been fully perfected by me in such a way that th

ey lead to dwelling in comfort.’” 
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9 (9) Arisen (or Arising) (1) 

“Bhikkhus, these seven factors of enlightenment, developed and cultivated, if unaris

en do not arise apart from the appearance of a Tathågata, an Arahant, a Fully Enlightene

d One. What seven? The enlightenment factor of mindfulness … the enlightenment fact5 
or of equanimity. These seven factors of enlightenment, developed and cultivated, if una

risen do not arise apart from the appearance of a Tathågata, an Arahant, a Fully Enlighte

ned One.” 

 

10 (10) Arisen (or Arising) (2) 10 
“Bhikkhus, these seven factors of enlightenment, developed and cultivated, if unaris

en do not arise apart from the Discipline of a Sublime One. What seven? The enlighten

ment factor of mindfulness … the enlightenment factor of equanimity. These seven fact

ors of enlightenment, developed and cultivated, if unarisen do not arise apart from the D

iscipline of a Sublime One.” 15 
 

II. Ill 

 

11 (1) Living Beings 

[78] “Bhikkhus, whatever living beings there are which assume the four postures—s20 
ometimes walking, sometimes standing, sometimes sitting, sometimes lying down—all 

assume the four postures based upon the earth, established upon the earth. So too, based

 upon virtue, established upon virtue, a bhikkhu develops and cultivates the seven factor

s of enlightenment. 

“And how does he do so? Here, bhikkhus, a bhikkhu develops the enlightenment fac25 
tor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing i

n relinquishment…. He develops the enlightenment factor of equanimity, which is base

d upon seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way

, bhikkhus, that a bhikkhu, based upon virtue, established upon virtue, develops and cult

ivates the seven factors of enlightenment.” 30 
 

12 (2) The Simile of the Sun (1) 

“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor of the arising of

 the seven factors of enlightenment, that is, good friendship. When a bhikkhu has a good35 
 friend, it is to be expected that he will develop and cultivate the seven factors of enlight

enment. 

“And how does a bhikkhu who has a good friend develop and cultivate the seven fac

tors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of 
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mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in relin

quishment…. He develops the enlightenment factor of equanimity, which is based upon 

seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way, bhikk

hus, [79] that a bhikkhu who has a good friend develops and cultivates the seven factors

 of enlightenment.” 5 
 

13 (3) The Simile of the Sun (2) 

“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor of the arising of

 the seven factors of enlightenment, that is, proper attention. When a bhikkhu is accomp10 
lished in proper attention, it is to be expected that he will develop and cultivate the seve

n factors of enlightenment. 

“And how does a bhikkhu who is accomplished in proper attention develop and culti

vate the seven factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlight

enment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, 15 
maturing in relinquishment…. He develops the enlightenment factor of equanimity, whi

ch is based upon seclusion, dispassion, and cessation, maturing in relinquishment. It is i

n this way, bhikkhus, that a bhikkhu who is accomplished in proper attention develops a

nd cultivates the seven factors of enlightenment.” 

 20 
14 (4) Ill (1) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, t

he Squirrel Sanctuary.&70 Now on that occasion the Venerable Mahåkassapa was dwell

ing in the Pipphali Cave—sick, afflicted, gravely ill. Then, in the evening, the Blessed 

One emerged from seclusion and approached the Venerable Mahåkassapa. He sat down 25 
in the appointed set and said to the Venerable Mahåkassapa: 

“I hope you are bearing up, Kassapa, I hope you are getting better. I hope that your 

painful feelings are subsiding and not increasing, and that their subsiding, not their incre

ase, is to be discerned.” [80] 

“Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings a30 
re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned.” 

“These seven factors of enlightenment, Kassapa, have been rightly expounded by m

e; when developed and cultivated, they lead to direct knowledge, to enlightenment, to N

ibbåna. What seven? The enlightenment factor of mindfulness has been rightly expound35 
ed by me; when developed and cultivated, it leads to direct knowledge, to enlightenment

, to Nibbåna…. The enlightenment factor of equanimity has been rightly expounded by 

me; when developed and cultivated, it leads to direct knowledge, to enlightenment, to N

ibbåna. These seven factors of enlightenment, Kassapa, have been rightly expounded by
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 me; when developed and cultivated, they lead to direct knowledge, to enlightenment, to

 Nibbåna.” 

“For sure, Blessed One, they are factors of enlightenment! For sure, Sublime One, th

ey are factors of enlightenment!” 

This is what the Blessed One said. Being pleased, the Venerable Mahåkassapa delig5 
hted in the Blessed One’s statement. And the Venerable Mahåkassapa recovered from th

at illness.&71 In such a way the Venerable Mahåkassapa’s illness was abandoned. 

 

15 (5) Ill (2) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, t10 
he Squirrel Sanctuary. Now on that occasion the Venerable Mahåmoggallåna was dwell

ing on the mountain Vulture Peak—sick, afflicted, gravely ill. Then, in the evening, the 

Blessed One emerged from seclusion and approached the Venerable Mahåmoggallåna 

… (all as above, with the change of names being the only difference) … In such a way t

he Venerable Mahåmoggallåna’s illness abated. [81] 15 
 

16 (6) Ill (3) 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, t

he Squirrel Sanctuary. Now on that occasion the Blessed One was sick, afflicted, gravel

y ill. Then the Venerable Mahåcunda approached the Blessed One, paid homage to him,20 
 and sat down to one side. The Blessed One then said to the Venerable Mahåcunda:  

“Recite the factors of enlightenment, Cunda.” 

“These seven factors of enlightenment, venerable sir, have been rightly expounded b

y the Blessed One; when developed and cultivated, they lead to direct knowledge, to enl

ightenment, to Nibbåna. What seven? The enlightenment factor of mindfulness has been25 
 rightly expounded by the Blessed One; when developed and cultivated, it leads to direct

 knowledge, to enlightenment, to Nibbåna…. The enlightenment factor of equanimity ha

s been rightly expounded by the Blessed One; when developed and cultivated, it leads to

 direct knowledge, to enlightenment, to Nibbåna. These seven factors of enlightenment, 

venerable sir, have been rightly expounded by the Blessed One; when developed and cu30 
ltivated, they lead to direct knowledge, to enlightenment, to Nibbåna.” 

“For sure, Cunda, they are factors of enlightenment! For sure, Cunda, they are factor

s of enlightenment!” 

And the Blessed One recovered from that illness. In such a way the Blessed One’s il

lness was abandoned. 35 
 

17 (7) Going Beyond 

“Bhikkhus, these seven factors of enlightenment, when developed and cultivated, le

ad to going beyond from the near shore to the far shore. What seven? The enlightenment
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 factor of mindfulness … the enlightenment factor of equanimity. These seven factors of

 enlightenment, when developed and cultivated, lead to going beyond from the near shor

e to the far shore.” [82] 

(The verses attached to this sutta are identical with those at 45:34 above.) 

 5 
18 (8) Neglected 

“Bhikkhus, those who have neglected the seven factors of enlightenment have negle

cted the noble path leading to the complete destruction of suffering. Those who have un

dertaken the seven factors of enlightenment have undertaken the noble path leading to t

he complete destruction of suffering. 10 
“What seven? The enlightenment factor of mindfulness … the enlightenment factor 

of equanimity.  

“Bhikkhus, those who have neglected … who have undertaken these seven factors o

f enlightenment have undertaken the noble path leading to the complete destruction of s

uffering.” 15 
 

19 (19) Noble 

“Bhikkhus, these seven factors of enlightenment, when developed and cultivated, ar

e noble and emancipating; they lead the one who acts upon them outwards to the compl

ete destruction of suffering. What seven? The enlightenment factor of mindfulness .. the20 
 enlightenment factor of equanimity. These seven factors of enlightenment … lead outw

ards to the complete destruction of suffering.” 

 

20 (10) Disenchantment 

“Bhikkhus, these seven factors of enlightenment, when developed and cultivated, le25 
ad to utter disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to 

enlightenment, to Nibbåna. What seven? The enlightenment factor of mindfulness … th

e enlightenment factor of equanimity. These seven factors of enlightenment … lead to N

ibbåna.” 

 30 
III. Udåy¥  

 

21 (1) To Enlightenment 

[83] Then a certain bhikkhu approached the Blessed One…. Sitting to one side, that 

bhikkhu said to the Blessed One: “Venerable sir, it is said, ‘factors of enlightenment, fac35 
tors of enlightenment.’ In what sense are they called factors of enlightenment?” 

“They lead to enlightenment, bhikkhu, therefore they are called factors of enlighten

ment. Here, bhikkhu, one develops the enlightenment factor of mindfulness, which is ba

sed upon seclusion, dispassion, and cessation, maturing in relinquishment…. One devel
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ops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, 

and cessation, maturing in relinquishment. They lead to enlightenment, bhikkhu, therefo

re they are called factors of enlightenment.” 

 

22 (2) A Teaching 5 
“Bhikkhus, I will teach you the seven factors of enlightenment. Listen to that…. 

“And what, bhikkhus, are the seven factors of enlightenment? The enlightenment fa

ctor of mindfulness … the enlightenment factor of equanimity. These are the seven fact

ors of enlightenment.” [84] 

 10 
23 (3) A Basis 

“Bhikkhus, by frequently giving attention to things that are a basis for sensual lust, u

narisen sensual desire arises and arisen sensual desire increases and expands. By freque

ntly giving attention to things that are a basis for ill will, unarisen ill will arises and arise

n ill will increases and expands. By frequently giving attention to things that are a basis 15 
for sloth and torpor, unarisen sloth and torpor arises and arisen sloth and torpor increase

s and expands. By frequently giving attention to things that are a basis for restlessness a

nd worry, unarisen restlessness and worry arises and arisen restlessness and worry incre

ases and expands. By frequently giving attention to things that are a basis for doubt, una

risen doubt arises and arisen doubt increases and expands. 20 
“Bhikkhus, by frequently giving attention to things that are a basis for the enlighten

ment factor of mindfulness, the unarisen enlightenment factor of mindfulness arises and 

the arisen enlightenment factor of mindfulness goes to fulfilment by development…. By

 frequently giving attention to things that are a basis for the enlightenment factor of equa

nimity, the unarisen enlightenment factor of equanimity arises and the arisen enlightenm25 
ent factor of equanimity goes to fulfilment by development.” 

 

24 (4) Improper Attention 

“Bhikkhus, when one attends improperly unarisen sensual desire arises and arisen se

nsual desire increases and expands; [85] when one attends improperly unarisen ill will a30 
rises and arisen ill will increases and expands; when one attends improperly unarisen slo

th and torpor arises and arisen sloth and torpor increases and expands; when one attends

 improperly unarisen restlessness and worry arises and arisen restlessness and worry inc

reases and expands; when one attends improperly unarisen doubt arises and arisen doubt

 increases and expands. Also, the unarisen enlightenment factor of mindfulness does not35 
 arise and the arisen enlightenment factor of mindfulness ceases;… the unarisen enlighte

nment factor of equanimity does not arise and the arisen enlightenment factor of equani

mity ceases. 
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“When one attends properly, bhikkhus, unarisen sensual desire does not arise and ari

sen sensual desire is abandoned; unarisen ill will … sloth and torpor … restlessness and 

worry … doubt does not arise and arisen doubt is abandoned. Also, the unarisen enlight

enment factor of mindfulness arises and the arisen enlightenment factor of mindfulness 

goes to fulfilment by development;… the unarisen enlightenment factor of equanimity a5 
rises and the arisen enlightenment factor of equanimity goes to fulfilment by developme

nt.” 

 

25 (5) Non-decline 

“Bhikkhus, I will teach you seven things that lead to non-decline.&72 Listen to that10 
…. [86] 

“And what, bhikkhus, are the seven things that lead to non-decline? They are: the se

ven factors of enlightenment. What seven? The enlightenment factor of mindfulness … 

the enlightenment factor of equanimity. These are the seven things that lead to non-decli

ne.” 15 
 

26 (6) The Destruction of Craving 

“Bhikkhus, develop the path and the way that leads to the destruction of craving. An

d what is the path and the way that leads to the destruction of craving? It is: the seven fa

ctors of enlightenment. What seven? The enlightenment factor of mindfulness … the enl20 
ightenment factor of equanimity.” 

When this was said, the Venerable Udåy¥ asked the Blessed One: “Venerable sir, ho

w are the seven factors of enlightenment developed and cultivated so that they lead to th

e destruction of craving?” 

“Here, Udåy¥, a bhikkhu develops the enlightenment factor of mindfulness, which is25 
 based upon seclusion, dispassion, and cessation, maturing in relinquishment; which is v

ast, exalted, measureless, without ill will. When he develops the enlightenment factor of

 mindfulness, which is based upon seclusion … without ill will, craving is abandoned. 

With the abandoning of craving, kamma is abandoned. With the abandoning of kamma, 

suffering is abandoned…. 30 
“He develops the enlightenment factor of equanimity, which is based upon seclusion

, dispassion, and cessation, maturing in relinquishment; which is vast, exalted, measurel

ess, without ill will. When he develops the enlightenment factor of equanimity, which is

 based upon seclusion … without ill will, craving is abandoned. [87] With the abandoni

ng of craving, kamma is abandoned. With the abandoning of kamma, suffering is aband35 
oned.  

“Thus, Udåy¥, with the destruction of craving comes the destruction of kamma; with

 the destruction of kamma comes the destruction of suffering.” 
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27 (7) The Cessation of Craving 

“Bhikkhus, develop the path and the way that leads to the cessation of craving. And 

what is the path and the way that leads to the cessation of craving? It is: the seven factor

s of enlightenment. What seven? The enlightenment factor of mindfulness … the enlight

enment factor of equanimity. 5 
“And how is it, bhikkhus, that the seven factors of enlightenment, when developed a

nd cultivated, lead to the cessation of craving? 

“Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness … the

 enlightenment factor of equanimity, which is based upon seclusion, dispassion, and ces

sation, maturing in relinquishment. It is when the seven factors of enlightenment are dev10 
eloped and cultivated in this way that they lead to the cessation of craving.” 

 

28 (8) Partaking of Penetration 

“Bhikkhus, I will teach you the path that partakes of penetration.&73 Listen to that

…. 15 
“And what, bhikkhus, is the path that partakes of penetration? It is: the seven factors

 of enlightenment. What seven? The enlightenment factor of mindfulness … the enlighte

nment factor of equanimity.” 

When this was said, the Venerable Udåy¥ asked the Blessed One: “Venerable sir, ho

w are the seven factors of enlightenment developed and cultivated so that they lead to p20 
enetration?” 

“Here, Udåy¥, a bhikkhu develops the enlightenment factor of mindfulness, which is

 based upon seclusion, dispassion, and cessation, maturing in relinquishment; which is v

ast, exalted, [88] measureless, without ill will. With a mind that has developed the enlig

htenment factor of mindfulness, he penetrates and sunders the mass of greed that he has 25 
never before penetrated and sundered; he penetrates and sunders the mass of hatred that 

he has never before penetrated and sundered; he penetrates and sunders the mass of delu

sion that he has never before penetrated and sundered….  

“He develops the enlightenment factor of equanimity, which is based upon seclusion

, dispassion, and cessation, maturing in relinquishment; which is vast, exalted, measurel30 
ess, without ill will. With a mind that has developed the enlightenment factor of equani

mity, he penetrates and sunders the mass of greed … the mass of hatred … the mass of 

delusion that he has never before penetrated and sundered. 

“It is, Udåy¥, when the seven factors of enlightenment are developed and cultivated i

n this way that they lead to penetration.” 35 
 

29 (9) One Thing 

“Bhikkhus, I do not see even one other thing that, when developed and cultivated, le

ads to the abandoning of the things that fetter so effectively as this: the seven factors of 
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enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenm

ent factor of equanimity. 

“And how, bhikkhus, are the seven factors of enlightenment developed and cultivate

d so that they lead to the abandoning of the things that fetter? Here, bhikkhus, a bhikkhu

 develops the enlightenment factor of mindfulness, which is based upon seclusion, dispa5 
ssion, and cessation, maturing in relinquishment…. He develops the enlightenment facto

r of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in r

elinquishment. It is when the seven factors of enlightenment are developed and cultivate

d in this way that they lead to the abandoning of the things that fetter. [89] 

“And what, bhikkhus, are the things that fetter? The eye is a thing that fetters; it is h10 
ere that these fetters, shackles, and clamps arise. The ear is a thing that fetters … The mi

nd is a thing that fetters; it is here that these fetters, shackles, and clamps arise. These ar

e called the things that fetter.” 

 

30 (10) Udåy¥ 15 
On one occasion the Blessed One was dwelling among the Sumbhas, where there w

as a town of the Sumbhas named Setaka. Then the Venerable Udåy¥ approached the Ble

ssed One…. Sitting to one side, the Venerable Udåy¥ said to the Blessed One: 

“It is wonderful, venerable sir! It is amazing, venerable sir, how much devotion and 

reverence I have for the Blessed One, (how much) sense of shame and fear of wrongdoi20 
ng. For in the past, venerable sir, when I was still a householder, I did not have much est

eem for the Dhamma or the Sangha.&74 But when I considered the devotion and revere

nce I had for the Blessed One, and my sense of shame and fear of wrongdoing, I went fo

rth from the household life into homelessness. The Blessed One taught me the Dhamma 

thus: ‘Such is form, such its origin, such its passing away; such is feeling … such is per25 
ception … such are volitional constructions … such is consciousness, such its origin, su

ch its passing away.’ 

“Then, venerable sir, while I was staying in an empty hut following along with the s

urge and decline&75 of the five aggregates subject to clinging, I directly knew as it reall

y is: ‘This is suffering’; [90] I directly knew as it really is: ‘This is the origin of sufferin30 
g’; I directly knew as it really is: ‘This is the cessation of suffering’; I directly knew as it

 really is: ‘This is the way leading to the cessation of suffering.’ I have made the breakth

rough to the Dhamma, venerable sir, I have obtained the path&76 which, when I have d

eveloped and cultivated it, will lead me on, while I am dwelling in the appropriate way, 

to such a state that I shall understand: ‘Destroyed is birth, the holy life has been lived, w35 
hat had to be done has been done, there is no more for this state of being.’  

“I have obtained the enlightenment factor of mindfulness which, when I have develo

ped and cultivated it, will lead me on, while I am dwelling in the appropriate way, to suc

h a state that I shall understand: ‘Destroyed is birth … there is no more for this state of b
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eing.’… I have obtained the enlightenment factor of equanimity which, when I have dev

eloped and cultivated it, will lead me on, while I am dwelling in the appropriate way, to 

such a state that I shall understand: ‘Destroyed is birth … there is no more for this state 

of being.’  

“This, venerable sir, is the path that I have obtained, which … will lead me on… to s5 
uch a state that I shall understand: ‘Destroyed is birth … there is no more for this state o

f being.’”  

“Good, good, Udåy¥! Indeed, Udåy¥, this is the path that you have obtained, and whe

n you have developed and cultivated it, it will lead you on, while you are dwelling in the

 appropriate way, to such a state that you will understand: ‘Destroyed is birth, the holy li10 
fe has been lived, what had to be done has been done, there is no more for this state of b

eing.’”  

 

IV. The Hindrances 

 15 
31 (1) Wholesome (1) 

[91] “Bhikkhus, whatever states there are that are wholesome, partaking of the whol

esome,&77 pertaining to the wholesome, are all rooted in diligence, converge upon dilig

ence, and diligence is declared to be the chief among them. When a bhikkhu is diligent, 

it is to be expected that he will develop and cultivate the seven factors of enlightenment. 20 
“And how, bhikkhus, does a bhikkhu who is diligent develop and cultivate the seven

 factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor 

of mindfulness … the enlightenment factor of equanimity, which is based upon seclusio

n, dispassion, and cessation, maturing in relinquishment. It is in this way, bhikkhus, that

 a bhikkhu who is diligent develops and cultivates the seven factors of enlightenment.” 25 
 

32 (2) Wholesome (2) 

“Bhikkhus, whatever states there are that are wholesome, partaking of the wholesom

e, pertaining to the wholesome, are all rooted in proper attention, converge upon proper 

attention, and proper attention is declared to be the chief among them. When a bhikkhu i30 
s accomplished in proper attention, it is to be expected that he will develop and cultivate

 the seven factors of enlightenment. 

“And how, bhikkhus, does a bhikkhu who is accomplished in proper attention devel

op and cultivate the seven factors of enlightenment?…” (All as above.) [92] 

 35 
33 (3) Corruptions 

“Bhikkhus, there are these five corruptions of gold, corrupted by which gold is neith

er malleable nor wieldy nor radiant but brittle and not properly fit for work. What five? 

Iron is a corruption of gold, corrupted by which gold is neither malleable nor wieldy nor
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 radiant but brittle and not properly fit for work. Copper is a corruption of gold … Tin is

 a corruption of gold … Lead is a corruption of gold … Silver is a corruption of gold … 

These are the five corruptions of gold, corrupted by which gold is neither malleable nor 

wieldy nor radiant but brittle and not properly fit for work. 

“So too, bhikkhus, there are these five corruptions of the mind, corrupted by which t5 
he mind is neither malleable nor wieldy nor radiant but brittle and not properly concentr

ated for the destruction of the taints. What five? Sensual desire is a corruption of the mi

nd, corrupted by which the mind is neither malleable nor wieldy nor radiant but brittle a

nd not properly concentrated for the destruction of the taints. [Ill will is a corruption of t

he mind … Sloth and torpor is a corruption of the mind … Restlessness and worry is a c10 
orruption of the mind … Doubt is a corruption of the mind …]&78 [93] These are the fi

ve corruptions of the mind, corrupted by which the mind is neither malleable nor wieldy

 nor radiant but brittle and not properly concentrated for the destruction of the taints.” 

 

34 (4) Non-corruptions 15 
“Bhikkhus, these seven factors of enlightenment are non-obstructions, non-hindranc

es, non-corruptions of the mind; when developed and cultivated they lead to the realizati

on of the fruit of true knowledge and liberation. 

“What seven? The enlightenment factor of mindfulness, bhikkhus, is a non-obstructi

on …  The enlightenment factor of equanimity is a non-obstruction, a non-hindrance, a 20 
non-corruption of the mind; when developed and cultivated it leads to the realization of 

the fruit of true knowledge and liberation. These seven factors of enlightenment are non

-obstructions, non-hindrances, non-corruptions of the mind; when developed and cultiva

ted they lead to the realization of the fruit of true knowledge and liberation.” 

 25 
35 (5) Proper Attention&79 

“Bhikkhus, when one attends improperly, unarisen sensual desire arises and arisen s

ensual desire increases and expands; unarisen ill will arises and arisen ill will increases 

and expands; unarisen sloth and torpor arises and arisen sloth and torpor increases and e

xpands; unarisen restlessness and worry arises and arisen restlessness and worry increas30 
es and expands; [94] unarisen doubt arises and arisen doubt increases and expands. 

“Bhikkhus, when one attends properly, the unarisen enlightenment factor of mindful

ness arises and the arisen enlightenment factor of mindfulness goes to fulfilment by dev

elopment;… the unarisen enlightenment factor of equanimity arises and the arisen enlig

htenment factor of equanimity goes to fulfilment by development.” 35 
 

36 (6) Growth 

“Bhikkhus, these seven factors of enlightenment, when developed and cultivated, le

ad to growth, to non-decline. What seven? The enlightenment factor of mindfulness … t
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he enlightenment factor of equanimity. These seven factors of enlightenment, when dev

eloped and cultivated, lead to growth, to non-decline.” 

 

37 (7) Obstructions 

“Bhikkhus, there are these five obstructions, hindrances, corruptions of the mind, we5 
akeners of wisdom. What five? Sensual desire is an obstruction, a hindrance, a corruptio

n of the mind, a weakener of wisdom. Ill will is an obstruction … Sloth and torpor is an 

obstruction … [95] Restlessness and worry is an obstruction … Doubt is an obstruction 

… a weakener of wisdom. These are the five obstructions, hindrances, corruptions of th

e mind, weakeners of wisdom. 10 
“There are, bhikkhus, these seven factors of enlightenment, which are non-obstructi

ons, non-hindrances, non-corruptions of the mind; when developed and cultivated they l

ead to the realization of the fruit of true knowledge and liberation. What seven? The enli

ghtenment factor of mindfulness is a non-obstruction … The enlightenment factor of eq

uanimity is a non-obstruction … These are the seven factors of enlightenment that are n15 
on-obstructions, non-hindrances, non-corruptions of the mind; when developed and culti

vated they lead to the realization of the fruit of true knowledge and liberation.” 

 

38 (8) Without Hindrances&80 

“When, bhikkhus, a noble disciple listens to the Dhamma with eager ears, attending 20 
to it as a matter of vital concern, directing his whole mind to it, on that occasion the five

 hindrances are not present in him; on that occasion the seven factors of enlightenment g

o to fulfilment by development. 

“And what are the five hindrances that are not present on that occasion? The hindran

ce of sensual desire is not present on that occasion; the hindrance of ill will … the hindr25 
ance of sloth and torpor … the hindrance of restlessness and worry … the hindrance of 

doubt is not present on that occasion. These are the five hindrances that are not present 

on that occasion. 

“And what are the seven factors of enlightenment that go to fulfilment by developm

ent on that occasion? The enlightenment factor of mindfulness goes to fulfilment by dev30 
elopment on that occasion…. The enlightenment factor of equanimity goes to fulfilment

 by development on that occasion. [96] These are the seven factors of enlightenment tha

t go to fulfilment by development on that occasion.  

“When, bhikkhus, a noble disciple listens to the Dhamma with eager ears, attending 

to it as a matter of vital concern, directing his whole mind to it, on that occasion these fi35 
ve hindrances are not present in him; on that occasion these seven factors of enlightenm

ent go to fulfilment by development.” 
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39 (9) Trees 

“Bhikkhus, there are huge trees with tiny seeds and huge bodies, encirclers of other t

rees, and the trees which they encircle become bent, twisted, and split. And what are tho

se huge trees with tiny seeds and huge bodies? The assattha, the banyan, the pilakkha, t

he udumbara, the kacchaka, and the kapitthana: these are those huge trees with tiny see5 
ds and huge bodies, encirclers of other trees, and the trees which they encircle become b

ent, twisted, and split.&81 So too, bhikkhus, when some clansman here has left behind s

ensual pleasures and gone forth from the household life into homelessness, he becomes 

bent, twisted, and split because of those same sensual pleasures, or because of others wo

rse than them. 10 
“These five, bhikkhus, are obstructions, hindrances, encirclers of the mind, weakene

rs of wisdom. What five? Sensual desire is an obstruction, a hindrance encircling the mi

nd, a weakener of wisdom. Ill will … Sloth and torpor … Restlessness and worry … Do

ubt is an obstruction … a weakener of wisdom. [97] These are the five obstructions, hin

drances, encirclers of the mind, weakeners of wisdom. 15 
“These seven factors of enlightenment, bhikkhus, are non-obstructions, non-hindran

ces, non-encirclers of the mind; when developed and cultivated they lead to the realizati

on of the fruit of true knowledge and liberation. What seven? The enlightenment factor 

of mindfulness is a non-obstruction … The enlightenment factor of equanimity is a non-

obstruction … These seven factors of enlightenment are non-obstructions, non-hindranc20 
es, non-encirclers of the mind; when developed and cultivated they lead to the realizatio

n of the fruit of true knowledge and liberation.” 

 

40 (10) Hindrances 

“Bhikkhus, these five hindrances are makers of blindness, causing lack of vision, ca25 
using lack of knowledge, detrimental to wisdom, tending to vexation, leading away fro

m Nibbåna. What five? The hindrance of sensual desire is a maker of blindness … The 

hindrance of ill will … The hindrance of sloth and torpor … The hindrance of restlessne

ss and worry … The hindrance of doubt is a maker of blindness … leading away from N

ibbåna. These five hindrances are makers of blindness, causing lack of vision, causing la30 
ck of knowledge, detrimental to wisdom, tending to vexation, leading away from Nibbå

na. 

“These seven factors of enlightenment, bhikkhus, are makers of vision, makers of kn

owledge, promoting the growth of wisdom, free from vexation, leading towards Nibbån

a. What seven? The enlightenment factor of mindfulness is a maker of vision … The enl35 
ightenment factor of equanimity is a maker of vision … leading towards Nibbåna. [98] 

These seven factors of enlightenment are makers of vision, makers of knowledge, prom

oting the growth of wisdom, free from vexation, leading towards Nibbåna.” 
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V. The Wheel-turner 

 

41 (1) Discriminations 

Setting at Såvatth¥. “Bhikkhus, whatever recluses or brahmins in the past abandoned

 the three discriminations,&82 all did so because they had developed and cultivated the 5 
seven factors of enlightenment. Whatever recluses or brahmins in the future will abando

n the three discriminations, all will do so because they will have developed and cultivate

d the seven factors of enlightenment. Whatever recluses or brahmins at present abandon 

the three discriminations, all do so because they have developed and cultivated the seve

n factors of enlightenment. What seven? The enlightenment factor of mindfulness … th10 
e enlightenment factor of equanimity. Whatever recluses or brahmins in the past … in th

e future … at present abandon the three discriminations, all do so because they have dev

eloped and cultivated these seven factors of enlightenment.” [99] 

 

42 (2) The Wheel-turner 15 
“Bhikkhus, with the manifestation of a wheel-turning monarch comes the manifestat

ion of seven gems. What seven? There comes the manifestation of the wheel-gem, the m

anifestation of the elephant-gem … of the horse-gem … of the jewel-gem … of the wo

man-gem … of the steward-gem … of the commander-gem.&83 

“With the manifestation of a Tathågata, bhikkhus, an Arahant, a Fully Enlightened 20 
One, comes the manifestation of the seven gems of the factors of enlightenment. What s

even? There comes the manifestation of the gem of the enlightenment factor of mindful

ness … the manifestation of the gem of the enlightenment factor of equanimity. With th

e manifestation of a Tathågata, an Arahant, a Fully Enlightened One, comes the manifes

tation of these seven gems of the factors of enlightenment.” 25 
 

43 (3) Måra 

“Bhikkhus, I will teach you the path crushing the army of Måra. Listen to that…. 

“And what, bhikkhus, is the path crushing the army of Måra? It is the seven factors 

of enlightenment. What seven? The enlightenment factor of mindfulness … the enlighte30 
nment factor of equanimity. This is the path crushing the army of Måra.” 

 

44 (4) Dullard 

Then a certain bhikkhu approached the Blessed One … and said to him: 

“Venerable sir, it is said, ‘a dullard, a dolt; a dullard, a dolt.’ In what way, venerable35 
 sir, is one called ‘a dullard, a dolt’?” 

“Bhikkhus, it is because one has not developed and cultivated the seven factors of e

nlightenment that one is called ‘a dullard, a dolt.’ [100] What seven? The enlightenment

 factor of mindfulness … the enlightenment factor of equanimity. It is because one has n
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ot developed and cultivated these seven factors of enlightenment that one is called ‘a dul

lard, a dolt.’” 

 

45 (5) Wise 

“Venerable sir, it is said, ‘a wise man, not a dolt; a wise man, not a dolt.’ In what wa5 
y, venerable sir, is one called ‘a wise man, not a dolt’?” 

“Bhikkhus, it is because one has developed and cultivated the seven factors of enlig

htenment that one is called ‘a wise man, not a dolt.’ What seven?” (As above.) 

 

46 (6) Poor 10 
“Venerable sir, it is said, ‘poor, poor.’ In what way, venerable sir, is one called ‘poo

r’? 

“Bhikkhus, it is because one has not developed and cultivated the seven factors of e

nlightenment that one is called ‘poor.’ What seven?” (As above.) 

 15 
47 (7) Prosperous 

“Venerable sir, it is said, ‘prosperous, prosperous.’ In what way, venerable sir, is on

e called ‘prosperous’? 

“Bhikkhus, it is because one has developed and cultivated the seven factors of enlig

htenment that one is called ‘prosperous.’ What seven?” (As above.) [101] 20 
 

48 (8) The Sun 

“Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the da

wn. So too, for a bhikkhu this is the forerunner and precursor of the arising of the seven 

factors of enlightenment, that is, good friendship. When a bhikkhu has a good friend, it i25 
s to be expected that he will develop and cultivate the seven factors of enlightenment. 

“And how does a bhikkhu who has a good friend develop and cultivate the seven fac

tors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of 

mindfulness … he develops the enlightenment factor of equanimity, which is based upo

n seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way that 30 
a bhikkhu who has a good friend develops and cultivates the seven factors of enlighten

ment.” 

 

49 (9) Internal Factor 

“Bhikkhus, as to internal factors, I do not see any other factor that is so helpful for t35 
he arising of the seven factors of enlightenment as this: proper attention. When a bhikkh

u is accomplished in proper attention, it is to be expected that he will develop and cultiv

ate the seven factors of enlightenment.” (The rest as in §13.) [102] 
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50 (10) External Factor 

“Bhikkhus, as to external factors, I do not see any other factor that is so helpful for t

he arising of the seven factors of enlightenment as this: good friendship. When a bhikkh

u has a good friend, it is to be expected that he will develop and cultivate the seven fact

ors of enlightenment.” (The rest as in §12.)  5 
 

VI. Discussions 

 

51 (1) Nutriment 

Setting at Såvatth¥. “Bhikkhus, I will teach you the nutriment and denourishing in re10 
gard to the five hindrances and the seven factors of enlightenment. Listen to that.…  

 

(i. The nutriment for the hindrances)&84 

“And what, bhikkhus, is the nutriment for the arising of unarisen sensual desire and 

for the increase and expansion of arisen sensual desire? [103] There is, bhikkhus, the sig15 
n of the beautiful: frequently giving improper attention to it is the nutriment for the arisi

ng of unarisen sensual desire and for the increase and expansion of arisen sensual desire

. 

“And what, bhikkhus, is the nutriment for the arising of unarisen ill will and for the i

ncrease and expansion of arisen ill will? There is, bhikkhus, the sign of the repulsive: fr20 
equently giving improper attention to it is the nutriment for the arising of unarisen ill wil

l and for the increase and expansion of arisen ill will. 

“And what, bhikkhus, is the nutriment for the arising of unarisen sloth and torpor an

d for the increase and expansion of arisen sloth and torpor? There are, bhikkhus, discont

ent, lethargy, lazy stretching, drowsiness after meals, sluggishness of mind: frequently g25 
iving improper attention to them is the nutriment for the arising of unarisen sloth and tor

por and for the increase and expansion of arisen sloth and torpor. 

“And what, bhikkhus, is the nutriment for the arising of unarisen restlessness and w

orry and for the increase and expansion of arisen restlessness and worry? There is, bhik

khus, unsettledness of mind: frequently giving improper attention to it is the nutriment f30 
or the arising of unarisen restlessness and worry and for the increase and expansion of a

risen restlessness and worry. 

“And what, bhikkhus, is the nutriment for the arising of unarisen doubt and for the i

ncrease and expansion of arisen doubt? There are, bhikkhus, things that are the basis for

 doubt: frequently giving improper attention to them is the nutriment for the arising of u35 
narisen doubt and for the increase and expansion of arisen doubt. 
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(ii. The nutriment for the enlightenment factors) 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of mindfulness and for the fulfilment by development of the arisen enlightenment 

factor of mindfulness? There are, bhikkhus, things that are the basis for the enlightenme

nt factor of mindfulness: [104] frequently giving proper attention to them is the nutrime5 
nt for the arising of the unarisen enlightenment factor of mindfulness and for the fulfilm

ent by development of the arisen enlightenment factor of mindfulness.&85 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of investigation of states and for the fulfilment by development of the arisen enlig

htenment factor of investigation of states? There are, bhikkhus, wholesome and unwhol10 
esome states, blameable and blameless states, inferior and superior states, dark and brig

ht states with their counterparts: frequently giving proper attention to them is the nutrim

ent for the arising of the unarisen enlightenment factor of investigation of states and for 

the fulfilment by development of the arisen enlightenment factor of investigation of stat

es.&86 15 
“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of energy and for the fulfilment by development of the arisen enlightenment factor

 of energy? There are, bhikkhus, the element of arousal, the element of endeavour, the el

ement of exertion: frequently giving proper attention to them is the nutriment for the ari

sing of the unarisen enlightenment factor of energy and for the fulfilment by developme20 
nt of the arisen enlightenment factor of energy.&87 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of rapture and for the fulfilment by development of the arisen enlightenment factor

 of rapture? There are, bhikkhus, things that are the basis for the enlightenment factor of

 rapture: frequently giving proper attention to them is the nutriment for the arising of the25 
 unarisen enlightenment factor of rapture and for the fulfilment by development of the ar

isen enlightenment factor of rapture.&88 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of tranquillity and for the fulfilment by development of the arisen enlightenment fa

ctor of tranquillity? There are, bhikkhus, tranquillity of body, tranquillity of mind: frequ30 
ently giving proper attention to them is the nutriment for the arising of the unarisen enli

ghtenment factor of tranquillity and for the fulfilment by development of the arisen enli

ghtenment factor of tranquillity.&89 [105] 

“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of concentration and for the fulfilment by development of the arisen enlightenment35 
 factor of concentration? There are, bhikkhus, the sign of serenity, the sign of non-disper

sal: frequently giving proper attention to them is the nutriment for the arising of the unar

isen enlightenment factor of concentration and for the fulfilment by development of the 

arisen enlightenment factor of concentration.&90 
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“And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment f

actor of equanimity and for the fulfilment by development of the arisen enlightenment f

actor of equanimity? There are, bhikkhus, things that are the basis for the enlightenment

 factor of equanimity: frequently giving proper attention to them is the nutriment for the 

arising of the unarisen enlightenment factor of equanimity and for the fulfilment by dev5 
elopment of the arisen enlightenment factor of equanimity.&91 

 

(iii. The denourishing of the hindrances)&92 

“And what, bhikkhus, is the denourishing that prevents the arising of unarisen sensu

al desire and the increase and expansion of arisen sensual desire? There is, bhikkhus, th10 
e sign of foulness: frequently giving proper attention to it is the denourishing that preve

nts the arising of unarisen sensual desire and the increase and expansion of arisen sensu

al desire.&93 

“And what, bhikkhus, is the denourishing that prevents the arising of unarisen ill wil

l and the increase and expansion of arisen ill will? There is, bhikkhus, the liberation of 15 
mind through lovingkindness: frequently giving proper attention to it is the denourishing

 that prevents the arising of unarisen ill will and the increase and expansion of arisen ill 

will.&94 

“And what, bhikkhus, is the denourishing that prevents the arising of unarisen sloth 

and torpor and the increase and expansion of arisen sloth and torpor? There are, bhikkhu20 
s, the element of arousal, the element of endeavour, the element of exertion: frequently 

giving proper attention to them is the denourishing that prevents the arising of unarisen 

sloth and torpor [106] and the increase and expansion of arisen sloth and torpor.&95 

“And what, bhikkhus, is the denourishing that prevents the arising of unarisen restle

ssness and worry and the increase and expansion of arisen restlessness and worry? Ther25 
e is, bhikkhus, peacefulness of mind: frequently giving proper attention to it is the deno

urishing that prevents the arising of unarisen restlessness and worry and the increase an

d expansion of arisen restlessness and worry.&96 

“And what, bhikkhus, is the denourishing that prevents the arising of unarisen doubt

 and the increase and expansion of arisen doubt? There are, bhikkhus, wholesome and u30 
nwholesome states, blameable and blameless states, inferior and superior states, dark an

d bright states with their counterparts: frequently giving proper attention to them is the d

enourishing that prevents the arising of unarisen doubt and the increase and expansion o

f arisen doubt.&97 

 35 
(iv. The denourishing of the enlightenment factors ) 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of mindfulness and the fulfilment by development of the arisen enlig

htenment factor of mindfulness? There are, bhikkhus, things that are the basis for the enl
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ightenment factor of mindfulness: not frequently giving attention to them is the denouris

hing that prevents the arising of the unarisen enlightenment factor of mindfulness and th

e fulfilment by development of the arisen enlightenment factor of mindfulness. 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of investigation of states and the fulfilment by development of the ari5 
sen enlightenment factor of investigation of states? There are, bhikkhus, wholesome and

 unwholesome states, blameable and blameless states, inferior and superior states, dark a

nd bright states with their counterparts: not frequently giving attention to them is the de

nourishing that prevents the arising of the unarisen enlightenment factor of investigation

 of states and the fulfilment by development of the arisen enlightenment factor of investi10 
gation of states. 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of energy and the fulfilment by development of the arisen enlightenm

ent factor of energy? [107] There are, bhikkhus, the element of arousal, the element of e

ndeavour, the element of exertion: not frequently giving attention to them is the denouri15 
shing that prevents the arising of the unarisen enlightenment factor of energy and the ful

filment by development of the arisen enlightenment factor of energy. 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of rapture and the fulfilment by development of the arisen enlighten

ment factor of rapture? There are, bhikkhus, things that are the basis for the enlightenme20 
nt factor of rapture: not frequently giving attention to them is the denourishing that prev

ents the arising of the unarisen enlightenment factor of rapture and the fulfilment by dev

elopment of the arisen enlightenment factor of rapture. 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of tranquillity and the fulfilment by development of the arisen enlight25 
enment factor of tranquillity? There are, bhikkhus, tranquillity of body, tranquillity of m

ind: not frequently giving attention to them is the denourishing that prevents the arising 

of the unarisen enlightenment factor of tranquillity and the fulfilment by development of

 the arisen enlightenment factor of tranquillity. 

“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en30 
lightenment factor of concentration and the fulfilment by development of the arisen enli

ghtenment factor of concentration? There are, bhikkhus, the sign of serenity, the sign of 

non-dispersal: not frequently giving attention to them is the denourishing that prevents t

he arising of the unarisen enlightenment factor of concentration and the fulfilment by de

velopment of the arisen enlightenment factor of concentration. 35 
“And what, bhikkhus, is the denourishing that prevents the arising of the unarisen en

lightenment factor of equanimity and the fulfilment by development of the arisen enligh

tenment factor of equanimity. There are, bhikkhus, things that are the basis for the enlig

htenment factor of equanimity: not frequently giving attention to them is the denourishi



Samyutta Nikaya Vol 5 Page 65 
 
 
ng that prevents the arising of the unarisen enlightenment factor of equanimity and the f

ulfilment by development of the arisen enlightenment factor of equanimity.” [108] 

 

52 (2) A Method 

Then, in the morning, a number of bhikkhus dressed and, taking their bowls and rob5 
es, entered Såvatth¥ for alms. Then it occurred to them: “It is still too early to walk for al

ms in Såvatth¥. Let us go to the park of the wanderers of other sects.” 

Then those bhikkhus went to the park of the wanderers of other sects. They exchang

ed greetings with those wanderers and, when they had concluded their greetings and cor

dial talk, sat down to one side. The wanderers then said to them: “Friends, the recluse G10 
otama teaches the Dhamma to his disciples thus: ‘Come, bhikkhus, abandon the five hin

drances, the corruptions of the mind that weaken wisdom, and develop correctly the sev

en factors of enlightenment.’ We too teach the Dhamma to our disciples thus: ‘Come, fri

ends, abandon the five hindrances, the corruptions of the mind that weaken wisdom, and

 develop correctly the seven factors of enlightenment.’ So, friends, what here is the disti15 
nction, the disparity, the difference between the recluse Gotama and us, that is, regardin

g the one Dhamma teaching and the other, regarding one manner of instruction and the 

other?”&98 

Then those bhikkhus neither delighted in nor rejected the statement of those wander

ers. Without delighting in it, without rejecting it, they rose from their seats and left, thin20 
king, “We shall learn the meaning of this statement in the presence of the Blessed One.” 

Then, when those bhikkhus had walked for alms in Såvatth¥ and had returned from t

he alms round, after their meal they approached the Blessed One. Having paid homage t

o him, they sat down to one side [109] and reported to him the entire discussion betwee

n those wanderers and themselves. (The Blessed One said:) 25 
“Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friend

s, is there a method by means of which the five hindrances become ten, and the seven fa

ctors of enlightenment become fourteen?’ Being asked thus, those wanderers would not 

be able to reply and, further, they would meet with vexation. For what reason? Because 

that would not be within their domain. I do not see anyone, bhikkhus, in this world with 30 
its devas, Måra, and Brahmå, in this generation with its recluses and brahmins, its devas

 and humans, who could satisfy the mind with an answer to these questions except the T

athågata or a disciple of the Tathågata or one who has heard it from them. [110] 

 

(i. The five become ten) 35 
“And what, bhikkhus, is the method by means of which the five hindrances become 

ten? 
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“Whatever sensual desire there is for the internal is a hindrance; whatever sensual de

sire there is for the external is also a hindrance.&99 Thus what is spoken of concisely as

 the hindrance of sensual desire becomes, by this method, twofold. 

“Whatever ill will there is towards the internal is a hindrance; whatever ill will there 

is towards the external is also a hindrance. Thus what is spoken of concisely as the hindr5 
ance of ill will becomes, by this method, twofold. 

“Whatever sloth there is, is a hindrance; whatever torpor there is, is also a hindrance

. Thus what is spoken of concisely as the hindrance of sloth and torpor becomes, by this 

method, twofold. 

“Whatever restlessness there is, is a hindrance; whatever worry there is, is also a hin10 
drance. Thus what is spoken of concisely as the hindrance of restlessness and worry bec

omes, by this method, twofold. 

“Whatever doubt there is about the internal is a hindrance; whatever doubt there is a

bout the external is also a hindrance. Thus what is spoken of concisely as the hindrance 

of doubt becomes, by this method, twofold. 15 
 

(ii. The seven become fourteen) 

“And what, bhikkhus, is the method by means of which the seven factors of enlighte

nment become fourteen?&100 

“Whatever mindfulness there is of things internal is the enlightenment factor of min20 
dfulness; whatever mindfulness there is of things external is also the enlightenment fact

or of mindfulness. Thus what is spoken of concisely as the enlightenment factor of mind

fulness becomes, by this method, twofold. [111] 

“Whenever one scrutinizes things internally with wisdom, examines them, makes an

 investigation of them, that is the enlightenment factor of investigation of states; whenev25 
er one scrutinizes things externally with wisdom, examines them, makes an investigatio

n of them, that is also the enlightenment factor of investigation of states. Thus what is sp

oken of concisely as the enlightenment factor of investigation of states becomes, by this 

method, twofold. 

“Whatever bodily energy there is, is the enlightenment factor of energy; whatever m30 
ental energy there is, is also the enlightenment factor of energy. Thus what is spoken of 

concisely as the enlightenment factor of energy becomes, by this method, twofold. 

“Whatever rapture there is accompanied by thought and examination is the enlighten

ment factor of rapture; whatever rapture there is without thought and examination is als

o the enlightenment factor of rapture.&101 Thus what is spoken of concisely as the enli35 
ghtenment factor of rapture becomes, by this method, twofold. 

“Whatever tranquillity of body there is, is the enlightenment factor of tranquillity; w

hatever tranquillity of mind there is, is also the enlightenment factor of tranquillity.&10
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2 Thus what is spoken of concisely as the enlightenment factor of tranquillity becomes, 

by this method, twofold. 

“Whatever concentration there is accompanied by thought and examination is the en

lightenment factor of concentration; whatever concentration there is without thought an

d examination is also the enlightenment factor of concentration.&103 Thus what is spok5 
en of concisely as the enlightenment factor of concentration becomes, by this method, t

wofold. 

“Whatever equanimity there is regarding things internal is the enlightenment factor 

of equanimity; whatever equanimity there is regarding things external is also the enlight

enment factor of equanimity. Thus what is spoken of concisely as the enlightenment fact10 
or of equanimity becomes, by this method, twofold.  

“This, bhikkhus, is the method by means of which the seven factors of enlightenmen

t become fourteen.” [112] 

 

53 (3) Fire 15 
Then, in the morning, a number of bhikkhus dressed and, taking their bowls and rob

es, entered Såvatth¥ for alms … (as in §52 down to:) …&104 (The Blessed One said:) 

“Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friend

s, when the mind becomes sluggish, which factors of enlightenment is it untimely to dev

elop on that occasion, and which factors of enlightenment is it timely to develop on that 20 
occasion? Then, friends, when the mind becomes excited, which factors of enlightenme

nt is it untimely to develop on that occasion, and which factors of enlightenment is it tim

ely to develop on that occasion?’ Being asked thus, those wanderers would not be able t

o reply and, further, they would meet with vexation. For what reason? Because that wou

ld not be within their domain. I do not see anyone, bhikkhus, in this world with its devas25 
, Måra, and Brahmå, in this generation with its recluses and brahmins, its devas and hu

mans, who could satisfy the mind with an answer to these questions except the Tathågat

a or a disciple of the Tathågata or one who has heard it from them. 

 

(i. The sluggish mind: untimely) 30 
“On an occasion, bhikkhus, when the mind becomes sluggish, it is untimely to devel

op the enlightenment factor of tranquillity, the enlightenment factor of concentration, an

d the enlightenment factor of equanimity. For what reason? Because the mind is sluggis

h, bhikkhus, and it is difficult to arouse it with those things. 

“Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws wet gra35 
ss upon it, and wet cowdung, and wet timber, [113] and sprays it with water, and scatter

s soil over it, would he be able to make that small fire flare up?” 

“No, venerable sir.” 
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“So too, bhikkhus, on an occasion when the mind becomes sluggish, it is untimely t

o develop the enlightenment factor of tranquillity, the enlightenment factor of concentra

tion, and the enlightenment factor of equanimity. For what reason? Because the mind is 

sluggish, bhikkhus, and it is difficult to arouse it with those things. 

 5 
(ii. The sluggish mind: timely) 

“On an occasion, bhikkhus, when the mind becomes sluggish, it is timely to develop

 the enlightenment factor of investigation of states, the enlightenment factor of energy, a

nd the enlightenment factor of rapture. For what reason? Because the mind is sluggish, b

hikkhus, and it is easy to arouse it with those things. 10 
“Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws dry gras

s upon it, and dry cowdung, and dry timber, and blows on it, and does not scatter soil ov

er it, would he be able to make that small fire flare up?” 

“Yes, venerable sir.” 

“So too, bhikkhus, on an occasion when the mind becomes sluggish, it is timely to d15 
evelop the enlightenment factor of investigation of states, the enlightenment factor of en

ergy, and the enlightenment factor of rapture. For what reason? Because the mind is slu

ggish, bhikkhus, and it is easy to arouse it with those things. 

 

(iii. The excited mind: untimely) 20 
“On an occasion, bhikkhus, when the mind becomes excited, it is untimely to develo

p the enlightenment factor of investigation of states, the enlightenment factor of energy, 

[114] and the enlightenment factor of rapture. For what reason? Because the mind is exc

ited, bhikkhus, and it is difficult to calm it down with those things. 

“Suppose, bhikkhus, a man wants to extinguish a great bonfire. If he throws dry gras25 
s upon it, and dry cowdung, and dry timber, and blows on it, and does not scatter soil ov

er it, would he be able to extinguish that great bonfire?” 

“No, venerable sir.” 

“So too, bhikkhus, on an occasion when the mind becomes excited, it is untimely to 

develop the enlightenment factor of investigation of states, the enlightenment factor of e30 
nergy, and the enlightenment factor of rapture. For what reason? Because the mind is ex

cited, bhikkhus, and it is difficult to calm it down with those things. 

 

(iv. The excited mind: timely) 

“On an occasion, bhikkhus, when the mind becomes excited, it is timely to develop t35 
he enlightenment factor of tranquillity, the enlightenment factor of concentration, and th

e enlightenment factor of equanimity. For what reason? Because the mind is excited, bhi

kkhus, and it is easy to calm it down with those things. 
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“Suppose, bhikkhus, a man wants to extinguish a great bonfire. If he throws wet gra

ss upon it, and wet cowdung, and wet timber, and sprays it with water, and scatters soil 

over it, would he be able to extinguish that great bonfire?” 

“Yes, venerable sir.” 

“So too, bhikkhus, on an occasion when the mind becomes excited, [115] it is timely5 
 to develop the enlightenment factor of tranquillity, the enlightenment factor of concentr

ation, and the enlightenment factor of equanimity. For what reason? Because the mind i

s excited, bhikkhus, and it is easy to calm it down with those things. 

“But mindfulness, bhikkhus, I say is always useful.”&105 

 10 
54 (4) Accompanied by Lovingkindness 

On one occasion the Blessed One was dwelling among the Koliyans, where there wa

s a town of the Koliyans named Haliddavasana.&106 Then, in the morning, a number of

 bhikkhus dressed and, taking their bowls and robes, entered Haliddavasana for alms. T

hen it occurred to them: “It is still too early to walk for alms in Haliddavasana. Let us go15 
 to the park of the wanderers of other sects.” 

Then those bhikkhus went to the park of the wanderers of other sects. They exchang

ed greetings with those wanderers and, when they had concluded their greetings and cor

dial talk, sat down to one side. The wanderers then said to them: “Friends, the recluse G

otama teaches the Dhamma to his disciples thus: ‘Come, bhikkhus, abandon the five hin20 
drances, the corruptions of the mind that weaken wisdom, and dwell pervading one quar

ter with a mind imbued with lovingkindness, likewise the second quarter, the third quart

er, and the fourth quarter. Thus above, below, across, and everywhere, and to all as to o

neself, dwell pervading the entire world with a mind imbued with lovingkindness, [116]

 vast, exalted, measureless, without hostility, and without ill will. Dwell pervading one q25 
uarter with a mind imbued with compassion, likewise the second quarter, the third quart

er, and the fourth quarter. Thus above, below, across, and everywhere, and to all as to o

neself, dwell pervading the entire world with a mind imbued with compassion, vast, exa

lted, measureless, without hostility, and without ill will. Dwell pervading one quarter wi

th a mind imbued with altruistic joy, likewise the second quarter, the third quarter, and t30 
he fourth quarter. Thus above, below, across, and everywhere, and to all as to oneself, d

well pervading the entire world with a mind imbued with altruistic joy, vast, exalted, me

asureless, without hostility, and without ill will. Dwell pervading one quarter with a min

d imbued with equanimity, likewise the second quarter, the third quarter, and the fourth 

quarter. Thus above, below, across, and everywhere, and to all as to oneself, dwell perv35 
ading the entire world with a mind imbued with equanimity, vast, exalted, measureless, 

without hostility, and without ill will.’ 

“We too, friends, teach the Dhamma to our disciples thus: ‘Come, friends, abandon t

he five hindrances … (all as above) … dwell pervading the entire world with a mind im
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bued with lovingkindness … compassion … altruistic joy … equanimity … without ill 

will.’ So, friends, what here is the distinction, the disparity, the difference between the r

ecluse Gotama and us, that is, [117] regarding the one Dhamma teaching and the other, r

egarding one manner of instruction and the other?”&107 

Then those bhikkhus neither delighted in nor rejected the statement of those wander5 
ers. Without delighting in it, without rejecting it, they rose from their seats and left, thin

king, “We shall learn the meaning of this statement in the presence of the Blessed One.” 

Then, when those bhikkhus had walked for alms in Haliddavasana and had returned 

from the alms round, after their meal they approached the Blessed One. Having paid ho

mage to him, they sat down to one side and reported to him the entire discussion betwee10 
n those wanderers and themselves. [118] (The Blessed One said:) 

“Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friend

s, how is the liberation of the mind by lovingkindness developed? What is its destination

, its culmination, its fruit, its final goal?&108 How is the liberation of the mind by comp

assion developed? What is its destination, its culmination, its fruit, its final goal? How is15 
 the liberation of the mind by altruistic joy developed? What is its destination, its culmin

ation, its fruit, its final goal? How is the liberation of the mind by equanimity developed

? What is its destination, its culmination, its fruit, its final goal?’ Being asked thus, those

 wanderers would not be able to reply and, further, they would meet with vexation. For 

what reason? Because that would not be within their domain. I do not see anyone, bhikk20 
hus, in this world with its devas, Måra, and Brahmå, in this generation with its recluses 

and brahmins, its devas and humans, who could satisfy the mind with an answer to these

 questions except the Tathågata or a disciple of the Tathågata or one who has heard it fr

om them. [119] 

“And how, bhikkhus, is the liberation of the mind by lovingkindness developed? Wh25 
at is its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu de

velops the enlightenment factor of mindfulness accompanied by lovingkindness … the e

nlightenment factor of equanimity accompanied by lovingkindness, based upon seclusio

n, dispassion, and cessation, maturing in relinquishment.&109 If he wishes: ‘May I dwe

ll perceiving the repulsive in the unrepulsive,’ he dwells perceiving the repulsive therein30 
. If he wishes: ‘May I dwell perceiving the unrepulsive in the repulsive,’ he dwells perce

iving the unrepulsive therein. If he wishes: ‘May I dwell perceiving the repulsive in the 

unrepulsive and in the repulsive,’ he dwells perceiving the repulsive therein. If he wishe

s: ‘May I dwell perceiving the unrepulsive in the repulsive and in the unrepulsive,’ he d

wells perceiving the unrepulsive therein. If he wishes: ‘Avoiding both the unrepulsive a35 
nd the repulsive, may I dwell equanimously, mindful and clearly comprehending,’ then 

he dwells therein equanimously, mindful and clearly comprehending.&110 Or else he e

nters and dwells in the deliverance of the beautiful. Bhikkhus, the liberation of mind by 
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lovingkindness has the beautiful as its culmination, I say, for a wise bhikkhu here who h

as not penetrated to a superior liberation.&111 

“And how, bhikkhus, is the liberation of the mind by compassion developed? What i

s its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu devel

ops the enlightenment factor of mindfulness accompanied by compassion … the enlight5 
enment factor of equanimity accompanied by compassion, based upon seclusion, dispas

sion, and cessation, maturing in relinquishment. If he wishes: ‘May I dwell perceiving t

he repulsive in the unrepulsive,’ he dwells perceiving the repulsive therein…. If he wish

es: ‘Avoiding both the unrepulsive and the repulsive, may I dwell equanimously, mindf

ul and clearly comprehending,’ then he dwells therein equanimously, mindful and clearl10 
y comprehending. Or else, with the complete transcendence of perceptions of forms, wit

h the passing away of perceptions of sensory impingement, with non-attention to percep

tions of diversity, aware that ‘space is infinite,’ he enters and dwells in the base of the in

finity of space. [120] Bhikkhus, the liberation of mind by compassion has the base of th

e infinity of space as its culmination, I say, for a wise bhikkhu here who has not penetrat15 
ed to a superior liberation. 

“And how, bhikkhus, is the liberation of the mind by altruistic joy developed? What 

is its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu deve

lops the enlightenment factor of mindfulness accompanied by altruistic joy … the enligh

tenment factor of equanimity accompanied by altruistic joy, based upon seclusion, dispa20 
ssion, and cessation, maturing in relinquishment. If he wishes: ‘May I dwell perceiving t

he repulsive in the unrepulsive,’ he dwells perceiving the repulsive therein…. If he wish

es: ‘Avoiding both the unrepulsive and the repulsive, may I dwell equanimously, mindf

ul and clearly comprehending,’ then he dwells therein equanimously, mindful and clearl

y comprehending. Or else, by completely transcending the base of the infinity of space, 25 
aware that ‘consciousness is infinite,’ he enters and dwells in the base of the infinity of 

consciousness. Bhikkhus, the liberation of mind by altruistic joy has the base of the infi

nity of consciousness as its culmination, I say, for a wise bhikkhu here who has not pene

trated to a superior liberation. 

“And how, bhikkhus, is the liberation of the mind by equanimity developed? What i30 
s its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu devel

ops the enlightenment factor of mindfulness accompanied by equanimity … the enlighte

nment factor of equanimity accompanied by equanimity, based upon seclusion, dispassi

on, and cessation, maturing in relinquishment. If he wishes: ‘May I dwell perceiving the

 repulsive in the unrepulsive,’ he dwells perceiving the repulsive therein…. If he wishes35 
: ‘Avoiding both the unrepulsive and the repulsive, may I dwell equanimously, mindful 

and clearly comprehending,’ then he dwells therein equanimously, mindful and clearly c

omprehending. [121] Or else, by completely transcending the base of the infinity of con

sciousness, aware that ‘there is nothing,’ he enters and dwells in the base of nothingness
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. Bhikkhus, the liberation of mind by equanimity has the base of nothingness as its culm

ination, I say, for a wise bhikkhu here who has not penetrated to a superior liberation.” 

 

55 (5) Sa∫gårava 

Setting at Såvatth¥.&112 Then the brahmin Sa∫gårava approached the Blessed One 5 
and exchanged greetings with him. When they had concluded their greetings and cordial

 talk, he sat down to one side and said to the Blessed One: 

“Master Gotama, what is the cause and reason why sometimes even those hymns tha

t have been recited over a long period do not recur to the mind, let alone those that have 

not been recited? What is the cause and reason why sometimes those hymns that have n10 
ot been recited over a long period recur to the mind, let alone those that have been recite

d?” 

 

(i. Why the hymns do not recur to the mind) 

“Brahmin, when one dwells with a mind obsessed by sensual lust, overwhelmed by 15 
sensual lust, and one does not understand as it really is the escape from arisen sensual lu

st,&113 on that occasion one neither knows nor sees as it really is one’s own good, or th

e good of others, or the good of both. Then even those hymns that have been recited ove

r a long period do not recur to the mind, let alone those that have not been recited. 

“Suppose, brahmin, there is a bowl of water mixed with lac, turmeric, blue dye, or cr20 
imson dye. If a man with good sight were to examine his own facial reflection in it, he 

would neither know nor see it as it really is. So too, brahmin, when one dwells with a mi

nd obsessed by sensual lust … [122] … on that occasion even those hymns that have be

en recited over a long period do not recur to the mind, let alone those that have not been 

recited. 25 
“Again, brahmin, when one dwells with a mind obsessed by ill will, overwhelmed b

y ill will, and one does not understand as it really is the escape from arisen ill will, on th

at occasion one neither knows nor sees as it really is one’s own good, or the good of oth

ers, or the good of both. Then even those hymns that have been recited over a long perio

d do not recur to the mind, let alone those that have not been recited. 30 
“Suppose, brahmin, there is a bowl of water being heated over a fire, bubbling and b

oiling. If a man with good sight were to examine his own facial reflection in it, he woul

d neither know nor see it as it really is. So too, brahmin, when one dwells with a mind o

bsessed by ill will … on that occasion even those hymns that have been recited over a lo

ng period do not recur to the mind, let alone those that have not been recited. 35 
“Again, brahmin, when one dwells with a mind obsessed by sloth and torpor, overw

helmed by sloth and torpor, and one does not understand as it really is the escape from a

risen sloth and torpor, on that occasion one neither knows nor sees as it really is one’s o

wn good, or the good of others, or the good of both. Then even those hymns that have b
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een recited over a long period do not recur to the mind, let alone those that have not bee

n recited. 

“Suppose, brahmin, there is a bowl of water covered over with water plants and alga

e. If a man with good sight were to examine his own facial reflection in it, [123] he wou

ld neither know nor see it as it really is. So too, brahmin, when one dwells with a mind o5 
bsessed by sloth and torpor … on that occasion even those hymns that have been recited

 over a long period do not recur to the mind, let alone those that have not been recited. 

“Again, brahmin, when one dwells with a mind obsessed by restlessness and worry, 

overwhelmed by restlessness and worry, and one does not understand as it really is the e

scape from arisen restlessness and worry, on that occasion one neither knows nor sees a10 
s it really is one’s own good, or the good of others, or the good of both. Then even those

 hymns that have been recited over a long period do not recur to the mind, let alone thos

e that have not been recited. 

“Suppose, brahmin, there is a bowl of water stirred by the wind, rippling, swirling, c

hurned into wavelets. If a man with good sight were to examine his own facial reflection15 
 in it, he would neither know nor see it as it really is. So too, brahmin, when one dwells 

with a mind obsessed by restlessness and worry … on that occasion even those hymns t

hat have been recited over a long period do not recur to the mind, let alone those that ha

ve not been recited. 

“Again, brahmin, when one dwells with a mind obsessed by doubt, overwhelmed by20 
 doubt, and one does not understand as it really is the escape from arisen doubt, on that 

occasion one neither knows nor sees as it really is one’s own good, or the good of others

, or the good of both. Then even those hymns that have been recited over a long period d

o not recur to the mind, let alone those that have not been recited. 

“Suppose, brahmin, there is a bowl of water that is turbid, unsettled, muddy, placed i25 
n the dark. If a man with good sight were to examine his own facial reflection in it, he w

ould neither know nor see it as it really is. [124] So too, brahmin, when one dwells with 

a mind obsessed by doubt … on that occasion even those hymns that have been recited 

over a long period do not recur to the mind, let alone those that have not been recited. 

“This, brahmin, is the cause and reason why even those hymns that have been recite30 
d over a long period do not recur to the mind, let alone those that have not been recited. 

 

(ii. Why the hymns recur to the mind) 

“Brahmin, when one dwells with a mind that is not obsessed by sensual lust, not ove

rwhelmed by sensual lust, and one understands as it really is the escape from arisen sens35 
ual lust, on that occasion one knows and sees as it really is one’s own good, and the goo

d of others, and the good of both. Then even those hymns that have not been recited ove

r a long period recur to the mind, let alone those that have been recited. 
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“Suppose, brahmin, there is a bowl of water not mixed with lac, turmeric, blue dye, 

or crimson dye. If a man with good sight were to examine his own facial reflection in it, 

he would know and see it as it really is. So too, brahmin, when one dwells with a mind t

hat is not obsessed by sensual lust … on that occasion even those hymns that have not b

een recited over a long period recur to the mind, let alone those that have been recited. 5 
“Again, brahmin, when one dwells with a mind that is not obsessed by ill will … on 

that occasion even those hymns that have not been recited over a long period recur to th

e mind, let alone those that have been recited. 

“Suppose, brahmin, there is a bowl of water not heated over a fire, not bubbling, not 

boiling. If a man with good sight were to examine his own facial reflection in it, he wou10 
ld know and see it as it really is. [125] So too, brahmin, when one dwells with a mind th

at is not obsessed by ill will … let alone those that have been recited. 

“Again, brahmin, when one dwells with a mind that is not obsessed by sloth and tor

por … on that occasion even those hymns that have not been recited over a long period r

ecur to the mind, let alone those that have been recited. 15 
“Suppose, brahmin, there is a bowl of water not covered over with water plants and 

algae. If a man with good sight were to examine his own facial reflection in it, he would

 know and see it as it really is. So too, brahmin, when one dwells with a mind that is not 

obsessed by sloth and torpor … let alone those that have been recited. 

“Again, brahmin, when one dwells with a mind that is not obsessed by restlessness a20 
nd worry … on that occasion even those hymns that have not been recited over a long p

eriod recur to the mind, let alone those that have been recited. 

“Suppose, brahmin, there is a bowl of water not stirred by the wind, without ripples, 

without swirls, not churned into wavelets. If a man with good sight were to examine his 

own facial reflection in it, he would know and see it as it really is. So too, brahmin, whe25 
n one dwells with a mind that is not obsessed by restlessness and worry … let alone thos

e that have been recited. 

“Again, brahmin, when one dwells with a mind that is not obsessed by doubt … on t

hat occasion even those hymns that have not been recited over a long period recur to the

 mind, let alone those that have been recited. 30 
“Suppose, brahmin, there is a bowl of water that is clear, serene, limpid, set out in th

e light. If a man with good sight were to examine his own facial reflection in it, he woul

d know and see it as it really is. So too, brahmin, when one dwells with a mind that is no

t obsessed by doubt … let alone those that have been recited. [126] 

“This, brahmin, is the cause and reason why even those hymns that have not been re35 
cited over a long period recur to the mind, let alone those that have been recited. 

“These seven factors of enlightenment, brahmin, are non-obstructions, non-hindranc

es, non-corruptions of the mind; when developed and cultivated they lead to the realizati

on of the fruit of true knowledge and liberation. What seven? The enlightenment factor 
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of mindfulness is a non-obstruction … The enlightenment factor of equanimity is a non-

obstruction … These seven factors of enlightenment are non-obstructions, non-hindranc

es, non-corruptions of the mind; when developed and cultivated they lead to the realizati

on of the fruit of true knowledge and liberation.” 

When this was said, the brahmin Sa∫garava said to the Blessed One: “Magnificent, 5 
Master Gotama!… From today let Master Gotama remember me as a lay follower who 

has gone for refuge for life.” 

 

56 (6) Abhaya 

Thus have I heard. On one occasion the Blessed One was dwelling at Råjagaha on th10 
e mountain Vulture Peak. Then Prince Abhaya approached the Blessed One, paid homa

ge to him, sat down to one side, and said to him:&114 

“Venerable sir, PËraˆa Kassapa says: ‘There is no cause or condition for lack of kno

wledge and vision; lack of knowledge and vision is without cause or condition. There is 

no cause or condition for knowledge and vision; knowledge and vision is without cause 15 
or condition.’&115 What does the Blessed One say about this?” 

“There is, prince, a cause and condition for lack of knowledge and vision; lack of kn

owledge and vision is with cause and condition. [127] There is a cause and condition for

 knowledge and vision; knowledge and vision is with cause and condition.” 

 20 
(i. The cause for lack of knowledge and vision) 

“But, venerable sir, what is the cause and condition for lack of knowledge and visio

n? How is it that lack of knowledge and vision is with cause and condition?” 

“On an occasion, prince, when one dwells with a mind obsessed by sensual lust, ove

rwhelmed by sensual lust, and one neither knows nor sees as it really is the escape from 25 
arisen sensual lust: this is a cause and condition for lack of knowledge and vision; it is i

n this way that lack of knowledge and vision is with cause and condition. 

“Again, prince, on an occasion when one dwells with a mind obsessed by ill will … 

obsessed by sloth and torpor … obsessed by restlessness and worry … obsessed by dou

bt, overwhelmed by doubt, and one neither knows nor sees as it really is the escape from30 
 arisen doubt: this too is a cause and condition for lack of knowledge and vision; it is in t

his way too that lack of knowledge and vision is with cause and condition. 

“What is this Dhamma exposition called, venerable sir?” 

“These are called hindrances, prince.” 

“For sure they are hindrances, Blessed One! For sure they are hindrances, Sublime 35 
One! One overcome by even a single hindrance would not know and see things as they r

eally are, not to speak of one overcome by the five hindrances. 
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(ii. The cause of knowledge and vision) 

“But, venerable sir, what is the cause and condition for knowledge and vision? How 

is it that knowledge and vision are with cause and condition?” [128] 

“Here, prince, a bhikkhu develops the enlightenment factor of mindfulness, which is

 based upon seclusion, dispassion, and cessation, maturing in relinquishment. With a mi5 
nd that has developed the enlightenment factor of mindfulness he knows and sees things

 as they really are. This is a cause for knowledge and vision; it is in this way that knowle

dge and vision are with cause and condition…. 

“Again, prince, a bhikkhu develops the enlightenment factor of equanimity, which is

 based upon seclusion, dispassion, and cessation, maturing in relinquishment. With a mi10 
nd that has developed the enlightenment factor of equanimity he knows and sees things 

as they really are. This too is a cause for knowledge and vision; it is in this way that kno

wledge and vision are with cause and condition.” 

“What is this Dhamma exposition called, venerable sir?” 

“These are called factors of enlightenment, prince.” 15 
“For sure they are factors of enlightenment, Blessed One! For sure they are factors o

f enlightenment, Sublime One! One who possesses even a single factor of enlightenmen

t would know and see things as they really are, not to speak of one who possesses seven 

factors of enlightenment. The bodily fatigue and the mental fatigue that I experienced fr

om climbing the mountain Vulture Peak have subsided. I have made the breakthrough to20 
 the Dhamma.”&116 

 

VII. In-and-out Breathing 

 

57 (1) The Skeleton 25 
 

(i. Of great fruit) 

[129] Setting at Såvatth¥. “Bhikkhus, when the perception of a skeleton is developed

 and cultivated, it is of great fruit and benefit.&117 

“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that30 
 it is of great fruit and benefit? Here, bhikkhus, a bhikkhu develops the enlightenment fa

ctor of mindfulness accompanied by the perception of a skeleton … he develops the enli

ghtenment factor of equanimity accompanied by the perception of a skeleton, based upo

n seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way that t

he perception of a skeleton is developed and cultivated so that it is of great fruit and ben35 
efit.” 
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(ii. One of two fruits) 

“Bhikkhus, when the perception of a skeleton is developed and cultivated, one of tw

o fruits is to be expected: either final knowledge in this very life or, if there is a residue 

of clinging,&118 the state of non-returning. 

“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that5 
 one of two fruits is to be expected: either final knowledge in this very life or, if there is 

a residue of clinging, the state of non-returning? Here, bhikkhus, a bhikkhu develops the

 enlightenment factor of mindfulness accompanied by the perception of a skeleton … he

 develops the enlightenment factor of equanimity accompanied by the perception of a sk

eleton, based upon seclusion, dispassion, and cessation, maturing in relinquishment. It is10 
 in this way that the perception of a skeleton is developed and cultivated so that one of t

wo fruits is to be expected: either final knowledge in this very life or, if there is a residu

e of clinging, the state of non-returning.” [130] 

 

(iii. Great good) 15 
“Bhikkhus, when the perception of a skeleton is developed and cultivated, it leads to

  great good. 

“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that

 it leads to great good? Here, bhikkhus, a bhikkhu develops the enlightenment factor of 

mindfulness accompanied by the perception of a skeleton … he develops the enlightenm20 
ent factor of equanimity accompanied by the perception of a skeleton, based upon seclus

ion, dispassion, and cessation, maturing in relinquishment. It is in this way that the perc

eption of a skeleton is developed and cultivated so that it leads to great good.” 

 

(iv. Security from bondage) 25 
“Bhikkhus, when the perception of a skeleton is developed and cultivated, it leads to

 great security from bondage. 

“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that

 it leads to great security from bondage?…” (All as above.) 

 30 
(v. Sense of urgency) 

“Bhikkhus, when the perception of a skeleton is developed and cultivated, it leads to

 a great sense of urgency. 

“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that

 it leads to a great sense of urgency?…” (All as above.) [131] 35 
 

(vi. Dwelling in comfort) 

“Bhikkhus, when the perception of a skeleton is developed and cultivated, it leads to

 dwelling in great comfort. 
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“And how, bhikkhus, is the perception of a skeleton developed and cultivated so that

 it leads to dwelling in great comfort?…” (All as above.) 

 

(Each of the following suttas, §§58–76, is to be elaborated in accordance with the si

xfold method of §57.) 5 
 

58 (2) The Worm-infested 

“Bhikkhus, when the perception of a worm-infested corpse is developed …” 

 

59 (3) The Livid 10 
“Bhikkhus, when the perception of a livid corpse is developed …” 

 

60 (4) The Fissured 

“Bhikkhus, when the perception of a fissured corpse is developed …” 

 15 
61 (5) The Bloated 

“Bhikkhus, when the perception of bloated corpse is developed …” 

 

62 (6) Lovingkindness 

“Bhikkhus, when lovingkindness is developed …” 20 
 

63 (7) Compassion 

“Bhikkhus, when compassion is developed …” 

 

64 (8) Altruistic Joy 25 
“Bhikkhus, when altruistic joy is developed …” 

 

65 (9) Equanimity 

“Bhikkhus, when equanimity is developed …” [132] 

 30 
66 (10) Breathing 

“Bhikkhus, when mindfulness of breathing is developed …” 

 

VIII. Cessation&119 

 35 
67 (1) Foulness 

“Bhikkhus, when the perception of foulness …” 
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68 (2) Death 

“Bhikkhus, when the perception of death …” 

 

69 (3) Repulsiveness of Food 

“Bhikkhus, when the perception of the repulsiveness of food …” 5 
 

70 (4) Non-delight 

“Bhikkhus, when the perception of non-delight in the entire world …” 

 

71 (5) Impermanent 10 
“Bhikkhus, when the perception of impermanence …” 

 

72 (6) Suffering 

“Bhikkhus, when the perception of suffering in the impermanent …” [133] 

 15 
73 (7) Non-self 

“Bhikkhus, when the perception of non-self in what is suffering …” 

 

74 (8) Abandoning 

“Bhikkhus, when the perception of abandoning …” 20 
 

75 (9) Dispassion 

“Bhikkhus, when the perception of dispassion …” 

 

76 (10) Cessation 25 
 

(i. Of great fruit) 

“Bhikkhus, when the perception of cessation is developed and cultivated, it is of gre

at fruit and benefit. 

“And how, bhikkhus, is the perception of cessation developed and cultivated so that 30 
it is of great fruit and benefit? Here, bhikkhus, a bhikkhu develops the enlightenment fa

ctor of mindfulness accompanied by the perception of cessation … he develops the enli

ghtenment factor of equanimity accompanied by the perception of cessation, based upon

 seclusion, dispassion, and cessation, maturing in relinquishment. It is in this way that th

e perception of cessation is developed and cultivated so that it is of great fruit and benefi35 
t.” 
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(ii. One of two fruits) 

“Bhikkhus, when the perception of cessation is developed and cultivated, one of two

 fruits is to be expected: either final knowledge in this very life or, if there is a residue of

 clinging, the state of non-returning. 

“And how, bhikkhus, is the perception of cessation developed…?” 5 
 

(iii–vi. Great good, etc.) 

“Bhikkhus, when the perception of cessation is developed and cultivated, it leads to 

great good … it leads to great security from bondage … it leads to a great sense of urge

ncy … it leads to dwelling in great comfort. [134] 10 
“And how does it do so? Here, bhikkhus, a bhikkhu develops the enlightenment fact

or of mindfulness accompanied by the perception of cessation … he develops the enligh

tenment factor of equanimity accompanied by the perception of cessation, based upon s

eclusion, dispassion, and cessation, maturing in relinquishment. It is in this way that the 

perception of cessation is developed and cultivated so that it leads to great good … to gr15 
eat security from bondage … to a great sense of urgency … to dwelling in great comfort

.”  

 

IX. Ganges Repetition Series 

 20 
77 (1)–88 (12) The River Ganges—Eastward, Etc. 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the seven factors of enlightenment flows, slop

es, and inclines towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the seven factors 25 
of enlightenment flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu 

develops the enlightenment factor of mindfulness … he develops the enlightenment fact

or of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in 

relinquishment. It is in this way, bhikkhus, that a bhikkhu who develops and cultivates t

he seven factors of enlightenment flows, slopes, and inclines towards Nibbåna.” 30 
 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:9

2–102.) [135] 

 

Six about flowing to the east 35 
And six about flowing to the ocean. 

These two sixes make up twelve: 

Thus the chapter is recited. 
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X. Diligence 

 

89 (1)–98 (10) The Tathågata, Etc. 

“Bhikkhus, whatever beings there are—whether those without feet or those with two

 feet or those with four feet or those with many feet—…” 5 
(To be elaborated by way of the factors of enlightenment parallel to 45:139–148.) 

 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 

Monarch, the moon and sun, 10 
Together with the cloth as tenth. 

 

XI. Strenuous Deeds 

 

99 (1)–110 (12) Strenuous, Etc.&120 15 
“Bhikkhus, just as whatever strenuous deeds are done …” 

(To be elaborated parallel to 45:149–160.) [136] 

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 20 
The sky, and two on clouds, 

The ship, guest house, and river. 

 

XII. Searches 

 25 
111 (1)–120 (10) Searches 

“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

res, the search for becoming, the search for a holy life….” 

(To be elaborated parallel to 45:161–170.) 

 30 
Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 

Barrenness, stains, and troubles, 

Feelings, craving, and thirst. 

 35 
XIII. Floods 
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121 (1)–129 (9) Floods, Etc. 

“Bhikkhus, there are these four floods. What four? The flood of sensuality, the flood

 of becoming, the flood of views, the flood of ignorance….” 

(To be elaborated parallel to 45:171–179.) 

 5 
130 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, [137] ignorance. These are the five higher fetters. The sev

en factors of enlightenment are to be developed for direct knowledge of these five highe

r fetters, for the full understanding of them, for the utter destruction of them, for the aba10 
ndoning of them. 

“What seven? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mind

fulness … he develops the enlightenment factor of equanimity, which is based upon secl

usion, dispassion, and cessation, maturing in relinquishment. These seven factors of enli

ghtenment are to be developed for direct knowledge of these five higher fetters, for the f15 
ull understanding of them, for the utter destruction of them, for the abandoning of them.

” 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 20 
Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 

 

XIV. Ganges Repetition Series 

(Removal of Lust Version) 25 
 

131 (1) The River Ganges—Eastward 

“Bhikkhus, just as the river Ganges flows … towards the east, so too a bhikkhu … i

nclines towards Nibbåna. 

“And how does he do so? Here, bhikkhus, a bhikkhu develops the enlightenment fac30 
tor of mindfulness … he develops the enlightenment factor of equanimity, which has as 

its final goal the removal of lust, the removal of hatred, the removal of delusion. It is in t

his way that a bhikkhu … inclines towards Nibbåna.” [138] 

 

132 (2)–142 (12) 35 
(To be elaborated by way of the enlightenment factors having as their final goal the 

removal of lust, etc.) 

 

Six about flowing to the east 
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And six about flowing to the ocean. 

These two sixes make up twelve: 

Thus the chapter is recited. 

 

XV. Diligence 5 
(Removal of Lust Version) 

 

143 (1)–152 (10) The Tathågata, Etc. 

(To be elaborated by way of the enlightenment factors having as their final goal the 

removal of lust, etc.) 10 
 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 

Monarch, the moon and sun, 

Together with the cloth as tenth. 15 
 

XVI. Strenuous Deeds 

(Removal of Lust Version) 

 

153 (1)–164 (12) Strenuous, Etc. 20 
(To be elaborated by way of the enlightenment factors having as their final goal the 

removal of lust, etc.) [139] 

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 25 
The sky, and two on clouds, 

The ship, guest house, and river. 

 

XVII. Searches 

(Removal of Lust Version) 30 
 

165 (1)–174 (10) Searches 

(To be elaborated by way of the enlightenment factors having as their final goal the 

removal of lust, etc.) 

 35 
Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 

Barrenness, stains, and troubles, 

Feelings, craving, and thirst. 
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XVIII. Floods 

(Removal of Lust Version) 

 

175 (1)–183 (9) Floods, Etc. 5 
(To be elaborated by way of the enlightenment factors having as their final goal the 

removal of lust, etc.) 

 

184 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f10 
ormless, conceit, restlessness, ignorance. These are the five higher fetters. The seven fac

tors of enlightenment are to be developed for direct knowledge of these five higher fette

rs, for the full understanding of them, for the utter destruction of them, for the abandoni

ng of them. 

“What seven? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mind15 
fulness … he develops the enlightenment factor of equanimity, which has as its final go

al the removal of lust, the removal of hatred, the removal of delusion;… which plunges i

nto the Deathless, with the Deathless as its destination, the Deathless as its final goal;… 

which flows, slopes, and inclines towards Nibbåna. These seven factors of enlightenme

nt, bhikkhus, are to be developed for direct knowledge of these five higher fetters, for th20 
e full understanding of them, for the utter destruction of them, for the abandoning of the

m.”&121 [140] 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 25 
Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher.
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Book III 

Chapter 47 

Connected Discourses on the Foundations of Mindfulness 

(Satipa††håna-saµyutta) 

 5 
 

I. Ambapål¥ 

 

1 (1) Ambapål¥ 

[141] Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in10 
 Ambapål¥’s Grove. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”&

122 

“Venerable sir!” the bhikkhus replied. The Blessed One said this: 

“Bhikkhus, this is the one-way path for the purification of beings, for the overcomin

g of sorrow and lamentation, for the passing away of pain and displeasure, for the achie15 
vement of the method, for the realization of Nibbåna, that is, the four foundations of mi

ndfulness.&123 What four? 

“Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clear

ly comprehending, mindful, removing covetousness and displeasure in regard to the wor

ld.&124 He dwells contemplating feelings in feelings, ardent, clearly comprehending, m20 
indful, removing covetousness and displeasure in regard to the world. He dwells contem

plating mind in mind, ardent, clearly comprehending, mindful, removing covetousness a

nd displeasure in regard to the world. He dwells contemplating mental phenomena in m

ental phenomena, ardent, clearly comprehending, mindful, removing covetousness and 

displeasure in regard to the world. 25 
“This, bhikkhus, is the one-way path for the purification of beings, for the overcomi

ng of sorrow and lamentation, for the passing away of pain and displeasure, for the achi

evement of the method, for the realization of Nibbåna, that is, the four foundations of mi

ndfulness.” 

This is what the Blessed One said. Being pleased, the bhikkhus delighted in the Bles30 
sed One’s statement. [142] 

 

2 (2) Mindful 

On one occasion the Blessed One was dwelling at Vesål¥ in Ambapål¥’s Grove. Ther

e the Blessed One addressed the bhikkhus thus: “Bhikkhus!”  35 
“Venerable sir!” the bhikkhus replied. The Blessed One said this: 

“Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending: this is our i

nstruction to you.&125 
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“And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells conte

mplating the body in the body, ardent, clearly comprehending, mindful, removing covet

ousness and displeasure in regard to the world. He dwells contemplating feelings in feeli

ngs … mind in mind … mental phenomena in mental phenomena, ardent, clearly compr

ehending, mindful, removing covetousness and displeasure in regard to the world. It is i5 
n this way, bhikkhus, that a bhikkhu is mindful.  

“And how, bhikkhus, does a bhikkhu exercise clear comprehension? Here, bhikkhus

, a bhikkhu is one who acts with clear comprehension when going forward and returning

; when looking ahead and looking aside; when drawing in and extending the limbs; whe

n wearing his robes and carrying his outer robe and bowl; when eating, drinking, consu10 
ming food, and tasting; when defecating and urinating; when walking, standing, sitting, 

falling asleep, waking up, speaking, and keeping silent. It is in such a way that a bhikkh

u exercises clear comprehension. 

“Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending. This is our 

instruction to you.” 15 
 

3 (3) A Bhikkhu 

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthap

iˆ∂ika’s Park. Then a certain bhikkhu approached the Blessed One, paid homage to him,

 sat down to one side, and said to him: 20 
“Venerable sir, it would be good if the Blessed One would teach me the Dhamma in 

brief, so that, having heard the Dhamma from the Blessed One, [143] I might dwell alon

e, withdrawn, diligent, ardent, and resolute.” 

“It is in just such a way that some foolish persons here make requests of me, but wh

en the Dhamma has been spoken to them, they think only of following me around.”&1225 
6 

“Let the Blessed One teach me the Dhamma in brief! Let the Sublime One teach me 

the Dhamma in brief! Perhaps I may understand the meaning of the Blessed One’s state

ment; perhaps I may become an heir of the Blessed One’s statement.” 

“Well then, bhikkhu, purify the very starting point of wholesome states. And what is30 
 the starting point of wholesome states? Virtue that is well purified and view that is strai

ght.&127 Then, bhikkhu, when your virtue is well purified and your view straight, base

d upon virtue, established upon virtue, you should develop the four foundations of mind

fulness in a threefold way. 

“What four? Here, bhikkhu, dwell contemplating the body in the body internally, ar35 
dent, clearly comprehending, mindful, removing covetousness and displeasure in regard

 to the world. Dwell contemplating the body in the body externally, ardent, clearly comp

rehending, mindful … Dwell contemplating the body in the body internally and external
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ly, ardent, clearly comprehending, mindful, removing covetousness and displeasure in r

egard to the world.&128 

“Dwell contemplating feelings in feelings internally … externally … internally and 

externally, ardent, clearly comprehending, mindful, removing covetousness and displeas

ure in regard to the world. Dwell contemplating mind in mind internally … externally 5 
… internally and externally, ardent, clearly comprehending, mindful, removing covetou

sness and displeasure in regard to the world. Dwell contemplating mental phenomena in

 mental phenomena, internally … externally … internally and externally, ardent, clearly 

comprehending, mindful, removing covetousness and displeasure in regard to the world.

  10 
“When, bhikkhu, based upon virtue, established upon virtue, you develop these four 

foundations of mindfulness thus in a threefold way, then, whether night or day comes, y

ou may expect only growth in wholesome states, not decline.” 

Then that bhikkhu, having delighted and rejoiced in the Blessed One’s statement, [1

44] rose from his seat and, after paying homage to the Blessed One, he departed keeping15 
 him on his right.  

Then, dwelling alone, withdrawn, diligent, ardent, and resolute, that bhikkhu, by real

izing it for himself with direct knowledge, in this very life entered and dwelt in that uns

urpassed goal of the holy life for the sake of which clansmen rightly go forth from the h

ousehold life into homelessness. He directly knew: “Destroyed is birth, the holy life has 20 
been lived, what had to be done has been done, there is no more for this state of being.” 

And that bhikkhu became one of the arahants. 

 

4 (4) At Sålå 

On one occasion the Blessed One was dwelling among the Kosalans at the brahmin 25 
village of Sålå. There the Blessed One addressed the bhikkhus … He said this: 

“Bhikkhus, those bhikkhus who are newly ordained, not long gone forth, recently co

me to this Dhamma and Discipline, should be exhorted, settled, and established by you i

n the development of the four foundations of mindfulness. What four? 

“‘Come, friends, dwell contemplating the body in the body, ardent, clearly compreh30 
ending, unified, with limpid mind, concentrated, with one-pointed mind, in order to kno

w the body as it really is. Dwell contemplating feelings in feelings … in order to know f

eelings as they really are. Dwell contemplating mind in mind … in order to know mind 

as it really is. Dwell contemplating mental phenomena in mental phenomena … in order

 to know mental phenomena as they really are.’ [145] 35 
“Bhikkhus, those bhikkhus who are trainees, who have not attained their mind’s idea

l, who dwell aspiring for the unsurpassed security from bondage: they too dwell contem

plating the body in the body, ardent, clearly comprehending, unified, with limpid mind, 

concentrated, with one-pointed mind, in order to fully understand the body as it really is
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. They too dwell contemplating feelings in feelings … in order to fully understand feelin

gs as they really are. They too dwell contemplating mind in mind … in order to fully un

derstand mind as it really is. They too dwell contemplating mental phenomena in mental

 phenomena … in order to fully understand mental phenomena as they really are.  

“Bhikkhus, those bhikkhus who are arahants, whose taints are destroyed, who have l5 
ived the holy life, done what had to be done, laid down the burden, reached their own go

al, utterly destroyed the fetters of becoming, and are completely liberated through final 

knowledge: they too dwell contemplating the body in the body, ardent, clearly compreh

ending, unified, with limpid mind, concentrated, with one-pointed mind, detached from 

the body. They too dwell contemplating feelings in feelings … detached from feelings. 10 
They too dwell contemplating mind in mind … detached from mind. They too dwell con

templating mental phenomena in mental phenomena … detached from mental phenome

na.  

“Bhikkhus, those bhikkhus who are newly ordained, not long gone forth, recently co

me to this Dhamma and Discipline, should be exhorted, settled, and established by you i15 
n the development of these four foundations of mindfulness.” 

 

5 (5) A Heap of the Wholesome 

Setting at Såvatth¥. There the Blessed One said this: “Bhikkhus, if one were to say o

f anything ‘a heap of the unwholesome,’ it is about the five hindrances that one could ri20 
ghtly say this. For this is a complete heap of the unwholesome, that is, the five hindranc

es. What five? [146] The hindrance of sensual desire, the hindrance of ill will, the hindr

ance of sloth and torpor, the hindrance of restlessness and worry, the hindrance of doubt

. If one were to say of anything ‘a heap of the unwholesome,’ it is about these five hindr

ances that one could rightly say this.  25 
“If, bhikkhus, one were to say of anything ‘a heap of the wholesome,’ it is about the 

four foundations of mindfulness that one could rightly say this. For this is a complete he

ap of the wholesome, that is, the four foundations of mindfulness. What four? Here, bhi

kkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehen

ding, mindful, removing covetousness and displeasure in regard to the world. He dwells 30 
contemplating feelings in feelings … mind in mind … mental phenomena in mental phe

nomena, ardent, clearly comprehending, mindful, removing covetousness and displeasur

e in regard to the world.&129 If one were to say of anything ‘a heap of the wholesome,’

 it is about these four foundations of mindfulness that one could rightly say this.” 

 35 
6 (6) The Falcon 

“Bhikkhus, once in the past a falcon suddenly swooped down and seized a quail.&1

30 Then, while the quail was being carried off by the falcon, he lamented: ‘We were so 

unlucky, of so little merit. We strayed out of our own resort into the domain of others. If
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 today we had stayed in our own resort, in our own ancestral domain, this falcon wouldn

’t have stood a chance against me in a fight.’ – ‘But what is your own resort, quail, what

 is your own ancestral domain?’ – ‘The freshly ploughed field covered with clods of soil

.’ [147] 

“Then the falcon, confident of her own strength, not boasting of her own strength,&5 
131 released the quail, saying: ‘Go now, quail, but even there you won’t escape me.’ 

“Then, bhikkhus, the quail went to a freshly ploughed field covered with clods of soi

l. Having climbed up on a large clod, he stood there and addressed the falcon: ‘Come ge

t me now, falcon! Come get me now, falcon!’ 

“Then the falcon, confident of her own strength, not boasting of her own strength, fo10 
lded up both her wings and suddenly swooped down on the quail. But when the quail kn

ew, ‘That falcon has come close,’ he slipped inside that clod, and the falcon shattered he

r breast right on the spot. So it is, bhikkhus, when one strays outside one’s own resort in

to the domain of others. 

“Therefore, bhikkhus, do not stray outside your own resort into the domain of others15 
. Måra will gain access to those who stray outside their own resort into the domain of ot

hers; Måra will get a hold on them.&132 [148]  

“And what is not a bhikkhu’s own resort but the domain of others? It is the five cord

s of sensual pleasure. What five? Forms cognizable by the eye that are desirable, lovely,

 agreeable, pleasing, sensually enticing, tantalizing. Sounds cognizable by the ear … Od20 
ours cognizable by the nose … Tastes cognizable by the tongue … Tactile objects cogni

zable by the body that are desirable, lovely, agreeable, pleasing, sensually enticing, tant

alizing. These are the five cords of sensual pleasure. This is what is not a bhikkhu’s own

 resort but the domain of others. 

“Move in your own resort, bhikkhus, in your own ancestral domain. Måra will not g25 
ain access to those who move in their own resort, in their own ancestral domain; Måra 

will not get a hold on them. 

“And what is a bhikkhu’s resort, his own ancestral domain? It is the four foundation

s of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body 

in the body, ardent, clearly comprehending, mindful, removing covetousness and disple30 
asure in regard to the world. He dwells contemplating feelings in feelings … mind in mi

nd … mental phenomena in mental phenomena, ardent, clearly comprehending, mindful

, removing covetousness and displeasure in regard to the world. This is a bhikkhu’s reso

rt, his own ancestral domain.” 

 35 
7 (7) The Monkey  

“Bhikkhus, in the Himalayas, the king of mountains, there are rugged and uneven zo

nes where neither monkeys nor human beings can go; there are rugged and uneven zone

s where monkeys can go but not human beings; there are even and delightful regions wh
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ere both monkeys and human beings can go. There, along the monkey trails, hunters set 

out traps of pitch for catching monkeys. 

“Those monkeys who are not foolish and frivolous, when they see the pitch, avoid it

 from afar. But a monkey who is foolish and frivolous approaches the pitch and seizes it 

with his hand; he gets caught there. Thinking, ‘I will free my hand,’ he seizes it with his5 
 other hand; he gets caught there. Thinking, ‘I will free both hands,’ he seizes it with his

 foot; he gets caught there. Thinking, ‘I will free both hands and my foot,’ he seizes it w

ith his other foot; he gets caught there.’ Thinking, ‘I will free both hands and feet,’ he ap

plies his muzzle to it; he gets caught there. 

“Thus, bhikkhus, that monkey, trapped at five points, lies there screeching. He has 10 
met with calamity and disaster and the hunter can do with him as he wishes. [149] The h

unter spears him, fastens him to that same block of wood,&133 and goes off where he w

ants. So it is, bhikkhus, when one strays outside one’s own resort into the domain of oth

ers. 

“Therefore, bhikkhus, do not stray outside your own resort into the domain of others15 
. Måra will gain access to those who stray outside their own resort into the domain of ot

hers; Måra will get a hold on them. 

“And what is not a bhikkhu’s own resort but the domain of others? It is the five cord

s of sensual pleasure…. (as above) … This is what is not a bhikkhu’s own resort but the

 domain of others. 20 
“Move in your own resort, bhikkhus, in your own ancestral domain. Måra will not g

ain access to those who move in their own resort, in their own ancestral domain; Måra 

will not get a hold on them. 

“And what is a bhikkhu’s resort, his own ancestral domain? It is the four foundation

s of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body 25 
in the body, ardent, clearly comprehending, mindful, removing covetousness and disple

asure in regard to the world. He dwells contemplating feelings in feelings … mind in mi

nd … mental phenomena in mental phenomena, ardent, clearly comprehending, mindful

, removing covetousness and displeasure in regard to the world. This is a bhikkhu’s reso

rt, his own ancestral domain.” 30 
 

8 (8) The Cook 

 

(i. The incompetent cook)  

“Bhikkhus, suppose a foolish, incompetent, unskilful cook were to present a king or 35 
a royal minister with various kinds of curries: sour, bitter, pungent, sweet, sharp, mild, s

alty, unsalty.&134 [150] 

“That foolish, incompetent, unskilful cook does not pick up the sign of his own mast

er’s preference:&135 ‘Today this curry pleased my master, or he reached for this one, o
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r he took a lot of this one, or he spoke in praise of this one; or the sour curry pleased my

 master today, or he reached for the sour one, or he took a lot of the sour one, or he spok

e in praise of the sour one; or the bitter curry … or the pungent curry … or the sweet cur

ry … or the sharp curry … or the mild curry … or the salty curry … or the unsalty curry

 … or he spoke in praise of the unsalty one.’ 5 
“That foolish, incompetent, unskilful cook does not gain (gifts of) clothing, he does 

not gain wages, he does not gain presents. For what reason? Because that foolish, incom

petent, unskilful cook does not pick up the sign of his own master’s preference. 

“So too, bhikkhus, here some foolish, incompetent, unskilful bhikkhu dwells contem

plating the body in the body, ardent, clearly comprehending, mindful, removing covetou10 
sness and displeasure in regard to the world. While he dwells contemplating the body in 

the body, his mind does not become concentrated, his corruptions are not abandoned, he

 does not pick up that sign.&136 He dwells contemplating feelings in feelings … mind i

n mind … mental phenomena in mental phenomena, ardent, clearly comprehending, mi

ndful, removing covetousness and displeasure in regard to the world. While he dwells c15 
ontemplating mental phenomena in mental phenomena, his mind does not become conc

entrated, his corruptions are not abandoned, he does not pick up that sign.  

“That foolish, incompetent, unskilful bhikkhu does not gain pleasant dwellings in thi

s very life, nor does he gain [151] mindfulness and clear comprehension. For what reaso

n? Because, bhikkhus, that foolish, incompetent, unskilful bhikkhu does not pick up the 20 
sign of his own mind. 

 

(ii. The competent cook)  

“Suppose, bhikkhus, a wise, competent, skilful cook were to present a king or a roya

l minister with various kinds of curries: sour, bitter, pungent, sweet, sharp, mild, salty, u25 
nsalty.&137 

“That wise, competent, skilful cook picks up the sign of his own master’s preference

: ‘Today this curry pleased my master … or he spoke in praise of the unsalty one.’ 

“That wise, competent, skilful cook gains (gifts of) clothing, he gains wages, he gain

s presents. For what reason? Because that wise, competent, skilful cook picks up the sig30 
n of his own master’s preference. 

“So too, bhikkhus, here some wise, competent, skilful bhikkhu dwells contemplating

 the body in the body, ardent, clearly comprehending, mindful, removing covetousness a

nd displeasure in regard to the world. While he dwells contemplating the body in the bo

dy, his mind becomes concentrated, his corruptions [152] are abandoned, he picks up th35 
at sign. He dwells contemplating feelings in feelings … mind in mind … mental pheno

mena in mental phenomena, ardent, clearly comprehending, mindful, removing covetou

sness and displeasure in regard to the world. While he dwells contemplating mental phe
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nomena in mental phenomena, his mind becomes concentrated, his corruptions are aban

doned, he picks up that sign.  

“That wise, competent, skilful bhikkhu gains pleasant dwellings in this very life, and

 he gains mindfulness and clear comprehension. For what reason? Because, bhikkhus, th

at wise, competent, skilful bhikkhu picks up the sign of his own mind.” 5 
 

9 (9) Ill  

Thus have I heard.&138 On one occasion the Blessed One was dwelling at Vesål¥ in

 Beluvagåmaka. There the Blessed One addressed the bhikkhus thus: 

“Come, bhikkhus, enter upon the rains wherever you have friends, acquaintances, an10 
d intimates in the vicinity of Vesål¥. I myself will enter upon the rains right here in Belu

vagåmaka.” 

“Yes, venerable sir,” those bhikkhus replied, and they entered upon the rains wherev

er they had friends, acquaintances, and intimates in the vicinity of Vesål¥, while the Bles

sed One entered upon the rains right there in Beluvagåmaka. 15 
Then, when the Blessed One had entered upon the rains, a severe illness arose in hi

m and terrible pains bordering on death assailed him. But the Blessed One endured them

, mindful and clearly comprehending, without becoming distressed. Then the thought oc

curred to the Blessed One: “It is not proper for me to attain final Nibbåna without havin

g addressed my attendants and taken leave of the Bhikkhu Sangha. Let me then suppress20 
 this illness by means of energy and live on, having resolved upon the life force.”&139 [

153] Then the Blessed One suppressed that illness by means of energy and lived on, hav

ing resolved upon the life force. 

The Blessed One then recovered from that illness. Soon after he had recovered, he c

ame out from his dwelling and sat down in the seat that had been prepared in the shade 25 
behind the dwelling. The Venerable Ónanda then approached the Blessed One, paid ho

mage to him, sat down to one side, and said to him: “I have seen, venerable sir, that the 

Blessed One is bearing up, I have seen that he has recovered.&140 But, venerable sir, w

hen the Blessed One was ill my body seemed as if it were drugged, I has become disorie

nted, I could not make sense out of anything. Nevertheless, I had this much consolation:30 
 that the Blessed One would not attain final Nibbåna so long as he has not made some pr

onouncement concerning the Bhikkhu Sangha.” 

“What does the Bhikkhu Sangha now expect from me, Ónanda? I have taught the D

hamma, Ónanda, without making a distinction between inside and outside.&141 The Ta

thågata has no closed fist of a teacher in regard to the teachings. If, Ónanda, anyone thin35 
ks, ‘I will take charge of the Bhikkhu Sangha,’ or ‘The Bhikkhu Sangha is under my dir

ection,’ it is he who should make some pronouncement concerning the Bhikkhu Sangha.

 But, Ónanda, it does not occur to the Tathågata, ‘I will take charge of the Bhikkhu Sang

ha,’ or ‘The Bhikkhu Sangha is under my direction,’ so why should the Tathågata make 
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some pronouncement concerning the Bhikkhu Sangha? Now I am old, Ónanda, aged, bu

rdened with years, advanced in life, come to the last stage. My age is now turning eighty

. Just as a worn-out cart is kept going by props, so it seems the body of the Tathågata is 

kept going by props. [154] 

“Whenever, Ónanda, by non-attention to all signs and by the cessation of certain fee5 
lings, the Tathågata enters and dwells in the signless concentration of mind, on that occa

sion, Ónanda, the body of the Tathågata is more comfortable.&142 Therefore, Ónanda, 

dwell with yourselves as your own island, with yourselves as your own refuge, with no 

other refuge; dwell with the Dhamma as your island, with the Dhamma as your refuge, 

with no other refuge. And how, Ónanda, does a bhikkhu dwell with himself as his own i10 
sland, with himself as his own refuge, with no other refuge; with the Dhamma as his isla

nd, with the Dhamma as his refuge, with no other refuge? Here, Ónanda, a bhikkhu dwe

lls contemplating the body in the body, ardent, clearly comprehending, mindful, removi

ng covetousness and displeasure in regard to the world. He dwells contemplating feeling

s in feelings … mind in mind … mental phenomena in mental phenomena, ardent, clearl15 
y comprehending, mindful, removing covetousness and displeasure in regard to the worl

d.  

“Those bhikkhus, Ónanda, either now or after I am gone, who dwell with themselve

s as their own island, with themselves as their own refuge, with no other refuge; with th

e Dhamma as their island, with the Dhamma as their refuge, with no other refuge—it is t20 
hese bhikkhus, Ónanda, who will be for me topmost of those desirous of training.”&143 

 

10 (10) The Bhikkhun¥s’ Quarter 

Then in the morning the Venerable Ónanda dressed and, taking bowl and robe, he a

pproached the bhikkhun¥s’ quarters and sat down in the appointed seat. Then a number 25 
of bhikkhun¥s approached the Venerable Ónanda, paid homage to him, sat down to one 

side, and said to him:  

“Here, Venerable Ónanda, a number of bhikkhun¥s, dwelling with their minds well e

stablished in the four foundations of mindfulness, perceive successively loftier stages of

 distinction.”&144 [155] 30 
“So it is, sisters, so it is! It may be expected of anyone, sisters—whether bhikkhu or 

bhikkhun¥—who dwells with a mind well established in the four foundations of mindful

ness, that such a one will perceive successively loftier stages of distinction.” 

Then the Venerable Ónanda instructed, exhorted, inspired, and encouraged those bhi

kkhun¥s with a Dhamma talk, after which he rose from his seat and left. Then the Vener35 
able Ónanda walked for alms in Såvatth¥. When he had returned from the alms round, af

ter his meal he approached the Blessed One, paid homage to him, sat down to one side, 

and reported all that had happened. (The Blessed One said:) 



Samyutta Nikaya Vol 5 Page 94 
 
 

“So it is, Ónanda, so it is! It may be expected of anyone, Ónanda—whether bhikkhu

 or bhikkhun¥—who dwells with a mind well established in the four foundations of mind

fulness, that such a one will perceive successively loftier stages of distinction.  

“What four? Here, Ónanda, a bhikkhu dwells contemplating the body in the body, ar

dent, clearly comprehending, mindful, removing covetousness and displeasure in regard5 
 to the world. [156] While he is contemplating the body in the body, there arises in him, 

based on the body, either a fever in the body or sluggishness of mind, or the mind is dist

racted outwardly.&145 That bhikkhu should then divert his mind towards some inspirin

g object. When he diverts his mind to some inspiring object, gladness is born. When he i

s gladdened, rapture is born. When the mind is uplifted by rapture, the body becomes tra10 
nquil. One tranquil in body experiences happiness. The mind of one who is happy beco

mes concentrated. He reflects thus: ‘The purpose for the sake of which I diverted my mi

nd has been achieved. Let me now withdraw it.’&146 So he withdraws the mind and do

es not think or examine. He understands: ‘Without thought, without examination, intern

ally mindful, I am happy.’&147 15 
“Again, a bhikkhu dwells contemplating feelings in feelings … mind in mind … me

ntal phenomena in mental phenomena, ardent, clearly comprehending, mindful, removin

g covetousness and displeasure in regard to the world. While he is contemplating mental

 phenomena in mental phenomena, there arises in him, based on mental phenomena, eith

er a fever in the body or sluggishness of mind, or the mind is distracted outwardly. That 20 
bhikkhu should then divert his mind towards some inspiring object. When he diverts his

 mind to some inspiring object … He understands: ‘Without thought, without examinati

on, internally mindful, I am happy.’  

“It is in such a way, Ónanda, that there is development by diversion.&148 [157] 

“And how, Ónanda, is there development without diversion? Not diverting his mind 25 
outwardly, a bhikkhu understands: ‘My mind is not diverted outwardly.’ Then he unders

tands: ‘It is unconstricted after and before, liberated, undiverted.’&149 Then he further 

understands: ‘I dwell contemplating the body in the body, ardent, clearly comprehendin

g, mindful; I am happy.’  

“Not diverting his mind outwardly, a bhikkhu understands: ‘My mind is not diverted30 
 outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undive

rted.’ Then he further understands: ‘I dwell contemplating feelings in feelings, ardent, cl

early comprehending, mindful; I am happy.’  

“Not diverting his mind outwardly, a bhikkhu understands: ‘My mind is not diverted

 outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undive35 
rted.’ Then he further understands: ‘I dwell contemplating mind in mind, ardent, clearly 

comprehending, mindful; I am happy.’ 

“Not diverting his mind outwardly, a bhikkhu understands: ‘My mind is not diverted

 outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undive
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rted.’ Then he further understands: ‘I dwell contemplating mental phenomena in mental 

phenomena, ardent, clearly comprehending, mindful; I am happy.’ 

“It is in this way, Ónanda, that there is development without diversion. 

“Thus, Ónanda, I have taught development by diversion, I have taught development 

without diversion. Whatever should be done, Ónanda, by a compassionate teacher out of5 
 compassion for his disciples, desiring their welfare, that I have done for you. These are 

the feet of trees, Ónanda, these are empty huts. Meditate, Ónanda, do not be negligent, l

est you regret it later. This is our instruction to you.” 

This is what the Blessed One said. Being pleased, the Venerable Ónanda delighted i

n the Blessed One’s statement. 10 
 

II. Nålandå 

 

11 (1) A Great Man 

[158] Setting at Såvatth¥. Then the Venerable Såriputta approached the Blessed One,15 
 paid homage to him, sat down to one side, and said to him: 

“Venerable sir, it is said, ‘a great man, a great man.’&150 In what way, venerable si

r, is one a great man?” 

“With a liberated mind, I say, Såriputta, one is a great man. Without a liberated min

d, I say, one is not a great man. 20 
“And how, Såriputta, does one have a liberated mind? Here, Såriputta, a bhikkhu dw

ells contemplating the body in the body, ardent, clearly comprehending, mindful, remov

ing covetousness and displeasure in regard to the world. As he dwells contemplating the

 body in the body, the mind becomes dispassionate, and by non-clinging it is liberated fr

om the taints.  25 
“He dwells contemplating feelings in feelings … mind in mind … mental phenomen

a in mental phenomena, ardent, clearly comprehending, mindful, removing covetousnes

s and displeasure in regard to the world. As he dwells contemplating mental phenomena

 in mental phenomena, the mind becomes dispassionate, and by non-clinging it is liberat

ed from the taints. 30 
“It is in such a way, Såriputta, that one has a liberated mind. With a liberated mind, I

 say, Såriputta, one is a great man. Without a liberated mind, I say, one is not a great ma

n.” [159] 

 

12 (2) Nålandå  35 
On one occasion the Blessed One was dwelling at Nålandå in Påvårika’s Mango Gro

ve.&151 Then the Venerable Såriputta approached the Blessed One, paid homage to hi

m, sat down to one side, and said to him: 
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“Venerable sir, I have such confidence in the Blessed One that I believe there has no

t been nor ever will be nor exists at present another recluse or brahmin more knowledge

able than the Blessed One about enlightenment.” 

“Lofty indeed is this bellowing utterance of yours, Såriputta, you have roared a defi

nitive, categorical lion’s roar:&152 ‘Venerable sir, I have such confidence in the Blesse5 
d One that I believe there has not been nor ever will be nor exists at present another recl

use or brahmin more knowledgeable than the Blessed One about enlightenment.’ Have 

you now, Såriputta, encompassed with your mind the minds of all the Arahants, the Full

y Enlightened Ones, who arose in the past and understood thus: ‘Those Blessed Ones w

ere of such virtue, or of such qualities, or of such wisdom, or of such dwellings, or of su10 
ch liberation’?”&153 

“No, venerable sir.”  

“Then, Såriputta, have you encompassed with your mind the minds of all the Arahan

ts, the Fully Enlightened Ones, who will arise in the future and understood thus: ‘Those 

Blessed Ones will be of such virtue, or of such qualities, or of such wisdom, or of such 15 
dwellings, or of such liberation’?” [160] 

“No, venerable sir.” 

“Then, Såriputta, have you encompassed with your mind my own mind—I being at 

present the Arahant, the Fully Enlightened One—and understood thus: ‘The Blessed On

e is of such virtue, or of such qualities, or of such wisdom, or of such dwellings, or of su20 
ch liberation’?” 

“No, venerable sir.” 

“Såriputta, when you do not have knowledge encompassing the minds of the Arahan

ts, the Fully Enlightened Ones of the past, the future, and the present, why do you utter t

his lofty, bellowing utterance and roar this definitive, categorical lion’s roar: ‘Venerable25 
 sir, I have such confidence in the Blessed One that I believe there has not been nor ever

 will be nor exists at present another recluse or brahmin more knowledgeable than the B

lessed One about enlightenment’?” 

“I do not have, venerable sir, knowledge encompassing the minds of the Arahants, t

he Fully Enlightened Ones of the past, the future, and the present, but still I have unders30 
tood this by inference from the Dhamma.&154 Suppose, venerable sir, a king had a fron

tier city with strong walls, ramparts, and arches, and with a single gate. The gatekeeper 

posted there would be wise, competent, and intelligent; one who keeps out strangers and

 admits acquaintances. While he is walking along the path that encircles the city he woul

d not see a cleft or an opening in the ramparts even big enough for a cat to slip through. 35 
He might think: ‘Whatever large creatures enter or leave this city all enter and leave thr

ough this one gate.’ 

“So too, venerable sir, I have understood this by inference from the Dhamma: What

ever Arahants, Fully Enlightened Ones arose in the past, all those Blessed Ones had first
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 abandoned the five hindrances, which are corruptions of the mind and weakeners of wis

dom; and then, with their minds well established in the four foundations of mindfulness,

 [161] they had developed correctly the seven factors of enlightenment; and thereby the

y had awakened to the unsurpassed perfect enlightenment.&155 And, venerable sir, wha

tever Arahants, Fully Enlightened Ones will arise in the future, all those Blessed Ones w5 
ill first abandon the five hindrances, which are corruptions of the mind and weakeners o

f wisdom; and then, with their minds well established in the four foundations of mindful

ness, they will develop correctly the seven factors of enlightenment; and thereby they wi

ll awaken to the unsurpassed perfect enlightenment. And, venerable sir, the Blessed One

, who is at present the Arahant, the Fully Enlightened One, first abandoned the five hind10 
rances, which are corruptions of the mind and weakeners of wisdom; and then, with his 

mind well established in the four foundations of mindfulness, [161] he developed correc

tly the seven factors of enlightenment; and thereby he has awakened to the unsurpassed 

perfect enlightenment.” 

“Good, good, Såriputta! Therefore, Såriputta, you should repeat this Dhamma disco15 
urse frequently to the bhikkhus and the bhikkhun¥s, to the male lay followers and the fe

male lay followers. Even though some foolish people may have perplexity or uncertaint

y regarding the Tathågata, when they hear this Dhamma discourse their perplexity or un

certainty regarding the Tathågata will be abandoned.”&156 

  20 
13 (3) Cunda  

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthap

iˆ∂ika’s Park.&157 Now on that occasion the Venerable Såriputta was dwelling among 

the Magadhans at Nalakagåma—sick, afflicted, gravely ill—and the novice Cunda was 

his attendant.&158 Then, because of that illness, the Venerable Såriputta attained final 25 
Nibbåna.  

The novice Cunda, taking the Venerable Såriputta’s bowl and robe, went to Såvatth¥

, to Jeta’s Grove, Anåthapiˆ∂ika’s Park. There he approached the Venerable Ónanda, pa

id homage to him, sat down to one side, and said to him: [162] “Venerable sir, the Vene

rable Såriputta has attained final Nibbåna. This is his bowl and robe.” 30 
“Friend Cunda, we should see the Blessed One about this piece of news. Come, frie

nd Cunda, let us go to the Blessed One and report this matter to him.” 

“Yes, venerable sir,” the novice Cunda replied. 

Then the Venerable Ónanda and the novice Cunda approached the Blessed One, pai

d homage to him, and sat down to one side. The Venerable Ónanda then said to the Bles35 
sed One: “This novice Cunda, venerable sir, says: ‘Venerable sir, the Venerable Såriputt

a has attained final Nibbåna. This is his bowl and robe.’ Venerable sir, having heard that

 the Venerable Såriputta has attained final Nibbåna, my body seems as if it has been dru

gged, I have become disoriented, I cannot make sense out of anything.”&159 
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“Why, Ónanda, when Såriputta attained final Nibbåna, did he take away your aggre

gate of virtue, or your aggregate of concentration, or your aggregate of wisdom, or your 

aggregate of liberation, or your aggregate of the knowledge and vision of liberation?”&

160 

“No, he did not, venerable sir. But for me the Venerable Såriputta was an advisor an5 
d counsellor, one who instructed, exhorted, inspired, and encouraged me.&161 He was 

unwearying in teaching the Dhamma; he was helpful to his companions in the holy life. 

We recollect the nourishment of Dhamma, the wealth of Dhamma, the help of Dhamma 

given by the Venerable Såriputta.” 

“But have I not already declared, Ónanda, that we must be parted, separated, and se10 
vered from all who are dear and agreeable to us? [163] How, Ónanda, is it to be obtaine

d here: ‘May what is born, come to be, constructed, and subject to disintegration not disi

ntegrate!’? That is impossible. It is just as if the largest branch would break off a great tr

ee standing possessed of heartwood: so too, Ónanda, in the great Bhikkhu Sangha standi

ng possessed of heartwood, Såriputta has attained final Nibbåna. How, Ónanda, is it to b15 
e obtained here: ‘May what is born, come to be, constructed, and subject to disintegratio

n not disintegrate!’? That is impossible. 

“Therefore, Ónanda, dwell with yourselves as your own island, with yourselves as y

our own refuge, with no other refuge; dwell with the Dhamma as your island, with the D

hamma as your refuge, with no other refuge … (as in §9) … Those bhikkhus, Ónanda, e20 
ither now or after I am gone, who dwell with themselves as their own island … it is thes

e bhikkhus, Ónanda, who will be for me topmost of those desirous of training.” 

 

14 (4) Ukkacelå  

On one occasion the Blessed One was dwelling among the Vajjians at Ukkacelå on t25 
he bank of the river Ganges, together with a great Bhikkhu Sangha, not long after Sårip

utta and Moggallåna had attained final Nibbåna.&162 Now on that occasion the Blessed

 One was sitting in the open air in the midst of the Bhikkhu Sangha. 

Then the Blessed One, having surveyed the silent Bhikkhu Sangha, addressed the bh

ikkhus thus: [164]  30 
“Bhikkhus, this assembly appears to me to be empty now that Såriputta and Moggall

åna have attained final Nibbåna. This assembly was not empty for me (earlier),&163 an

d I had no concern for whatever quarter Såriputta and Moggallåna were dwelling in. 

“The Arahants, the Fully Enlightened Ones, who arose in the past also had just such 

a supreme pair of disciples as I had in Såriputta and Moggallåna. The Arahants, the Full35 
y Enlightened Ones, who will arise in the future also will have just such a supreme pair 

of disciples as I had in Såriputta and Moggallåna. 

“It is wonderful, bhikkhus, on the part of the disciples, it is amazing on the part of th

e disciples, that they will act in accordance with the Teacher’s instructions and comply 
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with his admonitions, that they will be dear and agreeable to the four assemblies, that th

ey will be revered and esteemed by them.&164 It is wonderful, bhikkhus, on the part of 

the Tathågata, it is amazing on the part of the Tathågata, that when such a pair of discipl

es has attained final Nibbåna, there is no sorrow or lamentation in the Tathågata. 

“How, bhikkhus, is it to be obtained here: ‘May what is born, come to be, constructe5 
d, and subject to disintegration not disintegrate!’? That is impossible. It is just as if the l

argest branches would break off from a great tree standing possessed of heartwood: so t

oo, bhikkhus, in the great Bhikkhu Sangha standing possessed of heartwood, Såriputta a

nd Moggallåna have attained final Nibbåna. How, bhikkhus, is it to be obtained here: ‘

May what is born, come to be, constructed, and subject to disintegration not disintegrate10 
!’? That is impossible. 

“Therefore, bhikkhus, dwell with yourselves as your own island, with yourselves as 

your own refuge, with no other refuge; dwell with the Dhamma as your island, with the 

Dhamma as your refuge, with no other refuge … (as in §9) … [165] Those bhikkhus eit

her now or after I am gone, who dwell with themselves as their own island … it is these 15 
bhikkhus, Ónanda, who will be for me topmost of those desirous of training.” 

 

15 (5) Båhiya 

Setting at Såvatth¥. Then the Venerable Båhiya approached the Blessed One, paid ho

mage to him, sat down to one side, and said to him:  20 
“Venerable sir, it would be good if the Blessed One would teach me the Dhamma in 

brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, wit

hdrawn, diligent, ardent, and resolute.” 

“Well then, Båhiya, purify the very starting point of wholesome states.&165 And w

hat is the starting point of wholesome states? Virtue that is well purified and view that is25 
 straight. Then, Båhiya, when your virtue is well purified and your view is straight, base

d upon virtue, established upon virtue, you should develop the four foundations of mind

fulness.  

“What four? Here, Båhiya, dwell contemplating the body in the body, ardent, clearly

 comprehending, mindful, removing covetousness and displeasure in regard to the world30 
. Dwell contemplating feelings in feelings … mind in mind … mental phenomena in me

ntal phenomena, ardent, clearly comprehending, mindful, removing covetousness and di

spleasure in regard to the world.  

“When, Båhiya, based upon virtue, established upon virtue, you develop these four f

oundations of mindfulness in such a way, then whether night or day comes, you may ex35 
pect only growth in wholesome states, not decline.” [166] 

Then the Venerable Båhiya, having delighted and rejoiced in the Blessed One’s wor

ds, rose from his seat, and, after paying homage to the Blessed One, keeping him on his 

right, he departed. Then, dwelling alone, withdrawn, diligent, ardent, and resolute, the V
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enerable Båhiya, by realizing it for himself with direct knowledge, in this very life enter

ed and dwelt in that unsurpassed goal of the holy life for the sake of which clansmen rig

htly go forth from the household life into homelessness. He directly knew: “Destroyed i

s birth, the holy life has been lived, what had to be done has been done, there is no more

 for this state of being.” And the Venerable Båhiya became one of the arahants. 5 
 

16 (6) Uttiya 

Setting at Såvatth¥. Then the Venerable Uttiya approached the Blessed One … (all a

s in preceding sutta down to:) … 

“When, Uttiya, based upon virtue, established upon virtue, you develop these four fo10 
undations of mindfulness in such a way, you will go beyond the realm of Death.” 

Then the Venerable Uttiya, having delighted and rejoiced in the Blessed One’s word

s, rose from his seat … (as in preceding sutta) … And the Venerable Uttiya became one

 of the arahants.  

 15 
17 (7) Noble  

“Bhikkhus, these four foundations of mindfulness, when developed and cultivated, a

re noble and emancipating; for one who acts upon them, they lead out to the complete d

estruction of suffering. What four? Here, bhikkhus, a bhikkhu dwells contemplating the 

body in the body, ardent, clearly comprehending, mindful, removing covetousness and d20 
ispleasure in regard to the world. He dwells contemplating feelings in feelings … mind i

n mind … mental phenomena in mental phenomena, ardent, clearly comprehending, mi

ndful, removing covetousness and displeasure in regard to the world. [167]  

“These four foundations of mindfulness, bhikkhus, when developed and cultivated, 

are noble and emancipating; for one who acts upon them, they lead out to the complete 25 
destruction of suffering.” 

  

18 (8) Brahmå 

On one occasion the Blessed One was dwelling at Uruvelå on the bank of the river 

Nerañjarå at the foot of the Goatherd’s Banyan Tree soon after he had attained complete30 
 enlightenment. Then, while the Blessed One was alone in seclusion, a reflection arose i

n his mind thus: “This is the one-way path for the purification of beings, for the overco

ming of sorrow and lamentation, for the passing away of pain and displeasure, for the ac

hievement of the method, for the realization of Nibbåna, that is, the four foundations of 

mindfulness. What four? Here a bhikkhu dwells contemplating the body in the body, ard35 
ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world. He dwells contemplating feelings in feelings … mind in mind … mental ph

enomena in mental phenomena, ardent, clearly comprehending, mindful, removing cove
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tousness and displeasure in regard to the world. This is the one-way path for the purifica

tion of beings … that is, the four foundations of mindfulness.” 

Then Brahmå Sahampati, having known with his own mind the reflection in the Bles

sed One’s mind, just as quickly as a strong man might extend his drawn-in arm or draw 

in his extended arm, disappeared from the Brahma-world and reappeared before the Ble5 
ssed One.&166 He arranged his upper robe over one shoulder, saluted the Blessed One r

everentially, and said to him: “So it is, Blessed One! So it is, Sublime One! Venerable si

r, this is the one-way path for the purification of beings … (all as above) [168] … that is

, the four foundations of mindfulness.” 

This is what Brahmå Sahampati said. Having said this, he further said this: 10 
 

“The seer of the destruction of birth, 

Compassionate, knows the one-way path 

By which in the past they crossed the flood, 

By which they will cross and cross over now.”  15 
 

19 (9) Sedaka 

On one occasion the Blessed One was dwelling among the Sumbhas, where there w

as a town of the Sumbhas named Sedaka. There the Blessed One addressed the bhikkhu

s thus: 20 
“Bhikkhus, once in the past an acrobat set up his bamboo pole and addressed his app

rentice Medakathålikå thus:&167 ‘Come, dear Medakathålikå, climb the bamboo pole a

nd stand on my shoulders.’ – Having replied, ‘Yes, teacher,’ the apprentice Medakathåli

kå climbed up the bamboo pole and stood on the teacher’s shoulders. The acrobat then s

aid to the apprentice Medakathålikå: ‘You protect me, dear Medakathålikå, and I’ll prot25 
ect you. Thus [169] guarded by one another, protected by one another, we’ll display our

 skills, collect our fee, and get down safely from the bamboo pole.’ When this was said, 

the apprentice Medakathålikå replied: ‘That’s not the way to do it, teacher. You protect 

yourself, teacher, and I’ll protect myself. Thus, each self-guarded and self-protected, we

’ll display our skills, collect our fee, and get down safely from the bamboo pole.’&168 30 
“That’s the method there,” the Blessed One said. “It’s just as the apprentice Medaka

thålikå said to the teacher. ‘I will protect myself,’ bhikkhus: thus should the foundations

 of mindfulness be practised. ‘I will protect others,’ bhikkhus: thus should the foundatio

ns of mindfulness be practised. Protecting oneself, bhikkhus, one protects others; protect

ing others, one protects oneself. 35 
“And how is it, bhikkhus, that by protecting oneself one protects others? By the purs

uit, development, and cultivation (of the four foundations of mindfulness). It is in such a

 way that by protecting oneself one protects others.&169 
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“And how is it, bhikkhus, that by protecting others one protects oneself? By patienc

e, harmlessness, lovingkindness, and sympathy. It is in such a way that by protecting oth

ers one protects oneself.&170 

“‘I will protect myself,’ bhikkhus: thus should the foundations of mindfulness be pra

ctised. ‘I will protect others,’ bhikkhus: thus should the foundations of mindfulness be p5 
ractised. Protecting oneself, bhikkhus, one protects others; protecting others, one protect

s oneself.” 

 

20 (10) The Country Belle 

Thus have I heard. On one occasion the Blessed One was living among the Sumbhas10 
, where there was a town of the Sumbhas named Sedaka. [170] There the Blessed One a

ddressed the bhikkhus thus: “Bhikkhus!”  

“Venerable sir,” the bhikkhus replied. The Blessed One said this:  

“Bhikkhus, suppose that on hearing, ‘The country belle! The country belle!’ a great 

crowd of people would assemble.&171 Now that country belle would dance exquisitely 15 
and sing exquisitely.&172 On hearing, ‘The country belle is dancing! The country belle 

is singing!’ an even larger crowd of people would assemble. Then a man would come al

ong, wishing to live, not wishing to die, wishing for happiness, averse to suffering. Som

eone would say to him: ‘Good man, you must carry around this bowl of oil filled to the 

brim between the crowd and the country belle. A man with a drawn sword will be follo20 
wing right behind you, and wherever you spill even a little of it, right there he will fell y

our head.’ 

“What do you think, bhikkhus, would that man stop attending to that bowl of oil and

 out of negligence turn his attention outwards?” 

“No, venerable sir.” 25 
“I have made up this simile, bhikkhus, in order to convey a meaning. This here is th

e meaning: ‘The bowl of oil filled to the brim’: this is a designation for mindfulness con

cerning the body. Therefore, bhikkhus, you should train yourselves thus: ‘We will devel

op and cultivate mindfulness directed to the body, make it our vehicle, make it our basis

, stabilize it, exercise ourselves in it, and thoroughly master it.’ Thus, bhikkhus, should 30 
you train yourselves.” 

 

III. Virtue and Longevity  

 

21 (1) Virtue 35 
[171] Thus have I heard. On one occasion the Venerable Ónanda and the Venerable 

Bhadda were dwelling at På†aliputta in the Cock’s Park. Then, in the evening, the Vener

able Bhadda emerged from seclusion, approached the Venerable Ónanda, and exchange
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d greetings with him. When they had concluded their greetings and cordial talk, he sat d

own to one side and said to the Venerable Ónanda:&173 

“Friend Ónanda, as to the wholesome virtues spoken of by the Blessed One, what is 

the purpose for which they were spoken of by him?” 

“Good, good, friend Bhadda! Your intelligence is excellent, your ingenuity is excell5 
ent, your inquiry is a good one. For you have asked me: ‘Friend Ónanda, as to the whole

some virtues spoken of by the Blessed One, what is the purpose for which they were spo

ken of by him?’”  

“Yes, friend.” 

“Those wholesome virtues spoken of by the Blessed One were spoken of by him for 10 
the purpose of developing the four foundations of mindfulness. What four? Here, friend,

 a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in 

mind … mental phenomena in mental phenomena, ardent, clearly comprehending, mind

ful, removing covetousness and displeasure in regard to the world. enlightenment. [172] 

“Those virtues spoken of by the Blessed One were spoken of by him for the sake of 15 
developing these four foundations of mindfulness.” 

 

22 (2) Duration  

The same setting. Sitting to one side the Venerable Bhadda said to the Venerable Ón

anda: 20 
“Friend Ónanda, what is the cause and reason why, after a Tathågata has attained fin

al Nibbåna, the true Dhamma does not endure long? And what is the cause and reason w

hy, after a Tathågata has attained final Nibbåna, the true Dhamma endures long?” 

“Good, good, friend Bhadda! Your intelligence is excellent, your acumen is excellen

t, your inquiry is a good one. For you have asked me: ‘Friend Ónanda, what is the cause25 
 and reason why, after a Tathågata has attained final Nibbåna, the true Dhamma does no

t endure long? And what is the cause and reason why, after a Tathågata has attained fina

l Nibbåna, the true Dhamma endures long?’”  

“Yes, friend.” 

“It is, friend, because the four foundations of mindfulness are not developed and cult30 
ivated that the true Dhamma does not endure long after a Tathågata has attained final Ni

bbåna. And it is because the four foundations of mindfulness are developed and cultivat

ed that the true Dhamma endures long after a Tathågata has attained final Nibbåna. Wha

t four? Here, friend, a bhikkhu dwells contemplating the body in the body … feelings in 

feelings … mind in mind … mental phenomena in mental phenomena, ardent, clearly co35 
mprehending, mindful, removing covetousness and displeasure in regard to the world.  

“It is because these four foundations of mindfulness are not developed and cultivate

d that the true Dhamma does not endure long after a Tathågata has attained final Nibbån
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a. And it is because these four foundations of mindfulness are developed and cultivated 

that the true Dhamma endures long after a Tathågata has attained final Nibbåna.” [173] 

 

23 (3) Decline 

(As above down to:) 5 
“Friend Ónanda, what is the cause and reason for the decline of the true Dhamma? 

And what is the cause and reason for the non-decline of the true Dhamma?”… 

“It is, friend, because these four foundations of mindfulness are not developed and c

ultivated that the decline of the true Dhamma occurs. And it is because these four found

ations of mindfulness are developed and cultivated that the decline of the true Dhamma 10 
does not occur.” 

 

24 (4) Simple Version  

At Såvatth¥. “Bhikkhus, there are these four foundations of mindfulness. What four?

 Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly c15 
omprehending, mindful, removing covetousness and displeasure in regard to the world. 

[174] He dwells contemplating feelings in feelings … mind in mind … mental phenome

na in mental phenomena, ardent, clearly comprehending, mindful, removing covetousne

ss and displeasure in regard to the world. These are the four foundations of mindfulness.

”  20 
 

25 (5) A Certain Brahmin 

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥, in Jet

a’s Grove, Anåthapiˆ∂ika’s Park. Then a certain brahmin approached the Blessed One a

nd exchanged greetings with him. When they had concluded their greetings and cordial t25 
alk, he sat down to one side and said to the Blessed One:  

“Master Gotama, what is the cause and reason why, after a Tathågata has attained fi

nal Nibbåna, the true Dhamma does not endure long? And what is the cause and reason 

why, after a Tathågata has attained final Nibbåna, the true Dhamma endures long?” 

“It is, brahmin, because the four foundations of mindfulness are not developed and c30 
ultivated that the true Dhamma does not endure long after a Tathågata has attained final 

Nibbåna. And it is because the four foundations of mindfulness are developed and cultiv

ated that the true Dhamma endures long after a Tathågata has attained final Nibbåna. W

hat four? … (as in §22) … It is because these four foundations of mindfulness are not d

eveloped and cultivated … are developed and cultivated that the true Dhamma endures l35 
ong after a Tathågata has attained final Nibbåna.”  

When this was said, that brahmin said to the Blessed One: ‘Magnificent, Master Got

ama!… From today let Master Gotama remember me as a lay follower who has gone for

 refuge for life.” 
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26 (6) Partly  

On one occasion the Venerable Såriputta and the Venerable Mahåmoggallåna and th

e Venerable Anuruddha were dwelling at Såketa in the Thornbush Grove. Then, in the e

vening, the Venerable Såriputta and the Venerable Mahåmoggallåna emerged from secl5 
usion, approached the Venerable Anuruddha, and exchanged greetings with him. When 

they had concluded their greetings and cordial talk, [175] they sat down to one side, and

 the Venerable Såriputta said to the Venerable Anuruddha: 

“Friend Anuruddha, it is said, ‘A trainee, a trainee.’ In what way, friend, is one a trai

nee?” 10 
“It is, friend, because one has partly developed the four foundations of mindfulness t

hat one is a trainee. What four? Here, friends, a bhikkhu dwells contemplating the body 

in the body … feelings in feelings … mind in mind … mental phenomena in mental phe

nomena, ardent, clearly comprehending, mindful, removing covetousness and displeasur

e in regard to the world. It is because one has partly developed these four foundations of15 
 mindfulness that one is a trainee.”   

 

27 (7) Completely  

The same setting. Sitting to one side, the Venerable Såriputta said to the Venerable 

Anuruddha: 20 
“Friend Anuruddha, it is said, ‘One beyond training, one beyond training.’ In what 

way, friend, is one beyond training?” 

“It is, friend, because one has completely developed the four foundations of mindful

ness that one is beyond training. What four?… (as above) … It is because one has comp

letely developed these four foundations of mindfulness that one is beyond training.”   25 
 

28 (8) The World  

The same setting. Sitting to one side, the Venerable Såriputta said to the Venerable 

Anuruddha: 

“By having developed and cultivated what things has the Venerable Anuruddha attai30 
ned to greatness of direct knowledge?” [176]  

“It  is, friend, because I have developed and cultivated the four foundations of mindf

ulness that I have attained to greatness of direct knowledge. What four? Here, friend, I d

well contemplating the body in the body … feelings in feelings … mind in mind … men

tal phenomena in mental phenomena, ardent, clearly comprehending, mindful, removing35 
 covetousness and displeasure in regard to the world. It is, friend, because I have develo

ped and cultivated these four foundations of mindfulness that I directly know this thousa

ndfold world.”&174 
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29 (9) Siriva∂∂ha 

On one occasion the Venerable Ónanda was dwelling at Råjagaha, in the Bamboo G

rove, the Squirrel Sanctuary. Now on that occasion the householder Siriva∂∂ha was sick

, afflicted, gravely ill. Then the householder Siriva∂∂ha addressed a man thus:  

“Come, good man, approach the Venerable Ónanda, pay homage to him in my name5 
 with your head at his feet, and say: ‘Venerable sir, the householder Siriva∂∂ha is sick, a

fflicted, gravely ill; he pays homage to the Venerable Ónanda with his head at his feet.’ 

Then say: ‘It would be good, venerable sir, if the Venerable Ónanda would come to the 

residence of the householder Siriva∂∂ha out of compassion.’” 

“Yes, master,” that man replied, and he approached the Venerable Ónanda, paid ho10 
mage to him, sat down to one side, and delivered his message. [177] The Venerable Óna

nda consented by silence. 

Then, in the morning, the Venerable Ónanda dressed and, taking bowl and robe, we

nt to the residence of the householder Siriva∂∂ha. He then sat down in the appointed sea

t and said to the householder Siriva∂∂ha: “I hope you are bearing up, householder, I hop15 
e you are getting better. I hope your painful feelings are subsiding and not increasing, an

d that their subsiding, not their increase, is to be discerned.” 

“I am not bearing up, venerable sir, I am not getting better. Strong painful feelings a

re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned.” 20 
“Well then, householder, you should train thus: ‘I will dwell contemplating the body

 in the body, ardent, clearly comprehending, mindful, removing covetousness and disple

asure in regard to the world. I will dwell contemplating feelings in feelings … mind in 

mind … mental phenomena in mental phenomena, ardent, clearly comprehending, mind

ful, removing covetousness and displeasure in regard to the world.’ It is in such a way th25 
at you should train.”  

“Venerable sir, as to these four foundations of mindfulness taught by the Blessed On

e—these things exist in me, and I am seen involved in those things. I dwell, venerable si

r, contemplating the body in the body … feelings in feelings … mind in mind … mental

 phenomena in mental phenomena, ardent, clearly comprehending, mindful, removing c30 
ovetousness and displeasure in regard to the world. And as to these five lower fetters tau

ght by the Blessed One, I do not see any of these unabandoned in myself.” 

“It is a gain for you, householder! It is well gained by you, householder! You have d

eclared, householder, the fruit of non-returning.” [178] 

 35 
30 (10) Månadinna  

The same setting. Now on that occasion the householder Månadinna was sick, afflict

ed, gravely ill. Then the householder Månadinna addressed a man thus:  

“Come, good man” … (as above) …  
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“I am not bearing up, venerable sir, I am not getting better. Strong painful feelings a

re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned. But, venerable sir, when I am being touched by such painful feeling, I dwell conte

mplating the body in the body .. feelings in feelings … mind in mind … mental phenom

ena in mental phenomena, ardent, clearly comprehending, mindful, removing covetousn5 
ess and displeasure in regard to the world. And as to these five lower fetters taught by th

e Blessed One, I do not see any of these unabandoned in myself.” 

“It is a gain for you, householder! It is well gained by you, householder! You have d

eclared, householder, the fruit of non-returning.” 

 10 
IV. Unheard Before  

 

31 (1) Unheard Before 

At Såvatth¥. “‘This is the contemplation of the body in the body’—thus, bhikkhus, [

179] in regard to things unheard before, there arose in me vision, knowledge, wisdom, tr15 
ue knowledge, and light.&175 

“‘That contemplation of the body in the body is to be developed’ … ‘That contempl

ation of the body in the body has been developed’—thus, bhikkhus, in regard to things u

nheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.  

“‘This is the contemplation of feelings in feelings’ … 20 
“‘This is the contemplation of mind in mind’ … 

“‘This is the contemplation of mental phenomena in mental phenomena’—thus, bhik

khus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, t

rue knowledge, and light. 

“‘That contemplation of mental phenomena in mental phenomena is to be developed25 
’ … ‘That contemplation of mental phenomena in mental phenomena has been develope

d’—thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowle

dge, wisdom, true knowledge, and light.” 

  

32 (2) Dispassion 30 
“Bhikkhus, these four foundations of mindfulness, when developed and cultivated, l

ead to utter disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to

 enlightenment, to Nibbåna. 

“What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body 

… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard35 
ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world.  
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“These four foundations of mindfulness, bhikkhus, when developed and cultivated, l

ead to utter disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to

 enlightenment, to Nibbåna.” 

 

33 (3) Neglected  5 
“Bhikkhus, those who have neglected these four foundations of mindfulness have ne

glected the noble path leading to the complete destruction of suffering. [180] Those who

 have undertaken these four foundations of mindfulness have undertaken the noble path 

leading to the complete destruction of suffering.  

“What four?… (as above) … Those who have neglected … Those who have underta10 
ken these four foundations of mindfulness have undertaken the noble path leading to the

 complete destruction of suffering.” 

 

34 (4) Development 

“Bhikkhus, these four foundations of mindfulness, when developed and cultivated, l15 
ead to going from the near shore to the far shore. What four?” (As above.)  

 

35 (5) Mindful   

Setting at Såvatth¥. “Bhikkhus, a bhikkhu should dwell mindful and clearly compreh

ending. This is our instruction to you. 20 
“And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells conte

mplating the body in the body … feelings in feelings … mind in mind … mental pheno

mena in mental phenomena, ardent, clearly comprehending, mindful, removing covetou

sness and displeasure in regard to the world. It is in this way, bhikkhus, that a bhikkhu is

 mindful. 25 
“And how, bhikkhus, does a bhikkhu exercise clear comprehension? Here, bhikkhus

, in a bhikkhu feelings are understood as they arise, understood [181] as they remain pre

sent, understood as they pass away. Thoughts are understood as they arise, understood a

s they remain present, understood as they pass away. Perceptions are understood as they

 arise, understood as they remain present, understood as they pass away. It is in this way30 
, bhikkhus, that a bhikkhu exercises clear comprehension. 

“Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending. This is our 

instruction to you.” 

 

36 (6) Final Knowledge  35 
“Bhikkhus, there are these four foundations of mindfulness. What four? Here, bhikk

hus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … min

d in mind … mental phenomena in mental phenomena, ardent, clearly comprehending, 

mindful, removing covetousness and displeasure in regard to the world.  
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“When, bhikkhus, these four foundations of mindfulness have been developed and c

ultivated, one of two fruits may be expected: either final knowledge in this very life or, i

f there is a residue of clinging, the state of non-returning.”&176 

 

37 (7) Desire 5 
“Bhikkhus, there are these four foundations of mindfulness. What four? Here, bhikk

hus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehendin

g, mindful, removing covetousness and displeasure in regard to the world. As he dwells 

thus contemplating the body in the body, whatever desire he has for the body is abandon

ed. With the abandoning of desire, the Deathless is realized.  10 
“He dwells contemplating feelings in feelings … [182] … mind in mind … mental p

henomena in mental phenomena … removing covetousness and displeasure in regard to 

the world. As he dwells thus contemplating mental phenomena in mental phenomena, w

hatever desire he has for mental phenomena is abandoned. With the abandoning of desir

e, the Deathless is realized.”  15 
 

38 (8) Full Understanding  

“Bhikkhus, there are these four foundations of mindfulness. What four? Here, bhikk

hus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehendin

g, mindful, removing covetousness and displeasure in regard to the world. As he dwells 20 
thus contemplating the body in the body, the body is fully understood. Because the body

 has been fully understood, the Deathless is realized. 

“He dwells contemplating feelings in feelings … mind in mind … mental phenomen

a in mental phenomena … removing covetousness and displeasure in regard to the worl

d. As he dwells thus contemplating mental phenomena in mental phenomena, the mental25 
 phenomena are fully understood. Because the mental phenomena have been fully under

stood, the Deathless is realized.” 

 

39 (9) Development 

“Bhikkhus, I will teach you the development of the four foundations of mindfulness.30 
 Listen to that…. 

“What, bhikkhus, is the development of the four foundations of mindfulness? Here, 

bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly compreh

ending, mindful, removing covetousness and displeasure in regard to the world. He dwe

lls contemplating feelings in feelings … mind in mind … mental phenomena in mental 35 
phenomena, [183] ardent, clearly comprehending, mindful, removing covetousness and 

displeasure in regard to the world. This, bhikkhus, is the development of the four founda

tions of mindfulness.” 
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40 (10) Analysis  

“Bhikkhus, I will teach you the foundation of mindfulness,&177 and the developme

nt of the foundation of mindfulness, and the way leading to the development of the foun

dation of mindfulness. Listen to that….  

“And what, bhikkhus, is the foundation of mindfulness? Here, bhikkhus, a bhikkhu 5 
dwells contemplating the body in the body, ardent, clearly comprehending, mindful, rem

oving covetousness and displeasure in regard to the world. He dwells contemplating feel

ings in feelings … mind in mind … mental phenomena in mental phenomena, ardent, cl

early comprehending, mindful, removing covetousness and displeasure in regard to the 

world. This is called the foundation of mindfulness. 10 
“And what, bhikkhus, is the development of the foundation of mindfulness? Here, b

hikkhus, a bhikkhu dwells contemplating the nature of origination in the body; he dwell

s contemplating the nature of vanishing in the body; he dwells contemplating the nature 

of origination and vanishing in the body—ardent, clearly comprehending, mindful, rem

oving covetousness and displeasure in regard to the world.&178 He dwells contemplatin15 
g the nature of origination in feelings … He dwells contemplating the nature of originati

on in mind … He dwells contemplating the nature of origination in mental phenomena; 

he dwells contemplating the nature of vanishing in mental phenomena; he dwells conte

mplating the nature of origination and vanishing in mental phenomena—ardent, clearly 

comprehending, mindful, removing covetousness and displeasure in regard to the world.20 
 This is called the development of the foundation of mindfulness. 

“And what, bhikkhus, is the way leading to the development of the foundation of mi

ndfulness? It is this noble eightfold path; that is, right view … right concentration. This i

s called the way leading to the development of the foundation of mindfulness.” 

 25 
V. The Deathless 

 

41 (1) The Deathless 

[184] Setting at Såvatth¥. “Bhikkhus, dwell with your minds well established in the f

our foundations of mindfulness. Do not let the Deathless be lost on you.&179 30 
“In what four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the bod

y … feelings in feelings … mind in mind … mental phenomena in mental phenomena, a

rdent, clearly comprehending, mindful, removing covetousness and displeasure in regar

d to the world. Dwell, bhikkhus, with your minds well established in these four foundati

ons of mindfulness. Do not let the Deathless be lost on you.” 35 
 

42 (2) Origination  

“Bhikkhus, I will teach you the origination and the passing away of the four foundat

ions of mindfulness.&180 Listen to that. 
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“And what, bhikkhus, is the origination of the body? With the origination of nutrime

nt there is the origination of the body. With the cessation of nutriment there is the passin

g way of the body.  

“With the origination of contact there is the origination of feeling. With the cessatio

n of contact there is the passing away of feeling.  5 
“With the origination of name-and-form there is the origination of mind. With the ce

ssation of name-and-form there is the passing away of mind.&181 

“With the origination of attention there is the origination of mental phenomena. Wit

h the cessation of attention there is the passing away of mental phenomena.”&182 [185] 

 10 
43 (3) The Path 

Setting at Såvatth¥. There the Blessed One addressed the bhikkhus thus:&183 

“Bhikkhus, on one occasion I was dwelling at Uruvelå on the bank of the river Nera

ñjarå under the Goatherd’s Banyan Tree after I had first become fully enlightened. Then

, while I was alone in seclusion, a reflection arose in my mind thus: ‘This is the one-way15 
 path for the purification of beings, for the overcoming of sorrow and lamentation … (as

 in §18) … that is, the four foundations of mindfulness.’ 

“Then, bhikkhus, Brahmå Sahampati, having known with his own mind the reflectio

n in my mind, just as quickly as a strong man might extend his drawn-in arm or draw in 

his extended arm, disappeared from the Brahma-world and reappeared before me. He ar20 
ranged his upper robe over one shoulder, saluted me reverentially, and said to me: ‘So it

 is, Blessed One! So it is, Sublime One! Venerable sir, this is the one-way path for the p

urification of beings … [186] … that is, the four foundations of mindfulness.’ 

“This, bhikkhus, is what Brahmå Sahampati said. Having said this, he further said th

is: 25 
 

“‘The seer of the destruction of birth, 

Compassionate, knows the one-way path 

By which in the past they crossed the flood, 

By which they will cross and cross over now.’”  30 
 

44 (4) Mindful 

“Bhikkhus, a bhikkhu should dwell mindful. This is our instruction to you. 

“And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells conte

mplating the body in the body, ardent, clearly comprehending, mindful, removing covet35 
ousness and displeasure in regard to the world. He dwells contemplating feelings in feeli

ngs … mind in mind … mental phenomena in mental phenomena, ardent, clearly compr

ehending, mindful, removing covetousness and displeasure in regard to the world. It is i

n this way, bhikkhus, that a bhikkhu is mindful. 
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“Bhikkhus, a bhikkhu should dwell mindful. This is our instruction to you.” 

 

45 (5) A Heap of the Wholesome 

“Bhikkhus, if one were to say of anything ‘a heap of the wholesome,’ it is about the 

four foundations of mindfulness that one could rightly say this. For this is a complete he5 
ap of the wholesome, that is, the four foundations of mindfulness. What four? [187]  

“Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings i

n feelings … mind in mind … mental phenomena in mental phenomena, ardent, clearly 

comprehending, mindful, removing covetousness and displeasure in regard to the world.

  10 
“If, bhikkhus, one were to say of anything ‘a heap of the wholesome,’ it is about the

se four foundations of mindfulness that one could rightly say this.” 

 

46 (6) The Restraint of the Påtimokkha  

Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down t15 
o one side, and said to him: “Venerable sir, it would be good if the Blessed One would t

each me the Dhamma in brief, so that, having heard the Dhamma from the Blessed One,

 I might dwell alone, withdrawn, diligent, ardent, and resolute.” 

“In that case, bhikkhu, purify the very beginning of wholesome states. And what is t

he beginning of wholesome states? Here, bhikkhu, dwell restrained by the restraint of th20 
e Påtimokkha, accomplished in good conduct and proper resort, seeing danger in the sli

ghtest faults. Having undertaken the training rules, train in them. When, bhikkhu, you d

well restrained by the restraint of the Påtimokkha … seeing danger in the slightest faults

, then, based upon virtue, established upon virtue, you should develop the four foundatio

ns of mindfulness. 25 
“What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body 

… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard

ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world.  

“When, bhikkhu, based upon virtue, established upon virtue, you develop these four 30 
foundations of mindfulness in such a way, then, whether night or day comes, you may e

xpect only growth in wholesome states, not decline.” 

Then that bhikkhu, having delighted and rejoiced in the Blessed One’s statement, ro

se from his seat … [188] And that bhikkhu became one of the arahants. 

 35 
47 (7) Misconduct 

Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down t

o one side, and said to him: “Venerable sir, it would be good if the Blessed One would t
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each me the Dhamma in brief, so that, having heard the Dhamma from the Blessed One,

 I might dwell alone, withdrawn, diligent, ardent, and resolute.” 

“In that case, bhikkhu, purify the very beginning of wholesome states. And what is t

he beginning of wholesome states? Here, bhikkhu, having abandoned bodily misconduct

, you should develop good bodily conduct. Having abandoned verbal misconduct, you s5 
hould develop good verbal conduct. Having abandoned mental misconduct, you should 

develop good mental conduct. When, bhikkhu, having abandoned bodily misconduct … 

you have developed good mental conduct, then, based upon virtue, established upon virt

ue, you should develop the four foundations of mindfulness. 

“What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body 10 
… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard

ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world.  

“When, bhikkhu, based upon virtue, established upon virtue, you develop these four 

foundations of mindfulness in such a way, then, whether night or day comes, you may e15 
xpect only growth in wholesome states, not decline.” 

Then that bhikkhu … became one of the arahants. [189] 

 

48 (8) Friends 

“Bhikkhus, those for whom you have compassion and who think you should be heed20 
ed, whether friends or colleagues, relatives or kinsmen—these you should exhort, settle,

 and establish in the development of the four foundations of mindfulness. 

“What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body 

… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard

ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t25 
o the world.  

“Bhikkhus, those for whom you have compassion … these you should exhort, settle,

 and establish in the development of these four foundations of mindfulness.” 

 

49 (9) Feelings  30 
“Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeli

ng, neither-painful-nor-pleasant feeling. These are the three feelings. The four foundatio

ns of mindfulness are to be developed for the full understanding of these three feelings. 

“What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body 

… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard35 
ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world.  

“These four foundations of mindfulness, bhikkhus, are to be developed for the full u

nderstanding of these three feelings.”  
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50 (10) Taints 

“Bhikkhus, there are these three taints. What three? The taint of sensuality, the taint 

of becoming, the taint of ignorance. [190] These are the three taints. The four foundatio

ns of mindfulness are to be developed for the full understanding of these three taints. 5 
“What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body 

… feelings in feelings … mind in mind … mental phenomena in mental phenomena, ard

ent, clearly comprehending, mindful, removing covetousness and displeasure in regard t

o the world.  

“These four foundations of mindfulness, bhikkhus, are to be developed for the full u10 
nderstanding of these three taints.”  

 

VI. Ganges Repetition Series 

 

51 (1)–62 (12) The River Ganges—Eastward, Etc. 15 
“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the four foundations of mindfulness flows, sl

opes, and inclines towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the four foundatio

ns of mindfulness flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu 20 
dwells contemplating the body in the body … feelings in feelings … mind in mind … m

ental phenomena in mental phenomena, ardent, clearly comprehending, mindful, removi

ng covetousness and displeasure in regard to the world. It is in this way, bhikkhus, that a

 bhikkhu who develops and cultivates the four foundations of mindfulness flows, slopes,

 and inclines towards Nibbåna.” 25 
 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:9

2–102.) [191] 

 

Six about flowing to the east 30 
And six about flowing to the ocean. 

These two sixes make up twelve: 

Thus the chapter is recited. 

 

VII. Diligence 35 
 

63 (1)–72 (10) The Tathågata, Etc. 

(To be elaborated by way of the foundations of mindfulness parallel to 45:139–148.) 
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Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 

Monarch, the moon and sun, 

Together with the cloth as tenth. 

 5 
VIII. Strenuous Deeds 

 

73 (1)–84 (12) Strenuous, Etc.&184 

(To be elaborated parallel to 45:149–160.)  

 10 
Strenuous, seeds, and någas, 

The tree, the pot, the spike, 

The sky, and two on clouds, 

The ship, guest house, and river. 

 15 
IX. Searches 

 

85 (1)–94 (10) Searches 

(To be elaborated parallel to 45:161–170.) 

 20 
Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 

Barrenness, stains, and troubles, 

Feelings, craving, and thirst.&185 

 25 
X. Floods 

 

95 (1)–103 (9) Floods, Etc. 

(To be elaborated parallel to 45:171–179.) 

 30 
104 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, [192] ignorance. These are the five higher fetters. The fou

r foundations of mindfulness are to be developed for direct knowledge of these five high

er fetters, for the full understanding of them, for the utter destruction of them, for the ab35 
andoning of them. 

“What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, 

ardent, clearly comprehending, mindful, removing covetousness and displeasure in rega

rd to the world. He dwells contemplating feelings in feelings … mind in mind … mental
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 phenomena in mental phenomena, ardent, clearly comprehending, mindful, removing c

ovetousness and displeasure in regard to the world. These four foundations of mindfulne

ss are to be developed for direct knowledge of these five higher fetters, for the full unde

rstanding of them, for the utter destruction of them, for the abandoning of them.” 

 5 
Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 

Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 

 10 
The Connected Discourses on the Foundations of Mindfulness is to be elaborated in 

the same way as the Connected Discourses on the Path.&186 
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Book IV 

Chapter 48 

Connected Discourses on the Faculties  

(Indriya-saµyutta) 

 5 
 

I. Simple Version  

 

1 (1) Simple Version 

[193] Setting at Såvatth¥. There the Blessed One addressed the bhikkhus thus:  10 
“Bhikkhus, there are these five faculties. What five? The faculty of faith, the faculty 

of energy, the faculty of mindfulness, the faculty of concentration, the faculty of wisdo

m. These are the five faculties.”&187 

 

2 (2) Stream-enterer (1) 15 
“Bhikkhus, there are these five faculties. What five? The faculty of faith, the faculty 

of energy, the faculty of mindfulness, the faculty of concentration, the faculty of wisdo

m.  

“When, bhikkhus, a noble disciple understands as they really are the gratification, th

e danger, and the escape in the case of these five faculties, then he is called a noble disci20 
ple who is a stream-enterer, no longer bound to the nether world, fixed in destiny, with e

nlightenment as his destination.”&188 

 

3 (3) Stream-enterer (2) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul25 
ty of wisdom.  

“When, bhikkhus, a noble disciple understands as they really are the origin and the p

assing away, the gratification, the danger, [194] and the escape in the case of these five f

aculties, then he is called a noble disciple who is a stream-enterer, no longer bound to th

e nether world, fixed in destiny, with enlightenment as his destination.” 30 
 

4 (4) Arahant (1)  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  

“When, bhikkhus, having understood as they really are the gratification, the danger, 35 
and the escape in the case of these five faculties, a bhikkhu is liberated by non-clinging, 

then he is called a bhikkhu who is an arahant, one whose taints are destroyed, who has li

ved the holy life, done what had to be done, laid down the burden, reached his own goal
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, utterly destroyed the fetters of becoming, one completely liberated through final knowl

edge.”&189 

 

5 (5) Arahant (2)  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul5 
ty of wisdom.  

“When, bhikkhus, having understood as they really are the origin and the passing aw

ay, the gratification, the danger, and the escape in the case of these five faculties, a bhik

khu is liberated by non-clinging, then he is called a bhikkhu who is an arahant … one co

mpletely liberated through final knowledge.”  10 
 

6 (6) Recluses and Brahmins (1) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  

“Those recluses or brahmins, bhikkhus, who do not understand as they really are the15 
 gratification, the danger, and the escape in the case of these five faculties: these I do not

 consider to be recluses among recluses or brahmins among brahmins, [195] and these v

enerable ones do not, by realizing it for themselves with direct knowledge, in this very li

fe enter and dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand these things: these I co20 
nsider to be recluses among recluses and brahmins among brahmins, and these venerabl

e ones, by realizing it for themselves with direct knowledge, in this very life enter and d

well in the goal of recluseship and the goal of brahminhood.” 

 

7 (7) Recluses and Brahmins (2)  25 
“Those recluses or brahmins, bhikkhus, who do not understand the faculty of faith, it

s origin, its cessation, and the way leading to its cessation;&190 who do not understand 

the faculty of energy … the faculty of mindfulness … the faculty of concentration … th

e faculty of wisdom, its origin, its cessation, and the way leading to its cessation: these I

 do not consider to be recluses among recluses or brahmins among brahmins, and these 30 
venerable ones do not, by realizing it for themselves with direct knowledge, in this very 

life enter and dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand [196] these things … i

n this very life enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 35 
8 (8) To Be Seen  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  
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“And where, bhikkhus, is the faculty of faith to be seen? The faculty of faith is to be 

seen here: in the four factors of stream-entry.&191 

“And where, bhikkhus, is the faculty of energy to be seen? The faculty of energy is t

o be seen here: in the four right kinds of striving.&192 

“And where, bhikkhus, is the faculty of mindfulness to be seen? The faculty of mind5 
fulness is to be seen here: in the four foundations of mindfulness. 

“And where, bhikkhus, is the faculty of concentration to be seen? The faculty of con

centration is to be seen here: in the four jhånas. 

“And where, bhikkhus, is the faculty of wisdom to be seen? The faculty of wisdom i

s to be seen here: in the four noble truths. 10 
“These, bhikkhus, are the five faculties.” 

 

9 (9) Analysis (1) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  15 
“And what, bhikkhus, is the faculty of faith? Here, bhikkhus, the noble disciple is a 

person of faith, one who places faith in the enlightenment of the Tathågata thus: [197] ‘

The Blessed One is an arahant, fully enlightened, accomplished in knowledge and cond

uct, sublime, knower of the world, unsurpassed leader of persons to be tamed, teacher of

 devas and humans, the Enlightened One, the Blessed One.’ 20 
“And what, bhikkhus, is the faculty of energy? Here, bhikkhus, the noble disciple d

wells with energy aroused for the abandoning of unwholesome states and the acquisition

 of wholesome states; he is strong, valiant, not shirking the responsibility of cultivating 

wholesome states. This is called the faculty of energy. 

“And what, bhikkhus, is the faculty of mindfulness? Here, bhikkhus, the noble disci25 
ple is mindful, possessing supreme mindfulness and discernment, one who remembers a

nd recollects what was done long ago and said long ago. This is called the faculty of mi

ndfulness.&193 

“And what, bhikkhus, is the faculty of concentration? Here, bhikkhus, the noble disc

iple, having made relinquishment the object,&194 gains concentration, gains one-pointe30 
dness of mind. This is called the faculty of concentration. 

“And what, bhikkhus, is the faculty of wisdom? Here, bhikkhus, the noble disciple i

s wise; he possesses wisdom directed to arising and passing away, which is noble and p

enetrative, leading to the complete destruction of suffering.&195 This is called the facul

ty of wisdom.  35 
“These, bhikkhus, are the five faculties.”&196 
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10 (10) Analysis (2) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  

“And what, bhikkhus, is the faculty of faith? Here, bhikkhus, the noble disciple is a 

person of faith, one who places faith in the enlightenment of the Tathågata thus: ‘The Bl5 
essed One is … teacher of devas and humans, the Enlightened One, the Blessed One.’ [

198] 

‘And what, bhikkhus, is the faculty of energy? Here, bhikkhus, the noble disciple d

wells with energy aroused for the abandoning of unwholesome states and the acquisition

 of wholesome states; he is strong, valiant, not shirking the responsibility of cultivating 10 
wholesome states. He generates desire for the non-arising of unarisen evil unwholesome

 states; he makes an effort, arouses energy, exerts his mind, and strives. He generates de

sire for the abandoning of arisen evil unwholesome states; he makes an effort, arouses e

nergy, exerts his mind, and strives. He generates desire for the arising of unarisen whole

some states; he makes an effort, arouses energy, exerts his mind, and strives. He generat15 
es desire for the maintenance of arisen wholesome states, for their non-decline, increase,

 expansion, and fulfilment by development; he makes an effort, arouses energy, exerts h

is mind, and strives. This is called the faculty of energy.  

“And what, bhikkhus, is the faculty of mindfulness? Here, bhikkhus, the noble disci

ple is mindful, possessing supreme mindfulness and discernment, one who remembers a20 
nd recollects what was done long ago and said long ago. He dwells contemplating the b

ody in the body … feelings in feelings … mind in mind … mental phenomena in mental

 phenomena, ardent, clearly comprehending, mindful, having put away covetousness an

d displeasure in regard to the world. This is called the faculty of mindfulness. 

“And what, bhikkhus, is the faculty of concentration? Here, bhikkhus, the noble disc25 
iple, having made relinquishment the object, gains concentration, gains one-pointedness 

of mind. Secluded from sensual pleasures, secluded from unwholesome states, he enters

 and dwells in the first jhåna, which is accompanied by thought and examination, with r

apture and happiness born of seclusion. With the subsiding of thought and examination, 

he enters and dwells in the second jhåna, which has internal confidence and unification 30 
of mind, is without thought and examination, and has rapture and happiness born of con

centration. With the fading away as well of rapture, he dwells equanimous and, mindful 

and clearly comprehending, he experiences happiness with the body; he enters and dwel

ls in the third jhåna of which the noble ones declare: ‘He is equanimous, mindful, one w

ho dwells happily.’ With the abandoning of pleasure and pain, and with the previous pas35 
sing away of joy and displeasure, he enters and dwells in the fourth jhåna, which is neith

er painful nor pleasant and includes the purification of mindfulness by equanimity. This 

is called the faculty of concentration. [199] 
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“And what, bhikkhus, is the faculty of wisdom? Here, bhikkhus, the noble disciple i

s wise; he possesses wisdom directed to arising and passing away, which is noble and p

enetrative, leading to the complete destruction of suffering. He understands as it really i

s: ‘This is suffering.’ He understands as it really is: ‘This is the origin of suffering.’ He 

understands as it really is: ‘This is the cessation of suffering.’ He understands as it really5 
 is: ‘This is the way leading to the cessation of suffering.’ This is called the faculty of wi

sdom. 

“These, bhikkhus, are the five faculties.” 

 

II. Weaker Than That  10 
 

11 (1) Obtainment  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom.  

“And what, bhikkhus, is the faculty of faith? Here, bhikkhus, the noble disciple is a 15 
person of faith, one who places faith in the enlightenment of the Tathågata thus: ‘The Bl

essed One is … teacher of devas and humans, the Enlightened One, the Blessed One.’ T

his is called the faculty of faith. 

“And what, bhikkhus, is the faculty of energy? The energy that one obtains on the b

asis of&197 the four right kinds of striving. This is called the faculty of energy. [200] 20 
“And what, bhikkhus, is the faculty of mindfulness. The mindfulness that one obtain

s on the basis of the four foundations of mindfulness. This is called the faculty of mindf

ulness. 

“And what, bhikkhus, is the faculty of concentration? Here, bhikkhus, the noble disc

iple, having made relinquishment the object, gains concentration, gains one-pointedness 25 
of mind. This is called the faculty of concentration. 

“And what, bhikkhus, is the faculty of wisdom? Here, bhikkhus, the noble disciple i

s wise; he possesses wisdom directed to arising and passing away, which is noble and p

enetrative, leading to the complete destruction of suffering. This is called the faculty of 

wisdom. 30 
“These, bhikkhus, are the five faculties.” 

 

12 (2) In Brief (1) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 35 
“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is a non-returner; if still weaker, a once-returner; if still weaker, a st

ream-enterer; if still weaker, a Dhamma-follower; if still weaker, a faith-follower.”&19

8 
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13 (3) In Brief (2) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w5 
eaker than that, one is a non-returner … a once-returner … a stream-enterer … a Dham

ma-follower … a faith-follower. 

“Thus, bhikkhus, due to a difference in the faculties there is a difference in the fruits

; due to a difference in the fruits&199 there is a difference among persons.” [201] 

 10 
14 (4) In Brief (3) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is  … a faith-follower. 15 
“Thus, bhikkhus, one who activates them fully succeeds fully; one who activates the

m partly succeeds partly. The five faculties, bhikkhus, are not barren, so I say.”&200 

 

15 (5) In Detail (1) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul20 
ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is an attainer of Nibbåna in the interval; if still weaker, an attainer o

f Nibbåna upon landing; if still weaker, an attainer of Nibbåna without exertion; if still 

weaker, an attainer of Nibbåna with exertion; if still weaker, one who is bound upstream25 
, heading towards the Akani††ha realm; if still weaker, a once-returner; if still weaker, a 

stream-enterer; if still weaker, a Dhamma-follower; if still weaker, a faith-follower.”&2

01 

 

16 (6) In Detail (2) 30 
“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is an attainer of Nibbåna in the interval;… (as in §15) … if still wea

ker, a faith-follower. 35 
“Thus, bhikkhus, due to a difference in the faculties there is a difference in the fruits

; due to a difference in the fruits there is a difference among persons.” [202] 
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17 (7) In Detail (3) 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is an attainer of Nibbåna in the interval;… (as in §15) … if still wea5 
ker, a faith-follower. 

“Thus, bhikkhus, one who activates them fully succeeds fully; one who activates the

m partly succeeds partly. The five faculties, bhikkhus, are not barren, so I say.” 

 

18 (8) Practising 10 
“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One who has completed and fulfilled these five faculties is an arahant. If they are w

eaker than that, one is practising for the realization of the fruit of arahantship; if still we

aker, one is a non-returner; if still weaker, one is practising for the realization of the frui15 
t of non-returning; if still weaker, one is a once-returner; if still weaker, one is practising

 for the realization of the fruit of once-returning; if still weaker, one is a stream-enterer; 

if still weaker, one is practising for the realization of the fruit of stream-entry. 

“But, bhikkhus, I say that one in whom these five faculties are completely and totall

y absent is ‘an outsider, one who stands in the faction of worldlings.’” &202 20 
 

19 (9) Equipped  

Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down t

o one side, and said to him: 

“Venerable sir, it is said, ‘one equipped with faculties, one equipped with faculties.’25 
&203 In what way, venerable sir, is one equipped with faculties?” [203] 

“Here, bhikkhu, a bhikkhu develops the faculty of faith, which leads to peace, leads 

to enlightenment. He develops the faculty of energy … the faculty of mindfulness … th

e faculty of concentration … the faculty of wisdom, which leads to peace, leads to enlig

htenment. 30 
“It is in this way, bhikkhu, that one is equipped with faculties.” 

 

20 (10) Destruction of the Taints 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 35 
“It is, bhikkhus, because he has developed and cultivated these five faculties that a b

hikkhu, by the destruction of the taints, in this very life enters and dwells in the taintless 

liberation of mind, liberation by wisdom, realizing it for himself with direct knowledge.

”  
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III. The Six Faculties  

 

21 (1) Re-becoming&204 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul5 
ty of wisdom.  

“So long, bhikkhus, as I did not directly know as they really are the origin and the p

assing away, the gratification, the danger, and the escape in the case of these five faculti

es, [204] I did not claim to have awakened to the unsurpassed perfect enlightenment in t

his world with its devas, Måra, and Brahmå, in this generation with its recluses and brah10 
mins, its devas and humans. But when I directly knew all this as it really is, then I claim

ed to have awakened to the unsurpassed perfect enlightenment in this world with … its 

devas and humans. 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this

 is my last birth; now there is no more re-becoming.’”  15 
 

22 (2) The Life Faculty  

“Bhikkhus, there are these three faculties. What three? The femininity faculty, the m

asculinity faculty, the life faculty. These are the three faculties.”&205 

 20 
23 (3) The Faculty of Final Knowledge  

“Bhikkhus, there are these three faculties. What three? The faculty ‘I shall know the 

as-yet-unknown,’ the faculty of final knowledge, the faculty of one who has final knowl

edge. These are the three faculties.”&206 

 25 
24 (4) One-seeder  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“One, bhikkhus, who has completed and fulfilled these five faculties is an arahant. If

 they are weaker than that, one is an attainer of Nibbåna in the interval; if still weaker, a30 
n attainer of Nibbåna upon landing; if still weaker, an attainer of Nibbåna without exerti

on; [205] if still weaker, an attainer of Nibbåna with exertion; if still weaker, one who is

 bound upstream, heading towards the Akani††ha realm; if still weaker, a once-returner; i

f still weaker, a one-seeder; if still weaker, a clan-to-clanner; if still weaker, a seven-live

s-at-moster; if still weaker, a Dhamma-follower; if still weaker, a faith-follower.”&207 35 
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25 (5) Simple Version  

“Bhikkhus, there are these six faculties. What six? The eye faculty, the ear faculty, t

he nose faculty, the tongue faculty, the body faculty, the mind faculty. These are the six 

faculties.”&208 

 5 
26 (6) Stream-enterer  

“Bhikkhus, there are these six faculties. What six? The eye faculty … the mind facul

ty.  

“When, bhikkhus, a noble disciple understands as they really are the gratification, th

e danger, and the escape in the case of these six faculties, then he is called a noble discip10 
le who is a stream-enterer, no longer bound to the nether world, fixed in destiny, with en

lightenment as his destination.” 

 

27 (7) Arahant  

“Bhikkhus, there are these six faculties. What six? The eye faculty … the mind facul15 
ty.  

“When, bhikkhus, having understood as they really are the gratification, the danger, 

and the escape in the case of these six faculties, a bhikkhu is liberated by non-clinging,

&209 then he is called a bhikkhu who is an arahant, one whose taints are destroyed, wh

o has lived the holy life, done what had to be done, laid down the burden, reached his o20 
wn goal, utterly destroyed the fetters of becoming, one completely liberated through fin

al knowledge.”  

 

28 (8) Buddha 

“Bhikkhus, there are these six faculties. What six? The eye faculty … the mind facul25 
ty. [206] 

“So long, bhikkhus, as I did not directly know as they really are the origin and the p

assing away, the gratification, the danger, and the escape in the case of these six facultie

s, I did not claim to have awakened to the unsurpassed perfect enlightenment in this wor

ld with … its devas and humans. But when I directly knew all this as it really is, then I c30 
laimed to have awakened to the unsurpassed perfect enlightenment in this world with …

 its devas and humans. 

“The knowledge and vision arose in me: ‘Unshakeable is my liberation of mind; this

 is my last birth; now there is no more re-becoming.’” 

 35 
29 (9) Recluses and Brahmins (1) 

“Bhikkhus, there are these six faculties. What six? The eye faculty … the mind facul

ty.  
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“Those recluses or brahmins, bhikkhus, who do not understand as they really are the

 gratification, the danger, and the escape in the case of these six faculties: these I do not 

consider to be recluses among recluses or brahmins among brahmins, and these venerab

le ones do not, by realizing it for themselves with direct knowledge, in this very life ente

r and dwell in the goal of recluseship or the goal of brahminhood. 5 
“But, bhikkhus, those recluses and brahmins who understand these things: these I co

nsider to be recluses among recluses and brahmins among brahmins, and these venerabl

e ones, by realizing it for themselves with direct knowledge, in this very life enter and d

well in the goal of recluseship and the goal of brahminhood.” 

 10 
30 (10) Recluses and Brahmins (2)  

“Those recluses or brahmins, bhikkhus, who do not understand the eye faculty, its or

igin, its cessation, and the way leading to its cessation; who do not understand the ear fa

culty … the mind faculty, its origin, its cessation, and the way leading to its cessation: th

ese I do not consider to be recluses among recluses or brahmins among brahmins, and th15 
ese venerable ones do not, by realizing it for themselves with direct knowledge, in this v

ery life enter and dwell in the goal of recluseship or the goal of brahminhood. [207] 

“But, bhikkhus, those recluses and brahmins who understand these things … in this 

very life enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 20 
IV. The Pleasure Faculty  

 

31 (1) Simple Version  

“Bhikkhus, there are these five faculties. What five? The pleasure faculty, the pain f

aculty, the joy faculty, the grief faculty, the equanimity faculty. These are the five facult25 
ies.”&210 

 

32 (2) Stream-enterer  

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  30 
“When, bhikkhus, a noble disciple understands as they really are the gratification, th

e danger, and the escape in the case of these five faculties, then he is called a noble disci

ple who is a stream-enterer, no longer bound to the nether world, fixed in destiny, with e

nlightenment as his destination.” [208] 

 35 
33 (3) Arahant  

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  
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“When, bhikkhus, having understood as they really are the gratification, the danger, 

and the escape in the case of these five faculties, a bhikkhu is liberated by non-clinging, 

then he is called a bhikkhu who is an arahant, one whose taints are destroyed, who has li

ved the holy life, done what had to be done, laid down the burden, reached his own goal

, utterly destroyed the fetters of becoming, one completely liberated through final knowl5 
edge.”  

 

34 (4) Recluses and Brahmins (1) 

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  10 
“Those recluses or brahmins, bhikkhus, who do not understand as they really are the

 gratification, the danger, and the escape in the case of these five faculties … do not in t

his very life enter and dwell in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses and brahmins who understand these things … in this 

very life enter and dwell in the goal of recluseship and the goal of brahminhood.” 15 
 

35 (5) Recluses and Brahmins (2)  

“Those recluses or brahmins, bhikkhus, who do not understand the pleasure faculty, 

its origin, its cessation, and the way leading to its cessation; who do not understand the j

oy faculty … the pain faculty … the displeasure faculty … the equanimity faculty, its or20 
igin, its cessation, [209] and the way leading to its cessation … do not in this very life e

nter and dwell in the goal of recluseship or the goal of brahminhood.  

“But, bhikkhus, those recluses and brahmins who understand these things … in this 

very life enter and dwell in the goal of recluseship and the goal of brahminhood.” 

 25 
36 (6) Analysis (1)  

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  

“And what, bhikkhus, is the pleasure faculty? Whatever bodily pleasure there is, wh

atever bodily comfort,&211 the pleasant comfortable feeling born of body-contact: this, 30 
bhikkhus, is called the pleasure faculty. 

“And what, bhikkhus, is the pain faculty? Whatever bodily pain there is, whatever b

odily discomfort, the painful uncomfortable feeling born of body-contact: this, bhikkhus

, is called the pain faculty. 

“And what, bhikkhus, is the joy faculty? Whatever mental pleasure there is, whateve35 
r mental comfort, the pleasant comfortable feeling born of mind-contact: this, bhikkhus, 

is called the pleasure faculty. 
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“And what, bhikkhus, is the displeasure faculty? Whatever mental pain there is, wha

tever mental discomfort, the painful uncomfortable feeling born of mind-contact: this, b

hikkhus, is called the displeasure faculty. 

“And what, bhikkhus, is the equanimity faculty? Whatever feeling there is, whether 

bodily or mental, that is neither comfortable nor uncomfortable: this, bhikkhus, is called5 
 the equanimity faculty.&212 

“These, bhikkhus, are the five faculties.” 

 

37 (7) Analysis (2) 

(All as in the preceding sutta, omitting the last sentence and with the following addit10 
ion:) [210] 

“Therein, bhikkhus, the pleasure faculty and the joy faculty should be seen to be ple

asant feeling. The pain faculty and the displeasure faculty should be seen to be painful f

eeling. The equanimity faculty should be seen to be neither-painful-nor-pleasant feeling. 

“These, bhikkhus, are the five faculties.” 15 
 

38 (8) Analysis (3) 

(All as in the preceding sutta, omitting the last sentence and with the following addit

ion:) [211] 

“Thus, bhikkhus, in accordance with a method these five faculties, having been five,20 
 become three; and having been three, become five.”  

 

39 (9) The Simile of the Fire-Sticks 

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  25 
“In dependence on a contact to be experienced as pleasant, bhikkhus, the pleasure fa

culty arises.&213 Being in a state of pleasure, one understands: ‘I am in a state of pleas

ure.’ One understands: ‘With the cessation of that contact to be experienced as pleasant, 

the corresponding feeling—the pleasure faculty that arose in dependence on that contact

 to be experienced as pleasant—ceases and subsides.’ 30 
“In dependence on a contact to be experienced as painful, bhikkhus, the pain faculty 

arises. Being in a state of pain, one understands: ‘I am in a state of pain.’ One understan

ds: ‘With the cessation of that contact to be experienced as painful, the corresponding fe

eling—the pain faculty that arose in dependence on that [212] contact to be experienced 

as painful—ceases and subsides.’ 35 
“In dependence on a contact to be experienced joyously, bhikkhus, the joy faculty ar

ises. Being in a state of joy, one understands: ‘I am in a state of joy.’ One understands: ‘

With the cessation of that contact to be experienced with joy, the corresponding feeling
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—the joy faculty that arose in dependence on that contact to be experienced joyously—

ceases and subsides.’ 

“In dependence on a contact to be experienced with displeasure, bhikkhus, the disple

asure faculty arises. Being in a state of displeasure, one understands: ‘I am in a state of 

displeasure.’ One understands: ‘With the cessation of that contact to be experienced wit5 
h displeasure, the corresponding feeling—the displeasure faculty that arose in dependen

ce on that contact to be experienced with displeasure—ceases and subsides.’ 

“In dependence on a contact to be experienced with equanimity, bhikkhus, the equan

imity faculty arises. Being in a state of equanimity, one understands: ‘I am in a state of e

quanimity.’ One understands: ‘With the cessation of that contact to be experienced with 10 
equanimity, the corresponding feeling—the equanimity faculty that arose in dependence

 on that contact to be experienced with equanimity—ceases and subsides.’ 

“Bhikkhus, just as heat is generated and fire is produced from the conjunction and fr

iction of two fire-sticks, but when the sticks are separated and laid aside the resultant he

at ceases and subsides; so too, in dependence on a contact to be experienced as pleasant 15 
… [213] … a contact to be experienced as painful … a contact to be experienced with jo

y … a contact to be experienced with displeasure … a contact to be experienced with eq

uanimity, the equanimity faculty arises…. One understands: ‘With the cessation of that 

contact to be experienced with equanimity, the corresponding feeling … ceases and sub

sides.’” 20 
 

40 (10) Irregular Order&214 

“Bhikkhus, there are these five faculties. What five? The pleasure faculty … the equ

animity faculty.  

 25 
(i. The pain faculty) 

“Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, and resolute, there ari

ses in him the pain faculty. He understands thus: ‘There has arisen in me this pain facult

y. That has a basis, a source, an activating cause, a condition.&215 It is impossible for t

hat pain faculty to arise without a basis, without a source, without an activating cause, w30 
ithout a condition.’ He understands the pain faculty; he understands the origin of the pai

n faculty; he understands the cessation of the pain faculty; and he understands where the

 arisen pain faculty ceases without remainder. 

“And where does the arisen pain faculty cease without remainder?&216 Here, bhikk

hus, secluded from sensual pleasures, secluded from unwholesome states, a bhikkhu ent35 
ers and dwells in the first jhåna, which is accompanied by thought and examination, wit

h rapture and happiness born of seclusion. And it is here that the arisen pain faculty ceas

es without remainder.&217 
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“This, bhikkhus, is called a bhikkhu who has understood the cessation of the pain fa

culty. He directs his mind accordingly.&218 

 

(ii. The displeasure faculty) 

“Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, and resolute, there ari5 
ses in him the displeasure faculty. [214] He understands thus: ‘There has arisen in me th

is displeasure faculty. That has a basis, a source, an activating cause, a condition. It is i

mpossible for that displeasure faculty to arise without a basis, without a source, without 

an activating cause, without a condition.’ He understands the displeasure faculty; he und

erstands the origin of the displeasure faculty; he understands the cessation of the displea10 
sure faculty; and he understands where the arisen displeasure faculty ceases without rem

ainder. 

“And where does the arisen displeasure faculty cease without remainder? With the s

ubsiding of thought and examination, a bhikkhu enters and dwells in the second jhåna, 

which has internal confidence and unification of mind, is without thought and examinati15 
on, and has rapture and happiness born of concentration. And it is here that the arisen di

spleasure faculty ceases without remainder.&219 

“This, bhikkhus, is called a bhikkhu who has understood the cessation of the displea

sure faculty. He directs his mind accordingly.  

 20 
(iii. The pleasure faculty) 

“Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, and resolute, there ari

ses in him the pleasure faculty. He understands thus: ‘There has arisen in me this pleasu

re faculty. That has a basis, a source, an activating cause, a condition. It is impossible fo

r that pleasure faculty to arise without a basis, without a source, without an activating ca25 
use, without a condition.’ He understands the pleasure faculty; he understands the origin

 of the pleasure faculty; he understands the cessation of the pleasure faculty; and he und

erstands where the arisen pleasure faculty ceases without remainder. 

“And where does the arisen pleasure faculty cease without remainder? With the fadi

ng away as well of rapture, a bhikkhu dwells equanimous and, mindful and clearly com30 
prehending, experiences happiness with the body; he enters and dwells in the third jhåna

 of which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’

 And it is here that the arisen pleasure faculty ceases without remainder.&220 

“This, bhikkhus, is called a bhikkhu who has understood the cessation of the pleasur

e faculty. He directs his mind accordingly. [215] 35 
 

(iv. The joy faculty) 

“Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, and resolute, there ari

ses in him the joy faculty. He understands thus: ‘There has arisen in me this joy faculty. 
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That has a basis, a source, an activating cause, a condition. It is impossible for that joy f

aculty to arise without a basis, without a source, without an activating cause, without a c

ondition.’ He understands the joy faculty; he understands the origin of the joy faculty; h

e understands the cessation of the joy faculty; and he understands where the arisen joy f

aculty ceases without remainder. 5 
“And where does the arisen joy faculty cease without remainder? With the abandoni

ng of pleasure and pain, and with the previous passing away of joy and displeasure, a bh

ikkhu enters and dwells in the fourth jhåna, which is neither painful nor pleasant and inc

ludes the purification of mindfulness by equanimity. And it is here that the arisen joy fa

culty ceases without remainder.&221 10 
“This, bhikkhus, is called a bhikkhu who has understood the cessation of the joy fac

ulty. He directs his mind accordingly. 

 

(iv. The equanimity faculty) 

“Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, and resolute, there ari15 
ses in him the equanimity faculty. He understands thus: ‘There has arisen in me this equ

animity faculty. That has a basis, a source, an activating cause, a condition. It is impossi

ble for that equanimity faculty to arise without a basis, without a source, without an acti

vating cause, without a condition.’ He understands the equanimity faculty; he understan

ds the origin of the equanimity faculty; he understands the cessation of the equanimity f20 
aculty; and he understands where the arisen equanimity faculty ceases without remainde

r. 

“And where does the arisen equanimity faculty cease without remainder? Here, bhik

khus, having completely transcended the base of neither-perception-nor-non-perception,

 a bhikkhu enters and dwells in the cessation of perception and feeling. And it is here th25 
at the arisen equanimity faculty ceases without remainder.  

“This, bhikkhus, is called a bhikkhu [216] who has understood the cessation of the e

quanimity faculty. He directs his mind  accordingly.”  

 

V. Aging  30 
 

41 (1) Subject to Aging  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in the 

Eastern Park in the Mansion of Migåra’s Mother. Now on that occasion the Blessed One

 had emerged from seclusion in the evening and was sitting warming his back in the last35 
 rays of the sun. 

Then the Venerable Ónanda approached the Blessed One. Having approached and p

aid homage, while massaging the Blessed One’s limbs, he said to him: “It is wonderful, 

venerable sir! It is amazing, venerable sir! The Blessed One’s complexion is no longer p
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ure and bright, his limbs are all flaccid and wrinkled, his body is stooped, and some alte

ration is seen in his faculties—in the eye faculty, the ear faculty, the nose faculty, the to

ngue faculty, the body faculty.”&222 [217]  

“So it is, Ónanda! In youth one is subject to aging; in health one is subject to illness;

 while alive one is subject to death. The complexion is no longer pure and bright, the lim5 
bs are all flaccid and wrinkled, the body is stooped, and some alteration is seen in the fa

culties—in the eye faculty … the body faculty.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 10 
“Fie on you, wretched aging, 

Aging which makes beauty fade! 

So much has the charming puppet&223 

Been crushed beneath advancing age.  

 15 
One who might live a hundred years 

Also has death as destination. 

Death spares none along the way 

But comes crushing everything.”&224 

 20 
42 (2) The Brahmin Uˆˆåbha  

Setting at Såvatth¥. Then the brahmin Uˆˆåbha approached the Blessed One and exc

hanged greetings with him. When they had concluded their greetings and cordial talk, h

e sat down to one side and said to the Blessed One:  

“Master Gotama, these five faculties have different domains, different resorts; they 25 
do not experience each others’ resort and domain. What five? The eye faculty, the ear fa

culty, the nose faculty, the tongue faculty, the body faculty.&225 [218] Now, Master Go

tama, as these five faculties have different domains, different resorts, and do not experie

nce each others’ resort and domain, what is it that they take recourse in? And what is it t

hat experiences their resort and domain?” 30 
“Brahmin, these five faculties have different domains, different resorts: … the eye fa

culty … the body faculty. Now, brahmin, these five faculties having different domains, 

different domains, not experiencing each others’ resort and domain—they take recourse 

in the mind, and the mind experiences their resort and domain.”&226 

“But, Master Gotama, what is it that the mind takes recourse in?” 35 
“The mind, brahmin, takes recourse in mindfulness.” 

“But, Master Gotama, what is it that mindfulness takes recourse in?” 

“Mindfulness, brahmin, takes recourse in liberation.”&227 

“But, Master Gotama, what is it that liberation takes recourse in?” 
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“Liberation, brahmin, takes recourse in Nibbåna.” 

“But, Master Gotama, what is it that Nibbåna takes recourse in?” 

“You have gone beyond the range of questioning, brahmin. You were not able to gra

sp the limit to questioning. For, brahmin, the holy life is for the plunge into Nibbåna, wi

th Nibbåna as its destination, Nibbåna as its final goal.”&228 5 
Then the brahmin Uˆˆåbha, having delighted and rejoiced in the Blessed One’s state

ment, rose from his seat and, after paying homage to the Blessed One, he departed keepi

ng him on his right. 

Then, not long after the brahmin Uˆˆåbha had departed, the Blessed One addressed 

the bhikkhus thus: 10 
“Bhikkhus, suppose in a house or hall with a peaked roof, opposite a window facing 

east, the sun was rising. When its rays enter through the window, where would they settl

e?” 

“On the western wall, venerable sir.” [219] 

“So too, bhikkhus, the brahmin Uˆˆåbha has gained faith in the Tathågata that is sett15 
led, deeply rooted, established, firm. It cannot be removed by any recluse or brahmin or 

deva or Måra or Brahmå or by anyone in the world. If, bhikkhus, the brahmin Uˆˆåbha 

were to die at this time, there is no fetter bound by which he might again come to this w

orld.”&229 

 20 
43 (3) Såketa 

Thus have I heard. On one occasion the Blessed One was dwelling at Såketa in Añja

na Grove, in the Deer Park. There the Blessed One addressed the bhikkhus thus: 

“Bhikkhus, is there a method by means of which the five faculties become the five p

owers and the five powers become the five faculties?”  25 
“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed 

One, take recourse in the Blessed One. It would be good if the Blessed One would clear 

up the meaning of this statement. Having heard it from him, the bhikkhus will remembe

r it.”… 

“There is a method, bhikkhus, by means of which the five faculties become the five 30 
powers and the five powers become the five faculties. And what is that method? That w

hich is the faculty of faith is the power of faith; that which is the power of faith is the fa

culty of faith.&230 That which is the faculty of energy is the power of energy; that whic

h is the power of energy is the faculty of energy. That which is the faculty of mindfulnes

s is the power of mindfulness; that which is the power of mindfulness is the faculty of m35 
indfulness. That which is the faculty of concentration is the power of concentration; that

 which is the power of concentration is the faculty of concentration. That which is the fa

culty of wisdom is the power of wisdom; that which is the power of wisdom is the facult

y of wisdom. 
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“Suppose, bhikkhus, there is a river which flows, slopes, and inclines towards the ea

st, with an island in the middle. There is a method by means of which that river could be

 considered to have one stream, but there is a method by means of which it could be con

sidered to have two streams. [220]  

“And what is the method by means of which that river could be considered to have o5 
ne stream? Taking into account the water to the east of the island and the water to its we

st—this is the method by means of which that river could be considered to have one stre

am. 

“And what is the method by means of which that river could be considered to have t

wo streams? Taking into account the water to the north of the island and the water to the10 
 south—this is the method by means of which that river could be considered to have two

 streams. 

“So too, bhikkhus, that which is the faculty of faith is the power of faith … that whi

ch is the power of wisdom is the faculty of wisdom. 

“It is, bhikkhus, because he has developed and cultivated these five faculties that a b15 
hikkhu, by the destruction of the taints, in this very life enters and dwells in the taintless 

liberation of mind, liberation by wisdom, realizing it for himself with direct knowledge.

”  

 

44 (4) The Eastern Gatehouse 20 
Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ at the 

Eastern Gatehouse. There the Blessed One addressed the Venerable Såriputta thus: 

“Såriputta, do you have faith that the faculty of faith, when developed and cultivated

, plunges into the Deathless, with the Deathless as its destination, the Deathless as its fin

al goal?… That the faculty of wisdom, when developed and cultivated, plunges into the 25 
Deathless, with the Deathless as its destination, the Deathless as its final goal?” [221] 

“Venerable sir, I do not go by faith in the Blessed One about this:&231 that the facu

lty of faith … the faculty of wisdom,  when developed and cultivated, plunges into the 

Deathless, with the Deathless as its destination, the Deathless as its final goal. Those by 

whom this has not been known, not been realized, not been contacted with wisdom—the30 
y would have to go by faith in others about this: that the faculty of faith … the faculty of

 wisdom, when developed and cultivated, plunges into the Deathless, with the Deathless

 as its destination, the Deathless as its final goal. But those by whom this has been know

n, realized, contacted with wisdom—they would be without perplexity or doubt about th

is: that the faculty of faith … the faculty of wisdom, when developed and cultivated, plu35 
nges into the Deathless, with the Deathless as its destination, the Deathless as its final g

oal.  

“I am one, venerable sir, by whom this has been known, realized, contacted with wis

dom. I am without perplexity or doubt about this: that the faculty of faith … the faculty 
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of wisdom, when developed and cultivated, plunges into the Deathless, with the Deathle

ss as its destination, the Deathless as its final goal.” 

“Good, good Såriputta! Those by whom this has not been known … they would hav

e to go by faith in others about this…. But those by whom this has been known … they 

would be without perplexity or doubt about this: that the faculty of faith … [222] … the 5 
faculty of wisdom, when developed and cultivated, plunges into the Deathless, with the 

Deathless as its destination, the Deathless as its final goal.” 

 

45 (5) The Eastern Park (1)  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatth¥ in the 10 
Eastern Park, in the Mansion of Migåra’s Mother. There the Blessed One addressed the 

bhikkhus thus:  

“Bhikkhus, by having developed and cultivated how many faculties does a bhikkhu 

who has destroyed the taints declare final knowledge thus: ‘I understand: Destroyed is b

irth, the holy life has been lived, what had to be done has been done, there is no more fo15 
r this state of being’?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“It is, bhikkhus, because he has developed and cultivated one faculty that a bhikkhu 

who has destroyed the taints declares final knowledge thus. What is that one faculty? Th

e faculty of wisdom. For a noble disciple who possesses wisdom, the faith that follows f20 
rom it becomes stabilized, the energy that follows from it becomes stabilized, the mindf

ulness that follows from it becomes stabilized, the concentration that follows from it bec

omes stabilized.&232 

“It is, bhikkhus, because this one faculty has been developed and cultivated that a bh

ikkhu who has destroyed the taints declares final knowledge thus: ‘I understand: Destro25 
yed is birth, the holy life has been lived, what had to be done has been done, there is no 

more for this state of being.’” 

 

46 (6) The Eastern Park (2)  

The same setting. “Bhikkhus, by having developed and cultivated how many faculti30 
es does a bhikkhu who has destroyed the taints declare final knowledge thus: ‘I understa

nd: Destroyed is birth, the holy life has been lived, what had to be done has been done, t

here is no more for this state of being’?” 

“Venerable sir, our teachings are rooted in the Blessed One….” [223] 

“It is, bhikkhus, because he has developed and cultivated two faculties that a bhikkh35 
u who has destroyed the taints declares final knowledge thus. What two? Noble wisdom

 and noble liberation. For his noble wisdom is his faculty of wisdom; his noble liberatio

n is his faculty of concentration.  
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“It is, bhikkhus, because these two faculties have been developed and cultivated that

 a bhikkhu who has destroyed the taints declares final knowledge thus: ‘I understand: D

estroyed is birth … to this world.’” 

 

47 (7) The Eastern Park (3) 5 
The same setting. “Bhikkhus, by having developed and cultivated how many faculti

es does a bhikkhu who has destroyed the taints declare final knowledge thus: ‘I understa

nd: Destroyed is birth, the holy life has been lived, what had to be done has been done, t

here is no more for this state of being’?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 10 
“It is, bhikkhus, because he has developed and cultivated four faculties that a bhikkh

u who has destroyed the taints declares final knowledge thus. What four? The faculty of 

energy, the faculty of mindfulness, the faculty of concentration, the faculty of wisdom.  

“It is, bhikkhus, because these four faculties have been developed and cultivated that

 a bhikkhu who has destroyed the taints declares final knowledge thus: ‘I understand: D15 
estroyed is birth … to this world.’”  

 

48 (8) The Eastern Park (4) 

The same setting. “Bhikkhus, by having developed and cultivated how many faculti

es does a bhikkhu who has destroyed the taints declare final knowledge thus: ‘I understa20 
nd: Destroyed is birth, the holy life has been lived, what had to be done has been done, t

here is no more for this state of being’?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“It is, bhikkhus, because he has developed and cultivated five faculties that a bhikkh

u who has destroyed the taints declares final knowledge thus. What five? [224] The facu25 
lty of faith, the faculty of energy, the faculty of mindfulness, the faculty of concentratio

n, the faculty of wisdom.  

“It is, bhikkhus, because these five faculties have been developed and cultivated that

 a bhikkhu who has destroyed the taints declares final knowledge thus: ‘I understand: D

estroyed is birth … to this world.’”  30 
 

49 (9) Piˆ∂ola  

Thus have I heard. On one occasion the Blessed One was dwelling at Kosamb¥ in G

hosita’s Park. Now on that occasion the Venerable Piˆ∂ola Bhåradvåja had declared fin

al knowledge thus: “I understand: Destroyed is birth, the holy life has been lived, what h35 
ad to be done has been done, there is no more for this state of being.” 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat d

own to one side, and said to him: 
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“Venerable sir, the Venerable Piˆ∂ola Bhåradvåja has declared final knowledge thus

: ‘I understand: Destroyed is birth….’ On what ground has the Venerable Piˆ∂ola Bhåra

dvåja declared final knowledge thus?” 

“It is, bhikkhus, because he has developed and cultivated three faculties that the bhi

kkhu Piˆ∂ola Bhåradvåja has declared final knowledge thus. What are those three? The 5 
faculty of mindfulness, the faculty of concentration, the faculty of wisdom. It is because

 he has developed and cultivated these three faculties that the bhikkhu Piˆ∂ola Bhåradvå

ja has declared final knowledge thus. 

“In what, bhikkhus, do these three faculties end? They end in destruction. End in the

 destruction of what? Of birth, aging, and death. Recognizing that they end in the destru10 
ction of birth, aging, and death,&233 bhikkhus, [225] the bhikkhu Piˆ∂ola Bhåradvåja h

as declared final knowledge thus: ‘I understand: Destroyed is birth, the holy life has bee

n lived, what had to be done has been done, there is no more for this state of being.’” 

 

50 (10) At Ópaˆa  15 
Thus have I heard. On one occasion the Blessed One was dwelling among the A∫ga

ns, where there was a town of the A∫gans named Ópaˆa. There the Blessed One address

ed the Venerable Såriputta thus:  

“Såriputta, does the noble disciple who is completely dedicated to the Tathågata and

 has full confidence in him entertain any perplexity or doubt about the Tathågata or the 20 
Tathågata’s teaching?”  

“Venerable sir, the noble disciple who is completely dedicated to the Tathågata and 

has full confidence in him does not entertain any perplexity or doubt about the Tathågat

a or the Tathågata’s teaching. It is indeed to be expected, venerable sir, that a noble disc

iple who has faith will dwell with energy aroused for the abandoning of unwholesome st25 
ates and the acquisition of wholesome states; that he will be strong, firm in exertion, not

 shirking the responsibility of cultivating wholesome states. That energy of his, venerabl

e sir, is his faculty of energy.  

“It is indeed to be expected, venerable sir, that a noble disciple who has faith and wh

ose energy is aroused will be mindful, possessing supreme mindfulness and discernment30 
, one who remembers and recollects what was done long ago and said long ago. That mi

ndfulness of his, venerable sir, is his faculty of mindfulness. 

“It is indeed to be expected, venerable sir, that a noble disciple who has faith, whose

 energy is aroused, and whose mindfulness is established, having made relinquishment t

he object, will gain concentration, will gain one-pointedness of mind.  That concentratio35 
n of his, venerable sir, is his faculty of concentration. 

“It is indeed to be expected, venerable sir, that a noble disciple who has faith, whose

 energy is aroused, whose mindfulness is established, [226]  and whose mind is concentr

ated will understand thus: ‘This saµsåra is without discoverable beginning. A first point
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 is not discerned of beings roaming and wandering on, hindered by ignorance and fettere

d by craving. But the remainderless fading away and cessation of ignorance, the mass of

 darkness: this is the peaceful state, this is the sublime state, that is, the stilling of all con

structions, the relinquishment of all acquisitions, the destruction of craving, dispassion, 

cessation, Nibbåna.’ That wisdom of his, venerable sir, is his faculty of wisdom.  5 
“And, venerable sir, when he has again and again strived in such a way, again and a

gain recollected in such a way, again and again concentrated his mind in such a way, ag

ain and again understood with wisdom in such a way, that noble disciple gains complete

 faith thus: ‘As to these things that previously I had only heard about, now I dwell havin

g contacted them with the body and, having pierced them through with wisdom, I see.’ 10 
That faith of his, venerable sir, is his faculty of faith.”&234 

“Good, good, Såriputta! Såriputta, the noble disciple who is completely dedicated to

 the Tathågata and has full confidence in him does not entertain any perplexity or doubt 

about the Tathågata or the Tathågata’s teaching.” 

(The Buddha then repeats verbatim Såriputta’s entire statement regarding the noble15 
’s disciple’s faculties.) [227] 

 

VI. The Boar’s Cave  

 

51 (1) Sålå  20 
Thus have I heard. On one occasion the Blessed One was dwelling among the Kosal

ans at Sålå, a brahmin village. There the Blessed One addressed the bhikkhus thus: 

“Bhikkhus, just as among animals the lion, the king of beasts, is declared to be their 

chief, that is, with respect to strength, speed, and courage, so too, among the states cond

ucive to enlightenment&235 the faculty of wisdom is declared to be their chief, that is, f25 
or the attainment of enlightenment.  

“And what, bhikkhus, are the states conducive to enlightenment? The faculty of fait

h, bhikkhus, is a state conducive to enlightenment; it leads to enlightenment. The faculty

 of energy is a state conducive to enlightenment; it leads to enlightenment. The faculty o

f mindfulness is a state conducive to enlightenment; it leads to enlightenment. The facul30 
ty of concentration is a state conducive to enlightenment; it leads to enlightenment. The 

faculty of wisdom is a state conducive to enlightenment; it leads to enlightenment. [228] 

“Just as, bhikkhus, among animals the lion is declared to be their chief, so too, amon

g the states conducive to enlightenment the faculty of wisdom is declared to be their chi

ef, that is, for the attainment of enlightenment.” 35 
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52 (2) Mallikas  

Thus have I heard. On one occasion the Blessed One was dwelling among the Malli

kas, where there was a town of the Mallikas named Uruvelakappa. There the Blessed O

ne addressed the bhikkhus thus:  

“Bhikkhus, so long as noble knowledge has not arisen in the noble disciple, there is 5 
not yet stability of the (other) four faculties, there is not yet steadiness of the (other) fou

r faculties.&236 But when noble knowledge has arisen in the noble disciple, then there i

s stability of the (other) four faculties, then there is steadiness of the other four faculties.

  

“It is, bhikkhus, just as in a house with a peaked roof: so long as the roof peak has n10 
ot been set in place, there is not yet stability of the roof-brackets, there is not yet steadin

ess of the roof-brackets; but when the roof peak has been set in place, then there is stabil

ity of the roof-brackets, then there is steadiness of the roof-brackets. So too, bhikkhus, s

o long as noble knowledge has not arisen in the noble disciple, there is not yet stability o

f the (other) four faculties…. But when noble knowledge has arisen … then there is stea15 
diness of the other four faculties.  

“What four? [229] The faculty of faith, the faculty of energy, the faculty of mindfuln

ess, the faculty of concentration. In the case of a noble disciple who possesses wisdom, t

he faith that follows from it becomes stable; the energy that follows from it becomes sta

ble; the mindfulness that follows from it becomes stable; the concentration that follows f20 
rom it becomes stable.” 

 

53 (3) A Trainee 

Thus have I heard. On one occasion the Blessed One was dwelling at Kosamb¥ in G

hosita’s Park. There the Blessed One addressed the bhikkhus thus: 25 
“Bhikkhus, is there a method by means of which a bhikkhu who is a trainee, standin

g on the plane of a trainee, might understand: ‘I am a trainee,’ while a bhikkhu who is b

eyond training, standing on the plane of one beyond training, might understand: ‘I am o

ne beyond training’?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 30 
“There is a method, bhikkhus, by means of which a bhikkhu who is a trainee … mig

ht understand: ‘I am a trainee,’ while a bhikkhu who is beyond training … might unders

tand: ‘I am one beyond training.’  

“And what, bhikkhus, is the method by means of which a bhikkhu who is a trainee, s

tanding on the plane of a trainee, might understand: ‘I am a trainee’? 35 
“Here, bhikkhus, a bhikkhu who is a trainee understands as it really is: ‘This is suffe

ring’; he understands as it really is: ‘This is the origin of suffering’; he understands as it 

really is: ‘This is the cessation of suffering’; he understands as it really is: ‘This is the w
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ay leading to the cessation of suffering.’ This is a method by means of which a bhikkhu 

who is a trainee … understands: ‘I am a trainee.’ 

“Again, bhikkhus, a bhikkhu who is a trainee considers thus: ‘Is there outside here&

237 another recluse or brahmin who teaches a Dhamma so real, true, actual [230] as the 

Blessed One does?’ He understands thus: ‘There is no other recluse or brahmin outside 5 
of here who teaches a Dhamma so real, true, actual as the Blessed One does.’ This too is

 a method by means of which a bhikkhu who is a trainee understands: ‘I am a trainee.’ 

“Again, bhikkhus, a bhikkhu who is a trainee understands the five spiritual faculties

—the faculty of faith, the faculty of energy, the faculty of mindfulness, the faculty of co

ncentration, the faculty of wisdom. He does not yet dwell having contacted them with th10 
e body at the level of their destination, their pinnacle, their fruit, their final goal; but hav

ing pierced them through with wisdom, he sees.&238 This too is a method by means of 

which a bhikkhu who is a trainee … understands: ‘I am a trainee.’ 

“And what, bhikkhus, is the method by means of which a bhikkhu who is beyond tra

ining, standing on the plane of one beyond training, understands: ‘I am one beyond train15 
ing.’ Here, bhikkhus, a bhikkhu who is beyond training understands the five spiritual fac

ulties—the faculty of faith … the faculty of wisdom. He dwells having contacted them 

with the body at the level of their destination, their culmination, their fruit, their final go

al; and having pierced them through with wisdom, he sees. This is a method by means o

f which a bhikkhu who is beyond training, standing on the plane of one beyond training,20 
 understands: ‘I am one beyond training.’ 

“Again, bhikkhus, a bhikkhu who is beyond training understands the six faculties—t

he eye faculty, the ear faculty, the nose faculty, the tongue faculty, the body faculty, the 

mind faculty. He understands: ‘These six faculties will cease completely and totally wit

hout remainder, and no other six faculties will arise anywhere in any way.’ This too is a 25 
method by means of which a bhikkhu who is beyond training, standing on the plane of o

ne beyond training, understands: ‘I am one beyond training.’” [231] 

 

54 (4) Footprints  

“Bhikkhus, just as the footprints of all living beings that walk fit into the footprint of30 
 the elephant, and the elephant’s footprint is declared to be their chief by reason of its si

ze, so too, among the steps that lead to enlightenment,&239 the faculty of wisdom is de

clared to be their chief, that is, for the attainment of enlightenment. 

“And what, bhikkhus, are the steps that lead to enlightenment? The faculty of faith, 

bhikkhus, is a step that leads to enlightenment. The faculty of energy is a step that leads 35 
to enlightenment. The faculty of mindfulness is a step that leads to enlightenment. The f

aculty of concentration is a step that leads to enlightenment. The faculty of wisdom is a 

step that leads to enlightenment.  
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“Just as, bhikkhus, the footprints of whatever mobile animals there are can all be co

mprised in the footprint of the elephant, … so too, among the steps that lead to enlighten

ment, the faculty of wisdom is declared to be their chief, that is, for the attainment of enl

ightenment.” 

 5 
55 (5) Heartwood 

“Bhikkhus, just as among fragrant heartwoods red sandalwood is declared to be thei

r chief, so too, among the states conducive to enlightenment the faculty of wisdom is de

clared to be their chief, that is, for the attainment of enlightenment. 

“And what, bhikkhus, are the states conducive to enlightenment? The faculty of fait10 
h … the faculty of wisdom….” [232] 

 

56 (6) Established  

“Bhikkhus, when a bhikkhu is established in one thing, the five faculties are develop

ed, well developed in him. In what one thing? In diligence.  15 
“And what, bhikkhus, is diligence? Here, bhikkhus, a bhikkhu guards the mind agai

nst the taints and against tainted states.&240 While he is guarding the mind thus, the fac

ulty of faith goes to fulfilment by development; the faculty of energy … the faculty of m

indfulness … the faculty of concentration … the faculty of wisdom goes to fulfilment b

y development.  20 
“It is in this way, bhikkhus, that when a bhikkhu is established in one thing, the five 

faculties are developed, well developed in him.” 

 

57 (7) Brahmå Sahampati  

On one occasion the Blessed One was dwelling at Uruvelå on the bank of the river 25 
Nerañjarå at the foot of the Goatherd’s Banyan Tree soon after he attained complete enli

ghtenment. Then, while the Blessed One was alone in seclusion, a reflection arose in his

 mind thus: “The five faculties, when developed and cultivated, plunge into the Deathles

s and have the Deathless as their destination, the Deathless as their final goal. What five

? The faculty of faith, when developed and cultivated, plunges into the Deathless and ha30 
s the Deathless as its destination, the Deathless as its final goal. The faculty of energy 

… The faculty of mindfulness … The faculty of concentration … The faculty of wisdo

m … These five faculties, when developed and cultivated, plunge into the Deathless and

 have the Deathless as their destination, the Deathless as their final goal.” [233]  

Then Brahmå Sahampati, having known with his own mind the reflection in the Bles35 
sed One’s mind, just as quickly as a strong man might extend his drawn-in arm or draw 

in his extended arm, disappeared from the Brahma-world and reappeared before the Ble

ssed One. He arranged his upper robe over one shoulder, saluted the Blessed One revere
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ntially, and said to him: “So it is, Blessed One! So it is, Sublime One! Venerable sir, the

 five faculties … (all as above) … have the Deathless as their final goal. 

“Once in the past, venerable sir, I lived the holy life under the Fully Enlightened On

e Kassapa. There they knew me as the bhikkhu Sahaka. By having developed and cultiv

ated these same five faculties, venerable sir, I eliminated desire for sensual pleasures an5 
d thus, with the breakup of the body, after death, I was reborn in a good destination, in t

he Brahma-world. There too they know me as Brahmå Sahampati. So it is, Blessed One!

 So it is, Sublime One! I know this, I see this: how these five faculties, when developed 

and cultivated, plunge into the Deathless and have the Deathless as their destination, the

 Deathless as their final goal.”  10 
 

58 (8) The Boar’s Cave  

On one occasion the Blessed One was dwelling at Råjagaha on the mountain Vultur

e Peak, in the Boar’s Cave. There the Blessed One addressed the Venerable Såriputta th

us;  15 
“For what reason, Såriputta, does a bhikkhu whose taints are destroyed conduct him

self with extreme humility towards the Tathågata and the Tathågata’s teaching?” [234]  

“It is, venerable sir, by reason of the unsurpassed security from bondage that a bhikk

hu whose taints are destroyed conducts himself with extreme humility towards the Tathå

gata and the Tathågata’s teaching.” 20 
“Good, good, Såriputta! For, Såriputta, it is by reason of the unsurpassed security fr

om bondage that a bhikkhu whose taints are destroyed conducts himself with extreme h

umility towards the Tathågata and the Tathågata’s teaching. 

“And what, Såriputta, is the unsurpassed security from bondage because of which a 

bhikkhu whose taints are destroyed conducts himself thus?” 25 
“Here, venerable sir, a bhikkhu whose taints are destroyed develops the faculty of fa

ith, which leads to peace, leads to enlightenment. He develops the faculty of energy … t

he faculty of mindfulness … the faculty of concentration … the faculty of wisdom, whic

h leads to peace, leads to enlightenment. This, venerable sir, is the unsurpassed security 

from bondage because of which a bhikkhu whose taints are destroyed conducts himself 30 
with extreme humility towards the Tathågata and the Tathågata’s teaching. 

“Good, good, Såriputta! For that, Såriputta, is the unsurpassed security from bondag

e because of which a bhikkhu whose taints are destroyed conducts himself with extreme

 humility towards the Tathågata and the Tathågata’s teaching. 

“And what, Såriputta, is the extreme humility with which a bhikkhu whose taints are35 
 destroyed conducts himself towards the Tathågata and the Tathågata’s teaching?” 

“Here, venerable sir, a bhikkhu whose taints are destroyed dwells reverential and de

ferential towards the Teacher; he dwells reverential and deferential towards the Dhamm

a … towards the Sangha … towards the training … towards concentration.&241 This, v



Samyutta Nikaya Vol 5 Page 143 
 
 
enerable sir, is that extreme humility with which a bhikkhu whose taints are destroyed c

onducts himself towards the Tathågata and the Tathågata’s teaching.” [235] 

“Good, good, Såriputta! For that, Såriputta, is the extreme humility with which a bhi

kkhu whose taints are destroyed conducts himself towards the Tathågata and the Tathåg

ata’s teaching.” 5 
 

59 (9) Arising (1) 

At Såvatth¥. “Bhikkhus, these five faculties, developed and cultivated, if unarisen do

 not arise apart from the appearance of a Tathågata, an Arahant, a Fully Enlightened On

e. What five? The faculty of faith, the faculty of energy, the faculty of mindfulness, the f10 
aculty of concentration, the faculty of wisdom. These five faculties, developed and culti

vated, if unarisen do not arise apart from the appearance of a Tathågata, an Arahant, a F

ully Enlightened One.” 

 

60 (10) Arising (2) 15 
At Såvatth¥. “Bhikkhus, these five faculties, developed and cultivated, if unarisen do

 not arise apart from the Discipline of a Sublime One. What five? The faculty of faith, th

e faculty of energy, the faculty of mindfulness, the faculty of concentration, the faculty 

of wisdom. These five faculties, developed and cultivated, if unarisen do not arise apart 

from the Discipline of a Sublime One.” 20 
 

VII. Conducive to Enlightenment 

 

61 (1) Fetters 

[236] Setting at Såvatth¥. “Bhikkhus, these five faculties, when developed and cultiv25 
ated, lead to the abandoning of the fetters. What five? The faculty of faith … the faculty

 of wisdom. These five faculties….”  

 

62 (2) Underlying Tendencies 

“Bhikkhus, these five faculties, when developed and cultivated, lead to the uprootin30 
g of the underlying tendencies. What five? The faculty of faith … the faculty of wisdom

. These five faculties….” 

 

63 (3) Full Understanding 

“Bhikkhus, these five faculties, when developed and cultivated, lead to the full unde35 
rstanding of the course. What five? The faculty of faith … the faculty of wisdom. These 

five faculties….” 
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64 (4) The Destruction of the Taints  

“Bhikkhus, these five faculties, when developed and cultivated, lead to the destructi

on of the taints. What five? The faculty of faith … the faculty of wisdom.  

“These five faculties, when developed and cultivated, lead to the abandoning of the f

etters, to the uprooting of the underlying tendencies, to the full understanding of the cou5 
rse, to the destruction of the taints. What five? The faculty of faith … the faculty of wis

dom…..” 

 

65 (5) Two Fruits 

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul10 
ty of wisdom. These are the five faculties. 

“When, bhikkhus, these five faculties have been developed and cultivated, one of tw

o fruits may be expected: either final knowledge in this very life or, if there is a residue 

of clinging, the state of non-returning.” [237] 

 15 
66 (6) Seven Benefits  

“Bhikkhus, there are these five faculties. What five? The faculty of faith … the facul

ty of wisdom. These are the five faculties. 

“When, bhikkhus, these five faculties have been developed and cultivated, seven fru

its and benefits may be expected. What are the seven fruits and benefits? 20 
“One attains final knowledge early in this very life. If one does not attain final know

ledge early in this very life, then one attains final knowledge at the time of death. If one 

does not attain final knowledge early in this very life, or at the time of death, then with t

he utter destruction of the five lower fetters one becomes an attainer of Nibbåna within t

he interval … an attainer of Nibbåna upon landing … an attainer of Nibbåna without ex25 
ertion … an attainer of Nibbåna with exertion … one bound upstream, heading towards 

the Akani††ha realm. 

“When, bhikkhus, these five faculties have been developed and cultivated, these sev

en fruits and benefits may be expected.” 

 30 
67 (7) The Tree (1)  

“Bhikkhus, just as, among the trees of Jambud¥pa the rose-apple tree is declared to b

e their chief, so too, among the states conducive to enlightenment the faculty of wisdom 

is declared to be their chief, that is, for the attainment of enlightenment. 

“And what, bhikkhus, are the states conducive to enlightenment? The faculty of fait35 
h, bhikkhus, is a state conducive to enlightenment; it leads to enlightenment…. The facu

lty of wisdom is a state conducive to enlightenment; it leads to enlightenment.  
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“Just as, bhikkhus, among the trees of Jambud¥pa the rose-apple tree is declared to b

e their chief, so too, among the states conducive to enlightenment the faculty of wisdom 

is declared to be their chief, that is, for the attainment of enlightenment.” [238] 

 

68 (8) The Tree  (20 5 
“Bhikkhus, just as, among the trees of the Tåvatiµsa devas the coral tree&242 is dec

lared to be their chief, so too, among the states conducive to enlightenment the faculty o

f wisdom is declared to be their chief, that is, for the attainment of enlightenment. 

“And what, bhikkhus, are the states conducive to enlightenment? The faculty of fait

h … The faculty of wisdom … that is, for the attainment of enlightenment.”  10 
 

69 (9) The Tree  (3) 

“Bhikkhus, just as, among the trees of the asuras the trumpet-flower tree&243 is dec

lared to be their chief, so too, among the states conducive to enlightenment the faculty o

f wisdom is declared to be their chief … (all as above) … that is, for the attainment of e15 
nlightenment.” 

 

70 (10) The Tree (4) 

“Bhikkhus, just as, among the trees of the supaˆˆas the silk-cotton tree&244 is decla

red to be their chief, so too, among the states conducive to enlightenment the faculty of 20 
wisdom is declared to be their chief … (all as above) [239] … that is, for the attainment

 of enlightenment.” 

 

VIII. Ganges Repetition Series 

 25 
71 (1)–82 (12) The River Ganges—Eastward, Etc. 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the five spiritual faculties flows, slopes, and i

nclines towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the five spiritual f30 
aculties flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu develops t

he faculty of faith, which is based upon seclusion, dispassion, and cessation, maturing to

wards relinquishment. He develops the faculty of energy … the faculty of mindfulness 

… the faculty of concentration … the faculty of wisdom, which is based upon seclusion,

 dispassion, and cessation, maturing towards relinquishment.  35 
“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the five spiri

tual faculties flows, slopes, and inclines towards Nibbåna.” [240] 
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(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:9

2–102.)  

 

Six about flowing to the east 

And six about flowing to the ocean. 5 
These two sixes make up twelve: 

Thus the chapter is recited. 

 

IX. Diligence 

 10 
83 (1)–92 (10) The Tathågata, Etc. 

(To be elaborated by way of the faculties parallel to 45:139–148.) 

 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 15 
Monarch, the moon and sun, 

Together with the cloth as tenth. 

 

X. Strenuous Deeds 

 20 
93 (1)–104 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149–160.)  

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 25 
The sky, and two on clouds, 

The ship, guest house, and river. 

 

XI. Searches 

 30 
105 (1)–114 (10) Searches 

(To be elaborated parallel to 45:161–170.) 

 

Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 35 
Barrenness, stains, and troubles, 

Feelings, craving, and thirst. [241] 
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XII. Floods 

 

115 (1)–123 (9) Floods, Etc. 

(To be elaborated parallel to 45:171–179.) 

 5 
124 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, ignorance. These are the five higher fetters. The five spiri

tual faculties are to be developed for direct knowledge of these five higher fetters, for th

e full understanding of them, for the utter destruction of them, for the abandoning of the10 
m. 

“What five? Here, bhikkhus, a bhikkhu develops the faculty of faith … the faculty o

f wisdom, which is based upon seclusion, dispassion, and cessation, maturing towards re

linquishment.  

“These five spiritual faculties are to be developed for direct knowledge of these five 15 
higher fetters, for the full understanding of them, for the utter destruction of them, for th

e abandoning of them.” 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 20 
Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 

 

XIII. Ganges Repetition Series 

(Removal of Lust Version) 25 
 

125 (1)–136 (12) The River Ganges—Eastward, Etc. 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the five spiritual faculties flows, slopes, and i

nclines towards Nibbåna. 30 
“And how, bhikkhus, does a bhikkhu who develops and cultivates the five spiritual f

aculties flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu develops t

he faculty of faith … the faculty of wisdom, which has as its final goal the removal of lu

st, the removal of hatred, the removal of delusion. 

“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the five spiri35 
tual faculties flows, slopes, and inclines towards Nibbåna.” [242] 
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XIV. Diligence 

(Removal of Lust Version) 

 

137 (1)–146 (10)  

 5 
XV. Strenuous Deeds 

(Removal of Lust Version) 

 

147 (1)–158 (12)  

 10 
XVI. Searches 

(Removal of Lust Version) 

 

159 (1)–168 (10)  

 15 
XVII. Floods 

(Removal of Lust Version) 

 

169 (1)–177 (9)  

 20 
178 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, ignorance. These are the five higher fetters. The five spiri

tual faculties are to be developed for direct knowledge of these five higher fetters, for th

e full understanding of them, for the utter destruction of them, for the abandoning of the25 
m. 

“What five? Here, bhikkhus, a bhikkhu develops the faculty of faith … [243] … the 

faculty of wisdom, which has as its final goal the removal of lust, the removal of hatred,

 the removal of delusion. 

“These five spiritual faculties are to be developed for direct knowledge of these five 30 
higher fetters, for the full understanding of them, for the utter destruction of them, for th

e abandoning of them.” 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 35 
Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 
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(All to be elaborated by way of the five faculties having as their final goal the remov

al of lust, the removal of hatred, the removal of delusion.) 
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Book V 

Chapter 49 

Connected Discourses on the Right Kinds of Striving 

(Sammappadhåna-saµyutta) 

 5 
 

I. Ganges Repetition Series 

 

1 (1)–2 (12) The River Ganges—Eastward, Etc. 

[244] Setting at Såvatth¥. There the Blessed One said this: “Bhikkhus, there are thes10 
e four right kinds of striving. What four? Here, bhikkhus, a bhikkhu generates desire for

 the non-arising of unarisen evil unwholesome states; he makes an effort, arouses energ

y, applies his mind, and strives. He generates desire for the abandoning of arisen evil un

wholesome states; he makes an effort, arouses energy, applies his mind, and strives. He 

generates desire for the arising of unarisen wholesome states; he makes an effort, arouse15 
s energy, applies his mind, and strives. He generates desire for the maintenance of arise

n wholesome states, for their non-decline, increase, expansion, and fulfilment by develo

pment; he makes an effort, arouses energy, applies his mind, and strives. These are the f

our right kinds of striving.&245 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t20 
oo a bhikkhu who develops and cultivates the four right kinds of striving flows, slopes, 

and inclines towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the four right kin

ds of striving flow, slope, and incline towards Nibbåna? [245] Here, bhikkhus, a bhikkh

u generates desire for the non-arising of unarisen evil unwholesome states; he makes an 25 
effort, arouses energy, applies his mind, and strives. He generates desire for the abandon

ing of arisen evil unwholesome states…. He generates desire for the arising of unarisen 

wholesome states…. He generates desire for the maintenance of arisen wholesome state

s, for their non-decline, increase, expansion, and fulfilment by development; he makes a

n effort, arouses energy, applies his mind, and strives. These are the four right kinds of s30 
triving.  

“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the four righ

t kinds of striving flows, slopes, and inclines towards Nibbåna.” [240] 

 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:935 
2–102.)  

 

Six about flowing to the east 

And six about flowing to the ocean. 
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These two sixes make up twelve: 

Thus the chapter is recited. 

 

II. Diligence 

 5 
13 (1)–22 (10) The Tathågata, Etc. 

(To be elaborated by way of the four right kinds of striving parallel to 45:139–148.) 

 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 10 
Monarch, the moon and sun, 

Together with the cloth as tenth. 

 

III. Strenuous Deeds 

 15 
23 (1)–34 (12) Strenuous, Etc. 

[246] “Bhikkhus, just as whatever strenuous deeds are done, are all done based upon

 the earth, established upon the earth, so too, based upon virtue, established upon virtue, 

a bhikkhu develops and cultivates the four right kinds of striving.  

“And how, bhikkhus, does a bhikkhu, based upon virtue, established upon virtue, de20 
velop and cultivate the four right kinds of striving? Here, bhikkhus, a bhikkhu generates

 desire for the non-arising of unarisen evil unwholesome states; he makes an effort, arou

ses energy, applies his mind, and strives. He generates desire for the abandoning of arise

n evil unwholesome states…. He generates desire for the arising of unarisen wholesome

 states…. He generates desire for the maintenance of arisen wholesome states, for their 25 
non-decline, increase, expansion, and fulfilment by development; he makes an effort, ar

ouses energy, applies his mind, and strives. These are the four right kinds of striving.  

“It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established upon virtu

e, develops and cultivates the four right kinds of striving.”  

 30 
(To be elaborated parallel to 45:149–160.)  

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 

The sky, and two on clouds, 35 
The ship, guest house, and river. 

 

IV. Searches 
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35 (1)–44 (10) Searches 

“Bhikkhus, there are these three searches. What three? The search for sensual pleasu

re, the search for becoming, the search for a holy life. These are the three searches. [247

] The four right kinds of strving are to be developed for direct knowledge of these three 

searches, for the full understanding of them, for the utter destruction of them, for the aba5 
ndoning of them. 

“What four? Here, bhikkhus, a bhikkhu generates desire for the non-arising of unari

sen evil unwholesome states … for the maintenance of arisen wholesome states, for thei

r non-decline, increase, expansion, and fulfilment by development; he makes an effort, a

rouses energy, applies his mind, and strives.  10 
“These four right kinds of striving are to be developed for the direct knowledge of th

ese three searches, for the full understanding of them, for the utter destruction of them, f

or the abandoning of them.” 

 

(To be elaborated parallel to 45:161–170.) 15 
 

Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 

Barrenness, stains, and troubles, 

Feelings, craving, and thirst. 20 
 

V. Floods 

 

45 (1)–53 (9) Floods, Etc. 

(To be elaborated parallel to 45:171–179.) 25 
 

54 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, ignorance. These are the five higher fetters. The four right

 kinds of striving are to be developed for direct knowledge of these five higher fetters, f30 
or the full understanding of them, for the utter destruction of them, for the abandoning o

f them. 

“What four? Here, bhikkhus, a bhikkhu generates desire for the non-arising of unari

sen evil unwholesome states … for the maintenance of arisen wholesome states, for thei

r non-decline, increase, expansion, and fulfilment by development; [248] he makes an ef35 
fort, arouses energy, applies his mind, and strives.  

“These four right kinds of striving are to be developed for the direct knowledge of th

ese five higher fetters, for the full understanding of them, for the utter destruction of the

m, for the abandoning of them.” 
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Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 

Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 5 
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Book VI 

Chapter 50 

Connected Discourses on the Powers  

(Bala-saµyutta) 

 5 
 

I. Ganges Repetition Series 

 

1 (1)–12 (12) The River Ganges—Eastward, Etc. 

[249] “Bhikkhus, there are these five powers. What five? The power of faith, the po10 
wer of energy, the power of mindfulness, the power of concentration, the power of wisd

om. These are the five powers. 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the five powers flows, slopes, and inclines to

wards Nibbåna. 15 
“And how, bhikkhus, does a bhikkhu who develops and cultivates the five powers fl

ow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu develops the power 

of faith, which is based upon seclusion, dispassion, and cessation, maturing towards reli

nquishment. He develops the power of energy … the power of mindfulness … the powe

r of concentration … the power of wisdom, which is based upon seclusion, dispassion, a20 
nd cessation, maturing towards relinquishment.  

“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the five pow

ers flows, slopes, and inclines towards Nibbåna.”  

 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:925 
2–102.)  

 

Six about flowing to the east 

And six about flowing to the ocean. 

These two sixes make up twelve: 30 
Thus the chapter is recited. [250] 

 

II. Diligence 

 

13 (1)–22 (10) The Tathågata, Etc. 35 
(To be elaborated by way of the powers parallel to 45:139–148.) 

 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 
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Monarch, the moon and sun, 

Together with the cloth as tenth. 

 

III. Strenuous Deeds 

 5 
23 (1)–34 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149–160.)  

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 10 
The sky, and two on clouds, 

The ship, guest house, and river. 

 

IV. Searches 

 15 
35 (1)–44 (10) Searches 

(To be elaborated parallel to 45:161–170.) 

 

Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 20 
Barrenness, stains, and troubles, 

Feelings, craving, and thirst. [251] 

 

V. Floods 

 25 
45 (1)–53 (9) Floods, Etc. 

(To be elaborated parallel to 45:171–179.) 

 

54 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f30 
ormless, conceit, restlessness, ignorance. These are the five higher fetters. The five pow

ers are to be developed for direct knowledge of these five higher fetters, for the full und

erstanding of them, for the utter destruction of them, for the abandoning of them. 

“What five? Here, bhikkhus, a bhikkhu develops the power of faith … the power of 

wisdom, which is based upon seclusion, dispassion, and cessation, maturing towards reli35 
nquishment.  

“These five powers are to be developed for direct knowledge of these five higher fet

ters, for the full understanding of them, for the utter destruction of them, for the abando

ning of them.” 



Samyutta Nikaya Vol 5 Page 156 
 
 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 

Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 5 
 

VI. Ganges Repetition Series 

(Removal of Lust Version) 

 

55 (1)–66 (12) The River Ganges—Eastward, Etc. 10 
“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, [25

2] so too a bhikkhu who develops and cultivates the five powers flows, slopes, and incli

nes towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the five powers fl

ow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu develops the power 15 
of faith … the power of wisdom, which has as its final goal the removal of lust, the rem

oval of hatred, the removal of delusion. 

“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the five pow

ers flows, slopes, and inclines towards Nibbåna.”  

 20 
VII. Diligence 

(Removal of Lust Version) 

 

67 (1)–76 (10)  

 25 
VIII. Strenuous Deeds 

(Removal of Lust Version) 

 

77 (1)–88 (12)  

 30 
IX. Searches 

(Removal of Lust Version) 

 

89 (1)–98 (10) 

 35 
X. Floods 

(Removal of Lust Version) 
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99 (1)–107 (9)  

[253] 

 

108 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f5 
ormless, conceit, restlessness, ignorance. These are the five higher fetters. The five pow

ers are to be developed for direct knowledge of these five higher fetters, for the full und

erstanding of them, for the utter destruction of them, for the abandoning of them. 

“What five? Here, bhikkhus, a bhikkhu develops the power of faith … the power of 

wisdom, which has as its final goal the removal of lust, the removal of hatred, the remov10 
al of delusion. 

“These five powers are to be developed for direct knowledge of these five higher fet

ters, for the full understanding of them, for the utter destruction of them, for the abando

ning of them.” 

 15 
Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 

Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 

 20 
(All to be elaborated by way of the five powers having as their final goal the remova

l of lust, the removal of hatred, the removal of delusion.) 
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Book VII 

Chapter 51 

Connected Discourses on the Bases for Spiritual Power 

(Iddhipåda-saµyutta) 

 5 
 

I. Cåpåla 

 

1 (1) The Near Shore 

[254] “Bhikkhus, these four bases for spiritual power, when developed and cultivate10 
d, lead to going beyond from the near shore to the far shore. What four? Here, bhikkhus,

 a bhikkhu develops the basis for spiritual power that possesses concentration due to des

ire and volitional forces of striving.&246 He develops the basis for spiritual power that 

possesses concentration due to energy and volitional forces of striving. He develops the 

basis for spiritual power that possesses concentration due to mind and volitional forces 15 
of striving. He develops the basis for spiritual power that possesses concentration due to

 investigation and volitional forces of striving. These four bases for spiritual power, whe

n developed and cultivated, lead to going beyond from the near shore to the far shore.”  

 

2 (2) Neglected  20 
“Bhikkhus, those who have neglected the four bases for spiritual power have neglect

ed the noble path leading to the complete destruction of suffering. Those who have unde

rtaken the four bases for spiritual power have undertaken the noble path leading to the c

omplete destruction of suffering. 

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p25 
ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving. [255] 

“Bhikkhus, those who have neglected … who have undertaken these four bases for s

piritual power have undertaken the noble path leading to the complete destruction of suf30 
fering.” 

 

3 (3) Noble 

“Bhikkhus, these four bases for spiritual power, when developed and cultivated, are 

noble and emancipating; they lead the one who acts upon them outwards to the complet35 
e destruction of suffering.  

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t
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o mind … concentration due to investigation and volitional forces of striving. These fou

r bases for spiritual power … lead outwards to the complete destruction of suffering.” 

 

4 (4) Disenchantment  

“Bhikkhus, these four bases for spiritual power, when developed and cultivated, lea5 
d to utter disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to e

nlightenment, to Nibbåna.  

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t10 
o mind … concentration due to investigation and volitional forces of striving. These fou

r bases for spiritual power … lead to Nibbåna.” 

 

5 (5) In Part 

“Bhikkhus, whatever recluses or brahmins in the past generated spiritual power in p15 
art, all did so because they had developed and cultivated the four bases for spiritual pow

er. [256] Whatever recluses or brahmins in the future will generate spiritual power in pa

rt, all will do so because they will have developed and cultivated the four bases for spirit

ual power. Whatever recluses or brahmins at present generate spiritual power in part, all

 do so because they have developed and cultivated the four bases for spiritual power.  20 
“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving. 

“Bhikkhus, whatever recluses or brahmins in the past … in the future … at present g25 
enerate spiritual power in part, all do so because they have developed and cultivated the

se four bases for spiritual power.”  

 

6 (6) Completely  

“Bhikkhus, whatever recluses or brahmins in the past generated spiritual power com30 
pletely, all did so because they had developed and cultivated the four bases for spiritual 

power. Whatever recluses or brahmins in the future will generate spiritual power compl

etely, all will do so because they will have developed and cultivated the four bases for s

piritual power. Whatever recluses or brahmins at present generate spiritual power compl

etely, all do so because they have developed and cultivated the four bases for spiritual p35 
ower.  

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba
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sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving. 

“Bhikkhus, whatever recluses or brahmins in the past … in the future … at present g

enerate spiritual power completely, all do so because they have developed and cultivate

d these four bases for spiritual power.” [257] 5 
 

7 (7) Bhikkhus  

“Bhikkhus, whatever bhikkhus in the past, by the destruction of the taints, in this ver

y life entered and dwelt in the taintless liberation of mind, liberation by wisdom, realizin

g it for themselves with direct knowledge, all did so because they had developed and cul10 
tivated the four bases for spiritual power. Whatever bhikkhus in the future, by the destru

ction of the taints, in this very life will enter and dwell in the taintless liberation of mind

, liberation by wisdom, realizing it for themselves with direct knowledge, all will do so 

because they will have developed and cultivated the four bases for spiritual power. Wha

tever bhikkhus at present, by the destruction of the taints, in this very life enter and dwel15 
l in the taintless liberation of mind, liberation by wisdom, realizing it for themselves wit

h direct knowledge, all do so because they have developed and cultivated the four bases 

for spiritual power.  

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba20 
sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving. 

“Bhikkhus, whatever bhikkhus in the past … in the future … at present … enter and 

dwell in the taintless liberation of mind, liberation by wisdom, … all do so because they

 have developed and cultivated these four bases for spiritual power.”  25 
 

8 (8) Buddha  

“Bhikkhus, there are these four bases for spiritual power. What four? Here, bhikkhu

s, a bhikkhu develops the basis for spiritual power that possesses concentration due to d

esire and volitional forces of striving. He develops the basis for spiritual power that poss30 
esses concentration due to energy … concentration due to mind … concentration due to 

investigation and volitional forces of striving. These are the four bases for spiritual pow

er. It is because he has developed and cultivated these four bases for spiritual power that

 the Tathågata is called the Arahant, the Fully Enlightened One.” [258] 

 35 
9 (9) Knowledge  

 “‘This is the basis for spiritual power that possesses concentration due to desire and

 volitional forces of striving’—thus, bhikkhus, in regard to things unheard before, there 

arose in me vision, knowledge, wisdom, true knowledge, and light.&247 
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“‘That basis for spiritual power possessing concentration due to desire and volitional

 forces of striving is to be developed’ … ‘That basis for spiritual power possessing conc

entration due to desire and volitional forces of striving has been developed’—thus, bhik

khus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, t

rue knowledge, and light.  5 
 “‘This is the basis for spiritual power that possesses concentration due to energy an

d volitional forces of striving’—thus, bhikkhus, in regard to things unheard before, there

 arose in me vision, knowledge, wisdom, true knowledge, and light. 

“‘That basis for spiritual power possessing concentration due to energy and volition

al forces of striving is to be developed … has been developed’—thus, bhikkhus, in regar10 
d to things unheard before, there arose in me vision, knowledge, wisdom, true knowledg

e, and light.  

 “‘This is the basis for spiritual power that possesses concentration due to mind and 

volitional forces of striving’—thus, bhikkhus, in regard to things unheard before, there a

rose in me vision, knowledge, wisdom, true knowledge, and light. 15 
“‘That basis for spiritual power possessing concentration due to mind and volitional 

forces of striving is to be developed … has been developed’—thus, bhikkhus, in regard t

o things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, 

and light.  

 “‘This is the basis for spiritual power possessing concentration due to investigation 20 
and volitional forces of striving’—thus, bhikkhus, in regard to things unheard before, th

ere arose in me vision, knowledge, wisdom, true knowledge, and light. 

“‘That basis for spiritual power possessing concentration due to investigation and vo

litional forces of striving is to be developed … has been developed’—thus, bhikkhus, in 

regard to things unheard before, there arose in me vision, knowledge, wisdom, true kno25 
wledge, and light.”  

 

10 (10) The Shrine  

Thus have I heard.&248 On one occasion the Blessed One was dwelling at Vesål¥ in

 the Great Wood in the Hall with the Peaked Roof. [259] Then, in the morning, the Bles30 
sed One dressed and, taking bowl and robe, entered Vesål¥ for alms. When he had walke

d for alms in Vesål¥ and had returned from the alms round, after his meal he addressed t

he Venerable Ónanda thus: 

“Take a sitting cloth, Ónanda. Let us go to the Cåpåla Shrine for the day’s abiding.”  

“Yes, venerable sir,” the Venerable Ónanda replied and, having taken a sitting cloth,35 
 he followed closely behind the Blessed One. The Blessed One then went to the Cåpåla 

Shrine and sat down on a seat that was prepared. The Venerable Ónanda, having paid ho

mage to the Blessed One, also sat down to one side. The Blessed One then said to the V

enerable Ónanda: 
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“Delightful is Vesål¥, Ónanda. Delightful is the Udena Shrine, delightful the Gotama

ka Shrine, delightful the Sattamba Shrine, delightful the Bahuputta Shrine, delightful the

 Sårandada Shrine, delightful the Cåpåla Shrine. Whoever, Ónanda, has developed and c

ultivated the four bases for spiritual power, made them a vehicle, made them a basis, sta

bilized them, exercised himself in them, and thoroughly undertaken them could, if he so 5 
wished, live on for the aeon or for the remainder of the aeon. The Tathågata, Ónanda, ha

s developed and cultivated the four bases for spiritual power, made them a vehicle, mad

e them a basis, stabilized them, exercised himself in them, and thoroughly undertaken th

em. If he so wished, the Tathågata could live on for the aeon or for the remainder of the 

aeon.”&249 10 
But though the Venerable Ónanda was given such an obvious signal by the Blessed 

One, though he was given such an obvious hint, he was unable to penetrate it. He did no

t implore the Blessed One: “Venerable sir, let the Blessed One live on for the aeon! Let t

he Sublime One live on for the aeon, for the welfare of the multitude, for the happiness 

of the multitude, out of compassion for the world, for the good, welfare, and happiness 15 
of devas and humans.” To such an extent was his mind obsessed by Måra.&250 

A second time … [260] A third time the Blessed One addressed the Venerable Ónan

da: “Delightful is Vesål¥, Ónanda…. Whoever, Ónanda, has developed and cultivated th

e four bases for spiritual power … If he so wished, the Tathågata could live on for the a

eon or for the remainder of the aeon.”  20 
But again, though the Venerable Ónanda was given such an obvious signal by the Bl

essed One, though he was given such an obvious hint, he was unable to penetrate it…. T

o such an extent was his mind obsessed by Måra. 

Then the Blessed One addressed the Venerable Ónanda: “Go, Ónanda, whenever yo

u are ready.” 25 
“Yes, venerable sir,” the Venerable Ónanda replied, and he rose from his seat, paid 

homage to the Blessed One, and, keeping his right side towards him, sat down nearby at

 the foot of a tree. 

Then, not long after the Venerable Ónanda had left, Måra the Evil One approached t

he Blessed One and said to him: “Venerable sir, let the Blessed One now attain final Ni30 
bbåna! Let the Sublime One now attain final Nibbåna! Now is the time for the Blessed 

One’s final Nibbåna! This statement was made, venerable sir, by the Blessed One:&251

 [261] ‘I will not attain final Nibbåna, Evil One, until I have bhikkhu disciples who are 

wise, disciplined, confident, secure from bondage, learned, upholders of the Dhamma, p

ractising in accordance with the Dhamma, practising in the proper way, conducting the35 
mselves accordingly; who have learned their own teacher’s doctrine and can explain it, t

each it, proclaim it, establish it, disclose it, analyse it, and elucidate it; who can refute th

oroughly with reasons the prevalent tenets of others and can teach the efficacious Dham

ma.’&252 But at present, venerable sir, the Blessed One has bhikkhu disciples who are 
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wise … and who can teach the efficacious Dhamma. Venerable sir, let the Blessed One 

now attain final Nibbåna! Let the Sublime One now attain final Nibbåna! Now is the ti

me for the Blessed One’s final Nibbåna! 

“And this statement was made, venerable sir, by the Blessed One: ‘I will not attain fi

nal Nibbåna, Evil One, until I have bhikkhun¥ disciples … until I have male lay disciple5 
s … until I have female lay disciples who are wise … and who can teach the efficacious 

Dhamma. But at present, venerable sir, the Blessed One has female lay disciples who ar

e wise, disciplined, confident, secure from bondage, learned, upholders of the Dhamma, 

practising in accordance with the Dhamma, [262] practising in the proper way, conducti

ng themselves accordingly; who have learned their own teacher’s doctrine and can expla10 
in it, teach it, proclaim it, establish it, disclose it, analyse it, and elucidate it; who can ref

ute thoroughly with reasons the prevalent tenets of others and can teach the efficacious 

Dhamma. Venerable sir, let the Blessed One now attain final Nibbåna! Let the Sublime 

One now attain final Nibbåna! Now is the time for the Blessed One’s final Nibbåna! 

“And this statement was made, venerable sir, by the Blessed One: ‘I will not attain fi15 
nal Nibbåna, Evil One, so long as this holy life of mine has not become successful and p

rosperous, extensive, popular, widespread, well proclaimed among devas and humans.’ 

That holy life of the Blessed One, venerable sir, has become successful and prosperous, 

extensive, popular, widespread, well proclaimed among devas and humans.&253 Vener

able sir, let the Blessed One now attain final Nibbåna! Let the Sublime One now attain f20 
inal Nibbåna! Now is the time for the Blessed One’s final Nibbåna!” 

When this was said, the Blessed One said to Måra the Evil One: “Be at ease, Evil O

ne. It will not be long before the Tathågata’s final Nibbåna takes place. Three months fr

om now the Tathågata will attain final Nibbåna.” 

Then the Blessed One, at the Cåpåla Shrine, mindfully and with clear comprehensio25 
n relinquished his vital force.&254 And when the Blessed One had relinquished his vital

 force, a great earthquake occurred, frightening and terrifying, and peals of thunder shoo

k the sky. 

Then, having understood the meaning of this, the Blessed One on that occasion utter

ed this inspired utterance: [263] 30 
 

“The sage relinquished the force of becoming 

Which originates the measurable and unmeasureless. 

Rejoicing within, concentrated, 

He broke self-becoming like a coat of armour.”&255 35 
 

II. The Shaking of the Mansion  
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11 (1) Before  

Setting at Såvatthi3. “Bhikkhus, before my enlightenment, while I was still a bodhis

atta, not yet fully enlightened, it occurred to me: ‘What now is the cause and condition f

or the development of the bases for spiritual power?’ It occurred to me: ‘Here, a bhikkh

u develops the basis for spiritual power that possesses concentration due to desire and v5 
olitional forces of striving, thinking: “Thus my desire will be neither too loose nor too st

rained; and it will be neither constricted internally nor distracted externally.” And he dw

ells perceiving after and before: “as before, so after; as after, so before; as below, so abo

ve; as above, so below; as by day, so at night; as at night, so by day.” Thus, with a mind 

that is open and unenveloped, he develops the mind imbued with luminosity.&256 [264] 10 
“‘He develops the basis for spiritual power that possesses concentration due to energ

y and volitional forces of striving, thinking: “Thus my energy will be neither too loose n

or too strained; and it will be neither constricted internally nor distracted externally.”… 

Thus, with a mind that is open and unenveloped, he develops the mind imbued with lum

inosity.  15 
“‘He develops the basis for spiritual power that possesses concentration due to mind

 and volitional forces of striving, thinking: “Thus my mind will be neither too loose nor 

too strained; and it will be neither constricted internally nor distracted externally.”… Th

us, with a mind that is open and unenveloped, he develops the mind imbued with lumino

sity.  20 
“‘He develops the basis for spiritual power that possesses concentration due to inves

tigation and volitional forces of striving, thinking: “Thus my investigation will be neithe

r too loose nor too strained; and it will be neither constricted internally nor distracted ext

ernally.”… Thus, with a mind that is open and unenveloped, he develops the mind imbu

ed with luminosity.  25 
“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu wields the various kinds of spiritual power:&257 having been one, he b

ecomes many; having been many, he becomes one; he appears and vanishes; he goes un

hindered through a wall, through a rampart, through a mountain as though through spac

e; he dives in and out of the earth as though it were water; he walks on water without sin30 
king as though it were earth; [265] seated cross-legged, he travels in space like a bird; w

ith his hand he touches and strokes the moon and sun so powerful and mighty; he exerci

ses mastery with the body as far as the Brahma-world. 

“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu, with the divine ear element, which is purified and surpasses the human35 
, hears both kinds of sounds, the divine and human, those that are far as well as near. 

“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu understands the minds of other beings, of other persons, having encomp

assed them with his own mind. He understands a mind with lust as a mind with lust; a m



Samyutta Nikaya Vol 5 Page 165 
 
 
ind without lust as a mind without lust; a mind with hatred as a mind with hatred; a min

d without hatred as a mind without hatred; a mind with delusion as a mind with delusion

; a mind without delusion as a mind without delusion; a contracted mind as contracted a

nd a distracted mind as distracted; an exalted mind as exalted and an unexalted mind as 

unexalted; a surpassable mind as surpassable and an unsurpassable mind as unsurpassab5 
le; a concentrated mind as concentrated and an unconcentrated mind as unconcentrated; 

a liberated mind as liberated and an unliberated mind as unliberated.  

“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu recollects his manifold past abodes, that is, one birth, two births, three b

irths, four births, five births, ten births, twenty births, thirty births, forty births, fifty [2610 
6] births, a hundred births, a thousand births, a hundred thousand births, many aeons of 

world-contraction, many aeons of world-expansion, many aeons of world-contraction an

d expansion thus: “There I was so named, of such a clan, with such an appearance, such 

was my food, such my experience of pleasure and pain, such my lifespan; passing away 

from there, I was reborn elsewhere, and there too I was so named, of such a clan, with s15 
uch an appearance, such was my food, such my experience of pleasure and pain, such m

y lifespan; passing away from there, I was reborn here.” Thus he recollects his manifold

 past abodes with their modes and details. 

“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu, with the divine eye, which is purified and surpasses the human, sees be20 
ings passing away and being reborn, inferior and superior, beautiful and ugly, fortunate 

and unfortunate, and he understands how beings fare on in accordance with their kamm

a thus: “These beings who engaged in misconduct of body, speech, and mind, who revil

ed the noble ones, held wrong view, and undertook actions based on wrong view, with t

he breakup of the body, after death, have been reborn in a state of misery, in a bad desti25 
nation, in the nether world, in hell; but these beings who engaged in good conduct of bo

dy, speech, and mind, who did not revile the noble ones, who held right view, and under

took action based on right view, with the breakup of the body, after death, have been reb

orn in a good destination, in the heavenly world.” Thus with the divine eye, which is pur

ified and surpasses the human, he sees beings passing away and being reborn, inferior a30 
nd superior, beautiful and ugly, fortunate and unfortunate, and he understands how bein

gs fare on in accordance with their kamma. 

“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu, by the destruction of the taints, in this very life enters and dwells in the

 taintless liberation of mind, liberation by wisdom, realizing it for himself with direct kn35 
owledge.’” [267] 
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12 (2) Of Great Fruit  

“Bhikkhus, these four bases for spiritual power, when developed and cultivated, are 

of great fruit and benefit. And how is it, bhikkhus, that the four bases for spiritual power

, when developed and cultivated, are of great fruit and benefit? 

“Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses con5 
centration due to desire and volitional forces of striving, thinking: ‘Thus my desire will 

be neither too loose nor too strained; and it will be neither constricted internally nor dist

racted externally.’ And he dwells perceiving after and before: ‘as before, so after; as aft

er, so before; as below, so above; as above, so below; as by day, so at night; as at night, 

so by day.’ Thus, with a mind that is open and unenveloped, he develops the mind imbu10 
ed with luminosity. 

“He develops the basis for spiritual power that possesses concentration due to energ

y … concentration due to mind … concentration due to investigation … he develops the

 mind imbued with luminosity. 

“When, bhikkhus, the four bases for spiritual power have been developed and cultiv15 
ated in this way, a bhikkhu wields the various kinds of spiritual power: having been one,

 he becomes many;… he exercises mastery with the body as far as the Brahma-world….

 [268] 

“When, bhikkhus, the four bases for spiritual power have been developed and cultiv

ated in this way, a bhikkhu, by the destruction of the taints, in this very life enters and d20 
wells in the taintless liberation of mind, liberation by wisdom, realizing it for himself wi

th direct knowledge.” 

 

13 (3) Concentration due to Desire  

“Bhikkhus, if a bhikkhu gains concentration, gains one-pointedness of mind based u25 
pon desire,&258 this is called concentration due to desire. He generates desire for the no

n-arising of unarisen evil unwholesome states; he makes an effort, arouses energy, appli

es his mind, and strives. He generates desire for the abandoning of arisen evil unwholes

ome states; he makes an effort, arouses energy, applies his mind, and strives. He generat

es desire for the arising of unarisen wholesome states; he makes an effort, arouses energ30 
y, applies his mind, and strives. He generates desire for the maintenance of arisen whole

some states, for their non-decline, increase, expansion, and fulfilment by development; 

he makes an effort, arouses energy, applies his mind, and strives. These are called voliti

onal forces of striving.&259 Thus this desire and this concentration due to desire and th

ese volitional forces of striving: this is called the basis for spiritual power that possesses35 
 concentration due to desire and volitional forces of striving. 

“If, bhikkhus, a bhikkhu gains concentration, gains one-pointedness of mind based u

pon energy, this is called concentration due to energy. He generates desire for the non-a

rising of unarisen evil unwholesome states … for the maintenance of arisen wholesome 
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states, for their non-decline, increase, expansion, and fulfilment by development; he ma

kes an effort, arouses energy, applies his mind, and strives. These are called volitional f

orces of striving. Thus this energy and this concentration due to energy and these volitio

nal forces of striving: this is called the basis for spiritual power that possesses concentra

tion due to energy and volitional forces of striving. [269] 5 
“If, bhikkhus, a bhikkhu gains concentration, gains one-pointedness of mind, based 

upon mind, this is called concentration due to mind.&260 He generates desire for the no

n-arising of unarisen evil unwholesome states … for the maintenance of arisen wholeso

me states, for their non-decline, increase, expansion, and fulfilment by development; he 

makes an effort, arouses energy, applies his mind, and strives. These are called volitiona10 
l forces of striving. Thus this mind and this concentration due to mind and these volition

al forces of striving: this is called the basis for spiritual power that possesses concentrati

on due to mind and volitional forces of striving.  

“If, bhikkhus, a bhikkhu gains concentration, gains one-pointedness of mind based u

pon investigation, this is called concentration due to investigation.&261 He generates de15 
sire for the non-arising of unarisen evil unwholesome states … for the maintenance of ar

isen wholesome states, for their non-decline, increase, expansion, and fulfilment by dev

elopment; he makes an effort, arouses energy, applies his mind, and strives. These are c

alled volitional forces of striving. Thus this investigation and this concentration due to i

nvestigation and these volitional forces of striving: this is called the basis for spiritual p20 
ower that possesses concentration due to investigation and volitional forces of striving.”

  

 

14 (4) Moggallåna  

Thus have I heard. On one occasion the Blessed One was dwelling at Såvatthi3 in th25 
e Eastern Park in the Mansion of Migåra’s Mother. Now on that occasion a number of b

hikkhus who dwelt on the ground floor of the mansion were restless, puffed up, persona

lly vain, rough-tongued, rambling in their talk, muddle-minded, without clear comprehe

nsion, unconcentrated, scatter-brained, loose in their faculties.&262 

Then the Blessed One addressed the Venerable Mahåmoggallåna thus: “Moggallåna30 
, these companions in the holy life, [270] dwelling on the ground floor of the Mansion o

f Migåra’s Mother, are restless … loose in their faculties. Go, Moggallåna, stir up a sens

e of urgency in those bhikkhus.” 

“Yes, venerable sir,” the Venerable Mahåmoggallåna replied. Then he performed a f

eat of spiritual power such that, with his toe, he shook the Mansion of Migåra’s Mother,35 
 made it quake, made it tremble.&263 Then those bhikkhus, shocked and terrified, stood

 to one side and said: “It is wonderful indeed, sir! It is amazing indeed, sir! There is no 

wind, and this Mansion of Migåra’s Mother has a deep base and is securely planted, im

mobile, unshaking; yet it shook, it quaked, it trembled.” 
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Then the Blessed One approached those bhikkhus and said to them: “Why, bhikkhus

, are you standing to one side, shocked and terrified?” 

“It is wonderful, venerable sir! It is amazing, venerable sir! There is no wind, and thi

s Mansion of Migåra’s Mother has a deep base and is securely planted, immobile, unsha

king; yet it shook, it quaked, it trembled.” 5 
“Bhikkhus, the bhikkhu Moggallåna, desiring to stir up a sense of urgency in you, m

ade Mansion of Migåra’s Mother shake, made it quake, made it tremble with his toe. W

hat do you think, bhikkhus, by having developed and cultivated what things has the bhik

khu Moggallåna become so powerful and mighty?” 

“Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed 10 
One, take recourse in the Blessed One. It would be good if the Blessed One would clear 

up the meaning of this statement. Having heard it from him, the bhikkhus will remembe

r it.” [271] 

“Then listen, bhikkhus. It is because he has developed and cultivated the four bases f

or spiritual power that the bhikkhu Moggallåna has become so powerful and mighty. W15 
hat four? Here, bhikkhus, the bhikkhu Moggallåna has developed the basis for spiritual 

power that possesses concentration due to desire and volitional forces of striving. He ha

s developed the basis for spiritual power that possesses concentration due to energy … c

oncentration due to mind … concentration due to investigation and volitional forces of s

triving, thinking: ‘Thus my investigation will be neither too loose nor too strained; and i20 
t will be neither constricted internally nor distracted externally.’… Thus, with a mind th

at is open and unenveloped, he develops the mind imbued with luminosity. 

“It is, bhikkhus, because he has developed and cultivated these four bases for spiritu

al power that the bhikkhu Moggallåna has become so powerful and mighty. 

“It is, bhikkhus, because the bhikkhu Moggallåna has developed and cultivated thes25 
e four bases for spiritual power that he wields the various kinds of spiritual power:… he 

exercises mastery with the body as far as the Brahma-world….&264 

“It is, bhikkhus, because the bhikkhu Moggallåna has developed and cultivated thes

e four bases for spiritual power that by the destruction of the taints, in this very life he e

nters and dwells in the taintless liberation of mind, liberation by wisdom, realizing it for 30 
himself with direct knowledge.” 

 

15 (5) The Brahmin Uˆˆåbha  

Thus have I heard. On one occasion the Venerable Ónanda was dwelling at Kosamb

¥ in Ghosita’s Park. [272] Then the brahmin Uˆˆåbha approached the Venerable Ónanda35 
 and exchanged greetings with him.&265 When they had concluded their greetings and 

cordial talk, he sat down to one side and said to the Venerable Ónanda: “For what purpo

se, Master Ónanda, is the holy life lived under the recluse Gotama?” 
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“It is for the sake of abandoning desire, brahmin, that the holy life is lived under the 

Blessed One.” 

“But, Master Ónanda, is there a path, is there a way for the abandoning of this desire

?” 

“There is a path, brahmin, there is a way for the abandoning of this desire.” 5 
“But, Master Ónanda, what is the path, what is the way for the abandoning of this de

sire?” 

“Here, brahmin, a bhikkhu develops the basis for spiritual power that possesses conc

entration due to desire and volitional forces of striving. He develops the basis for spiritu

al power that possesses concentration due to energy … concentration due to mind … co10 
ncentration due to investigation and volitional forces of striving. This, brahmin, is the pa

th, this is the way for the abandoning of this desire.” 

“Such being the case, Master Ónanda, the situation is interminable, not terminable.

&266 It is impossible that one can abandon desire by means of desire itself.”  

“Well then,  brahmin, I will question you about this matter. Answer as you see fit. 15 
What do you think, brahmin, did you earlier have the desire, ‘I will go to the park,’ and 

after you went to the park, did the corresponding desire subside?” 

“Yes, sir.” 

“Did you earlier arouse energy, thinking, ‘I will go to the park,’ and after you went t

o the park, did the corresponding energy subside?” [273] 20 
“Yes, sir.” 

“Did you earlier make up your mind, ‘I will go to the park,’ and after you went to th

e park, did the corresponding resolution&267 subside?” 

“Yes, sir.” 

“Did you earlier make an investigation, ‘Shall I go to the park?’ and after you went t25 
o the park, did the corresponding investigation subside?” 

“Yes, sir.” 

“ It’s exactly the same, brahmin, with a bhikkhu who is an arahant, one whose taints

 are destroyed, who has lived the holy life, done what had to be done, laid down the bur

den, reached his own goal, utterly destroyed the fetters of becoming, and is completely l30 
iberated through final knowledge. He earlier had the desire for the attainment of arahant

ship, and when he attained arahantship, the corresponding desire subsided. He earlier ha

d aroused energy for the attainment of arahantship, and when he attained arahantship, th

e corresponding energy subsided. He earlier had made up his mind to attain arahantship,

 and when he attained arahantship, the corresponding resolution subsided. He earlier ma35 
de an investigation for the attainment of arahantship, and when he attained arahantship, 

the corresponding investigation subsided.&268 

“What do you think, brahmin, such being the case, is the situation terminable, or is it

 interminable?” 



Samyutta Nikaya Vol 5 Page 170 
 
 

“Surely, Master Ónanda, such being the case, the situation is terminable, not intermi

nable.&269 Magnificent, Master Ónanda!… From today let Master Ónanda remember 

me as a lay follower who has gone for refuge for life.” 

 

16 (6) Recluses and Brahmins (1) 5 
“Bhikkhus, whatever recluses or brahmins in the past were of great spiritual power a

nd might, all were so because they had developed and cultivated the four bases for spirit

ual power. Whatever recluses or brahmins in the future will be of great spiritual power a

nd might, all will be so because they will have developed and cultivated the four bases f

or spiritual power. Whatever recluses or brahmins at present are of great spiritual power10 
 and might, all are so because they have developed and cultivated the four bases for spiri

tual power. 

“What four? [274] Here, bhikkhus, a bhikkhu develops the basis for spiritual power 

that possesses concentration due to desire and volitional forces of striving. He develops 

the basis for spiritual power that possesses concentration due to energy … concentration15 
 due to mind … concentration due to investigation and volitional forces of striving. 

“Bhikkhus, whatever recluses or brahmins in the past … in the future … at present a

re of great spiritual power and might, all are so because they have developed and cultiva

ted these four bases for spiritual power.” 

 20 
17 (7) Recluses and Brahmins (2) 

“Bhikkhus, whatever recluses or brahmins in the past wielded the various kinds of s

piritual power, such that: having been one, they became many;… they exercised master

y with the body as far as the Brahma-world—all did so because they had developed and 

cultivated the four bases for spiritual power. 25 
“Whatever recluses or brahmins in the future will wield the various kinds of spiritua

l power, such that: having been one, they will become many;… [275] … they will exerc

ise mastery with the body as far as the Brahma-world—all will do so because they will 

have developed and cultivated the four bases for spiritual power.  

“Whatever recluses or brahmins at present wield the various kinds of spiritual power30 
, such that: having been one, they become many;… they exercise mastery with the body 

as far as the Brahma-world—all do so because they have developed and cultivated the f

our bases for spiritual power. 

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p

ossesses concentration due to desire and volitional forces of striving. He develops the ba35 
sis for spiritual power that possesses concentration due to energy …  concentration due t

o mind … concentration due to investigation and volitional forces of striving. 
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“Bhikkhus, whatever recluses or brahmins in the past … in the future … at present 

wield the various kinds of spiritual power … all do so because they have developed and 

cultivated these four bases for spiritual power.” 

 

18 (8) A Bhikkhu  5 
“Bhikkhus, it is because he has developed and cultivated the four bases for spiritual 

power that a bhikkhu, by the destruction of the taints, in this very life enters and dwells i

n the taintless liberation of mind, liberation by wisdom, realizing it for himself with dire

ct knowledge. 

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p10 
ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving. 

“It is, bhikkhus, because he has developed and cultivated these four bases for spiritu

al power that a bhikkhu, [276] by the destruction of the taints, in this very life enters and15 
 dwells in the taintless liberation of mind, liberation by wisdom, realizing it for himself 

with direct knowledge.” 

 

19 (9) A Teaching  

“Bhikkhus, I will teach you spiritual power, the basis for spiritual power, the develo20 
pment of the bases for spiritual power, and the way leading to the development of the ba

ses for spiritual power. 

“And what, bhikkhus, is spiritual power? Here, bhikkhus, a bhikkhu wields the vario

us kinds of spiritual power: having been one, he becomes many;… he exercises mastery

 with the body as far as the Brahma-world. This is called spiritual power. 25 
“And what, bhikkhus, is the basis for spiritual power? It is the path and practice that 

leads to gaining spiritual power, to obtaining spiritual power.&270 This is called the bas

is for spiritual power. 

“And what, bhikkhus, is the development of the bases for spiritual power? Here, bhi

kkhus, a bhikkhu develops the basis for spiritual power that possesses concentration due30 
 to desire and volitional forces of striving. He develops the basis for spiritual power that 

possesses concentration due to energy … concentration due to mind … concentration du

e to investigation and volitional forces of striving. This is called the development of the 

bases for spiritual power. 

“And what, bhikkhus, is the way leading to the development of the bases for spiritua35 
l power? It is this noble eightfold path; that is, right view, right intention, right speech, ri

ght action, right livelihood, right effort, right mindfulness, right concentration. This is ca

lled the way leading to the development of the bases for spiritual power.” 
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20 (10) Analysis  

“Bhikkhus, these four bases for spiritual power, when developed and cultivated, are 

of great fruit and benefit. 

“And how, bhikkhus, are the four bases for spiritual power developed and cultivated

 so that they are of great fruit and benefit?  5 
“Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses con

centration due to desire and volitional forces of striving, thinking: ‘Thus my desire [277

] will be neither too loose nor too strained; and it will be neither constricted internally n

or distracted externally.’ And he dwells perceiving after and before: ‘as before, so after; 

as after, so before; as below, so above; as above, so below; as by day, so at night; as at n10 
ight, so by day.’ Thus, with a mind that is open and unenveloped, he develops the mind 

imbued with luminosity. 

“He develops the basis for spiritual power that possesses concentration due to energ

y … concentration due to mind … concentration due to investigation … he develops the

 mind imbued with luminosity. 15 
 

(i. Analysis of desire as a basis) 

“And what, bhikkhus, is desire that is too loose? It is desire that is accompanied by l

assitude, associated with lassitude.&271 This is called desire that is too loose. 

“And what, bhikkhus, is desire that is too strained? It is desire that is accompanied b20 
y restlessness, associated with restlessness. This is called desire that is too strained. 

“And what, bhikkhus, is desire that is constricted internally? It is desire that is acco

mpanied by sloth and torpor, associated with sloth and torpor. This is called desire that i

s constricted internally.  

“And what, bhikkhus, is desire that is disturbed externally? It is desire that is repeate25 
dly distracted externally, repeatedly disturbed, on account of the five cords of sensual pl

easure. This is called desire that is distracted externally. 

“And how, bhikkhus, does a bhikkhu dwell perceiving after and before: ‘as before, s

o after; as after, so before’? [278] Here, bhikkhus, the perception of after and before is 

well grasped by a bhikkhu, well attended to, well considered, well penetrated by wisdo30 
m. It is in this way, bhikkhus, that a bhikkhu dwells perceiving after and before: ‘as bef

ore, so after; as after, so before.’&272 

“And how, bhikkhus, does a bhikkhu dwell ‘as below, so above; as above, so below’

? Here, bhikkhus, a bhikkhu reviews this very body upwards from the soles of the feet, 

downwards from the tips of the hairs, enclosed in skin, as full of many kinds of impuriti35 
es: ‘There are in this body head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones,

 bone-marrow, kidneys, heart, liver, pleura, spleen, lungs, intestines, mesentery, content

s of the stomach, excrement, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, sn
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ot, fluid of the joints, urine.’ It is in this way, bhikkhus, that a bhikkhu dwells ‘as below,

 so above; as above, so below.’ 

“And how, bhikkhus, does a bhikkhu dwell ‘as by day, so at night; as at night, so by 

day’? Here, bhikkhus, at night a bhikkhu develops the basis for spiritual power that poss

esses concentration due to desire and volitional forces of striving by way of the same qu5 
alities, the same features, the same aspects, as he develops that basis for spiritual power 

by day. Or else by day he develops the basis for spiritual power that possesses concentra

tion due to desire and volitional forces of striving by way of the same qualities, the sam

e features, the same aspects, as he develops that basis for spiritual power at night. It is in

 this way, bhikkhus, that a bhikkhu dwells ‘as by day, so at night; as at night, so by day.’10 
” 

“And how, bhikkhus, does a bhikkhu, with a mind that is open and unenveloped, de

velop the mind imbued with luminosity? Here, bhikkhus, the perception of light is well 

grasped by a bhikkhu; the perception of day is well resolved upon.&273 It is in this way

, bhikkhus, that a bhikkhu, with a mind that is open and unenveloped, develops the mind15 
 imbued with luminosity. [279] 

 

(ii. Analysis of energy as a basis) 

“And what, bhikkhus, is energy that it too loose? It is energy that is accompanied by

 lassitude, associated with lassitude. This is called energy that is too loose. 20 
“And what, bhikkhus, is energy that is too strained? It is energy that is accompanied 

by restlessness, associated with restlessness. This is called energy that is too strained. 

“And what, bhikkhus, is energy that is constricted internally? It is energy that is acc

ompanied by sloth and torpor, associated with sloth and torpor. This is called energy tha

t is constricted internally.  25 
“And what, bhikkhus, is energy that is distracted externally? It is energy that is repe

atedly distracted externally, repeatedly disturbed, on account of the five cords of sensual

 pleasure. This is called energy that is distracted externally … (all as above) … 

“It is in this way, bhikkhus, that a bhikkhu, with a mind that is open and unenvelope

d, develops the mind imbued with luminosity. 30 
 

(iii. Analysis of mind as a basis) 

“And what, bhikkhus, is mind that is too loose? It is mind that is accompanied by las

situde, associated with lassitude. This is called mind that is too loose. 

“And what, bhikkhus, is mind that is too strained? It is mind that is accompanied by 35 
restlessness, associated with restlessness. This is called mind that is too strained. 

“And what, bhikkhus, is mind that is constricted internally? It is mind that is accomp

anied by sloth and torpor, associated with sloth and torpor. This is called mind that is co

nstricted internally. [280] 
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“And what, bhikkhus, is mind that is distracted externally? It is mind that is repeated

ly distracted externally, repeatedly disturbed, on account of the five cords of sensual ple

asure. This is called mind that is distracted externally … (all as above) … 

“It is in this way, bhikkhus, that a bhikkhu, with a mind that is open and unenvelope

d, develops the mind imbued with luminosity. 5 
 

(iv. Analysis of investigation as a basis) 

“And what, bhikkhus, is investigation that is too loose? It is investigation that is acc

ompanied by lassitude, associated with lassitude. This is called investigation that is too l

oose. 10 
“And what, bhikkhus, is investigation that is too strained? It is investigation that is a

ccompanied by restlessness, associated with restlessness. This is called investigation tha

t is too strained. 

“And what, bhikkhus, is investigation that is constricted internally? It is investigatio

n that is accompanied by sloth and torpor, associated with sloth and torpor. This is calle15 
d investigation that is constricted internally.  

“And what, bhikkhus, is investigation that is distracted externally? It is investigation

 that is repeatedly distracted externally, repeatedly disturbed, on account of the five cord

s of sensual pleasure. This is called investigation that is distracted externally … (all as a

bove) … 20 
“It is in this way, bhikkhus, that a bhikkhu, with a mind that is open and unenvelope

d, develops the mind imbued with luminosity. 

“When, bhikkhus, the four bases of spiritual power have been developed and cultiva

ted in this way, they are of great fruit and benefit. 

“When, bhikkhus, the four bases of spiritual power have been developed and cultiva25 
ted in this way, a bhikkhu wields the various kinds of spiritual power: having been one, 

he becomes many; having been many, he becomes one;… he exercises mastery with the

 body as far as the Brahma-world…. 

“When, bhikkhus, the four bases of spiritual power have been developed and cultiva

ted in this way, a bhikkhu, by the destruction of the taints, [281] in this very life enters a30 
nd dwells in the taintless liberation of mind, liberation by wisdom, realizing it for himse

lf with direct knowledge.” 

(The six direct knowledges should be elaborated.) 

 

III. The Iron Ball 35 
 

21 (1) The Path  

Setting at Såvatthi3. “Bhikkhus, before my enlightenment, while I was still a bodhis

atta, not yet fully enlightened, the thought occurred to me: ‘What is the path and practic
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e for the development of the bases for spiritual power?’ It occurred to me: ‘Here, a bhik

khu develops the basis for spiritual power that possesses concentration due to desire and

 volitional forces of striving … (as in §11 in full) … that possesses concentration due to 

investigation and volitional forces of striving…. Thus, with a mind that is open and une

nveloped, he develops the mind imbued with luminosity. [282] 5 
“‘When the four bases for spiritual power have been developed and cultivated in this

 way, a bhikkhu wields the various kinds of spiritual power: having been one, he becom

es many; having been many, he becomes one;… he exercises mastery with the body as f

ar as the Brahma-world…. 

“When, bhikkhus, the four bases of spiritual power have been developed and cultiva10 
ted in this way, a bhikkhu, by the destruction of the taints, in this very life enters and dw

ells in the taintless liberation of mind, liberation by wisdom, realizing it for himself with

 direct knowledge.” 

(The six direct knowledges should be elaborated.) 

 15 
22 (2) The Iron Ball 

Setting at Såvatthi3. Then the Venerable Ónanda approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: “Venerable sir, does the Blessed 

One recall ever having gone to the Brahma-world by spiritual power with a mind-made 

body?”&274 20 
“I recall, Ónanda, having gone to the Brahma-world by spiritual power with a mind-

made body.” 

“But, venerable sir, does the Blessed One recall ever having gone to the Brahma-wo

rld by spiritual power with this body composed of the four great elements?”&275 

“I recall, Ónanda, having gone to the Brahma-world by spiritual power with this bod25 
y composed of the four great elements.”  

“That the Blessed One is able&276 to go to the Brahma-world by spiritual power wi

th a mind-made body, and that [283] he recalls having gone to the Brahma-world by spir

itual power with this body composed of the four great elements: that is wonderful and a

mazing, venerable sir, on the part of the Blessed One.” 30 
“The Tathågatas, Ónanda, are wonderful and possess wonderful qualities; the Tathå

gatas are amazing and possess amazing qualities. 

“When, Ónanda, the Tathågata immerses the body in the mind and immerses the mi

nd in the body,&277 and when he dwells having entered upon a blissful perception and 

a buoyant perception in regard to the body, on that occasion the body of the Tathågata b35 
ecomes more buoyant, more malleable, more wieldy, and more luminous. 

“Just as an iron ball, Ónanda, heated all day, becomes more buoyant, more malleabl

e, more wieldy, and more luminous, so too, when the Tathågata immerses the body in th

e mind and immerses the mind in the body, and when he dwells having entered upon a b
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lissful perception and a buoyant perception in regard to the body, on that occasion the b

ody of the Tathågata becomes more buoyant, more malleable, more wieldy, and more lu

minous. 

“When, Ónanda, the Tathågata immerses the body in the mind and immerses the mi

nd in the body, and when he dwells having let a blissful perception and a buoyant perce5 
ption descend upon the body, on that occasion the body of the Tathågata rises up withou

t difficulty from the earth into the air. He wields the various kinds of spiritual power: ha

ving been one, he becomes many; having been many, he becomes one; … he exercises 

mastery with the body as far as the Brahma-world. [284] 

“Just as, Ónanda, a tuft of cotton wool or a tuft of kapok, being light, sustained by th10 
e wind, rises up without difficulty from the earth into the air, so too, when the Tathågata

 immerses the body in the mind and immerses the mind in the body, and when he dwells

 having let a blissful perception and a buoyant perception descend upon the body, on tha

t occasion the body of the Tathågata rises up without difficulty from the earth into the ai

r. He wields the various kinds of spiritual power: having been one, he becomes many; h15 
aving been many, he becomes one; … he exercises mastery with the body as far as the 

Brahma-world.” 

 

23 (3) A Bhikkhu  

“Bhikkhus, there are these four bases of spiritual power. What four? Here, bhikkhus,20 
 a bhikkhu develops the basis for spiritual power that possesses concentration due to des

ire and volitional forces of striving. He develops the basis for spiritual power that posses

ses concentration due to energy … concentration due to mind … concentration due to in

vestigation and volitional forces of striving. These are the four bases for spiritual power.

  25 
“It is, bhikkhus, because he has developed and cultivated these four bases for spiritu

al power that a bhikkhu, by the destruction of the taints, in this very life enters and dwel

ls in the taintless liberation of mind, liberation by wisdom, realizing it for himself with d

irect knowledge.”&278 

 30 
24 (4) Simple Version 

“Bhikkhus, there are these four bases of spiritual power. What four? Here, bhikkhus,

 a bhikkhu develops the basis for spiritual power that possesses concentration due to des

ire and volitional forces of striving. He develops the basis for spiritual power that posses

ses concentration due to energy … concentration due to mind … concentration due to in35 
vestigation and volitional forces of striving. These are the four bases for spiritual power.

” [285] 
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25 (5) Fruits (1) 

“Bhikkhus, there are these four bases of spiritual power. What four? Here, bhikkhus,

 a bhikkhu develops the basis for spiritual power that possesses concentration due to des

ire and volitional forces of striving. He develops the basis for spiritual power that posses

ses concentration due to energy … concentration due to mind … concentration due to in5 
vestigation and volitional forces of striving. These are the four bases for spiritual power.

  

“When, bhikkhus, these four bases for spiritual power have been developed and cult

ivated, one of two fruits may be expected: either final knowledge in this very life or, if t

here is a residue of clinging, the state of non-returning.”  10 
 

26 (6) Fruits (2) 

“Bhikkhus, there are these four bases of spiritual power. What four? Here, bhikkhus,

 a bhikkhu develops the basis for spiritual power that possesses concentration due to des

ire and volitional forces of striving. He develops the basis for spiritual power that posses15 
ses concentration due to energy … concentration due to mind … concentration due to in

vestigation and volitional forces of striving. These are the four bases for spiritual power. 

“When, bhikkhus, these four bases for spiritual power have been developed and cult

ivated, seven fruits and benefits may be expected. What are the seven fruits and benefits

? 20 
“One attains final knowledge early in this very life. If one does not attain final know

ledge early in this very life, then one attains final knowledge at the time of death. If one 

does not attain final knowledge early in this very life, or at the time of death, then with t

he utter destruction of the five lower fetters one becomes an attainer of Nibbåna in the i

nterval … an attainer of Nibbåna upon landing … an attainer of Nibbåna without exertio25 
n … an attainer of Nibbåna with exertion … one bound upstream, heading towards the 

Akani††ha realm. 

“When, bhikkhus, these four bases for spiritual power have been developed and cult

ivated, these seven fruits and benefits may be expected.” 

 30 
27 (7) Ónanda (1) 

Setting at Såvatthi3. Then the Venerable Ónanda approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: “Venerable sir, what now [286] is

 spiritual power? What is the basis for spiritual power? What is the development of the b

ases for spiritual power? What is the way leading to the development of the bases for spi35 
ritual power?” 

(The Buddha’s answers are exactly the same as in §19.) 
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28 (8) Ónanda (2)  

The Blessed One then said to the Venerable Ónanda: “Ónanda, what now is spiritual

 power? What is the basis for spiritual power? What is the development of the bases for 

spiritual power? What is the way leading to the development of the bases for spiritual p

ower?” 5 
(The Buddha answers his own questions exactly as in §19.) [287] 

 

29 (9) A Number of Bhikkhus (1)  

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat d

own to one side, and said to him: “Venerable sir, what now is spiritual power? What is t10 
he basis for spiritual power? What is the development of the bases for spiritual power? 

What is the way leading to the development of the bases for spiritual power?” 

(The Buddha’s answers are exactly the same as in §19.) [288] 

 

30 (10) A Number of Bhikkhus (2)  15 
Then a number of bhikkhus approached the Blessed One…. The Blessed One then s

aid to those bhikkhus: “Bhikkhus, what now is spiritual power? What is the basis for spi

ritual power? What is the development of the bases for spiritual power? What is the way

 leading to the development of the bases for spiritual power?” 

(The Buddha answers his own questions exactly as in §19.) 20 
 

31 (11) Moggallåna  

There the Blessed One addressed the bhikkhus thus: “What do you think, bhikkhus, 

by having developed and cultivated what things has the bhikkhu Moggallåna become so

 powerful and mighty?” 25 
“Venerable sir, our teachings are rooted in the Blessed One….” 

“It is because he has developed and cultivated the four bases for spiritual power that 

the bhikkhu Moggallåna has become so powerful and mighty. What four? Here, bhikkh

us, the bhikkhu Moggallåna has developed the basis for spiritual power that possesses c

oncentration due to desire and volitional forces of striving, thinking: “Thus my desire wi30 
ll be neither too loose nor too strained; and it will be neither constricted internally nor di

stracted externally.” And he dwells perceiving after and before: ‘as before, so after; as a

fter, so before; as below, so above; as above, so below; as by day, so at night; as at night

, so by day.’ Thus, with a mind that is open and unenveloped, he develops the mind imb

ued with luminosity. He has developed the basis for spiritual power that possesses conce35 
ntration due to energy … concentration due to mind … concentration due to investigatio

n and volitional forces of striving, thinking: ‘Thus my investigation will be neither too l

oose nor too strained; and it will be neither constricted internally nor distracted externall
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y.’… Thus, with a mind that is open and unenveloped, he develops the mind imbued wit

h luminosity. 

“It is, bhikkhus, because he has developed and cultivated these four bases for spiritu

al power that the bhikkhu Moggallåna has become so powerful and so mighty. 

“It is, bhikkhus, because the bhikkhu Moggallåna has developed and cultivated thes5 
e four bases for spiritual power that he wields the various kinds of spiritual power, such 

that: having been one, he becomes many; having been many, he becomes one;… he exer

cises mastery with the body as far as the Brahma-world…. [289] 

“It is, bhikkhus, because the bhikkhu Moggallåna has developed and cultivated thes

e four bases for spiritual power that by the destruction of the taints, in this very life he e10 
nters and dwells in the taintless liberation of mind, liberation by wisdom, realizing it for 

himself with direct knowledge.”&279 

 

32 (12) The Tathågata 

There the Blessed One addressed the bhikkhus thus: “What do you think, bhikkhus, 15 
by having developed and cultivated what things has the Tathågata become so powerful a

nd mighty?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“It is because he has developed and cultivated the four bases for spiritual power that 

the Tathågata has become so powerful and so mighty. What four? Here, bhikkhus, the T20 
athågata has developed the basis for spiritual power that possesses concentration due to 

desire and volitional forces of striving, thinking: “Thus my desire will be neither too loo

se nor too strained; and it will be neither constricted internally nor distracted externally.

” And he dwells perceiving after and before: ‘as before, so after; as after, so before; as b

elow, so above; as above, so below; as by day, so at night; as at night, so by day.’ Thus, 25 
with a mind that is open and unenveloped, he develops the mind imbued with luminosit

y. He has developed the basis for spiritual power that possesses concentration due to ene

rgy … concentration due to mind … concentration due to investigation and volitional fo

rces of striving, thinking: ‘Thus my investigation will be neither too loose nor too strain

ed; and it will be neither constricted internally nor distracted externally.’… Thus, with a30 
 mind that is open and unenveloped, he develops the mind imbued with luminosity. 

“It is, bhikkhus, because he has developed and cultivated these four bases for spiritu

al power that the Tathågata has become so powerful and mighty. 

“It is, bhikkhus, because the Tathågata has developed and cultivated these four bases

 for spiritual power that he wields the various kinds of spiritual power, such that: having35 
 been one, he becomes many; having been many, he becomes one;… [290] he exercises 

mastery with the body as far as the Brahma-world…. 

“It is, bhikkhus, because the Tathågata has developed and cultivated these four bases

 for spiritual power that by the destruction of the taints, in this very life he enters and dw
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ells in the taintless liberation of mind, liberation by wisdom, realizing it for himself with

 direct knowledge.”  

 

IV. Ganges Repetition Series 

 5 
33 (1)–44 (12) The River Ganges—Eastward, Etc. 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu who develops and cultivates the four bases for spiritual power flows, slope

s, and inclines towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the four bases for 10 
spiritual power flow, slope, and incline towards Nibbåna? Here, bhikkhus, a bhikkhu de

velops the basis for spiritual power that possesses concentration due to desire and voliti

onal forces of striving. He develops the basis for spiritual power that possesses concentr

ation due to energy … concentration due to mind … concentration due to investigation a

nd volitional forces of striving. 15 
“It is in this way, bhikkhus, that a bhikkhu [291] who develops and cultivates the fo

ur bases for spiritual power flows, slopes, and inclines towards Nibbåna.”  

 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:9

2–102.)  20 
 

Six about flowing to the east 

And six about flowing to the ocean. 

These two sixes make up twelve: 

Thus the chapter is recited. 25 
 

V. Diligence 

 

45 (1)–54 (10) The Tathågata, Etc. 

(To be elaborated by way of the bases for spiritual power parallel to 45:139–148.) 30 
 

Tathågata, footprint, roof peak, 

Roots, heartwood, jasmine, 

Monarch, the moon and sun, 

Together with the cloth as tenth. 35 
 

VI. Strenuous Deeds 
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55 (1)–66 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149–160.)  

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 5 
The sky, and two on clouds, 

The ship, guest house, and river. 

 

VII. Searches 

 10 
67 (1)–76 (10) Searches 

(To be elaborated parallel to 45:161–170.) [292] 

 

Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 15 
Barrenness, stains, and troubles, 

Feelings, craving, and thirst.  

 

VIII. Floods 

 20 
77 (1)–85 (9) Floods, Etc. 

(To be elaborated parallel to 45:171–179.) 

 

86 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f25 
ormless, conceit, restlessness, ignorance. These are the five higher fetters. The four base

s for spiritual power are to be developed for direct knowledge of these five higher fetter

s, for the full understanding of them, for the utter destruction of them, for the abandonin

g of them. 

“What four? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that p30 
ossesses concentration due to desire and volitional forces of striving. He develops the ba

sis for spiritual power that possesses concentration due to energy … concentration due t

o mind … concentration due to investigation and volitional forces of striving.  

“These four bases for spiritual power are to be developed for direct knowledge of th

ese five higher fetters, for the full understanding of them, for the utter destruction of the35 
m, for the abandoning of them.” [293] 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 
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Cords of sense pleasure, hindrances, 

Aggregates, fetters lower and higher. 

 

 

 5 
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Book VIII 

Chapter 52 

Connected Discourses with Anuruddha 

(Anuruddha-saµyutta) 

 5 
 

I. Alone  

 

1 (1) Alone (1) 

[294] Thus have I heard. On one occasion the Venerable Anuruddha was dwelling at10 
 Såvatth¥ in Jeta’s Grove, Anåthapiˆ∂ika’s Park.&280 Then, while the Venerable Anuru

ddha was alone in seclusion, a reflection arose in his mind thus: “Those who have negle

cted these four foundations of mindfulness have neglected the noble path leading to the 

complete destruction of suffering. Those who have undertaken these four foundations of

 mindfulness have undertaken the noble path leading to the complete destruction of suff15 
ering.” 

Then the Venerable Mahåmoggallåna, having known with his own mind the reflecti

on in the Venerable Anuruddha’s mind, just as quickly as a strong man might extend his

 drawn-in arm or draw in his extended arm, appeared in the presence of the Venerable A

nuruddha. The Venerable Mahåmoggallåna then said to the Venerable Anuruddha: 20 
“To what extent, friend Anuruddha, have these four foundations of mindfulness bee

n undertaken by a bhikkhu?” 

“Here, friend, a bhikkhu dwells contemplating the nature of origination in the body i

nternally;&281 he dwells contemplating the nature of vanishing in the body internally; h

e dwells contemplating the nature of origination and vanishing in the body internally—[25 
295] ardent, clearly comprehending, mindful, having put away covetousness and displea

sure in regard to the world. 

“He dwells contemplating the nature of origination in the body externally; he dwells 

contemplating the nature of vanishing in the body externally; he dwells contemplating t

he nature of origination and vanishing in the body externally—ardent, clearly comprehe30 
nding, mindful, having put away covetousness and displeasure in regard to the world. 

“He dwells contemplating the nature of origination in the body internally and extern

ally; he dwells contemplating the nature of vanishing in the body internally and external

ly; he dwells contemplating the nature of origination and vanishing in the body internall

y and externally—ardent, clearly comprehending, mindful, having put away covetousne35 
ss and displeasure in regard to the world. 

“If he wishes:&282 ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dw

ells perceiving the repulsive therein. If he wishes: ‘May I dwell perceiving the unrepulsi

ve in the repulsive,’ he dwells perceiving the unrepulsive therein. If he wishes: ‘May I d
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well perceiving the repulsive in the unrepulsive and in the repulsive,’ he dwells perceivi

ng the repulsive therein. If he wishes: ‘May I dwell perceiving the unrepulsive in the rep

ulsive and in the unrepulsive,’ he dwells perceiving the unrepulsive therein. If he wishes

: ‘Avoiding both the unrepulsive and the repulsive, may I dwell equanimously, mindful 

and clearly comprehending,’ then he dwells therein equanimously, mindful and clearly c5 
omprehending. 

“He dwells contemplating the nature of origination … the nature of vanishing … the

 nature of origination and vanishing in feelings internally … in feelings externally … in 

feelings internally and externally—[296] ardent, clearly comprehending, mindful, havin

g put away covetousness and displeasure in regard to the world. 10 
“If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells t

herein perceiving the repulsive…. If he wishes: ‘Avoiding both the unrepulsive and the 

repulsive, may I dwell equanimously, mindful and clearly comprehending,’ then he dwe

lls therein equanimously, mindful and clearly comprehending. 

“He dwells contemplating the nature of origination … the nature of vanishing … the15 
 nature of origination and vanishing in mind internally … in mind externally … in mind 

internally and externally—ardent, clearly comprehending, mindful, having put away cov

etousness and displeasure in regard to the world. 

“If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells t

herein perceiving the repulsive…. If he wishes: ‘Avoiding both the unrepulsive and the 20 
repulsive, may I dwell equanimously, mindful and clearly comprehending,’ then he dwe

lls therein equanimously, mindful and clearly comprehending. 

“He dwells contemplating the nature of origination … the nature of vanishing … the

 nature of origination and vanishing in mental phenomena internally … in mental pheno

mena externally … in mental phenomena internally and externally—ardent, clearly com25 
prehending, mindful, having put away covetousness and displeasure in regard to the wor

ld. 

“If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells t

herein perceiving the repulsive…. If he wishes: ‘Avoiding both the unrepulsive and the 

repulsive, may I dwell equanimously, mindful and clearly comprehending,’ then he dwe30 
lls therein equanimously, mindful and clearly comprehending. 

“It is in this way, friend, that these four foundations of mindfulness have been under

taken by a bhikkhu.” 

 

2 (2) Alone (2) 35 
Setting at Såvatth¥. Then, while the Venerable Anuruddha was alone in seclusion, a r

eflection arose in his mind thus: “Those who have neglected these four foundations of m

indfulness have neglected the noble path leading to the complete destruction of sufferin



Samyutta Nikaya Vol 5 Page 185 
 
 
g. Those who have undertaken these four foundations of mindfulness have undertaken t

he noble path leading to the complete destruction of suffering.” 

Then the Venerable Mahåmoggallåna, having known with his own mind the reflecti

on in the Venerable Anuruddha’s mind, just as [297] quickly as a strong man might exte

nd his drawn-in arm or draw in his extended arm, appeared in the presence of the Vener5 
able Anuruddha. The Venerable Mahåmoggallåna then said to the Venerable Anuruddh

a: 

“To what extent, friend Anuruddha, have these four foundations of mindfulness bee

n undertaken by a bhikkhu?” 

“Here, friend, a bhikkhu dwells contemplating the body in the body internally, arden10 
t, clearly comprehending, mindful, having put away covetousness and displeasure in reg

ard to the world. He dwells contemplating the body in the body externally, ardent, clearl

y comprehending, mindful, having put away covetousness and displeasure in regard to t

he world. He dwells contemplating the body in the body internally and externally, arden

t, clearly comprehending, mindful, having put away covetousness and displeasure in reg15 
ard to the world. 

“He dwells contemplating feelings in feelings internally … contemplating feelings i

n feelings externally … contemplating feelings in feelings internally and externally, ard

ent, clearly comprehending, mindful, having put away covetousness and displeasure in r

egard to the world. 20 
“He dwells contemplating mind in mind internally … contemplating mind in mind e

xternally … contemplating mind in mind internally and externally, ardent, clearly compr

ehending, mindful, having put away covetousness and displeasure in regard to the world

. 

“He dwells contemplating mental phenomena in mental phenomena internally … co25 
ntemplating mental phenomena in mental phenomena externally … contemplating ment

al phenomena in mental phenomena internally and externally, ardent, clearly comprehen

ding, mindful, having put away covetousness and displeasure in regard to the world. 

“It is in this way, friend, that these four foundations of mindfulness have been under

taken by a bhikkhu.” 30 
 

3 (3) Sutanu  

On one occasion the Venerable Anuruddha was dwelling at Såvatth¥ on the bank of t

he Sutanu. Then a number of bhikkhus approached the Venerable Anuruddha and excha

nged greetings with him. When they had concluded their greetings and cordial talk, they35 
 sat down to one side [298] and said to the Venerable Anuruddha: 

“By having developed and cultivated what things has the Venerable Anuruddha attai

ned to greatness of direct knowledge?” 
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“It is, friends, because I have developed and cultivated the four foundations of mind

fulness that I have attained to greatness of direct knowledge. What four? Here, friends, I

 dwell contemplating the body in the body, ardent, clearly comprehending, mindful, hav

ing put away covetousness and displeasure in regard to the world. 

“I dwell contemplating feelings in feelings … mind in mind … mental phenomena i5 
n mental phenomena ardent, clearly comprehending, mindful, having put away covetous

ness and displeasure in regard to the world. 

“It is, friends, because I have developed and cultivated these four foundations of mi

ndfulness that I have attained to greatness of direct knowledge. Further, friends, it is bec

ause I have developed and cultivated these four foundations of mindfulness that I directl10 
y knew the inferior state as inferior; that I directly knew the middling state as middling; 

that I directly knew the sublime state as sublime.”&283 

 

4 (4) The Thornbush Grove (1) 

On one occasion the Venerable Anuruddha, the Venerable Såriputta, and the Venera15 
ble Mahåmoggallåna were dwelling at Såketa in the Thornbush Grove.&284 Then, in th

e evening, the Venerable Såriputta and the Venerable Mahåmoggallåna emerged from s

eclusion, approached the Venerable Anuruddha, and exchanged greetings with him. Wh

en they had concluded their greetings and cordial talk, they sat down to one side, and th

e Venerable Såriputta said to the Venerable Anuruddha: 20 
“Friend Anuruddha, what are the things that a bhikkhu who is a trainee should enter 

and dwell in?” 

“Friend, Såriputta, a bhikkhu who is a trainee should enter and dwell in the four fou

ndations of mindfulness. What four? Here, friend, a bhikkhu dwells contemplating the b

ody in the body … [299] … feelings in feelings … mind in mind … mental phenomena 25 
in mental phenomena, ardent, clearly comprehending, mindful, having put away coveto

usness and displeasure in regard to the world. A bhikkhu who is a trainee should enter a

nd dwell in these four foundations of mindfulness.” 

 

5 (5) The Thornbush Grove (2)  30 
Setting at Såketa. Sitting to one side the Venerable Såriputta said to the Venerable A

nuruddha: 

“Friend Anuruddha, what are the things that a bhikkhu who is beyond training shoul

d enter and dwell in?” 

“Friend, Såriputta, a bhikkhu who is beyond training should enter and dwell in the f35 
our foundations of mindfulness. What four? Here, friend, a bhikkhu dwells contemplatin

g the body in the body … feelings in feelings … mind in mind … mental phenomena in 

mental phenomena, ardent, clearly comprehending, mindful, having put away covetousn
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ess and displeasure in regard to the world. A bhikkhu who is beyond training should ent

er and dwell in these four foundations of mindfulness.” 

 

6 (6) The Thornbush Grove (3)  

Setting at Såketa. Sitting to one side, the Venerable Såriputta said to the Venerable 5 
Anuruddha: 

“By having developed and cultivated what things has the Venerable Aruruddha attai

ned to greatness of direct knowledge?” 

“It is, friends, because I have developed and cultivated the four foundations of mind

fulness that I have attained to greatness of direct knowledge. What four? Here, friends, I10 
 dwell contemplating the body in the body … feelings in feelings … mind in mind … m

ental phenomena in mental phenomena ardent, clearly comprehending, mindful, having 

put away covetousness and displeasure in regard to the world. 

“It is, friends, because I have developed and cultivated these four foundations of mi

ndfulness that I have attained to greatness of direct knowledge. Further, friend, it is beca15 
use I have developed and cultivated these four foundations of mindfulness that I directly

 know the thousandfold world.”&285 [300] 

 

7 (7) The Destruction of Craving  

Setting at Såvatth¥. There the Venerable Anuruddha addressed the bhikkhus thus: “F20 
riend, bhikkhus!”  

“Friend!” those bhikkhus replied. The Venerable Anuruddha said this: 

“Friends, these four foundations of mindfulness, when developed and cultivated, lea

d to the destruction of craving. What four? Here, friends, a bhikkhu dwells contemplatin

g the body in the body … feelings in feelings … mind in mind … mental phenomena in 25 
mental phenomena, ardent, clearly comprehending, mindful, having put away covetousn

ess and displeasure in regard to the world. These four foundations of mindfulness, when

 developed and cultivated, lead to the destruction of craving.” 

 

8 (8) The Sala¬a-tree Hut  30 
On one occasion the Venerable Anuruddha was living at Såvatth¥ in a sala¬a-tree hut

. There the Venerable Anuruddha addressed the bhikkhus thus….  

“Friends, the river Ganges flows, slopes, and inclines towards the east. Now suppos

e a great crowd of people would come along bringing a shovel and basket, thinking: ‘W

e will make this river Ganges flow, slope, and incline towards the west.’&286 What do 35 
you think, friends, would that great crowd of people be able to make the river Ganges fl

ow, slope, and incline towards the west?” 
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“No, friend. For what reason? Because the river Ganges flows, slopes, and inclines t

owards the east, and it is not easy to make it flow, slope, and incline towards the west. T

hat great crowd of people would only reap fatigue and vexation.” 

“So too, friends, when a bhikkhu is developing and cultivating the four foundations 

of mindfulness, kings or royal ministers, friends or colleagues, relatives or kinsmen, [305 
1] might invite him to accept wealth, saying: ‘Come, good man, why let these saffron ro

bes weigh you down? Why roam around with a shaven head and begging bowl? Come, 

having returned to the lower life, enjoy wealth and do meritorious deeds.’ Indeed, friend

s, when that bhikkhu is developing and cultivating the four foundations of mindfulness, 

it is impossible that he will give up the training and return to the lower life. For what rea10 
son? Because for a long time his mind has flowed towards seclusion, sloped towards sec

lusion, inclined towards seclusion. Thus it is impossible that he will give up the training 

and return to the lower life. 

“And how, friends, does a bhikkhu develop and cultivate the four foundations of mi

ndfulness? Here, friends, a bhikkhu dwells contemplating the body in the body … feelin15 
gs in feelings … mind in mind … mental phenomena in mental phenomena, ardent, clea

rly comprehending, mindful, having put away covetousness and displeasure in regard to 

the world.  

“It is in this way, friends, that a bhikkhu develops and cultivates the four foundation

s of mindfulness.” 20 
 

9 (9) All, or Ambapål¥’s Grove 

On one occasion the Venerable Anuruddha and the Venerable Såriputta were dwelli

ng at Vesål¥ in Ambapål¥’s Grove. Then, in the evening, the Venerable Såriputta emerge

d from seclusion…. Sitting to one side, the Venerable Såriputta said to the Venerable A25 
nuruddha: 

“Friend Anuruddha, your faculties are serene, your complexion is pure and bright. I

n what dwelling does the Venerable Anuruddha now usually dwell?” 

“Now, friend, I usually dwell with a mind well established in the four foundations of

 mindfulness. What four? Here, friend, I dwell contemplating the body in the body … fe30 
elings in feelings … mind in mind … mental phenomena in mental phenomena, ardent, 

[302] clearly comprehending, mindful, having put away covetousness and displeasure in

 regard to the world. 

“The bhikkhu, friend, who is an arahant, one whose taints are destroyed, who has liv

ed the holy life, done what had to be done, laid down the burden, reached his own goal, 35 
utterly destroyed the fetters of becoming, one completely liberated through final knowle

dge, usually dwells with a mind well established in these four foundations of mindfulnes

s.” 
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“It is a gain for us, friend, it is well gained by us, friend, that we were in the very pre

sence of the Venerable Anuruddha when he made such a bellowing utterance.” 

 

10 (10) Gravely Ill 

On one occasion the Venerable Anuruddha was dwelling at Såvatth¥ in the Blind Me5 
n’s Grove, sick, afflicted, gravely ill. Then a number of bhikkhus approached the Vener

able Anuruddha and said to him: 

“In what dwelling does the Venerable Anuruddha usually dwell so that the arisen bo

dily painful feelings do not persist obsessing his mind?” 

“It is, friends, because I dwell with a mind well established in the four foundations o10 
f mindfulness that the arisen bodily feelings do not persist obsessing my mind. What fou

r? Here, friend, I dwell contemplating the body in the body … feelings in feelings … mi

nd in mind … mental phenomena in mental phenomena, ardent, clearly comprehending, 

mindful, having put away covetousness and displeasure in regard to the world. 

“It is, friends, because I dwell with a mind well established in these four foundations15 
 of mindfulness that the arisen bodily painful feelings do not persist obsessing my mind.

” 

 

II. The Second Chapter 

(A Thousand) 20 
 

11 (1) A Thousand Aeons 

[303] On one occasion the Venerable Anuruddha was dwelling at Såvatth¥ in Jeta’s 

Grove, Anåthapiˆ∂ika’s Park. Then a number of bhikkhus approached the Venerable An

uruddha and exchanged greetings with him. When they had concluded their greetings an25 
d cordial talk, they sat down to one side and said to the Venerable Anuruddha:  

“By having developed and cultivated what things has the Venerable Anuruddha attai

ned to greatness of direct knowledge?” 

“It is, friends, because I have developed and cultivated the four foundations of mind

fulness that I have attained to greatness of direct knowledge. What four? Here, friends, I30 
 dwell contemplating the body in the body … feelings in feelings … mind in mind … m

ental phenomena in mental phenomena, ardent, clearly comprehending, mindful, having

 put away covetousness and displeasure in regard to the world. 

“It is, friends, because I have developed and cultivated these four foundations of mi

ndfulness that I have attained to greatness of direct knowledge. Further, friends, it is bec35 
ause I have developed and cultivated these four foundations of mindfulness that I recoll

ect a thousand aeons.” 

 



Samyutta Nikaya Vol 5 Page 190 
 
 
12 (2) Spiritual Power 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I wield the various kinds of spiritual power: having been one I 

become many; having been many I become one;… I exercise mastery with the body as f

ar as the Brahma-world.” [304] 5 
 

13 (3) The Divine Ear  

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that with the divine ear element, which is purified and surpasses the

 human, I hear both kinds of sound, the divine and the human, those that are far as well 10 
as near.”  

 

14 (4) Encompassing the Mind 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I understand the minds of other beings, of other persons, having15 
 encompassed them with my own mind. I understand a mind with lust as a mind with lus

t;… an unliberated mind as an unliberated mind.” 

 

15 (5) The Possible 

… “Further, friends, it is because I have developed and cultivated these four foundat20 
ions of mindfulness that I understand the possible as possible and the impossible as imp

ossible.”&287 

 

16 (6) The Undertaking of Kamma  

… “Further, friends, it is because I have developed and cultivated these four foundat25 
ions of mindfulness that I understand as it really is the result of past, future, and present 

kamma by way of potential and by way of cause.” 

 

17 (7) Leading Everywhere 

… “Further, friends, it is because I have developed and cultivated these four foundat30 
ions of mindfulness that I understand as it really is the way leading to all destinations.”  

 

18 (8) Diverse Elements  

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I understand as it really is the world with its manifold elements,35 
 with its diverse elements.” [305] 
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19 (9) Diverse Dispositions 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I understand as it really is the diversity in the dispositions of be

ings.”  

 5 
20 (10) Degrees of the Faculties 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I understand as it really is the degrees of maturity in the spiritua

l faculties of other beings, of other persons.” 

 10 
21 (11) The Jhånas, Etc.  

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I understand as it really is the defilement, the cleansing, and the

 emergence in regard to the jhånas, deliverances, concentrations, and attainments.” 

 15 
22 (12) Past Abodes 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that I recollect my manifold past abodes, that is, one birth, two birth

s … many aeons of world-contraction and expansion…. Thus I recollect my manifold p

ast abodes with their modes and details.” 20 
 

23 (13) The Divine Eye 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that with the divine eye, which is purified and surpasses the human,

 I see beings passing away and being reborn … and I understand how beings fare on in a25 
ccordance with their kamma.” 

 

24 (14) The Destruction of the Taints 

… “Further, friends, it is because I have developed and cultivated these four foundat

ions of mindfulness that [306] by the destruction of the taints, in this very life I enter an30 
d dwell in the taintless liberation of mind, liberation by wisdom, realizing it for myself 

with direct knowledge.’” 
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Book IX 

Chapter 53 

Connected Discourses on the Jhånas 

(Jhåna-saµyutta) 

 5 
 

I. Ganges Repetition Series 

 

1 (1)–12 (12) The River Ganges—Eastward, Etc. 

[307] Setting at Såvatth¥. There the Blessed One said this: 10 
“Bhikkhus, there are these four jhånas. What four? Here, bhikkhus, secluded from s

ensual pleasures, secluded from unwholesome states, a bhikkhu enters and dwells in the 

first jhåna, which is accompanied by thought and examination, with rapture and happine

ss born of seclusion. With the subsiding of thought and examination, he enters and dwel

ls in the second jhåna, which has internal confidence and unification of mind, is without15 
 thought and examination, and has rapture and happiness born of concentration. With th

e fading away as well of rapture, he dwells equanimous and, mindful and clearly compr

ehending, he experiences happiness with the body; he enters and dwells in the third jhån

a of which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.

’ With the abandoning of pleasure and pain, and with the previous passing away of joy a20 
nd displeasure, he enters and dwells in the fourth jhåna, which is neither painful nor ple

asant and includes the purification of mindfulness by equanimity. These are the four jhå

nas.&288 

“Bhikkhus, just as the river Ganges flows, slopes, and inclines towards the east, so t

oo a bhikkhu [308] who develops and cultivates the four jhånas flows, slopes, and inclin25 
es towards Nibbåna. 

“And how, bhikkhus, does a bhikkhu who develops and cultivates the four jhånas fl

ow, slope, and incline towards Nibbåna? Here, bhikkhus, secluded from sensual pleasur

es, secluded from unwholesome states, a bhikkhu enters and dwells in the first jhåna … 

the second jhåna … the third jhåna … the fourth jhåna. 30 
“It is in this way, bhikkhus, that a bhikkhu who develops and cultivates the four jhån

as flows, slopes, and inclines towards Nibbåna.”  

 

(The remaining suttas of this chapter are to be similarly elaborated parallel to 45:9

2–102.)  35 
 

Six about flowing to the east 

And six about flowing to the ocean. 

These two sixes make up twelve: 
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Thus the chapter is recited. 

 

II. Diligence 

 

13 (1)–22 (10) The Tathågata, Etc. 5 
(To be elaborated by way of the jhånas parallel to 45:139–148.) 

 

Tathå3gata, footprint, roof peak, 

Roots, heartwood, jasmine, 

Monarch, the moon and sun, 10 
Together with the cloth as tenth. 

 

III. Strenuous Deeds 

 

23 (1)–34 (12) Strenuous, Etc. 15 
(To be elaborated parallel to 45:149–160.) [309] 

 

Strenuous, seeds, and någas, 

The tree, the pot, the spike, 

The sky, and two on clouds, 20 
The ship, guest house, and river. 

 

IV. Searches 

 

35 (1)–44 (10) Searches 25 
(To be elaborated parallel to 45:161–170.) 

 

Searches, discriminations, taints, 

Kinds of becoming, threefold suffering, 

Barrenness, stains, and troubles, 30 
Feelings, craving, and thirst.  

 

V. Floods 

 

45 (1)–53 (9) Floods, Etc. 35 
(To be elaborated parallel to 45:171–179.) 
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54 (10) Higher Fetters 

“Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the f

ormless, conceit, restlessness, ignorance. These are the five higher fetters. The four jhån

as are to be developed for direct knowledge of these five higher fetters, for the full unde

rstanding of them, for the utter destruction of them, for the abandoning of them. 5 
“What four? Here, bhikkhus, secluded from sensual pleasures, secluded from unwho

lesome states, a bhikkhu enters and dwells in the first jhåna … the second jhåna … the t

hird jhåna … the fourth jhåna. [310] 

“These four jhånas are to be developed for direct knowledge of these five higher fett

ers, for the full understanding of them, for the utter destruction of them, for the abandon10 
ing of them.” 

 

Floods, bonds, kinds of clinging, 

Knots, and underlying tendencies, 

Cords of sense pleasure, hindrances, 15 
Aggregates, fetters lower and higher. 



Samyutta Nikaya Vol 5 Page 195 
 
 

Book X 

Chapter 54 

Connected Discourses on Breathing 

(Ónåpåna-saµyutta) 

 5 
 

I. One Thing  

 

1 (1) One Thing 

[311] Setting at Såvatth¥. There the Blessed One said this: 10 
“Bhikkhus, one thing, when developed and cultivated, is of great fruit and benefit. 

What one thing? Mindfulness of breathing. And how, bhikkhus, is mindfulness of breat

hing developed and cultivated so that it is of great fruit and benefit? 

“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an

 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min15 
dfulness in front of him. Just mindful he breathes in, mindful he breathes out.&289 

“Breathing in long, he knows: ‘I breathe in long’; or breathing out long, he knows: ‘

I breathe out long.’ Breathing in short, he knows: ‘I breathe in short’; or breathing out s

hort, he knows: ‘I breathe out short.’ He trains thus: ‘Experiencing the whole body, I wil

l breathe in’; he trains thus: ‘Experiencing the whole body, I will breathe out.’ He trains 20 
thus: ‘Tranquillizing the bodily construction, I will breathe in’; he trains thus: ‘Tranquill

izing the bodily construction, I will breathe out.’&290 [312] 

“He trains thus: ‘Experiencing rapture, I will breathe in’; he trains thus: ‘Experienci

ng rapture, I will breathe out.’ He trains thus: ‘Experiencing happiness, I will breathe in’

; he trains thus: ‘Experiencing happiness, I will breathe out.’ He trains thus: ‘Experienci25 
ng the mental construction, I will breathe in’; he trains thus: ‘Experiencing the mental c

onstruction, I will breathe out.’ He trains thus: ‘Tranquillizing the mental construction, I

 will breathe in’; he trains thus: ‘Tranquillizing the mental construction, I will breathe o

ut.’&291 

“He trains thus: ‘Experiencing the mind, I will breathe in’; he trains thus: ‘Experienc30 
ing the mind, I will breathe out.’ He trains thus: ‘Gladdening the mind, I will breathe in’

; he trains thus: ‘Gladdening the mind, I will breathe out.’ He trains thus: ‘Concentrating

 the mind, I will breathe in’; he trains thus: ‘Concentrating the mind, I will breathe out.’ 

He trains thus: ‘Liberating the mind, I will breathe in’; he trains thus: ‘Liberating the mi

nd, I will breathe out.’&292 35 
“He trains thus: ‘Contemplating impermanence, I will breathe in’; he trains thus: ‘C

ontemplating impermanence, I will breathe out.’ He trains thus: ‘Contemplating fading a

way, I will breathe in’; he trains thus: ‘Contemplating fading away, I will breathe out.’ 

He trains thus: ‘Contemplating cessation, I will breathe in’; he trains thus: ‘Contemplati
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ng cessation, I will breathe out.’ He trains thus: ‘Contemplating relinquishment, I will br

eathe in’; he trains thus: ‘Contemplating relinquishment, I will breathe out.’&293 

“It is, bhikkhus, when mindfulness of breathing is developed and cultivated in this w

ay that it is of great fruit and benefit.” 

 5 
2 (2) Factors of Enlightenment  

“Bhikkhus, mindfulness of breathing, when developed and cultivated, is of great frui

t and benefit. And how, bhikkhus, is mindfulness of breathing developed and cultivated 

so that it is of great fruit and benefit? 

“Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness accom10 
panied by mindfulness of breathing, based upon seclusion, dispassion, and cessation, ma

turing towards relinquishment. He develops the enlightenment factor of investigation of 

states … [313] … the enlightenment factor of equanimity accompanied by mindfulness 

of breathing, based upon seclusion, dispassion, and cessation, maturing towards relinqui

shment. 15 
“It is in this way, bhikkhus, that mindfulness of breathing is developed and cultivate

d so that it is of great fruit and benefit.” 

 

3 (3) Simple Version  

“Bhikkhus, mindfulness of breathing, when developed and cultivated, is of great frui20 
t and benefit. And how, bhikkhus, is mindfulness of breathing developed and cultivated 

so that it is of great fruit and benefit? 

“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an

 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min

dfulness in front of him. Just mindful he breathes in, mindful he breathes out…. (all as i25 
n §1) … He trains thus: ‘Contemplating relinquishment, I will breathe in’; he trains thus:

 ‘Contemplating relinquishment, I will breathe out.’ 

“It is in this way, bhikkhus, that mindfulness of breathing is developed and cultivate

d so that it is of great fruit and benefit.” 

 30 
4 (4) Fruits (1) 

(All as in preceding sutta, with the following addition:) 

[314] “When, bhikkhus, mindfulness of breathing has been developed and cultivated

 in this way, one of two fruits may be expected: either final knowledge in this very life o

r, if there is a residue of clinging, the state of non-returning.” 35 
 

5 (5) Fruits (2) 

(All as in §3, with the following addition:) 
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“When, bhikkhus, mindfulness of breathing has been developed and cultivated in thi

s way, seven fruits and benefits may be expected. What are the seven fruits and benefits

? 

“One attains final knowledge early in this very life. 

“If one does not attain final knowledge early in this very life, then one attains final k5 
nowledge at the time of death. 

“If one does not attain final knowledge early in this very life or at the time of death, 

then with the utter destruction of the five lower fetters one becomes an attainer of Nibbå

na in the interval. 

“If one does not attain final knowledge early in this very life … or become an attain10 
er of Nibbåna in the interval, then with the utter destruction of the five lower fetters one 

becomes an attainer of Nibbåna upon landing. 

“If one does not attain final knowledge early in this very life … or become an attain

er of Nibbåna upon landing, then with the utter destruction of the five lower fetters one 

becomes an attainer of Nibbåna without exertion. 15 
“If one does not attain final knowledge early in this very life … or become an attain

er of Nibbåna without exertion, then with the utter destruction of the five lower fetters o

ne becomes an attainer of Nibbåna with exertion. 

“If one does not attain final knowledge early in this very life … or become an attain

er of Nibbåna with exertion, then with the utter destruction of the five lower fetters one 20 
becomes one bound upstream, heading towards the Akani††ha realm. 

“When, bhikkhus, mindfulness of breathing has been developed and cultivated in thi

s way, these seven fruits and benefits may be expected.” 

 

6 (6) Ari††ha 25 
Setting at Såvatth¥. There the Blessed One said this: 

“Bhikkhus, do you develop mindfulness of breathing?” 

When this was said, the Venerable Ari††ha said to the Blessed One: “Venerable sir, I

 develop mindfulness of breathing.” [315] 

“But in what way, Ari††ha, do you develop mindfulness of breathing?” 30 
“I have abandoned sensual desire for past sensual pleasures, venerable sir. I have got

ten rid of sensual desire for future sensual pleasures. And I have thoroughly dispelled pe

rceptions of aversion towards things internally and externally. Just mindful I breathe in, 

mindful I breathe out. It is in this way, venerable sir, that I develop mindfulness of breat

hing.” 35 
“That is mindfulness of breathing, Ari††ha. I do not say that it is not. But as to how 

mindfulness of breathing is fulfilled in detail, Ari††ha, listen and attend carefully, I will s

peak.”&294 

“Yes, venerable sir,” the Venerable Ari††ha replied. The Blessed One said this: 
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“And how, Ari††ha, is mindfulness of breathing fulfilled in detail? Here, Ari††ha, a b

hikkhu, having gone to the forest or to the foot of a tree or to an empty hut, sits down, fo

lding his legs crosswise, holding his body erect, setting up mindfulness in front of him. J

ust mindful he breathes in, mindful he breathes out…. He trains thus: ‘Contemplating re

linquishment, I will breathe in’; he trains thus: ‘Contemplating relinquishment, I will br5 
eathe out.’ 

“It is in this way, Ari††ha, that mindfulness of breathing is fulfilled in detail.” 

 

7 (7) Mahåkappina 

Setting at Såvatth¥. Now on that occasion the Venerable Mahåkappina was sitting no10 
t far from the Blessed One, with his legs folded crosswise, holding his body erect, havin

g set up mindfulness in front of him. The Blessed One saw him sitting nearby, with his l

egs folded crosswise, holding his body erect, having set up mindfulness in front of him. 

Having seen this, he addressed the bhikkhus thus: 

“Bhikkhus, do you see any shaking or trembling in this bhikkhu’s body?” 15 
“Venerable sir, whenever we see that venerable one, whether he is sitting in the mid

st of the Sangha or sitting alone in private, [316] we never see any shaking or trembling 

in that venerable one’s body.” 

“Bhikkhus, that bhikkhu gains at will, without trouble or difficulty, that concentratio

n through the development and cultivation of which no shaking or trembling occurs in t20 
he body, and no shaking or trembling occurs in the mind. And what concentration is it t

hrough the development and cultivation of which no shaking or trembling occurs in the 

body, and no shaking or trembling occurs in the mind? 

“It is, bhikkhus, when concentration by mindfulness of breathing&295 has been dev

eloped and cultivated that no shaking or trembling occurs in the body, and no shaking or25 
 trembling occurs in the mind. And how, bhikkhus, is concentration by mindfulness of b

reathing developed and cultivated so that no shaking or trembling occurs in the body, an

d no shaking or trembling occurs in the mind? 

“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an

 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min30 
dfulness in front of him. Just mindful he breathes in, mindful he breathes out…. He train

s thus: ‘Contemplating relinquishment, I will breathe in’; he trains thus: ‘Contemplating 

relinquishment, I will breathe out.’ 

“It is, bhikkhus, when concentration by mindfulness of breathing has been develope

d and cultivated in this way that no shaking or trembling occurs in the body, and no sha35 
king or trembling occurs in the mind.” 
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8 (8) The Simile of the Lamp  

“Bhikkhus, concentration by mindfulness of breathing, when developed and cultivat

ed, is of great fruit and benefit. And how, bhikkhus, is concentration by mindfulness of 

breathing developed and cultivated so that it is of great fruit and benefit? [317] 

“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an5 
 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min

dfulness in front of him. Just mindful he breathes in, mindful he breathes out…. He train

s thus: ‘Contemplating relinquishment, I will breathe in’; he trains thus: ‘Contemplating 

relinquishment, I will breathe out.’ 

“It is in this way, bhikkhus, that concentration by mindfulness of breathing is develo10 
ped and cultivated so that it is of great fruit and benefit. 

“I too, bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet full

y enlightened, generally dwelt in this dwelling. While I generally dwelt in this dwelling,

 neither my body nor my eyes became fatigued and my mind, by not clinging, was libera

ted from the taints. 15 
“Therefore, bhikkhus, if a bhikkhu wishes:&296 ‘May neither my body nor my eyes

 become fatigued and may my mind, by not clinging, be liberated from the taints,’ this s

ame concentration by mindfulness of breathing should be carefully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May the memories and intentions conne

cted with the household life be abandoned by me,’ this same concentration by mindfuln20 
ess of breathing should be carefully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I dwell perceiving the repulsive in 

the unrepulsive,’ this same concentration by mindfulness of breathing should be carefull

y attended to. If a bhikkhu wishes: ‘May I dwell perceiving the unrepulsive in the repuls

ive,’ this same concentration by mindfulness of breathing should be carefully attended t25 
o. If a bhikkhu wishes: ‘May I dwell perceiving the repulsive in the unrepulsive and the 

repulsive,’ this same concentration by mindfulness of breathing should be carefully atte

nded to. If a bhikkhu wishes: [318] ‘May I dwell perceiving the unrepulsive in the repul

sive and the unrepulsive,’ this same concentration by mindfulness of breathing should b

e carefully attended to. If a bhikkhu wishes:  ‘Avoiding both the unrepulsive and the rep30 
ulsive, may I dwell equanimous, mindful and clearly comprehending,’ this same concen

tration by mindfulness of breathing should be carefully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, secluded from sensual pleasures,

 secluded from unwholesome states, enter and dwell in the first jhåna, which is accompa

nied by thought and examination, with rapture and happiness born of seclusion,’ this sa35 
me concentration by mindfulness of breathing should be carefully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, with the subsiding of thought an

d examination, enter and dwell in the second jhåna, which has internal confidence and u

nification of mind, is without thought and examination, and has rapture and happiness b
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orn of concentration,’ this same concentration by mindfulness of breathing should be ca

refully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, with the fading away as well of r

apture, dwell equanimous and, mindful and clearly comprehending, may I experience ha

ppiness with the body; may I enter and dwell in the third jhåna of which the noble ones 5 
declare: “He is equanimous, mindful, one who dwells happily,”’ this same concentration

 by mindfulness of breathing should be carefully attended to. 

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, with the abandoning of pleasure 

and pain, and with the previous passing away of joy and displeasure, enter and dwell in t

he fourth jhåna, which is neither painful nor pleasant and includes the purification of mi10 
ndfulness by equanimity,’ this same concentration by mindfulness of breathing should b

e carefully attended to.  

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, with the complete transcendence

 of perceptions of forms, with the passing away of perceptions of sensory impingement, 

with non-attention to perceptions of diversity, aware that “space is infinite,” enter and d15 
well in the base of the infinity of space,’ this same concentration by mindfulness of brea

thing should be carefully attended to.  

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, by completely transcending the b

ase of the infinity of space, [319] aware that “consciousness is infinite,” enter and dwell 

in the base of the infinity of consciousness,’ this same concentration by mindfulness of 20 
breathing should be carefully attended to.  

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, by completely transcending the b

ase of the infinity of consciousness, aware that “there is nothing,” enter and dwell in the 

base of nothingness,’ this same concentration by mindfulness of breathing should be car

efully attended to.  25 
“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, by completely transcending the b

ase of nothingness, enter and dwell in the base of neither-perception-nor-non-perception

,’ this same concentration by mindfulness of breathing should be carefully attended to.  

“Therefore, bhikkhus, if a bhikkhu wishes: ‘May I, by completely transcending the b

ase of neither-perception-nor-non-perception, enter and dwell in the cessation of percept30 
ion and feeling,’ this same concentration by mindfulness of breathing should be carefull

y attended to. 

“When, bhikkhus, the concentration by mindfulness of breathing has been develope

d and cultivated in this way, if he feels a pleasant feeling, he understands: ‘It is imperma

nent’; he understands: ‘It is not held to’; he understands: ‘It is not delighted in.’&297 If 35 
he feels a painful feeling, he understands: ‘It is impermanent’; he understands: ‘It is not 

held to’; he understands: ‘It is not delighted in.’ If he feels a neither-painful-nor-pleasan

t feeling, he understands: ‘It is impermanent’; he understands: ‘It is not held to’; he unde

rstands: ‘It is not delighted in.’  
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“If he feels a pleasant feeling, he feels it detached; if he feels a painful feeling, he fe

els it detached; if he feels a neither-painful-nor-pleasant feeling, he feels it detached.  

“When he feels a feeling terminating with the body, he understands: ‘I feel a feeling 

terminating with the body.’ When he feels a feeling terminating with life, he understand

s: ‘I feel a feeling terminating with life.’ He understands: ‘With the breakup of the body,5 
 following the exhaustion of life, all that is felt, not being delighted in, will become cool

 right here.’ 

“Just as, bhikkhus, an oil lamp burns in dependence on the oil and the wick, and wit

h the exhaustion of the oil and the wick it is extinguished through lack of fuel, so too, bh

ikkhus, when a bhikkhu [320] feels a feeling terminating with the body … terminating 10 
with life … He understands: ‘With the breakup of the body, following the exhaustion of 

life, all that is felt, not being delighted in, will become cool right here.’” 

 

9 (9) At Vesål¥ 

Thus have I heard. On one occasion the Blessed One was dwelling at Vesål¥ in the G15 
reat Wood in the Hall with the Peaked Roof.&298 Now on that occasion the Blessed On

e was giving the bhikkhus a talk on foulness in many ways, was speaking in praise of fo

ulness, was speaking in praise of the development of foulness meditation.&299 

Then the Blessed One addressed the bhikkhus thus: “Bhikkhus, I wish to go into sec

lusion for half a month. I should not be approached by anyone except the one who bring20 
s me almsfood.”&300 

“Yes, venerable sir,” those bhikkhus replied, and no one approached the Blessed On

e except the one who brought him almsfood. 

Then those bhikkhus, thinking: “The Blessed One was giving a talk on foulness in m

any ways, was speaking in praise of foulness, was speaking in praise of the developmen25 
t of foulness meditation,” dwelt devoted to the development of foulness meditation in its

 many aspects and factors. Being repelled, humiliated, and disgusted with this body, the

y sought for an assailant. In one day ten bhikkhus used the knife, or in one day twenty o

r thirty bhikkhus used the knife.&301 

Then, when that half-month had passed, the Blessed One emerged from seclusion an30 
d addressed the Venerable Ónanda: “Why, Ónanda, does the Bhikkhu Sangha look so di

minished?”&302 

“Venerable sir, that is because [the Blessed One had given a talk on foulness in man

y ways, had spoken in praise of foulness, [321] had spoken in praise of the development

 of foulness meditation, and those bhikkhus,]&303 thinking: ‘The Blessed One was givi35 
ng a talk on foulness in many ways, was speaking in praise of foulness, was speaking in 

praise of the development of foulness meditation,’ dwelt devoted to the development of 

foulness meditation in its many aspects and factors. Being repelled, humiliated, and disg

usted with this body, they sought for an assailant. In one day ten bhikkhus used the knif
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e, or in one day twenty or thirty bhikkhus used the knife. It would be good, venerable sir

, if the Blessed One would explain another method so that this Bhikkhu Sangha may be 

established in final knowledge.” 

“Well then, Ónanda, assemble in the attendance hall all the bhikkhus who are living 

in dependence on Vesål¥.” 5 
“Yes, venerable sir,” the Venerable Ónanda replied. He then assembled in the attend

ance hall all the bhikkhus who were living in dependence on Vesål¥, as many as there w

ere, after which he approached the Blessed One and said to him: “The Bhikkhu Sangha 

has assembled, venerable sir. Let the Blessed One now do what he thinks is fitting at thi

s time.” 10 
Then the Blessed One went to the attendance hall, sat down in the appointed seat, an

d addressed the bhikkhus thus: 

“Bhikkhus, this concentration by mindfulness of breathing, when developed and cult

ivated, is peaceful and sublime, an ambrosial pleasant dwelling, and it disperses and que

lls right on the spot evil unwholesome states whenever they arise.&304 15 
“Just as, bhikkhus, in the last month of the hot season, when a mass of dust and dirt 

has swirled up, a great rain cloud out of season disperses it and quells it on the spot,&30

5 so too concentration by mindfulness of breathing, when developed and cultivated, is p

eaceful and sublime, [322] an ambrosial pleasant dwelling, and it disperses and quells o

n the spot evil unwholesome states whenever they arise. And how is this so? 20 
“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an

 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min

dfulness in front of him. Just mindful he breathes in, mindful he breathes out…. He train

s thus: ‘Contemplating relinquishment, I will breathe in’; he trains thus: ‘Contemplating 

relinquishment, I will breathe out.’ 25 
“It is in this way, bhikkhus, that concentration by mindfulness of breathing, when de

veloped and cultivated, is peaceful and sublime, an exquisite pleasant dwelling, and it di

sperses and quells on the spot evil unwholesome states whenever they arise.” 

 

10 (10) Kimbila  30 
Thus have I heard. On one occasion the Blessed one was dwelling at Kimbilå in the 

Bamboo Grove. There the Blessed One addressed the Venerable Kimbila thus: “How is 

it now, Kimbila, that concentration by mindfulness of breathing, when developed and cu

ltivated, is of great fruit and benefit?” 

When this was said, the Venerable Kimbila was silent. A second time … A third tim35 
e the Blessed One addressed the Venerable Kimbila: “How is it now, Kimbila, that conc

entration by mindfulness of breathing, when developed and cultivated, is of great fruit a

nd benefit?” A third time the Venerable Kimbila was silent. [323] 
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When this happened, the Venerable Ónanda said to the Blessed One: “Now is the ti

me for this, Blessed One! Now is the time for this, Sublime One! The Blessed One shou

ld speak on concentration by mindfulness of breathing. Having heard it from the Blesse

d One, the bhikkhus will remember it.” 

“Well then, Ónanda, listen and attend carefully, I will speak.” 5 
“Yes, venerable sir,” the Venerable Ónanda replied. The Blessed One said this: 

“And how, Ónanda, is concentration by mindfulness of breathing developed and cult

ivated so that it is of great fruit and benefit? Here, Ónanda, a bhikkhu, having gone to th

e forest or to the foot of a tree or to an empty hut, sits down, folding his legs crosswise, 

holding his body erect, setting up mindfulness in front of him. Just mindful he breathes i10 
n, mindful he breathes out…. He trains thus: ‘Contemplating relinquishment, I will breat

he in’; he trains thus: ‘Contemplating relinquishment, I will breathe out.’ 

 

(i. Contemplation of the body) 

“Whenever,&306 Ónanda, a bhikkhu, when breathing in long, knows: ‘I breathe in l15 
ong’; or, when breathing out long, knows: ‘I breathe out long’; when breathing in short, 

knows: ‘I breathe in short’; or, when breathing out short, knows: ‘I breathe out short’; w

hen he trains thus: ‘Experiencing the whole body, I will breathe in’; when he trains thus:

 ‘Experiencing the whole body, I will breathe out’; when he trains thus: ‘Tranquillizing t

he bodily construction, I will breathe in’; when he trains thus: ‘Tranquillizing the bodily20 
 construction, I will breathe out’—on that occasion the bhikkhu dwells contemplating th

e body in the body, ardent, clearly comprehending, mindful, having put away covetousn

ess and displeasure in regard to the world. For what reason? I call this a certain kind of 

body, Ónanda, that is, breathing in and breathing out.&307 Therefore, Ónanda, on that o

ccasion the bhikkhu dwells contemplating the body in the body, ardent, clearly compreh25 
ending, mindful, having put away covetousness and displeasure in regard to the world. 

 

(ii. Contemplation of feelings) 

“Whenever, Ónanda, a bhikkhu trains thus: ‘Experiencing rapture, I will breathe in’;

 when he trains thus: ‘Experiencing rapture, I will breathe out’; when he trains thus: ‘Ex30 
periencing happiness, I will breathe in’; when he trains thus: ‘Experiencing happiness, I 

will breathe out’; when he trains thus: ‘Experiencing the mental construction, [324] I wi

ll breathe in’; when he trains thus: ‘Experiencing the mental construction, I will breathe 

out’; when he trains thus: ‘Tranquillizing the mental construction, I will breathe in’; wh

en he trains thus: ‘Tranquillizing the mental construction, I will breathe out’—on that oc35 
casion the bhikkhu dwells contemplating feelings in feelings, ardent, clearly comprehen

ding, mindful, having put away covetousness and displeasure in regard to the world. For

 what reason? I call this a certain kind of feeling, Ónanda, that is, careful attention to bre

athing in and breathing out.&308 Therefore, Ónanda, on that occasion the bhikkhu dwel
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ls contemplating feelings in feelings, ardent, clearly comprehending, mindful, having pu

t away covetousness and displeasure in regard to the world. 

 

(iii. Contemplation of mind) 

“Whenever, Ónanda, a bhikkhu trains thus: ‘Experiencing the mind, I will breathe in5 
’; when he trains thus: ‘Experiencing the mind, I will breathe out’; when he trains thus: ‘

Gladdening the mind, I will breathe in’; when he trains thus: ‘Gladdening the mind, I wi

ll breathe out’; when he trains thus: ‘Concentrating the mind, I will breathe in’; when he

 trains thus: ‘Concentrating the mind, I will breathe out’; when he trains thus: ‘Liberatin

g the mind, I will breathe in’; when he trains thus: ‘Liberating the mind, I will breathe o10 
ut’—on that occasion the bhikkhu dwells contemplating mind in mind, ardent, clearly c

omprehending, mindful, having put away covetousness and displeasure in regard to the 

world. For what reason? I say, Ónanda, that there is no development of concentration by

 mindfulness of breathing for one who is muddled and who lacks clear comprehension. 

Therefore, Ónanda, on that occasion the bhikkhu dwells contemplating mind in mind, ar15 
dent, clearly comprehending, mindful, having put away covetousness and displeasure in 

regard to the world. 

 

(iv. Contemplation of mental phenomena) 

“Whenever, Ónanda, a bhikkhu trains thus: ‘Contemplating impermanence, I will br20 
eathe in’; when he trains thus: ‘Contemplating impermanence, I will breathe out’; when 

he trains thus: ‘Contemplating fading away, I will breathe in’; when he trains thus: ‘Con

templating fading away, I will breathe out’; when he trains thus: ‘Contemplating cessati

on, I will breathe in’; when he trains thus: ‘Contemplating cessation, I will breathe out’; 

when he trains thus: ‘Contemplating relinquishment, I will breathe in’; when he trains th25 
us: ‘Contemplating relinquishment, I will breathe out’—on that occasion the bhikkhu d

wells contemplating mental phenomena in mental phenomena, ardent, clearly comprehe

nding, mindful, having put away covetousness and displeasure in regard to the world. H

aving seen with wisdom the abandoning of covetousness and displeasure, he is one who 

looks on closely with equanimity. Therefore, Ónanda, on that occasion the bhikkhu dwe30 
lls contemplating mental phenomena in mental phenomena, ardent, clearly comprehendi

ng, mindful, having put away covetousness and displeasure in regard to the world. [325]

  

“Suppose, Ónanda, at a crossroads there is a great mound of soil. If a cart or chariot 

comes from the east, it would flatten that mount of soil. If a cart or chariot comes from t35 
he west … from the north … from the south, it would flatten that mound of soil.&309 S

o too, Ónanda, when a bhikkhu dwells contemplating the body in the body, he flattens e

vil unwholesome states. When he dwells contemplating feelings in feelings … mind in 

mind … mental phenomena in mental phenomena, he flattens evil unwholesome states.” 
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II. The Second Chapter 

(Ónanda) 

 

11 (1) At Icchåna∫gala 5 
On one occasion the Blessed One was dwelling at Icchåna∫gala in the Icchåna∫gala 

Wood. There the Blessed One addressed the bhikkhus thus: 

“Bhikkhus, I wish to go into seclusion for three months. I should not be approached 

by anyone except the one who brings me almsfood.” 

“Yes, venerable sir,” those bhikkhus replied, and no one approached the Blessed On10 
e except the one who brought him almsfood. [326]  

Then, when those three months had passed, the Blessed One emerged from seclusio

n and addressed the bhikkhus thus: 

“Bhikkhus, if wanderers of other sects ask you: ‘In what dwelling, friends, did the B

lessed One generally dwell during the rains residence?’—being asked thus, you should a15 
nswer those wanderers thus: ‘During the rains residence, friends, the Blessed One gener

ally dwelt in the concentration by mindfulness of breathing.’  

“Here, bhikkhus, mindful I breathe in, mindful I breathe out. When breathing in lon

g I know: ‘I breathe in long’; when breathing out long I know: ‘I breathe out long.’ Whe

n breathing in short I know: ‘I breathe in short’; when breathing out short I know: ‘I bre20 
athe out short.’ I know: ‘Experiencing the whole body I will breathe in.’… ‘I know: ‘Co

ntemplating relinquishment, I will breathe out.’&310 

“If anyone, bhikkhus, speaking rightly could say of anything: ‘It is a noble dwelling,

 it is a divine dwelling, it is the Tathågata’s dwelling,’ it is of concentration by mindfuln

ess of breathing that one could rightly say this. 25 
“Bhikkhus, those bhikkhus who are trainees, who have not attained their mind’s idea

l, who dwell aspiring for the unsurpassed security from bondage: for them concentration

 by mindfulness of breathing, when developed and cultivated, leads to the destruction of

 the taints. Those bhikkhus who are arahants, whose taints are destroyed, who have live

d the holy life, done what had to be done, laid down the burden, reached their own goal, 30 
utterly destroyed the fetters of becoming, those completely liberated through final know

ledge: for them concentration by mindfulness of breathing, when developed and cultivat

ed, leads to a pleasant dwelling in this very life and to mindfulness and clear comprehen

sion. 

“If anyone, bhikkhus, speaking rightly could say of anything: ‘It is a noble dwelling,35 
 it is a divine dwelling, it is the Tathågata’s dwelling,’ it is of concentration by mindfuln

ess of breathing that one could rightly say this.” [327] 
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12 (2) In Perplexity  

On one occasion the Venerable Lomasava∫g¥sa was dwelling among the Sakyans at 

Kapilavatthu in Nigrodha’s Park. Then Mahånåma the Sakyan approached the Venerabl

e Lomasava∫g¥sa, paid homage to him, sat down to one side, and said to him: 

“Is it the case, venerable sir, that the dwelling of a trainee is itself the same as the Ta5 
thågata’s dwelling, or is it rather that the dwelling of a trainee is one thing and the Tathå

gata’s dwelling is another?” 

“It is not the case, friend Mahånåma, that the dwelling of a trainee is itself the same 

as the Tathågata’s dwelling; rather, the dwelling of a trainee is one thing and the Tathåg

ata’s dwelling is another. 10 
“Friend Mahånåma, those bhikkhus who are trainees, who have not attained their mi

nd’s ideal, who dwell aspiring for the unsurpassed security from bondage, dwell having 

abandoned the five hindrances.&311 What five? The hindrance of sensual desire,  the hi

ndrance of ill will, the hindrance of sloth and torpor,  the hindrance of restlessness and 

worry, and the hindrance of doubt. Those bhikkhus who are trainees … dwell having ab15 
andoned these five hindrances.  

“But, friend Mahånåma, for those bhikkhus who are arahants, whose taints are destr

oyed, who have lived the holy life, done what had to be done, laid down the burden, rea

ched their own goal, utterly destroyed the fetters of becoming, become completely liber

ated through final knowledge – the five hindrances have been abandoned, cut off at the r20 
oot, made like a palm stump, obliterated so that they are no more subject to future arisin

g.&312 What five? The hindrance of sensual desire,  the hindrance of ill will, the hindra

nce of sloth and torpor,  the hindrance of restlessness and worry, and the hindrance of d

oubt.  [328] For those bhikkhus who are arahants … these five hindrances have been ab

andoned, cut off at the root, made like a palm stump, obliterated so that they are no mor25 
e subject to future arising. 

“By that method, friend Mahånåma, it can be understood how the dwelling of a train

ee is one thing and the Tathågata’s dwelling is another. 

“On this one occasion, friend Mahånåma, the Blessed One was dwelling at Icchåna∫

gala in the Icchåna∫gala Wood. There the Blessed One addressed the bhikkhus thus: ‘B30 
hikkhus, I wish to go into seclusion for three months. I should not be approached by any

one except the one who brings me almsfood.’ 

(He here repeats the entire contents of the preceding sutta, down to:) 

“‘If anyone, bhikkhus, speaking rightly could say of anything: “It is a noble dwellin

g, it is a divine dwelling, it is the Tathågata’s dwelling,” it is of concentration by mindfu35 
lness of breathing that one could rightly say this.’ 

“By this method, friend Mahånåma, it can be understood how the dwelling of a train

ee is one thing and the Tathågata’s dwelling is another.” 
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13 (3) Ónanda (1) 

Setting at Såvatth¥. Then the Venerable Ónanda approached the Blessed One, paid h

omage to him, sat down to one side, and said to him: [329] 

“Venerable sir, is there one thing which, when developed and cultivated, fulfils four 

things? And four things which, when developed and cultivated, fulfil seven things? And5 
 seven things which, when developed and cultivated, fulfil two things?” 

“There is, Ónanda, one thing which, when developed and cultivated, fulfils four thin

gs; and four things which, when developed and cultivated, fulfil seven things; and seven

 things which, when developed and cultivated, fulfil two things.” 

“But, venerable sir, what is the one thing which, when developed and cultivated, fulf10 
ils four things; and the four things which, when developed and cultivated, fulfil seven th

ings; and the seven things which, when developed and cultivated, fulfil two things?” 

“Concentration by mindfulness of breathing, Ónanda, is the one thing which, when 

developed and cultivated, fulfils the four foundations of mindfulness. The four foundati

ons of mindfulness, when developed and cultivated, fulfil the seven factors of enlighten15 
ment. The seven factors of enlightenment, when developed and cultivated, fulfil true kn

owledge and liberation. 

 

(i. Fulfilling the four foundations of mindfulness) 

“How, Ónanda, is concentration by mindfulness of breathing developed and cultivat20 
ed so that it fulfils the four foundations of mindfulness? Here, Ónanda, a bhikkhu, havin

g gone to the forest or to the foot of a tree or to an empty hut, sits down, folding his legs

 crosswise, holding his body erect, setting up mindfulness in front of him. Just mindful h

e breathes in, mindful he breathes out…. He trains thus: ‘Contemplating relinquishment,

 I will breathe in’; he trains thus: ‘Contemplating relinquishment, I will breathe out.’ 25 
“Whenever, Ónanda, a bhikkhu, when breathing in long, knows: ‘I breathe in long’;

… (as in §10) … when he trains thus: ‘Tranquillizing the bodily construction, I will bre

athe out’—on that occasion the bhikkhu dwells contemplating the body in the body, ard

ent, clearly comprehending, mindful, having put away covetousness and displeasure in r

egard to the world. For what reason? I call this a certain kind of body, Ónanda, that is, [30 
330] breathing in and breathing out. Therefore, Ónanda, on that occasion the bhikkhu d

wells contemplating the body in the body, ardent, clearly comprehending, mindful, havi

ng put away covetousness and displeasure in regard to the world. 

“Whenever, Ónanda, a bhikkhu trains thus: ‘Experiencing rapture, I will breathe in’;

… when he trains thus: ‘Tranquillizing the mental construction, I will breathe out’—on t35 
hat occasion the bhikkhu dwells contemplating feelings in feelings, ardent, clearly comp

rehending, mindful, having put away covetousness and displeasure in regard to the worl

d. For what reason? I call this a certain kind of feeling, Ónanda, that is, careful attention

 to breathing in and breathing out. Therefore, Ónanda, on that occasion the bhikkhu dwe
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lls contemplating feelings in feelings, ardent, clearly comprehending, mindful, having p

ut away covetousness and displeasure in regard to the world. 

“Whenever, Ónanda, a bhikkhu trains thus: ‘Experiencing the mind, I will breathe in

’;… when he trains thus: ‘Liberating the mind, I will breathe out’—on that occasion the 

bhikkhu dwells contemplating mind in mind, ardent, clearly comprehending, mindful, h5 
aving put away covetousness and displeasure in regard to the world. For what reason? I 

say, Ónanda, that there is no development of concentration by mindfulness of breathing 

for one who is muddled and who lacks clear comprehension. Therefore, Ónanda, on that

 occasion the bhikkhu dwells contemplating mind in mind, ardent, clearly comprehendin

g, mindful, having put away covetousness and displeasure in regard to the world. 10 
“Whenever, Ónanda, a bhikkhu trains thus: ‘Contemplating impermanence, I will br

eathe in’;… when he trains thus: ‘Contemplating relinquishment, I will breathe out’—o

n that occasion the bhikkhu dwells contemplating mental phenomena in mental phenom

ena, ardent, clearly comprehending, mindful, having put away covetousness and displea

sure in regard to the world. Having seen with wisdom the abandoning of covetousness a15 
nd displeasure, [331] he is one who looks on closely with equanimity. Therefore, Ónand

a, on that occasion the bhikkhu dwells contemplating mental phenomena in mental phen

omena, ardent, clearly comprehending, mindful, having put away covetousness and disp

leasure in regard to the world. 

“It is, Ónanda, when concentration by mindfulness of breathing is developed and cul20 
tivated in this way that it fulfils the four foundations of mindfulness. 

 

(ii. Fulfilling the seven factors of enlightenment) 

“And how, Ónanda, are the four foundations of mindfulness developed and cultivate

d so that they fulfil the seven factors of enlightenment? 25 
“Whenever, Ónanda, a bhikkhu dwells contemplating the body in the body, on that o

ccasion unmuddled mindfulness is established in that bhikkhu.&313 Whenever, Ónanda

, unmuddled mindfulness has been established in a bhikkhu, on that occasion the enlight

enment factor of mindfulness is aroused by the bhikkhu; on that occasion the bhikkhu d

evelops the enlightenment factor of mindfulness; on that occasion the enlightenment fac30 
tor of mindfulness goes to fulfilment by development in the bhikkhu.  

“Dwelling thus mindfully, he scrutinizes that Dhamma with wisdom, examines it, m

akes an investigation of it. Whenever, bhikkhus, a bhikkhu dwelling thus mindfully scru

tinizes that Dhamma with wisdom, examines it, makes an investigation of it, on that occ

asion the enlightenment factor of investigation of states is aroused by the bhikkhu; on th35 
at occasion the bhikkhu develops the enlightenment factor of investigation of states; on t

hat occasion the enlightenment factor of investigation of states goes to fulfilment by dev

elopment in the bhikkhu.  
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“While he scrutinizes that Dhamma with wisdom, examines it, makes an investigatio

n of it, [332] his energy is aroused without slackening. Whenever, bhikkhus, a bhikkhu’

s energy is aroused without slackening as he scrutinizes that Dhamma with wisdom, exa

mines it, makes an investigation of it, on that occasion the enlightenment factor of energ

y is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment fa5 
ctor of energy; on that occasion the enlightenment factor of energy goes to fulfilment by

 development in the bhikkhu.  

“When his energy is aroused, there arises in him unworldly rapture. Whenever, bhik

khus, unworldly rapture arises in a bhikkhu whose energy is aroused, on that occasion t

he enlightenment factor of rapture is aroused by the bhikkhu; on that occasion the bhikk10 
hu develops the enlightenment factor of rapture; on that occasion the enlightenment fact

or of rapture goes to fulfilment by development in the bhikkhu.  

“For one whose mind is uplifted by rapture the body becomes tranquil and the mind 

becomes tranquil. Whenever, bhikkhus, the body becomes tranquil and the mind becom

es tranquil in a bhikkhu whose mind is uplifted by rapture, on that occasion the enlighte15 
nment factor of tranquillity is aroused by the bhikkhu; on that occasion the bhikkhu dev

elops the enlightenment factor of tranquillity; on that occasion the enlightenment factor 

of tranquillity goes to fulfilment by development in the bhikkhu.  

“For one whose body is tranquil and who is happy the mind becomes concentrated. 

Whenever, bhikkhus, the mind becomes concentrated in a bhikkhu whose body is tranqu20 
il and who is happy, on that occasion the enlightenment factor of concentration is arouse

d by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of con

centration; on that occasion the enlightenment factor of concentration goes to fulfilment 

by development in the bhikkhu. 

“He becomes one who closely looks on with equanimity at the mind thus concentrat25 
ed. Whenever, bhikkhus, a bhikkhu becomes one who closely looks on with equanimity 

at the mind thus concentrated, on that occasion the enlightenment factor of equanimity i

s aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment fact

or of equanimity; on that occasion the enlightenment factor of equanimity goes to fulfil

ment by development in the bhikkhu. 30 
“Whenever, Ónanda, a bhikkhus dwells contemplating feelings in feelings … mind i

n mind … mental phenomena in mental phenomena, on that occasion unmuddled mindf

ulness is established in that bhikkhu. [333] Whenever, Ónanda, unmuddled mindfulness 

has been established in a bhikkhu, on that occasion the enlightenment factor of mindfuln

ess is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment 35 
actor of mindfulness; on that occasion the enlightenment factor of mindfulness goes to f

ulfilment by development in the bhikkhu. 

(All should be elaborated as in the case of the first foundation of mindfulness.) 
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“He becomes one who closely looks on with equanimity at the mind thus concentrat

ed. Whenever … on that occasion the bhikkhu develops the enlightenment factor of equ

animity; on that occasion the enlightenment factor of equanimity goes to fulfilment by d

evelopment in the bhikkhu. 

“It is, Ónanda, when the four foundations of mindfulness are developed and cultivat5 
ed in this way that they fulfil the seven factors of enlightenment. 

 

(iii. Fulfilling true knowledge and liberation) 

“How, Ónanda, are the seven factors of enlightenment developed and cultivated so t

hat they fulfil true knowledge and liberation?&314 10 
“Here, Ónanda, a bhikkhu develops the enlightenment factor of mindfulness, which 

is based upon seclusion, dispassion, and cessation, maturing towards relinquishment. He

 develops the enlightenment factor of investigation of states … the enlightenment factor 

of energy … the enlightenment factor of rapture … the enlightenment factor of tranquill

ity … the enlightenment factor of concentration …. the enlightenment factor of equanim15 
ity, which is based upon seclusion, dispassion, and cessation, maturing towards relinqui

shment.  

“It is, Ónanda, when the seven factors of enlightenment are developed and cultivate

d in this way that they fulfil true knowledge and liberation.” 

 20 
14 (4) Ónanda (2) 

Then the Venerable Ónanda approached the Blessed One, paid homage to him, and s

at down to one side. The Blessed One then said to the Venerable Ónanda: 

“Ónanda, is there one thing which, when developed and cultivated, fulfils four thing

s? And four things which, when developed and cultivated, fulfil seven things? And seve25 
n things which, when developed and cultivated, fulfil two things?” 

“Venerable sir, our teachings are rooted in the Blessed One….” 

“There is, Ónanda, one thing which, when developed and cultivated, [334] fulfils fo

ur things; and four things which, when developed and cultivated, fulfil seven things; and

 seven things which, when developed and cultivated, fulfil two things. 30 
“And what, Ónanda, is the one thing which, when developed and cultivated, fulfils f

our things; and the four things which, when developed and cultivated, fulfil seven things

; and the seven things which, when developed and cultivated, fulfil two things? Concent

ration by mindfulness of breathing, Ónanda, is the one thing which, when developed an

d cultivated, fulfils the four foundations of mindfulness. The four foundations of mindfu35 
lness, when developed and cultivated, fulfil the seven factors of enlightenment. The sev

en factors of enlightenment, when developed and cultivated, fulfil true knowledge and li

beration. 
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“And how, Ónanda, is concentration by mindfulness of breathing developed and cult

ivated so that it fulfils the four foundations of mindfulness?  

“Here, Ónanda, a bhikkhu, having gone to the forest … (all as in the preceding sutta

 down to:) … It is, Ónanda, when the seven factors of enlightenment are developed and 

cultivated in this way that they fulfil true knowledge and liberation.” 5 
 

15 (5) Bhikkhus (1) 

(Identical with §13 except that “a number of bhikkhus” are the interlocutors in plac

e of Ónanda.) [335] 

 10 
16 (6) Bhikkhus (2) 

(Identical with §14 except that “a number of bhikkhus” are the interlocutors in plac

e of Ónanda.) [336–40] 

 

17 (7) The Fetters 15 
“Bhikkhus, concentration by mindfulness of breathing, when developed and cultivat

ed, leads to the abandoning of the fetters.” 

 

18 (8) The Underlying Tendencies  

“…leads to the uprooting of the underlying tendencies.”  20 
 

19 (9) The Course 

“…leads to the full understanding of the course.”  

 

20 (10) The Destruction of the Taints  25 
“…leads to the destruction of the taints.  

“And how, bhikkhus, is concentration by mindfulness of breathing developed and cu

ltivated so that it leads to the abandoning of the fetters, to the uprooting of the underlyin

g tendencies, to the full understanding of the course, to the destruction of the taints? 

“Here, bhikkhus, a bhikkhu, having gone to the forest or to the foot of a tree or to an30 
 empty hut, sits down, folding his legs crosswise, holding his body erect, setting up min

dfulness in front of him. Just mindful he breathes in, mindful he breathes out…. [341] H

e trains thus: ‘Contemplating relinquishment, I will breathe in’; he trains thus: ‘Contemp

lating relinquishment, I will breathe out.’ 

“It is in this way, bhikkhus, that concentration by mindfulness of breathing is develo35 
ped and cultivated so that it leads to the abandoning of the fetters, to the uprooting of th

e underlying tendencies, to the full understanding of the course, to the destruction of the

 taints.” 
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Book XI  

Chapter 55 

Connected Discourses on Stream-entry 

(Sotåpatti-saµyutta) 

 5 
 

I. The Bamboo Gate 

 

1 (1) Wheel-turning Monarch  

[342] Setting at Såvatth¥. There the Blessed One said this:  10 
“Bhikkhus, although a wheel-turning monarch, having exercised supreme sovereign 

rulership over the four continents,&315 with the breakup of the body, after death, is reb

orn in a good destination, in a heavenly world, in the company of the devas of the Tåvat

iµsa realm, and there in the Nandana Grove, accompanied by a retinue of celestial nym

phs, he enjoys himself supplied and endowed with the five cords of celestial sensual ple15 
asure, still, as he does not possess four things, he is not freed from hell, not freed from t

he animal realm, not freed from the sphere of ghosts, not freed from the plane of misery,

 the bad destinations, the nether world.&316 Although, bhikkhus, a noble disciple maint

ains himself by lumps of almsfood and wears rag-robes, still, as he possesses four things

, he is freed from hell, freed from the animal realm, freed from the sphere of ghosts, free20 
d from the plane of misery, the bad destinations, the nether world. 

“What are the four? [343] Here, bhikkhus, the noble disciple possesses confirmed co

nfidence in the Buddha thus:&317 ‘The Blessed One is an arahant, fully enlightened, ac

complished in true knowledge and conduct, sublime, knower of the world, unsurpassed l

eader of persons to be tamed, teacher of devas and humans, the Enlightened One, the Bl25 
essed One.’ 

“He possesses confirmed confidence in the Dhamma thus: ‘The Dhamma is well exp

ounded by the Blessed One, directly visible, immediate, inviting one to come and see, a

pplicable, to be personally experienced by the wise.’ 

“He possesses confirmed confidence in the Sangha thus: ‘The Sangha of the Blessed30 
 One’s disciples is practising the good way, practising the straight way, practising the tr

ue way, practising the proper way; that is, the four pairs of persons, the eight types of in

dividuals—this Sangha of the Blessed One’s disciples is worthy of gifts, worthy of hosp

itality, worthy of offerings, worthy of reverential salutation, the unsurpassed field of me

rit for the world.’  35 
“He possesses the virtues dear to the noble ones, unbroken, untorn, unblemished, un

mottled, freeing, praised by the wise, unadhered to, leading to concentration.&318 

“He possesses these four things. And, bhikkhus, between the obtaining of sovereignt

y over the four continents and the obtaining of the four things, the obtaining of sovereig
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nty over the four continents is not worth a sixteenth part of the obtaining of the four thin

gs.”&319 

 

2 (2) The Plunge 

“Bhikkhus, a noble disciple who possesses four things is a stream-enterer, no longer 5 
bound to the nether world, fixed in destiny, with enlightenment as his destination.&320 

“What four? Here, bhikkhus, a noble disciple possesses confirmed confidence in the

 Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened On

e, the Blessed One.’ He possesses confirmed confidence in the Dhamma … in the Sang

ha.… He possesses the virtues dear to the noble ones, unbroken … leading to concentrat10 
ion. [344] 

“A noble disciple, bhikkhus, who possesses these four things is a stream-enterer, no 

longer bound to the nether world, fixed in destiny, with enlightenment as his destination

.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f15 
urther said this: 

 

“Those who possess faith and virtue, 

Confidence and vision of the Dhamma, 

In time arrive at the happiness 20 
In which the holy life is plunged.” 

 

3 (3) D¥ghåvu  

 On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, t

he Squirrel Sanctuary. Now on that occasion the lay follower D¥ghåvu was sick, afflicte25 
d, gravely ill. Then the lay follower D¥ghåvu addressed his father, the householder Jotik

a, thus: “Come, householder, approach the Blessed One, pay homage to him in my name

 with your head at his feet, and say: ‘Venerable sir, the lay follower D¥ghåvu is sick, affl

icted, gravely ill; he pays homage to the Blessed One with his head at the Blessed One’s

 feet.’ Then say: ‘It would be good, venerable sir, if the Blessed One would come to the 30 
residence of the lay follower D¥ghåvu out of compassion.’” 

“Yes, dear,” the householder Jotika replied, and he approached the Blessed One, pai

d homage to him, sat down to one side, and delivered his message. The Blessed One con

sented by silence. 

Then the Blessed One dressed and, taking bowl and robe, went to the residence of th35 
e lay follower D¥ghåvu. [345] He then sat down in the appointed seat and said to the lay 

follower D¥ghåvu: “I hope you are bearing up, D¥ghåvu, I hope you are getting better. I 

hope your painful feelings are subsiding and not increasing, and that their subsiding, not

 their increase, is to be discerned.”  
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“Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings a

re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned.” 

“Therefore, D¥ghåvu, you should train yourself thus: ‘I will be one who possesses co

nfirmed confidence in the Buddha thus: “The Blessed One is … teacher of devas and hu5 
mans, the Enlightened One, the Blessed One.” I will be one who possesses confirmed co

nfidence in the Dhamma … in the Sangha.… I will be one who possesses the virtues de

ar to the noble ones, unbroken … leading to concentration.’ It is in such a way that you 

should train yourself.” 

“Venerable sir, as to these four factors of stream-entry that have been taught by the 10 
Blessed One, these things exist in me, and I am seen involved in those things. For, vener

able sir, I possess confirmed confidence in the Buddha … in the Dhamma … in the San

gha.… I possess the virtues dear to the noble ones, unbroken … leading to concentration

.” 

“Therefore, D¥ghåvu, established upon these four factors of stream-entry, you shoul15 
d develop further six things that partake of true knowledge. Here, D¥ghåvu, dwell conte

mplating impermanence in all constructions, perceiving suffering in what is impermane

nt, perceiving non-self in what is suffering, perceiving abandonment, perceiving fading 

away, perceiving cessation. It is in such a way that you should train yourself.” 

“Venerable sir, as to these six things that partake of true knowledge that have been t20 
aught by the Blessed One, these things exist in me, and I am seen involved in those thin

gs. For, venerable sir, I dwell contemplating impermanence in all constructions, perceivi

ng suffering in what is impermanent, perceiving non-self in what is suffering, perceivin

g abandonment, perceiving fading away, perceiving cessation. However, venerable sir, t

he thought occurs to me: ‘After I am gone, may this householder Jotika not fall into dist25 
ress.’” [346] 

“Don’t be concerned about this, dear D¥ghåvu. Come now, dear D¥ghåvu, pay carefu

l attention to what the Blessed One is saying to you.” 

Then the Blessed One, having given this exhortation to the lay follower D¥ghåvu, ro

se from his seat and departed. Then, not long after the Blessed One had left, the lay follo30 
wer D¥ghåvu died. 

Then a number of bhikkhus approached the Blessed One, paid homage to him, sat d

own to one side, and said to the Blessed One: “Venerable sir, that lay follower named D

¥ghåvu to whom the Blessed One gave a brief exhortation has died. What is his destinati

on? What is his future bourn?” 35 
“Bhikkhus, the lay follower D¥ghåvu was wise. He practised in accordance with the 

Dhamma and did not trouble me on account of the Dhamma. Bhikkhus, with the utter de

struction of the five lower fetters the lay follower D¥ghåvu has become one of spontaneo

us birth, due to attain Nibbåna there without returning from that world.” 
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4 (4) Såriputta (1) 

On one occasion the Venerable Såriputta and the Venerable Ónanda were dwelling a

t Såvatth¥ in Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then, in the evening, the Venerable Ó

nanda emerged from seclusion.… Sitting to one side, the Venerable Ónanda said to the 5 
Venerable Såriputta: 

“Friend Såriputta, on account of possessing how many things are people declared by

 the Blessed One to be stream-enterers, no longer bound to the nether world, fixed in de

stiny, with enlightenment as their destination?” [347] 

“It is on account of possessing four things, friend Ónanda, that people are declared b10 
y the Blessed One to be stream-enterers, no longer bound to the nether world, fixed in d

estiny, with enlightenment as their destination. What four? Here, friend, a noble disciple

 possesses confirmed confidence in the Buddha thus: ‘The Blessed One is … teacher of 

devas and humans, the Enlightened One, the Blessed One.’ He possesses confirmed con

fidence in the Dhamma … in the Sangha.… He possesses the virtues dear to the noble o15 
nes, unbroken … leading to concentration.  

“It is, friend, on account of possessing these four things that people are declared by t

he Blessed One to be stream-enterers, no longer bound to the nether world, fixed in dest

iny, with enlightenment as their destination.” 

 20 
5 (5) Såriputta (2)  

Then the Venerable Såriputta approached the Blessed One, paid homage to him, and

 sat down to one side. The Blessed One then said to him: 

“Såriputta, this is said: ‘A factor of stream-entry, a factor of stream-entry.’ What no

w, Såriputta, is a factor of stream-entry?” 25 
“Association with good persons, venerable sir, is a factor of stream-entry. Hearing t

he true Dhamma is a factor of stream-entry. Proper attention is a factor of stream-entry. 

Practice in accordance with the Dhamma is a factor of stream-entry.”&321 

“Good, good, Såriputta! Association with good persons, Såriputta, is a factor of stre

am-entry. Hearing the true Dhamma is a factor of stream-entry. Proper attention is a fact30 
or of stream-entry. Practice in accordance with the Dhamma is a factor of stream-entry. 

“Såriputta, this is said: ‘The stream, the stream.’ What now, Såriputta, is the stream?

” 

“This noble eightfold path, venerable sir, is the stream; that is, right view, right inten

tion, right speech, right action, right livelihood, right effort, right mindfulness, right con35 
centration.” 

“Good, good, Såriputta! This noble eightfold path is the stream; that is, right view 

… right concentration. [348] 
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“Såriputta, this is said: ‘A stream-enterer, a stream-enterer.’ What now, Såriputta, is 

a stream-enterer?” 

“One who possesses this noble eightfold path, venerable sir, is called a stream-enter

er: this venerable one of such a name and such a clan.” 

“Good, good, Såriputta! One who possesses this noble eightfold path is a stream-ent5 
erer: this venerable one of such a name and such a clan.” 

 

6 (6) The Stewards  

Setting at Såvatth¥. Now on that occasion a number of bhikkhus were making a robe 

for the Blessed One, thinking: “After the three months, with his robe completed, the Ble10 
ssed One will set out on tour.”  

Now on that occasion the stewards&322 Isidatta and Puråˆa were residing in Sådhu

ka on some business. They heard: “A number of bhikkhus, it is said, are making a robe f

or the Blessed One, thinking that after the three months, with his robe completed, the Bl

essed One will set out on tour.” 15 
Then the stewards Isidatta and Puråˆa posted a man on the road, telling him: “Good 

man, when you see the Blessed One coming, the Arahant, the Fully Enlightened One, th

en you should inform us.” After standing for two or three days that man saw the Blessed

 One coming in the distance. Having seen him, the man approached the stewards Isidatta

 and Puråˆa and told them: “Sirs, this Blessed One is coming, the Arahant, the Fully Enl20 
ightened One. Do what you think is now fitting at this time.” 

Then the stewards Isidatta and Puråˆa approached the Blessed One, paid homage to 

him, and followed closely behind him. Then the Blessed One left the road, went to the f

oot of a tree, and sat down on a seat that was prepared. [349] The stewards Isidatta and 

Puråˆa paid homage to the Blessed One, sat down to one side, and said to him: 25 
“Venerable sir, when we hear that the Blessed One will set out from Såvatth¥ on tour

 among the Kosalans, on that occasion there arises in us distress and displeasure at the t

hought: ‘The Blessed One will be far away from us.’ Then when we hear that the Blesse

d One has set out from Såvatth¥ on tour among the Kosalans, on that occasion there aris

es in us distress and displeasure at the thought: ‘The Blessed One is far away from us.’ 30 
“Further, venerable sir, when we hear that the Blessed One will set out from among 

the Kosalans on tour in the Mallan country … that he has set out from among the Kosal

ans on tour in the Mallan country … that he will set out from among the Mallans on tour

 in the Vajjian country … that he has set out from among the Mallans on tour in the Vajj

ian country … that he will set out from among the Vajjians on tour in the Kåsian countr35 
y … that he has set out from among the Vajjians on tour in the Kåsian country … that h

e will set out from among the Kåsians on tour in Magadha, on that occasion there arises 

in us [350] distress and displeasure at the thought: ‘The Blessed One will be far away fr

om us.’ Then when we hear that the Blessed One has set out from among the Kåsians on
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 tour in Magadha, on that occasion there arises in us no little distress, no little displeasur

e, at the thought: ‘The Blessed One is far away from us.’ 

“But, venerable sir, when we hear that the Blessed One will set out from among the 

Magadhans on tour in the Kåsian country, on that occasion there arises in us pleasure an

d joy at the thought: ‘The Blessed One will be near to us.’ Then when we hear that the B5 
lessed One has set out from among the Magadhans on tour in the Kåsian country, on tha

t occasion there arises in us pleasure and joy at the thought: ‘The Blessed One is near to 

us.’ 

“Further, venerable sir, when we hear that the Blessed One will set out from among 

the Kåsians on tour in the Vajjian country … that he has set out from among the Kåsian10 
s on tour in the Vajjian country … that he will set out from among the Vajjians on tour i

n the Mallan country … that he has set out from among the Vajjians on tour in the Malla

n country … that he will set out from among the Mallans on tour in Kosala … that he ha

s set out from among the Mallans on tour in Kosala … that he will set out from among t

he Kosalans on tour to Såvatth¥, on that occasion there arises in us pleasure and joy at th15 
e thought: ‘The Blessed One will be near to us.’ Then, venerable sir, when we hear that 

the Blessed One is dwelling at Såvatth¥, in Jeta’s Grove, Anåthapiˆ∂ika’s Park, on that o

ccasion there arises in us no little pleasure, no little joy, at the thought: ‘The Blessed On

e is near to us.’” 

“Therefore, stewards, the household life is confinement, a dusty path. The going fort20 
h is like the open air. It is enough for you, stewards, to be diligent.”  

“Venerable sir, we are subject to another confinement which is even more confining 

and considered more confining than that confinement.” [351] 

“But what is this other confinement that you are subject to, stewards, which is even 

more confining and considered more confining than that confinement?” 25 
“Here, venerable sir, when King Pasenadi of Kosala wants to make an excursion to 

his pleasure garden, after we have prepared his riding elephants we have to place the kin

g’s dear and beloved wives on their seats, one in front and one behind. Now, venerable s

ir, the scent of those ladies is just like that of a perfumed casket briefly opened; so it is 

with the royal ladies wearing scent. Also, venerable sir, the bodily touch of those ladies 30 
is just like that of a tuft of cotton wool or kapok; so it is with the royal ladies so delicatel

y nurtured. Now on that occasion, venerable sir, the elephants must be guarded, and thos

e ladies must be guarded, and we ourselves must be guarded, yet we do not recall giving

 rise to an evil state of mind in regard to those ladies. This, venerable sir, is the other co

nfinement that we face even more confining and considered more confining than that co35 
nfinement.” 

“Therefore, stewards, the household life is confinement, a path of dust. The going fo

rth is like the open air. It is enough for you, stewards, to be diligent. The noble disciple, 
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stewards, who possesses four things is a stream-enterer, no longer bound to the nether w

orld, fixed in destiny, with enlightenment as his destination. 

“What four? Here, stewards, a noble disciple possesses confirmed confidence in the 

Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened One

, the Blessed One.’ He possesses confirmed confidence in the Dhamma … in the Sangh5 
a.… He dwells at home with a mind devoid of the stain of stinginess, freely generous, o

pen-handed, delighting in relinquishment, one devoted to charity, delighting in giving a

nd sharing.&323 A noble disciple who possesses these four things [352] is a stream-ent

erer, no longer bound to the nether world, fixed in destiny, with enlightenment as his de

stination. 10 
“Stewards, you possess confirmed confidence in the Buddha … in the Dhamma … i

n the Sangha.… Moreover, whatever there is in your family that is suitable for giving, al

l that you share unreservedly among those who are virtuous and of good character. Wha

t do you think, carpenters, how many people are there among the Kosalans who are your

 equals, that is, in regard to giving and sharing?” 15 
“It is a gain for us, venerable sir, it is well gained by us, venerable sir, that the Bless

ed One understands us so well.” 

 

7 (7) The People of Bamboo Gate  

Thus have I heard. On one occasion the Blessed One was walking on tour among th20 
e Kosalans together with a great Sangha of bhikkhus when he reached the brahmin villa

ge of the Kosalans named Bamboo Gate. Then the brahmin householders of Bamboo Ga

te heard: “It is said, sirs, that the recluse Gotama, the scion of the Sakyans who went for

th from a Sakyan family, has been walking on tour among the Kosalans together with a 

great Sangha of bhikkhus and has arrived at Bamboo Gate. Now a good report concerni25 
ng that Master Gotama has spread about thus: ‘That Blessed One is an arahant, fully enli

ghtened, accomplished in true knowledge and conduct, sublime, knower of the world, u

nsurpassed leader of persons to be tamed, teacher of devas and humans, the Enlightened

 One, the Blessed One.’ Having realized by his own direct knowledge this world with its

 devas, Måra, and Brahmå, this generation with its recluses and brahmins, its devas and 30 
humans, he makes it known to others. He teaches a Dhamma that is good in the beginni

ng, good in the middle, good in the end, with the right meaning and phrasing; he reveals

 a holy life that is perfectly complete and pure. It is good to see such arahants.” [353] 

Then those brahmin householders of Bamboo Gate approached the Blessed One. Ha

ving approached, some paid homage to the Blessed One and sat down to one side. Some35 
 greeted the Blessed One and, having exchanged greetings and cordial talk, sat down to 

one side. Some extended their hands in reverential salutation towards the Blessed One a

nd sat down to one side. Some announced their name and clan to the Blessed One and s
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at down to one side. Some remained silent and sat down to one side. Sitting to one side, 

those brahmin householders of Bamboo Gate said to the Blessed One:  

“Master Gotama, we have such wishes, such desires, such hopes as this: ‘May we d

well at home with a bed crowded with children! May we enjoy Kåsian sandalwood! Ma

y we wear garlands, scents, and unguents! May we receive gold and silver! With the bre5 
akup of the body, after death, may we be reborn in a good destination, in a heavenly wor

ld!’ As we have such wishes, such desires, such hopes, let Master Gotama teach us the 

Dhamma in such a way that we might dwell at home with a bed crowded with children 

… that with the breakup of the body, after death, we might be reborn in a good destinati

on, in a heavenly world.” 10 
“I will teach you, householders, a method of Dhamma applicable to oneself.&324 Li

sten to that and attend carefully, I will speak.” 

“Yes, sir,” those brahmin householders of Bamboo Gate replied. The Blessed One s

aid this: 

“What, householders, is the method of Dhamma applicable to oneself? Here, househ15 
olders, a noble disciple reflects thus: ‘I am one who wishes to live, who does not wish to

 die; I desire happiness and am averse to suffering. Since I am one who wishes to live 

… and am averse to suffering, if someone were to take my life, that would not be pleasi

ng and agreeable to me. Now if I were to take the life of another—of one who wishes to

 live, who does not wish to die, who desires happiness and is averse to suffering—that 20 
would not be pleasing and agreeable to the other either. What is displeasing and disagre

eable to me [354] is displeasing and disagreeable to the other too. How can I inflict upo

n another what is displeasing and disagreeable to me?’ Having reflected thus, he himself

 abstains from the destruction of life, and he exhorts others to abstain from the destructi

on of life, and he speaks in praise of abstinence from the destruction of life. Thus this bo25 
dily conduct of his is purified in three respects. 

“Again, householders, a noble disciple reflects thus: ‘If someone were to take from 

me what I have not given, that is, to commit theft, that would not be pleasing and agreea

ble to me. Now if I were to take from another what he has not given, that is, to commit t

heft, that would not be pleasing and agreeable to the other either. What is displeasing an30 
d disagreeable to me is displeasing and disagreeable to the other too. How can I inflict u

pon another what is displeasing and disagreeable to me?’ Having reflected thus, he hims

elf abstains from taking what is not given, and he exhorts others to abstain from taking 

what is not given, and he speaks in praise of abstinence from taking what is not given. T

hus this bodily conduct of his is purified in three respects. 35 
“Again, householders, a noble disciple reflects thus: ‘If someone were to commit ad

ultery with my wives, that would not be pleasing and agreeable to me. Now if I were to 

commit adultery with the wives of another, that would not be pleasing and agreeable to t

he other either. What is displeasing and disagreeable to me is displeasing and disagreeab
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le to the other too. How can I inflict upon another what is displeasing and disagreeable t

o me?’ Having reflected thus, he himself abstains from sexual misconduct, and he exhor

ts others to abstain from sexual misconduct, and he speaks in praise of abstinence from s

exual misconduct. Thus this bodily conduct of his is purified in three respects. 

“Again, householders, a noble disciple reflects thus: ‘If someone were to damage m5 
y welfare with false speech, that would not be pleasing and agreeable to me. Now if I w

ere to damage the welfare of another with false speech, that would not be pleasing and a

greeable to the other either. [355] What is displeasing and disagreeable to me is displeas

ing and disagreeable to the other too. How can I inflict upon another what is displeasing

 and disagreeable to me?’ Having reflected thus, he himself abstains from false speech, 10 
and he exhorts others to abstain from false speech, and he speaks in praise of abstinence

 from false speech. Thus this verbal conduct of his is purified in three respects. 

“Again, householders, a noble disciple reflects thus: ‘If someone were to divide me f

rom my friends by divisive speech, that would not be pleasing and agreeable to me. No

w if I were to divide another from his friends by divisive speech, that would not be pleas15 
ing and agreeable to the other either.…’ Thus this verbal conduct of his is purified in thr

ee respects. 

“Again, householders, a noble disciple reflects thus: ‘If someone were to address me

 with harsh speech, that would not be pleasing and agreeable to me. Now if I were to ad

dress another with harsh speech, that would not be pleasing and agreeable to the other ei20 
ther.…’ Thus this verbal conduct of his is purified in three respects. 

“Again, householders, a noble disciple reflects thus: ‘If someone were to address me

 with frivolous speech, with idle chatter, that would not be pleasing and agreeable to me.

 Now if I were to address another with frivolous speech, with idle chatter, that would no

t be pleasing and agreeable to the other either. What is displeasing and disagreeable to 25 
me is displeasing and disagreeable to the other too. How can I inflict upon another what 

is displeasing and disagreeable to me?’ Having reflected thus, he himself abstains from i

dle chatter, and he exhorts others to abstain from idle chatter, and he speaks in praise of 

abstinence from idle chatter. Thus this verbal conduct of his is purified in three respects. 

“He possesses confirmed confidence in the Buddha thus: ‘The Blessed One is … tea30 
cher of devas and humans, the Enlightened One, the Blessed One.’ [356] He possesses c

onfirmed confidence in the Dhamma … in the Sangha.… He possesses the virtues dear t

o the noble ones, unbroken … leading to concentration.  

“When, householders, the noble disciple possesses these seven good qualities and th

ese four desirable states, if he wishes he could by himself declare of himself: ‘I am one f35 
inished with hell, finished with the animal realm, finished with the sphere of ghosts, fini

shed with the plane of misery, the bad destinations, the nether world. I am a stream-ente

rer, no longer bound to the nether world, fixed in destiny, with enlightenment as my dest

ination.’” 
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When this was said, the brahmin householders of Bamboo Gate said: “Magnificent, 

Master Gotama!… We go for refuge to Master Gotama, and to the Dhamma, and to the 

Bhikkhu Sangha. From today let the Blessed One remember us as lay followers who ha

ve gone for refuge for life.” 

 5 
8 (8) The Brick Hall (1)  

Thus have I heard.&325 On one occasion the Blessed One was dwelling at Ñåtika in

 the Brick Hall. Then the Venerable Ónanda approached the Blessed One, paid homage 

to him, sat down to one side, and said to him: 

“Venerable sir, the bhikkhu named Så¬ha has died. What is his destination, what is h10 
is future bourn? The bhikkhun¥ named Nandå has died. What is her destination, what is 

her future bourn? The male lay follower named Sudatta has died. What is his destination

, what is his future bourn? The female lay follower named Sujåtå has died. What is her d

estination, what is her future bourn?” 

“Ónanda, the bhikkhu Så¬ha who has died, by the destruction of the taints, in this ver15 
y life had entered and dwelt in the taintless liberation of mind, liberation by wisdom, rea

lizing it for himself with direct knowledge. The bhikkhun¥ Nandå who has died had, wit

h the utter destruction of the five lower fetters, [357] become one of spontaneous birth, 

due to attain Nibbåna there without returning from that world. The male lay follower Su

datta who has died had, with the utter destruction of three fetters and with the diminishi20 
ng of greed, hatred, and delusion, become a once-returner who, after coming back to thi

s world only one more time, will make an end to suffering.&326 The female lay followe

r Sujåtå who has died had, with the utter destruction of three fetters, become a stream-en

terer, no longer bound to the nether world, fixed in destiny, with enlightenment as her d

estination.  25 
“It is not surprising, Ónanda, that a human being should die. But if each time that so

meone has died you approach and question me about this matter, that would be troubles

ome for the Tathågata. Therefore, Ónanda, I will teach you a method of the Dhamma cal

led the mirror of the Dhamma, possessing which a noble disciple, if he wishes, could by

 himself declare of himself: ‘I am one finished with hell, finished with the animal realm,30 
 finished with the sphere of ghosts, finished with the plane of misery, the bad destinatio

ns, the nether world. I am a stream-enterer, no longer bound to the nether world, fixed in

 destiny, with enlightenment as my destination.’  

“And what, Ónanda, is that method of the Dhamma, the mirror of the Dhamma, poss

essing which a noble disciple, if he wishes, could by himself declare that of himself? He35 
re, Ónanda, a noble disciple possesses confirmed confidence in the Buddha thus: ‘The B

lessed One is … teacher of devas and humans, the Enlightened One, the Blessed One.’ 

He possesses confirmed confidence in the Dhamma … in the Sangha.… He possesses th

e virtues dear to the noble ones, unbroken … leading to concentration.  
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“This, Ónanda, is that method of the Dhamma, the mirror of the Dhamma, possessin

g which a noble disciple, if he wishes, could by himself declare of himself: ‘I am one fin

ished with hell.… I am a stream-enterer, no longer bound to the nether world, fixed in d

estiny, with enlightenment as my destination.’” [358] 

 5 
9 (9) The Brick Hall (2)  

Sitting to one side, the Venerable Ónanda said to the Blessed One: 

“Venerable sir, the bhikkhu named Asoka has died. What is his destination, what is 

his future bourn? The bhikkhun¥ named Asokå has died. What is her destination, what is

 her future bourn? The male lay follower named Asoka has died. What is his destination10 
, what is his future bourn? The female lay follower named Asokå has died. What is her 

destination, what is her future bourn?” 

“Ónanda, the bhikkhu Asoka who has died, by the destruction of the taints, in this ve

ry life had entered and dwelt in the taintless liberation of mind, liberation by wisdom, re

alizing it for himself with direct knowledge.… (all the rest as in the preceding sutta) … 15 
“This, Ónanda, is that method of the Dhamma, the mirror of the Dhamma, possessin

g which a noble disciple, if he wishes, could by himself declare of himself: ‘I am one fin

ished with hell.… I am a stream-enterer, no longer bound to the nether world, fixed in d

estiny, with enlightenment as my destination.’”  

 20 
10 (10) The Brick Hall (3)  

Sitting to one side, the Venerable Ónanda said to the Blessed One: 

“Venerable sir, the male lay follower named Kakka†a has died in Ñåtika. What is his

 destination, what is his future bourn? The male lay follower named Kå¬i∫ga … Nikata 

… Ka†issaha … Tu††ha … Santu††ha … Bhadda … Subhadda has died in Ñåtika. What i25 
s his destination, what is his future bourn?” 

“Ónanda, the male lay follower Kakka†a who has died had, with the utter destruction

 of the five lower fetters, become one of spontaneous birth, due to attain Nibbåna there 

without returning from that world. So too the male lay followers Kå¬i∫ga, [359] Nikata, 

Ka†issaha, Tu††ha, Santu††ha, Bhadda, and Subhadda.  30 
“The more than fifty male lay followers who have died in Ña#tika had, with the utte

r destruction of the five lower fetters, become of spontaneous birth, due to attain Nibbån

a there without returning from that world. The male lay followers exceeding ninety who

 have died in Ñåtika had, with the utter destruction of three fetters and with the diminish

ing of greed, hatred, and delusion, become once-returners who, after coming back to thi35 
s world only one more time, will make an end to suffering. The five hundred and six ma

le lay followers who have died in Ñåtika had, with the utter destruction of three fetters, 

become stream-enterers, no more bound to the nether world, fixed in destiny, with enlig

htenment as their destination.&327 
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“It is not surprising, Ónanda, that a human being should die. But if each time that so

meone has died you approach and question me about this matter, that would be troubles

ome for the Tathågata. Therefore, Ónanda, I will teach you a method of the Dhamma cal

led the mirror of the Dhamma.…  

“And what, Ónanda, is that method of the Dhamma, the mirror of the Dhamma…?” 5 
[360]  

(The remainder of the sutta as in §8.) 

 

II. The Thousandfold, or Royal Park  

 10 
11 (1) The Thousand  

On one occasion the Blessed One was dwelling at Såvatth¥ in the Royal Park. Then 

a Sangha of a thousand bhikkhun¥s approached the Blessed One, paid homage to him, a

nd stood to one side. The Blessed One said to those bhikkhun¥s: 

“Bhikkhun¥s, a noble disciple who possesses four things is a stream-enterer, no long15 
er bound to the nether world, fixed in destiny, with enlightenment as his destination. Wh

at four? Here, bhikkhun¥s, a noble disciple possesses confirmed confidence in the Budd

ha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the 

Blessed One.’ [361] He possesses confirmed confidence in the Dhamma … in the Sang

ha.… He possesses the virtues dear to the noble ones, unbroken … leading to concentrat20 
ion.  

“A noble disciple, bhikkhus, who possesses these four things is a stream-enterer, no 

longer bound to the nether world, fixed in destiny, with enlightenment as his destination

.” 

 25 
12 (2) The Brahmins  

Setting at Såvatth¥. “Bhikkhus, the brahmins proclaim a way called ‘going upwards.’

 They enjoin a disciple thus: ‘Come, good man, get up early and walk facing east. Do no

t avoid a pit, or a precipice, or a stump, or a thorny place, or a village pool, or a cesspool

. You should expect death&328 wherever you fall. Thus, good man, with the breakup of30 
 the body, after death, you will be reborn in a good destination, in a heavenly world.’ 

“Now this practice of the brahmins, bhikkhus, is a foolish course, a stupid course; it 

does not lead to disenchantment, to dispassion, to cessation, to peace, to direct knowled

ge, to enlightenment, to Nibbåna. But I, bhikkhus, proclaim the way going upwards in t

he Noble One’s Discipline, the way which leads to utter disenchantment, to dispassion, t35 
o cessation, to peace, to direct knowledge, to enlightenment, to Nibbåna. 

“And what, bhikkhus, is that way going upwards, which leads to utter disenchantme

nt … to Nibbåna. [362] Here, bhikkhus, a noble disciple possesses confirmed confidenc

e in the Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlighte
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ned One, the Blessed One.’ He possesses confirmed confidence in the Dhamma … in th

e Sangha.… He possesses the virtues dear to the noble ones, unbroken … leading to con

centration.  

“This, bhikkhus, is that way going upwards, which leads to utter disenchantment, to 

dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbåna.” 5 
 

13 (3) Ónanda  

On one occasion the Venerable Ónanda and the Venerable Såriputta were dwelling a

t Såvatth¥ in Jeta’s Grove, Anåthapiˆ∂ika’s Park. Then, in the evening, the Venerable Så

riputta emerged from seclusion, approached the Venerable Ónanda, and exchanged gree10 
tings with him. When they had concluded their greetings and cordial talk, he sat down t

o one side and said to the Venerable Ónanda:  

“Friend Ónanda, by the abandoning of how many things and because of possessing 

how many things are people declared by the Blessed One thus: ‘This one is a stream-ent

erer, no longer bound to the nether world, fixed in destiny, with enlightenment as his de15 
stination’?” 

“It is, friend, by the abandoning of four things and because of possessing four things

 that people are declared thus by the Blessed One. What four? 

“One does not have, friend, that distrust regarding the Buddha which the uninstructe

d worldling possesses, because of which the latter, with the breakup of the body, after d20 
eath, is reborn in the plane of misery, in a bad destination, in the nether world, in hell. [3

63] And one has that confirmed confidence in the Buddha which the instructed noble dis

ciple possesses, because of which the latter, with the breakup of the body, after death, is 

reborn in a good destination, in a heavenly world: ‘The Blessed One is … teacher of dev

as and humans, the Enlightened One, the Blessed One.’ 25 
“One does not have that distrust regarding the Dhamma which the uninstructed worl

dling possesses, because of which the latter, with the breakup of the body, after death, is

 reborn in the plane of misery, in a bad destination, in the nether world, in hell. And one 

has that confirmed confidence in the Dhamma which the instructed noble disciple posse

sses, because of which the latter, with the breakup of the body, after death, is reborn in a30 
 good destination, in a heavenly world: ‘The Dhamma is well expounded by the Blessed

 One … to be personally experienced by the wise.’ 

“One does not have that distrust regarding the Sangha which the uninstructed worldl

ing possesses, because of which the latter, with the breakup of the body, after death, is r

eborn in the plane of misery, in a bad destination, in the nether world, in hell. And one h35 
as that confirmed confidence in the Sangha which the instructed noble disciple possesse

s, because of which the latter, with the breakup of the body, after death, is reborn in a go

od destination, in a heavenly world: ‘The Sangha of the Blessed One’s disciples is practi

sing the good way … the unsurpassed field of merit for the world.’  
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“One does not have, friend, that immorality which the uninstructed worldling posses

ses, because of which the latter, with the breakup of the body, after death, is reborn in th

e plane of misery, in a bad destination, in the nether world, in hell. And one has those vi

rtues dear to the noble ones which the instructed noble disciple possesses, because of w

hich the latter, with the breakup of the body, after death, is reborn in a good destination, 5 
in a heavenly world: virtues dear to the noble ones … leading to concentration. [364] 

“It is, friend, by the abandoning of these four things and because of possessing these

 four things that people are declared by the Blessed One thus: ‘This one is a stream-ente

rer, no longer bound to the nether world, fixed in destiny, with enlightenment as his dest

ination.’”  10 
 

14 (4) Bad Destination (1)  

“Bhikkhus, a noble disciple who possesses four things has transcended all fear of a b

ad destination. What four? Here, bhikkhus, a noble disciple possesses confirmed confide

nce in the Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlig15 
htened One, the Blessed One.’ He possesses confirmed confidence in the Dhamma … in

 the Sangha.… He possesses the virtues dear to the noble ones, unbroken … leading to c

oncentration. A noble disciple who possesses these four things has transcended all fear 

of a bad destination.” 

 20 
15 (5) Bad Destination (2) 

“Bhikkhus, a noble disciple who possesses four things has transcended all fear of a b

ad destination, of the nether world. What four?” 

(Complete as in the preceding sutta.) 

 25 
16 (6) Friends and Colleagues (1) 

“Bhikkhus, those for whom you have compassion and who think you should be heed

ed, whether friends or colleagues, relatives or kinsmen—these you&329 should exhort, 

settle, and establish in the four factors of stream-entry.  

“What four? [365] You should exhort, settle, and establish them in confirmed confid30 
ence in the Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlig

htened One, the Blessed One.’ You should exhort, settle, and establish them in confirme

d confidence in the Dhamma … in the Sangha … in the virtues dear to the noble ones, u

nbroken … leading to concentration.  

“Those for whom you have compassion … these you should exhort, settle, and estab35 
lish in these four factors of stream-entry.” 
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17 (7) Friends and Colleagues (2)  

“Bhikkhus, those for whom you have compassion and who think you should be heed

ed, whether friends or colleagues, relatives or kinsmen—these you should exhort, settle,

 and establish in the four factors of stream-entry.  

“What four? You should exhort, settle, and establish them in confirmed confidence i5 
n the Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightene

d One, the Blessed One.’…  

“Bhikkhus, there may be alteration in the four great elements—in the earth element, 

the water element, the heat element, the air element—but there cannot be alteration in th

e noble disciple who possesses confirmed confidence in the Buddha. Therein this is alter10 
ation: that the noble disciple who possesses confirmed confidence in the Buddha might 

be reborn in hell, in the animal realm, or in the sphere of ghosts. This is impossible. 

“You should exhort, settle, and establish them in confirmed confidence in the Dham

ma … in the Sangha … in the virtues dear to the noble ones … leading to concentration. 

“Bhikkhus, there may be alteration in the four great elements … but there cannot be 15 
[366] alteration in the noble disciple who possesses the virtues dear to the noble ones. T

herein this is alteration: that the noble disciple who possesses the virtues dear to the nobl

e ones might be reborn in hell, in the animal realm, or in the sphere of ghosts. This is im

possible. 

“Those for whom you have compassion … these you should exhort, settle, and estab20 
lish in these four factors of stream-entry.” 

 

18 (8) Visiting the Devas (1)  

Setting at Såvatth¥.&330 Then, just as quickly as a strong man might extend his dra

wn-in arm or draw in his extended arm, the Venerable Mahåmoggallåna disappeared fro25 
m Jeta’s Grove and reappeared among the Tåvatiµsa devas. Then a number of devatås b

elonging to the Tåvatiµsa host approached the Venerable Mahåmoggallåna, paid homag

e to him, and stood to one side. The Venerable Mahåmoggallåna then said to those deva

tås: 

“It is good, friends, to possess confirmed confidence in the Buddha thus: ‘The Bless30 
ed One is … teacher of devas and humans, the Enlightened One, the Blessed One.’ Beca

use of possessing confirmed confidence in the Buddha, some beings here, with the brea

kup of the body, after death, are reborn in a good destination, in a heavenly world. 

“It is good, friends, to possess confirmed confidence in the Dhamma … in the Sangh

a … to possess the virtues dear to the noble ones … leading to concentration. [367] Bec35 
ause of possessing the virtues dear to the noble ones, some beings here, with the breaku

p of the body, after death, are reborn in a good destination, in a heavenly world.” 

“It is good, sir Moggallåna, to possess confirmed confidence in the Buddha … in the

 Dhamma … in the Sangha … to possess the virtues dear to the nobles ones … leading t
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o concentration. Because of possessing the virtues dear to the noble ones, some beings h

ere, with the breakup of the body, after death, are reborn in a good destination, in a heav

enly world.” 

 

19 (9) Visiting the Devas (2)  5 
(This sutta is identical with the preceding one, except that wherever §18 reads “are 

reborn in a good destination,” the present sutta reads “have been reborn in a good dest

ination.”) 

 

20 (10) Visiting the Devas (3) 10 
Then, just as quickly as a strong man might extend his drawn-in arm or draw in his e

xtended arm, the Blessed One disappeared from Jeta’s Grove and reappeared among the

 Tåvatiµsa devas. Then a number of devatås belonging to the Tåvatiµsa host approache

d the Blessed One, paid homage to him, [368] and stood to one side. The Blessed One th

en said to those devatås: 15 
“It is good, friends, to possess confirmed confidence in the Buddha thus: ‘The Bless

ed One is … teacher of devas and humans, the Enlightened One, the Blessed One.’ Beca

use of possessing confirmed confidence in the Buddha, some beings here are stream-ent

erers, no longer bound to the nether world, fixed in destiny, with enlightenment as their 

destination.  20 
“It is good, friends, to possess confirmed confidence in the Dhamma … in the Sangh

a … to possess the virtues dear to the noble ones … leading to concentration. Because o

f possessing the virtues dear to the noble ones, some beings here are stream-enterers, no 

longer bound to the nether world, fixed in destiny, with enlightenment as their destinatio

n.” 25 
“It is good, sir, to possess confirmed confidence in the Buddha … in the Dhamma 

… in the Sangha … to possess the virtues dear to the nobles ones … leading to concentr

ation. Because of possessing the virtues dear to the noble ones, some beings here are str

eam-enterers, no longer bound to the nether world, fixed in destiny, with enlightenment 

as their destination.” 30 
 

III. Sarakåni 

 

21 (1) Mahånåma  (1) 

[369] Thus have I heard. On one occasion the Blessed One was dwelling among the 35 
Sakyans at Kapilavatthu in Nigrodha’s Park. Then Mahånåma the Sakyan approached th

e Blessed One, paid homage to him, sat down to one side, and said to him: 

“Venerable sir, this Kapilavatthu is rich and prosperous, populous, crowded, with co

ngested thoroughfares.&331 In the evening, when I am entering Kapilavatthu after visiti
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ng the Blessed One or the worthy bhikkhus, I come across a stray elephant, a stray horse

, a stray chariot, a stray cart, a stray man.&332 On that occasion, venerable sir, my mind

fulness regarding the Blessed One becomes muddled, my mindfulness regarding the Dh

amma becomes muddled, my mindfulness regarding the Sangha becomes muddled. The 

thought then occurs to me: ‘If at this moment I should die, what would be my destinatio5 
n, what would be my future bourn?’” 

“Do not be afraid, Mahånåma! Do not be afraid, Mahånåma! Your death will not be 

a bad one, your demise will not be a bad one.&333 When a person’s mind has been forti

fied over a long time by faith, virtue, learning, generosity, and wisdom, right here crows

, vultures, hawks, dogs, jackals, or various creatures eat his body having form, consistin10 
g of the four great elements, [370] originating from mother and father, built up out of ric

e and gruel, subject to impermanence, to being worn and rubbed away away, to breakin

g apart and dispersal. But his mind, which has been fortified over a long time by faith, v

irtue, learning, generosity, and wisdom—that goes upwards, goes to distinction.&334 

“Suppose, Mahånåma, a man submerges a pot of ghee or a pot of oil in a deep pool 15 
of water and breaks it. Any of its shards or fragments would sink downwards, but the gh

ee or oil there would rise upwards. So too, Mahånåma, when a person’s mind has been f

ortified over a long time by faith … and wisdom, right here crows … or various creature

s eat his body.… But his mind, which has been fortified over a long time by faith … and

 wisdom—that goes upwards, goes to distinction. [371] 20 
“Do not be afraid, Mahånåma! Do not be afraid, Mahånåma! Your death will not be 

a bad one, your demise will not be a bad one.” 

 

22 (2) Mahånåma (2)  

(As above down to:) 25 
“Do not be afraid, Mahånåma! Do not be afraid, Mahånåma! Your death will not be 

a bad one, your demise will not be a bad one. A noble disciple who possesses four thing

s leans, slopes, and inclines towards Nibbåna. What four? Here, Mahånåma, a noble dis

ciple possesses confirmed confidence in the Buddha … in the Dhamma … in the Sangh

a.… He possesses the virtues dear to the noble ones, unbroken … leading to concentrati30 
on. 

“Suppose, Mahånåma, a tree was leaning to the east, sloping to the east, inclining to 

the east, and it was cut down at its foot. In what direction would it fall?” 

“In whatever direction it was leaning, sloping, and inclining, venerable sir.” 

“So too, Mahånåma, a noble disciple who possesses these four things leans, slopes, 35 
and inclines towards Nibbåna.” 
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23 (3) Godhå 

Setting at Kapilavatthu. Then Mahånåma the Sakyan approached Godhå the Sakyan 

and said to him: [372] “How many qualities, Godhå, must an individual possess for you 

to recognize him as a stream-enterer, one no longer bound to the nether world, fixed in d

estiny, with enlightenment as his destination?” 5 
“When an individual possesses three qualities, Mahånåma, I recognize him as a strea

m-enterer, one no longer bound to the nether world, fixed in destiny, with enlightenment

 as his destination. What three? Here, Mahånåma, a noble disciple possesses confirmed 

confidence in the Buddha … in the Dhamma … in the Sangha…. When an individual p

ossesses these three qualities, I recognize him as a stream-enterer … with enlightenment10 
 as his destination. But, Mahånåma, how many qualities must an individual possess for 

you to recognize him as a stream-enterer … with enlightenment as his destination?” 

“When an individual possesses four qualities, Godhå, I recognize him as a stream-en

terer … with enlightenment as his destination. What four? Here, Godhå, a noble disciple

 possesses confirmed confidence in the Buddha … in the Dhamma … in the Sangha.… 15 
He possesses the virtues dear to the noble ones, unbroken … leading to concentration. 

When an individual possesses these four qualities, I recognize him as a stream-enterer 

… with enlightenment as his destination.” 

“Wait, Mahånåma! Wait, Mahånåma! The Blessed One alone would know this, whe

ther one possesses or does not possess these qualities.” 20 
“Come, Godhå, we should approach the Blessed One. Having approached, we will r

eport this matter to him.” [373] 

Then Mahånåma the Sakyan and Godhå the Sakyan approached the Blessed One, pa

id homage to him, and sat down to one side. Sitting to one side, Mahånåma the Sakyan r

eported to the Blessed One all that had happened, (continuing as follows): [374]  25 
“Here, venerable sir, some issue concerning the Dhamma may arise. The Blessed O

ne might take one side and the Bhikkhu Sangha might take the other side. Whatever side

 the Blessed One would take, I would take that same side. Let the Blessed One remembe

r me as one who has such confidence. 

“Here, venerable sir, some issue concerning the Dhamma may arise. The Blessed O30 
ne might take one side, and the Bhikkhu Sangha and the Bhikkhun¥ Sangha might take t

he other side.… The Blessed One might take one side, and the Bhikkhu Sangha, the Bhi

kkhun¥ Sangha, and the male lay followers might take the other side.… The Blessed On

e might take one side, and the Bhikkhu Sangha, the Bhikkhun¥ Sangha, the male lay foll

owers, and the female lay followers might take the other side. Whatever side the Blesse35 
d One would take, I would take that same side. Let the Blessed One remember me as on

e who has such confidence.&335 

“Here, venerable sir, some issue concerning the Dhamma may arise. The Blessed O

ne might take one side, and the Bhikkhu Sangha, the Bhikkhun¥ Sangha, the male lay fol
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lowers, the female lay followers, and the world with its devas, Måra, and Brahmå, this g

eneration with its recluses and brahmins, its devas and humans, might take the other sid

e. Whatever side the Blessed One would take, I would take that same side. Let the Bless

ed One remember me as one who has such confidence.” 

(The Blessed One said:) “When he speaks like that,&336 Godhå, what would you sa5 
y about Mahånåma the Sakyan?” 

“When he speaks in such a way, venerable sir, I would not say anything about Mahå

nåma the Sakyan except what is good, except what is favourable.”&337 [375] 

 

24 (4) Sarakåni (1)  10 
Setting at Kapilavatthu. Now on that occasion Sarakåni&338 the Sakyan had died, a

nd the Blessed One had declared him to be a stream-enterer, no longer bound to the neth

er world, fixed in destiny, with enlightenment as his destination. Thereupon a number of

 Sakyans, having met and assembled, deplored this, grumbled, and complained about it, 

saying: “It is wonderful indeed, sir! It is amazing indeed, sir! Now who here won’t be a 15 
stream-enterer when the Blessed One has declared Sarakåni the Sakyan after he died to 

be a stream-enterer … with enlightenment as his destination? Sarakåni the Sakyan was t

oo weak for the training; he drank intoxicating drink!”&339 

Then Mahånåma the Sakyan approached the Blessed One, paid homage to him, sat d

own to one side, and reported this matter to him. (The Blessed One said:)  20 
“Mahånåma, when a lay follower has gone for refuge over a long time to the Buddh

a, the Dhamma, and the Sangha, how could he go to the nether world? For if one speaki

ng rightly were to say of anyone: ‘He is a lay follower who has gone for refuge over a lo

ng time to the Buddha, the Dhamma, and the Sangha,’ it is of Sarakåni the Sakyan that o

ne could rightly say this. [376] Mahånåma, Sarakåni the Sakyan has gone for refuge ove25 
r a long time to the Buddha, the Dhamma, and the Sangha, so how could he go to the net

her world?&340 

“Here, Mahånåma, some person possesses confirmed confidence in the Buddha thus

: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse

d One.’ And so in the Dhamma and the Sangha. He is one of joyous wisdom, of swift wi30 
sdom, and he has attained liberation. By the destruction of the taints, in this very life he 

enters and dwells in the taintless liberation of mind, liberation by wisdom, realizing it fo

r himself with direct knowledge. This person, Mahånåma, is freed from hell, freed from 

the animal realm, freed from the sphere of ghosts, freed from the plane of misery, the ba

d destinations, the nether world. 35 
“Here, Mahånåma, some person possesses confirmed confidence in the Buddha … i

n the Dhamma and the Sangha. He is one of joyous wisdom, of swift wisdom, yet he ha

s not attained liberation. With the utter destruction of the five lower fetters he has beco

me one of spontaneous birth, due to attain Nibbåna there without returning from that wo
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rld. This person too, Mahånåma, is freed from hell, freed from the animal realm, freed fr

om the sphere of ghosts, freed from the plane of misery, the bad destinations, the nether 

world. 

“Here, Mahånåma, some person possesses confirmed confidence in the Buddha … i

n the Dhamma and the Sangha. He is not one of joyous wisdom, nor of swift wisdom, a5 
nd he has not attained liberation. With the utter destruction of three fetters and with the 

diminishing of greed, hatred, and delusion, he is a once-returner who, after coming back

 to this world only one more time, will make an end to suffering. This person too, Mahå

nåma, is freed from hell, freed for the animal realm, freed from the sphere of ghosts, fre

ed from the plane of misery, the bad destinations, the nether world. [377] 10 
“Here, Mahånåma, some person possesses confirmed confidence in the Buddha … i

n the Dhamma and the Sangha. He is not one of joyous wisdom, nor of swift wisdom, a

nd he has not attained liberation. With the utter destruction of three fetters he is a stream

-enterer, no longer bound to the nether world, fixed in destiny, with enlightenment as hi

s destination. This person too, Mahånåma, is freed from hell, freed from the animal real15 
m, freed from the sphere of ghosts, freed from the plane of misery, the bad destinations, 

the nether world.  

“Here, Mahånåma, some person does not possess confirmed confidence in the Budd

ha … nor in the Dhamma … nor in the Sangha. He is not one of joyous wisdom, nor of 

swift wisdom, and he has not attained liberation. However, he has these five things: the 20 
faculty of faith, the faculty of energy, the faculty of mindfulness, the faculty of concentr

ation, the faculty of wisdom. And the teachings proclaimed by the Tathågata are accepte

d by him after being pondered to a sufficient degree with wisdom. This person too, Mah

ånåma, is one who does not go to hell, nor to the animal realm, nor to the sphere of ghos

ts, who does not go to the plane of misery, the bad destinations, the nether world.  25 
“Here, Mahånåma, some person does not possess confirmed confidence in the Budd

ha … nor in the Dhamma … nor in the Sangha. He is not one of joyous wisdom, nor of 

swift wisdom, and he has not attained liberation. However, he has these five things: the 

faculty of faith … the faculty of wisdom. And he has sufficient faith in the Tathågata, su

fficient devotion to him. This person too, Mahånåma, is one who does not go to hell, nor30 
 to the animal realm, nor to the sphere of ghosts, who does not go to the plane of misery,

 the bad destinations, the nether world.&341 

“Even if these great såla trees, Mahånåma, could understand what is well spoken an

d what is badly spoken, then I would declare these great såla trees to be stream-enterers,

 no longer bound to the nether world, fixed in destiny, with enlightenment as their destin35 
ation. How much more, then, Sarakåni the Sakyan? Sarakåni the Sakyan, Mahånåma, un

dertook the training at the time of his death.”&342 [378] 
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25 (5) Sarakåni (2) 

Setting at Kapilavatthu. Now on that occasion Sarakåni the Sakyan had died, and the

 Blessed One had declared him to be a stream-enterer … with enlightenment as his desti

nation. Thereupon a number of Sakyans, having met and assembled, deplored this, grum

bled, and complained about it, saying: “It is wonderful indeed, sir! It is amazing indeed, 5 
sir! Now who here won’t be a stream-enterer when the Blessed One has declared Sarakå

ni the Sakyan after he died to be a stream-enterer … with enlightenment as his destinati

on? Sarakåni the Sakyan was one who failed to fulfil the training!”&343 

Then Mahånåma the Sakyan approached the Blessed One, paid homage to him, sat d

own to one side, and reported this matter to him. (The Blessed One said:)  10 
“Mahånåma, when, over a long time, a lay follower has gone for refuge to the Budd

ha, the Dhamma, and the Sangha, how could he go to the nether world?… Mahånåma, o

ver a long time Sarakåni the Sakyan has gone for refuge to the Buddha, the Dhamma, an

d the Sangha, so how could he go to the nether world? 

“Here, Mahånåma, some person is completely dedicated to the Buddha and has full 15 
confidence in him thus:&344 ‘The Blessed One is … teacher of devas and humans, the 

Enlightened One, the Blessed One.’ And so in regard to the Dhamma and the Sangha. H

e is one of joyous wisdom, of swift wisdom, and he has attained liberation. By the destr

uction of the taints, in this very life he enters and dwells in the taintless liberation of min

d, liberation by wisdom, realizing it for himself with direct knowledge. This person, Ma20 
hånåma, is freed from hell, freed from the animal realm, freed from the sphere of ghosts

, freed from the plane of misery, the bad destinations, the nether world. 

“Here, Mahånåma, some person is completely dedicated to the Buddha and has full 

confidence in him…. And so in regard to the Dhamma and the Sangha. He is one of joy

ous wisdom, of swift wisdom, yet he has not attained liberation. With the utter destructi25 
on of the five lower fetters he has become one who attains final knowledge early in this 

very life, or one who attains final knowledge at the time of death, or an attainer of Nibb

åna in the interval, or an attainer of Nibbåna upon landing, or an attainer of Nibbåna wit

hout exertion, or an attainer of Nibbåna with exertion, or one bound upstream, heading t

owards the Akani††ha realm.&345 This person too, Mahånåma, is freed from hell, freed 30 
from the animal realm, freed from the sphere of ghosts, freed from the plane of misery, t

he bad destinations, the nether world. 

“Here, Mahånåma, some person is completely dedicated to the Buddha and has full 

confidence in him…. And so in regard to the Dhamma and the Sangha. He is not one of 

joyous wisdom, nor of swift wisdom, and he has not attained liberation. With the utter d35 
estruction of three fetters and with the diminishing of greed, hatred, and delusion, he is a

 once-returner who, after coming back to this world only one more time, will make an e

nd to suffering. This person too, Mahånåma, [379] is freed from hell, freed from the ani
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mal realm, freed from the sphere of ghosts, freed from the plane of misery, the bad desti

nations, the nether world.  

“Here, Mahånåma, some person is completely dedicated to the Buddha and has full 

confidence in him…. And so in regard to the Dhamma and the Sangha. He is not one of 

joyous wisdom, nor of swift wisdom, and he has not attained liberation. With the utter d5 
estruction of three fetters he is a stream-enterer, no longer bound to the nether world, fix

ed in destiny, with enlightenment as his destination. This person too, Mahånåma, is free

d from hell, freed from the animal realm, freed from the sphere of ghosts, freed from the

 plane of misery, the bad destinations, the nether world. 

“Here, Mahånåma, some person is not completely dedicated to the Buddha and does10 
 not have full confidence in him thus: ‘The Blessed One is … teacher of devas and hum

ans, the Enlightened One, the Blessed One.’ And so in regard to the Dhamma and the Sa

ngha. He is not one of joyous wisdom, nor of swift wisdom, and he has not attained libe

ration. However, he has these five things: the faculty of faith … the faculty of wisdom. 

And the teachings proclaimed by the Tathågata are accepted by him after being pondere15 
d to a sufficient degree with wisdom. This person too, Mahånåma, is one who does not 

go to hell, nor to the animal realm, nor to the sphere of ghosts, who does not go to the pl

ane of misery, the bad destinations, the nether world.  

“Here, Mahånåma, some person is not completely dedicated to the Buddha and does

 not have full confidence in him…. And so in regard to the Dhamma and the Sangha. He20 
 is not one of joyous wisdom, nor of swift wisdom, and he has not attained liberation. H

owever, he has these five things: the faculty of faith … the faculty of wisdom. And he h

as sufficient faith in the Tathågata, sufficient devotion to him. This person too, Mahånå

ma, is one who does not go to hell, nor to the animal realm, nor to the sphere of ghosts, 

who does not go to the plane of misery, the bad destinations, the nether world.  25 
“Suppose, Mahånåma, there is a bad field, a bad piece of ground, with stumps not cl

eared, and the seeds sown there would be broken, spoilt, damaged by wind and sun, unf

ertile, not planted securely, and the sky would not send down a proper rainfall. Would th

ose seeds come to growth, increase, and expansion?” 

“No, venerable sir.” 30 
“So too, Mahånåma, here a Dhamma is badly expounded, badly proclaimed, unema

ncipating, not conducive to peace, proclaimed by someone who is not a Fully Enlighten

ed One. This, I say, is like the bad field. [380] And the disciple dwells in that Dhamma 

practising in accordance with it, practising it properly, conducting himself accordingly. 

This, I say, is like the bad seed. 35 
“Suppose, Mahånåma, there is a good field, a good piece of ground, well cleared of 

stumps, and the seeds sown there would be unbroken, unspoilt, undamaged by wind and

 sun, fertile, planted securely, and the sky would send down a proper rainfall. Would tho

se seeds come to growth, increase, and expansion?” 
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“Yes, venerable sir.” 

“So too, Mahånåma, here a Dhamma is well expounded, well proclaimed, emancipat

ing, conducive to peace, proclaimed by a Fully Enlightened One. This, I say, is like the 

good field. And the disciple dwells in that Dhamma practising in accordance with it, pra

ctising it properly, conducting himself accordingly. This, I say, is like the good seed. Ho5 
w much more, then, Sarakåni the Sakyan? Mahånåma, Sarakåni the Sakyan was one wh

o fulfilled the training at the time of death.” 

 

26 (6) Anåthapiˆ∂ika (1) 

Setting at Såvatth¥. Now on that occasion the householder Anåthapiˆ∂ika was sick, a10 
fflicted, gravely ill. Then the householder Anåthapiˆ∂ika addressed a man thus:  

“Come, good man, approach the Venerable Såriputta, pay homage to him in my nam

e with your head at his feet, and say: ‘Venerable sir, the householder Anåthapiˆ∂ika is si

ck, afflicted, gravely ill; he pays homage to the Venerable Såriputta with his head at his 

feet.’ Then say: ‘It would be good, venerable sir, if the Venerable Såriputta would come15 
 to the residence of the householder Anåthapiˆ∂ika out of compassion.’” [381] 

“Yes, master,” that man replied, and he approached the Venerable Såriputta, paid ho

mage to him, sat down to one side, and delivered his message. The Venerable Såriputta 

consented by silence. 

Then, in the morning, the Venerable Såriputta dressed and, taking bowl and robe, w20 
ent to the residence of the householder Anåthapiˆ∂ika with the Venerable Ónanda as his

 companion. He then sat down in the appointed seat and said to the householder Anåtha

piˆ∂ika: “I hope you are bearing up, householder, I hope you are getting better. I hope y

our painful feelings are subsiding and not increasing, and that their subsiding, not their i

ncrease, is to be discerned.” 25 
“I am not bearing up, venerable sir, I am not getting better. Strong painful feelings a

re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned.” 

“You, householder, do not have that distrust towards the Buddha which the uninstru

cted worldling possesses because of which the latter, with the breakup of the body, after30 
 death, is reborn in the plane of misery, in a bad destination, in the nether world, in hell. 

And you have confirmed confidence in the Buddha thus: ‘The Blessed One is … teacher

 of devas and humans, the Enlightened One, the Blessed One.’ As you consider within y

ourself that confirmed confidence in the Buddha, your pains may subside on the spot.  

“You, householder, do not have that distrust towards the Dhamma which the uninstr35 
ucted worldling possesses because of which the latter [382] … is reborn in the plane of 

misery … in hell. And you have confirmed confidence in the Dhamma thus: ‘The Dham

ma is well expounded by the Blessed One … to be personally experienced by the wise.’ 
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As you consider within yourself that confirmed confidence in the Dhamma, your pains 

may subside on the spot.  

“You, householder, do not have that distrust towards the Sangha which the uninstruc

ted worldling possesses because of which the latter … is reborn in the plane of misery 

… in hell. And you have confirmed confidence in the Sangha thus: ‘The Sangha of the 5 
Blessed One’s disciples is practising the good way … the unsurpassed field of merit for 

the world.’ As you consider within yourself that confirmed confidence in the Sangha, yo

ur pains may subside on the spot.  

“You, householder, do not have that immorality which the uninstructed worldling po

ssesses because of which the latter … is reborn in the plane of misery … in hell. And yo10 
u have those virtues dear to the noble ones, unbroken … leading to concentration. As yo

u consider within yourself those virtues dear to the noble ones, your pains may subside 

on the spot.  

“You, householder, do not have that wrong view which the uninstructed worldling p

ossesses because of which the latter … is reborn in the plane of misery … in hell. And y15 
ou have right view. As you consider within yourself that right view, your pains may sub

side on the spot.  

“You, householder, do not have that wrong intention … [383] … wrong speech … 

wrong action … wrong livelihood … wrong effort … wrong mindfulness … wrong con

centration … wrong knowledge … wrong liberation which the uninstructed worldling p20 
ossesses because of which the latter … is reborn in the plane of misery … in hell. And y

ou have right intention … right speech … right action … right livelihood … right effort 

… right mindfulness … right concentration … [384] … right knowledge … right liberat

ion.&346 As you consider within yourself that right liberation, your pains may subside 

on the spot.” 25 
Then the pains of the householder Anåthapiˆ∂ika subsided on the spot. 

Then the householder Anåthapiˆ∂ika served the Venerable Såriputta and the Venera

ble Ónanda from his own dish. When the Venerable Såriputta had finished his meal and 

had washed his hand and bowl, the householder Anåthapiˆ∂ika took a low seat and sat d

own to one side, and the Venerable Såriputta thanked him with these verses: 30 
 

“When one has faith in the Tathågata,  

Unshakeable and well established,  

And good conduct built on virtue, 

Dear to the noble ones and praised. 35 
  

When one has confidence in the Sangha  

And view that has been rectified,  

They say that one is not poor, 
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That one has not lived in vain. 

 

Therefore the person of intelligence, 

Remembering the Buddha’s Teaching,  

Should be devoted to faith and virtue,  5 
To confidence and vision of the Dhamma.”&347 

 

Then the Venerable Såriputta, having thanked the householder Anåthapiˆ∂ika with t

hese verses, rose from his seat and departed. [385] 

Then the Venerable Ónanda approached the Blessed One, paid homage to him, and s10 
at down to one side. The Blessed One then said to him: “Now, Ónanda, where are you c

oming from in the middle of the day?” 

“The householder Anåthapiˆ∂ika, venerable sir, has been exhorted by the Venerable

 Såriputta with such and such an exhortation.” 

“Såriputta is wise, Ónanda, Såriputta has great wisdom, in so far as he can analyse t15 
he four factors of stream-entry in ten modes.” 

 

27 (7) Anåthapiˆ∂ika (2)  

(The opening of this sutta as in the preceding one, except that Anåthapiˆ∂ika calls fo

r Ónanda, down to:) 20 
“I am not bearing up, venerable sir, I am not getting better. Strong painful feelings a

re increasing in me, not subsiding, and their increase, not their subsiding, is to be discer

ned.” [386] 

“Householder, for the uninstructed worldling who possesses four things there is frig

ht, there is trepidation, there is fear of death and the future life. What four? 25 
“Here, householder, the uninstructed worldling has distrust towards the Buddha, and

 when he considers within himself that distrust towards the Buddha, there is fright, there

 is trepidation, there is fear of death and the future life. 

“Again, householder, the uninstructed worldling has distrust towards the Dhamma, a

nd when he considers within himself that distrust towards the Dhamma, there is fright, t30 
here is trepidation, there is fear of death and the future life. 

“Again, householder, the uninstructed worldling has distrust towards the Sangha, an

d when he considers within himself that distrust towards the Sangha, there is fright, ther

e is trepidation, there is fear of death and the future life. 

“Again, householder, the uninstructed worldling is immoral, and when he considers 35 
within himself that immorality, there is fright, there is trepidation, there is fear of death 

and the future life. 

“For the uninstructed worldling who possesses these four things there is fright, there

 is trepidation, there is fear of death and the future life.  



Samyutta Nikaya Vol 5 Page 237 
 
 

“Householder, for the instructed noble disciple who possesses four things there is no

 fright, no trepidation, no fear of death and the future life. What four? 

“Here, householder, the instructed noble disciple possesses confirmed confidence in 

the Buddha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened 

One, the Blessed One.’ When he considers within himself that confirmed confidence in 5 
the Buddha, there is no fright, no trepidation, no fear of death and the future life. 

“Again, householder, the instructed noble disciple possesses confirmed confidence i

n the Dhamma thus: ‘The Dhamma is well expounded by the Blessed One … to be pers

onally experienced by the wise.’ When he considers within himself that confirmed confi

dence in the Dhamma, there is no fright, no trepidation, no fear of death and the future li10 
fe.  

“Again, householder, the instructed noble disciple possesses confirmed confidence i

n the Sangha thus: ‘The Sangha of the Blessed One’s disciples is practising the good wa

y … the unsurpassed field of merit for the world.’ When he considers within himself tha

t confirmed confidence in the Sangha, there is no fright, no trepidation, no fear of death 15 
and the future life.  

“Again, householder, the instructed noble disciple possesses the virtues dear to the n

oble ones, unbroken … leading to concentration. When he considers within himself thos

e virtues dear to the noble ones, [387] there is no fright, no trepidation, no fear of death 

and the future life.  20 
“For the instructed noble disciple who possesses these four things there is no fright, 

no trepidation, no fear of death and the future life.” 

“I am not afraid, Venerable Ónanda. Why should I be afraid? For, venerable sir, I po

ssess confirmed confidence in the Buddha … in the Dhamma … in the Sangha. And as t

o these training rules for the laity taught by the Blessed One, I do not see within myself 25 
that any have been broken.” 

“It is a gain for you, householder! It is well gained by you, householder! You have d

eclared, householder, the fruit of stream-entry.” 

 

28 (8) Fearful Animosities (1) [or Anåthapiˆ∂ika (3)] 30 
(This sutta is identical with 12:41.) [388–89] 

 

29 (9) Fearful Animosities (2)  

Setting at Såvatth¥. Then a number of bhikkhus approached the Blessed One … and 

sat down to one side. The Blessed One then said to them as they were sitting to one side35 
: 

(All as in the preceding sutta.) 
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30 (10) The Licchavi  

On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in the H

all with the Peaked Roof. Then Nandaka, the minister of the Licchavis, approached the 

Blessed One, paid homage to him, and sat down to one side. The Blessed One then said 

to him: 5 
“Nandaka, a noble disciple who possesses four things is a stream-enterer, [390] no l

onger bound to the nether world, fixed in destiny, with enlightenment as his destination. 

What four? Here, Nandaka, a noble disciple possesses confirmed confidence in the Bud

dha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, th

e Blessed One.’ He possesses confirmed confidence in the Dhamma … in the Sangha.…10 
 He possesses the virtues dear to the noble ones, unbroken … leading to concentration. 

A noble disciple who possesses these four things is a stream-enterer, no longer bound to

 the nether world, fixed in destiny, with enlightenment as his destination. 

“Further, Nandaka, a noble disciple who possesses these four things becomes endow

ed with a long lifespan, whether celestial or human; he becomes endowed with beauty, 15 
whether celestial or human; he becomes endowed with happiness, whether celestial or h

uman; he becomes endowed with fame, whether celestial or human; he becomes endow

ed with dominion, whether celestial or human. Now I say this, Nandaka, without having

 heard it from another recluse or brahmin; rather, I say just what I have known by mysel

f, seen by myself, understood by myself.” 20 
When this was said, a man said to Nandaka, the minister of the Licchavis: “It is time

 for your bath, sir.” 

“Enough now, I say, with that external bath. This internal bath will suffice, namely, 

confidence in the Blessed One.” 

 25 
II. Streams of Merit  

 

31 (1) Streams of Merit (1)  

[391] Setting at Såvatth¥. “Bhikkhus, there are these four streams of merit, streams o

f the wholesome, nutriments of happiness. What four?  30 
“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha thu

s: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse

d One.’ This is the first stream of merit, stream of the wholesome, nutriment of happines

s. 

“Again, bhikkhus, a noble disciple possesses confirmed confidence in the Dhamma t35 
hus: ‘The Dhamma is well expounded by the Blessed One … to be personally experienc

ed by the wise.’ This is the second stream of merit.… 



Samyutta Nikaya Vol 5 Page 239 
 
 

“Again, bhikkhus, a noble disciple possesses confirmed confidence in the Sangha th

us: ‘The Sangha of the Blessed One’s disciples is practising the good way … the unsurp

assed field of merit for the world.’ This is the third stream of merit.… 

“Again, householder, the instructed noble disciple possesses the virtues dear to the n

oble ones, unbroken … leading to concentration. This is the fourth stream of merit.… 5 
“These are the four streams of merit, streams of the wholesome, nutriments of happi

ness.” 

 

32 (2) Streams of Merit (2)  

“Bhikkhus, there are these four streams of merit, streams of the wholesome, nutrime10 
nts of happiness. What four? 

(As above for the first three, the fourth as follows:) [392]  

“Again, bhikkhus, a noble disciple dwells at home with a mind devoid of the stain of

 stinginess, freely generous, open-handed, delighting in relinquishment, one devoted to 

charity, delighting in giving and sharing. This is the fourth stream of merit. 15 
“These are the four streams of merit, streams of the wholesome, nutriments of happi

ness.” 

 

33 (3) Streams of Merit (3)  

“Bhikkhus, there are these four streams of merit, streams of the wholesome, nutrime20 
nts of happiness. What four? 

(As in §31, with the fourth as follows:)  

“Again, bhikkhus, a noble disciple is wise, he possesses wisdom directed to arising a

nd passing away, which is noble and penetrative, leading to the complete destruction of 

suffering. This is the fourth stream of merit.… 25 
“These are the four streams of merit, streams of the wholesome, nutriments of happi

ness.” 

 

34 (4) Divine Tracks (1)  

Setting at Såvatth¥. “Bhikkhus, there are these four divine tracks of the devas for the 30 
purification of beings who have not been purified, for the cleansing of beings who have 

not been cleansed.&348 What four?  

“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha thu

s: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse

d One.’ This is the first divine track of the devas.… [393] 35 
“Again, bhikkhus, a noble disciple possesses confirmed confidence in the Dhamma 

… in the Sangha.… He possesses the virtues dear to the noble ones, unbroken … leadin

g to concentration. This is the fourth divine track of the devas.… 
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“These are the four divine tracks of the devas, for the purification of beings who hav

e not been purified, for the cleansing of beings who have not been cleansed.”  

 

35 (5) Divine Tracks (2)  

“Bhikkhus, there are these four divine tracks of the devas for the purification of bein5 
gs who have not been purified, for the cleansing of beings who have not been cleansed. 

What four?&349 

“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha thu

s:… He reflects thus: ‘What now is the divine track of the devas?’ He understands thus: 

‘I have heard that at present the devas hold non-oppression as supreme, and I do not opp10 
ress anyone, frail or firm. Surely I dwell possessing one of the divine tracks.’ This is the

 first divine track of the devas.… 

“Again, bhikkhus, a noble disciple possesses confirmed confidence in the Dhamma 

… in the Sangha.… 

“Again, bhikkhus, a noble disciple possesses the virtues dear to the noble ones, unbr15 
oken … leading to concentration. He reflects thus: ‘What now is the divine track of the 

gods?’ He understands thus: ‘I have heard that at present the devas hold non-oppression 

as supreme, and I do not oppress anyone, frail or firm. Surely I dwell possessing one of 

the divine tracks.’ This [394] is the fourth divine track of the devas.… 

“These are the four divine tracks of the devas for the purification of beings who hav20 
e not been purified, for the cleansing of beings who have not been cleansed.”  

 

36 (6) Similar to the Devas  

“Bhikkhus, when a noble disciple possesses four things, the devas are pleased and s

peak of his similarity (to themselves).&350 What four? 25 
“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha thu

s: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse

d One.’ To those devatås who passed away here (in the human world) and were reborn t

here (in a heavenly world) possessing confirmed confidence in the Buddha, the thought 

occurs: ‘As the noble disciple possesses the same confirmed confidence in the Buddha t30 
hat we possessed when we passed away there and were reborn here, he will come&351 i

nto the presence of the devas.’ 

“Again, bhikkhus, a noble disciple possesses confirmed confidence in the Dhamma 

… in the Sangha.… He possesses the virtues dear to the noble ones, unbroken … condu

cive to concentration. To those devatås who passed away here (in the human world) and35 
 were reborn there (in a heavenly world) possessing the virtues dear to the noble ones, th

e thought occurs: ‘As the noble disciple too possesses the same kind of virtues dear to th

e noble ones that we possessed when we passed away there and were reborn here, he wi

ll come into the presence of the devas.’  
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“When, bhikkhus, a noble disciple possesses these four things, the devas are pleased

 and speak of his similarity (to themselves).” [395] 

 

37 (7) Mahånåma  

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu i5 
n Nigrodha’s Park. Then Mahånåma the Sakyan approached the Blessed One, paid hom

age to him, sat down to one side, and said to him: 

“Venerable sir, in what way is one a lay follower?” 

“When, Mahånåma, one has gone for refuge to the Buddha, the Dhamma, and the Sa

ngha, one is then a lay follower.” 10 
“In what way, venerable sir, is a lay follower accomplished in virtue?” 

“When, Mahånåma, a lay follower abstains from the destruction of life, from taking 

what is not given, from sexual misconduct, from false speech, and from wines, liquor, a

nd intoxicants that are a basis for negligence, the lay follower is then accomplished in vi

rtue.” 15 
“In what way, venerable sir, is a lay follower accomplished in faith?” 

“Here, Mahånåma, a lay follower is a person of faith. He places faith in the enlighte

nment of the Tathågata thus: ‘The Blessed One is … teacher of devas and humans, the E

nlightened One, the Blessed One.’ In that way a lay follower is accomplished in faith.” 

“In what way, venerable sir, is a lay follower accomplished in generosity?” 20 
“Here, Mahånåma, a lay follower dwells at home with a mind devoid of the stain of 

stinginess, freely generous, open-handed, delighting in relinquishment, one devoted to c

harity, delighting in giving and sharing. In that way a lay follower is accomplished in ge

nerosity.” 

“In what way, venerable sir, is a lay follower accomplished in wisdom?” 25 
“Here, Mahånåma, a lay follower is wise, he possesses wisdom directed to arising a

nd passing away, which is noble and penetrative, leading to the complete destruction of 

suffering. In that way a lay follower is accomplished in wisdom.” [396] 

 

38 (8) Rain 30 
“Bhikkhus, just as, when rain pours down in thick droplets on a mountain top, the w

ater flows down along the slope and fills the cleft, gullies, and creeks; these being filled 

fill up the pools; these being filled fill up the lakes; these being filled fill up the streams;

 these being filled fill up the rivers; and these being filled fill up the great ocean; so too, 

for a noble disciple, these things—confirmed confidence in the Buddha, confirmed conf35 
idence in the Dhamma, confirmed confidence in the Sangha, and the virtues dear to the 

noble ones—flow onwards and, having gone beyond, they lead to the destruction of the 

taints.”&352 
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39 (9) Kå¬igodhå  

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu i

n Nigrodha’s Park. Then, in the morning, the Blessed One dressed and, taking bowl and 

robe, went to the residence of Kå¬igodhå the Sakyan lady, where he sat down in the app

ointed seat. Then Kå¬igodhå the Sakyan lady approached the Blessed One, paid homage 5 
to him, and sat down to one side. The Blessed One then said to her: 

“Godhå, a noble woman disciple who possesses four things is a stream-enterer, no lo

nger bound to the nether world, fixed in destiny, with enlightenment as her destination. 

What four? 

“Here, Godhå, a noble woman disciple possesses confirmed confidence in the Budd10 
ha thus: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the 

Blessed One.’ She possesses confirmed confidence in the Dhamma … in the Sangha.… 

[397] She dwells at home with a mind devoid of the stain of stinginess, freely generous, 

open-handed, delighting in relinquishment, one devoted to charity, delighting in giving 

and sharing.  15 
“A noble woman disciple, Godhå, who possesses these four things is a stream-entere

r, no longer bound to the nether world, fixed in destiny, with enlightenment as her destin

ation.” 

“Venerable sir, as to these four factors of stream-entry that have been taught by the 

Blessed One, these things exist in me, and I am seen involved in those things. For, vener20 
able sir, I possess confirmed confidence in the Buddha … in the Dhamma … in the San

gha.… Moreover, whatever there is in my family that is suitable for giving, all that I sha

re unreservedly among those who are virtuous and of good character.” 

“It is a gain for you, Godhå! It is well gained by you, Godhå! You have declared the

 fruit of stream-entry.” 25 
  

40 (10) Nandiya  

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu i

n Nigrodha’s Park. Then Nandiya the Sakyan approached the Blessed One, paid homag

e to him, sat down to one side, and said to him: 30 
“Venerable sir, when the four factors of stream-entry are completely and totally non

-existent in a noble disciple, would that noble disciple be one who dwells negligently?” 

“Nandiya, I say that one in whom the four factors of stream-entry are completely an

d totally absent is ‘an outsider, one who stands in the faction of worldlings.’&353 But, 

Nandiya, as to how a noble disciple is one who dwells negligently and one who dwells d35 
iligently, listen to that and attend carefully, I will speak.” [398] 

“Yes, venerable sir,” Nandiya the Sakyan replied. The Blessed One said this: 

“And how, Nandiya, is a noble disciple one who dwells negligently? Here, Nandiya,

 a noble disciple possesses confirmed confidence in the Buddha thus: ‘The Blessed One 



Samyutta Nikaya Vol 5 Page 243 
 
 
is … teacher of devas and humans, the Enlightened One, the Blessed One.’ Content wit

h that confirmed confidence in the Buddha, he does not make further effort for solitude 

by day nor for seclusion at night. When he thus dwells negligently, there is no gladness.

&354 When there is no gladness, there is no rapture. When there is no rapture, there is n

o tranquillity. When there is no tranquillity, he dwells in suffering. The mind of one wh5 
o suffers does not become concentrated. When the mind is not concentrated, phenomena

 do not become manifest. Because phenomena do not become manifest, he goes to recko

ning as ‘one who dwells negligently.’ 

“Again, Nandiya, a noble disciple possesses confirmed confidence in the Dhamma 

… in the Sangha.… He possesses the virtues dear to the noble ones, unbroken … leadin10 
g to concentration. Content with those virtues dear to the noble ones, he does not make f

urther effort for solitude by day nor for seclusion at night. When he thus dwells negligen

tly, there is no gladness.… Because phenomena do not become manifest, he goes to rec

koning as ‘one who dwells negligently.’ 

“It is in this way, Nandiya, that a noble disciple is one who dwells negligently. 15 
“And how, Nandiya, is a noble disciple one who dwells diligently? Here, Nandiya, a

 noble disciple possesses confirmed confidence in the Buddha thus: ‘The Blessed One is

 … teacher of devas and humans, the Enlightened One, the Blessed One.’ Not content w

ith that confirmed confidence in the Buddha, he makes further effort for solitude by day 

and for seclusion at night. When he thus dwells diligently, gladness is born. When he is 20 
gladdened, rapture is born. When the mind is uplifted by rapture, the body becomes tran

quil. One tranquil in body experiences happiness. The mind of one who is happy becom

es concentrated. When the mind is concentrated, phenomena become manifest. Because 

phenomena become manifest, he goes to reckoning as ‘one who dwells diligently.’ [399

] 25 
“Again, Nandiya, a noble disciple possesses confirmed confidence in the Dhamma 

… in the Sangha.… He possesses the virtues dear to the noble ones, unbroken … leadin

g to concentration. Not content with those virtues dear to the noble ones, he makes furth

er effort for solitude by day and for seclusion at night. When he thus dwells diligently, g

ladness is born.… Because phenomena become manifest, he goes to reckoning as ‘one 30 
who dwells diligently.’ 

“It is in this way, Nandiya, that a noble disciple is one who dwells diligently.” 

 

II. Streams of Merit with Verses  

 35 
41 (1) Streams (1) 

(The opening is identical with §31, continuing thus:) [400] 

“When, bhikkhus, a noble disciple possesses these four streams of merit, streams of 

the wholesome, it is not easy to take the measure of his merit thus: ‘Just so much is his s
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tream of merit, stream of the wholesome, nutriment of happiness’; rather, it goes to reck

oning as an incalculable, immeasurable, great mass of merit. 

“Bhikkhus, just as it is not easy to take the measure of the water in the great ocean t

hus: ‘There are so many gallons of water,’ or ‘There are so many hundreds of gallons of

 water,’ or ‘There are so many thousands of gallons of water,’ or ‘There are so many hu5 
ndreds of thousands of gallons of water,’ but rather it goes to reckoning as an incalculab

le, immeasurable, great mass of water; so too, when a noble disciple possesses these fou

r streams of merit … it goes to reckoning as an incalculable, immeasurable, great mass 

of merit.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f10 
urther said this: 

 

“Just as the many rivers used by the hosts of people, 

Flowing downstream, finally reach the ocean,  

The great mass of water, the boundless sea,  15 
The fearsome receptacle of heaps of gems;  

 

So the streams of merit reach the wise man—  

Giver of food, drink, and clothes,  

Provider of beds, seats, and coverlets— &355 20 
As the rivers carry their waters to the sea.” [401] 

 

42 (2) Streams (2)  

“Bhikkhus, there are these four streams of merit.… What four?  

“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha … 25 
in the Dhamma … in the Sangha.… 

“Again, bhikkhus, a noble disciple dwells at home with a mind devoid of the stain of

 stinginess, freely generous, open-handed, delighting in relinquishment, one devoted to 

charity, delighting in giving and sharing.  

“These are the four streams of merit.… 30 
“When, bhikkhus, a noble disciple possesses these four streams of merit, streams of 

the wholesome, it is not easy to take the measure of his merit thus: ‘Just so much is his s

tream of merit, stream of the wholesome, nutriment of happiness’; rather, it goes to reck

oning as an incalculable, immeasurable, great mass of merit. 

“Bhikkhus, just as in the place where these great rivers meet and converge—namely,35 
 the Ganges, the Yamunå, the Aciravat¥, the SarabhË, and the Mah¥—it is not easy to tak

e the measure of the water there thus: ‘There are so many gallons of water’ … but rather

 it goes to reckoning as an incalculable, immeasurable, great mass of water; so too, whe
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n a noble disciple possesses these four streams of merit … it goes to reckoning as an inc

alculable, immeasurable, great mass of merit.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 5 
“Just as the many rivers used by the hosts of people,  

… (verses as in §41) … 

As the rivers carry their waters to the sea.” 

 

43 (3) Streams (3)  10 
“Bhikkhus, there are these four streams of merit.… What four?  

“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha … 

in the Dhamma … in the Sangha.… 

“Again, bhikkhus, a noble disciple is wise, he possesses wisdom directed to arising a

nd passing away, [402] which is noble and penetrative, leading to the complete destructi15 
on of suffering. This is the fourth stream of merit.… 

“These are the four streams of merit.… 

“When, bhikkhus, a noble disciple possesses these four streams of merit, streams of 

the wholesome, it is not easy to take the measure of his merit thus: ‘Just so much is his s

tream of merit, stream of the wholesome, nutriment of happiness’; rather, it goes to reck20 
oning as an incalculable, immeasurable, great mass of merit.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 

“One who desires merit, established in the wholesome, 25 
Develops the path to attain the Deathless; 

He who has reached the Dhamma’s core, 

Delighting in destruction, 

Does not tremble thinking,  

‘The King of Death will come.’”&356 30 
 

44 (4) Rich (1)  

“Bhikkhus, a noble disciple who possesses four things is said to be rich, with much 

wealth and property.&357 What four? 

“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha … 35 
in the Dhamma … in the Sangha.… He possesses the virtues dear to the noble ones, unb

roken … leading to concentration. 

“A noble disciple who possesses these four things is said to be rich, with much wealt

h and property.” 
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45 (5) Rich (2)  

“Bhikkhus, a noble disciple who possesses four things is said to be rich, with much 

wealth and property, of great fame. What four?”  

(The rest as in §44.) [403] 5 
 

46 (6) Simple Version 

“Bhikkhus, a noble disciple who possesses four things is a stream-enterer, no longer 

bound to the nether world, fixed in destiny, with enlightenment as his destination. What 

four?  10 
“Here, bhikkhus, a noble disciple possesses confirmed confidence in the Buddha thu

s: ‘The Blessed One is … teacher of devas and humans, the Enlightened One, the Blesse

d One.’ He possesses confirmed confidence in the Dhamma … in the Sangha.… He pos

sesses the virtues dear to the noble ones, unbroken … leading to concentration.  

“A noble disciple, bhikkhus, who possesses these four things is a stream-enterer … 15 
with enlightenment as his destination.”  

 

47 (7) Nandiya  

Setting at Kapilavatthu. The Blessed One then said to Nandiya the Sakyan as he was

 sitting to one side: 20 
(The rest as in §46.) 

 

48 (8) Bhaddiya  

(The same, addressed to Bhaddiya the Sakyan.) [404] 

 25 
49 (9) Mahånåma  

(The same, addressed to Mahånåma the Sakyan.)  

 

50 (10) Factors  

“Bhikkhus, there are these four factors of stream-entry. What four? Association with30 
 good persons, hearing the true Dhamma, proper attention, practice in accordance with t

he Dhamma. These are the four factors of stream-entry.”&358 

 

VI. The Wise One  

 35 
51 (1) With Verses  

(The prose portion is the same as §46.) [405] 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this:&359 
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“When one has faith in the Tathågata,  

Unshakeable and well established,  

And good conduct built on virtue, 

Dear to the noble ones and praised; 5 
  

When one has confidence in the Sangha  

And view that has been rectified,  

They say that one is not poor, 

That one’s life is not vain. 10 
 

Therefore the person of intelligence, 

Remembering the Buddha’s Teaching,  

Should be devoted to faith and virtue,  

To confidence and vision of the Dhamma.” 15 
 

52 (2) One Who Spent the Rains  

On one occasion the Blessed One was dwelling at Såvatth¥ in Jeta’s Grove, Anåthap

iˆ∂ika’s Park. Now on that occasion a certain bhikkhu who had spent the rains in Såvatt

h¥ had arrived in Kapilavatthu on some business. The Sakyans of Kapilavatthu heard: “20 
A certain bhikkhu, it is said, who spent the rains in Såvatth¥ has arrived in Kapilavatthu.

” 

Then the Sakyans of Kapilavatthu approached that bhikkhu and paid homage to him,

 after which they sat down to one side and said to him: 

“We hope, venerable sir, that the Blessed One is healthy and robust.” 25 
“The Blessed One, friends, is healthy and robust.” [406] 

“We hope, venerable sir, that Såriputta and Moggallåna are healthy and robust.”  

“Såriputta and Moggallåna, friends, are healthy and robust.”  

“We hope, venerable sir, that the bhikkhus of the Sangha are healthy and robust.”  

“The bhikkhus of the Sangha, friends, are healthy and robust.” 30 
“Is there anything, venerable sir, that you heard in the presence of the Blessed One d

uring this rains, anything that you learned in his presence?” 

“In the presence of the Blessed One, friends, I heard this, I learned this: ‘Bhikkhus, t

hose bhikkhus are few who, by the destruction of the taints, in this very life enter and d

well in the taintless liberation of mind, liberation by wisdom, realizing it for themselves 35 
with direct knowledge. Those bhikkhus are more numerous who, with the utter destructi

on of the five lower fetters, have become of spontaneous birth, due to attain Nibbåna the

re without returning from that world.’ 
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“Further, friends, in the presence of the Blessed One I heard this, in his presence I le

arned this: ‘Bhikkhus, those bhikkhus are few who … have become of spontaneous birt

h.… Those bhikkhus are more numerous who, with the utter destruction of three fetters 

and with the diminishing of greed, hatred, and delusion, have become once-returners wh

o, after coming back to this world only one more time, will make an end to suffering.’ 5 
“Further, friends, in the presence of the Blessed One I heard this, in his presence I le

arned this: ‘Those bhikkhus are few who … have become once-returners.… Those bhik

khus are more numerous who, with the utter destruction of three fetters, have become str

eam-enterers, no longer bound to the nether world, fixed in destiny, with enlightenment 

as their destination.’” 10 
 

53 (3) Dhammadinna 

On one occasion the Blessed One was dwelling at Båråˆas¥ in the Deer Park at Isipat

ana. [407] Then the lay follower Dhammadinna, together with five hundred lay follower

s, approached the Blessed One, paid homage to him, and sat down to one side.&360 Sitt15 
ing to one side, the lay follower Dhammadinna then said to the Blessed One: “Let the Bl

essed One exhort us, venerable sir, let the Blessed One instruct us in a way that may lea

d to our welfare and happiness for a long time.” 

“Therefore, Dhammadinna, you should all train yourselves thus: ‘From time to time 

we will take up and dwell upon those discourses spoken by the Tathågata that are deep, 20 
deep in meaning, supramundane, dealing with emptiness.’ It is in such a way that you sh

ould train yourselves.”&361 

“Venerable sir, it is not easy for us—dwelling at home with a bed crowded with chil

dren, enjoying Kåsian sandalwood, wearing garlands, scents, and unguents, receiving go

ld and silver—from time to time to take up and dwell upon those discourses spoken by t25 
he Tathågata that are deep, deep in meaning, supramundane, dealing with emptiness. As

 we are established in the five training rules, let the Blessed One teach us a higher aspect

 of the Dhamma.” 

“Therefore, Dhammadinna, you should all train yourselves thus: ‘We will possess c

onfirmed confidence in the Buddha … in the Dhamma … in the Sangha.… We will pos30 
sess the virtues dear to the noble ones, unbroken … leading to concentration.’ It is in su

ch a way that you should train yourselves.” 

“Venerable sir, as to these four factors of stream-entry that have been taught by the 

Blessed One, these things exist in us, and we are seen involved in those things. For, ven

erable sir, we possess confirmed confidence in the Buddha … [408] … in the Dhamma 35 
… in the Sangha.… We possess the virtues dear to the noble ones, unbroken … leading 

to concentration.” 

“It is a gain for all of you, Dhammadinna! It is well gained by all of you, Dhammadi

nna! You have all declared the fruit of stream-entry.” 
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54 (4) Ill 

On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu i

n Nigrodha’s Park. Now on that occasion a number of bhikkhus were making a robe for 

the Blessed One, thinking: “After the three months, with his robe completed, the Blesse5 
d One will set out on tour.”  

Mahånåma the Sakyan heard: “A number of bhikkhus, it is said, are making a robe f

or the Blessed One, thinking that after the three months, with his robe completed, the Bl

essed One will set out on tour.” 

Then Mahånåma the Sakyan approached the Blessed One, paid homage to him, sat d10 
own to one side, and said to him: “Venerable sir, I heard that a number of bhikkhus are 

making a robe for the Blessed One.… Now I have not heard and learnt in the presence o

f the Blessed One how a wise lay follower who is sick, afflicted, and gravely ill, should 

be exhorted by another wise lay follower.” 

“A wise lay follower,&362 Mahånåma, who is sick, afflicted, and gravely ill should 15 
be consoled by another wise lay follower with four consolations: ‘Let the venerable one 

be consoled. The venerable one&363 has confirmed confidence in the Buddha thus: ‘Th

e Blessed One is … teacher of devas and humans, the Enlightened One, the Blessed One

.’ He has confirmed confidence in the Dhamma … in the Sangha.… He has the virtues d

ear to the noble ones, unbroken … leading to concentration.’ [409] 20 
“After a wise lay follower, who is sick, afflicted, and gravely ill, has been consoled 

by a wise lay follower with these four consolations, he should be asked: ‘Is the venerabl

e one anxious about his mother and father?’ If he says: ‘I am,’ he should be told: ‘But, g

ood sir, the venerable one is subject to death. Whether the venerable one is anxious abo

ut his mother and father or not, he will die anyway. Please let the venerable one abando25 
n his anxiety over his mother and father.’ 

“If he says: ‘I have abandoned my anxiety over my mother and father,’ he should be

 asked: ‘Is the venerable one anxious about his wife and children?’ If he says: ‘I am,’ he

 should be told: ‘But, good sir, the venerable one is subject to death. Whether the venera

ble one is anxious about his wife and children or not, he will die anyway. Please let the 30 
venerable one abandon his anxiety over his wife and children.’ 

“If he says: ‘I have abandoned my anxiety over my wife and children,’ he should be 

asked: ‘Is the venerable one anxious about the five cords of human sensual pleasure?’ If

 he says: ‘I am,’ he should be told: ‘Celestial sensual pleasures, friend, are more excelle

nt and sublime than human sensual pleasures. Please let the venerable one withdraw his 35 
mind from human sensual pleasures and resolve on the devas of the realm of the Four G

reat Kings.’  

“If he says: ‘My mind has been withdrawn from human sensual pleasures and resolv

ed on the devas of the realm of the Four Great Kings,’ he should be told: [410] ‘The Tåv
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atiµsa devas, friend, are more excellent and sublime than the devas of the realm of the F

our Great Kings. Please let the venerable one withdraw his mind from the devas of the r

ealm of the Four Great Kings and resolve on the Tåvatiµsa devas.’ 

“If he says: ‘My mind has been withdrawn from the devas of the realm of the Four 

Great Kings and resolved on the Tåvatiµsa devas,’ he should be told: ‘More excellent a5 
nd sublime, friend, than the Tåvatiµsa devas are the Yåma devas … the Tusita devas …

 the Nimmånarati devas … the Paranimmitavasavatt¥ devas.… The Brahma-world, frien

d, is more excellent and sublime than the Paranimmitavasavatt¥ devas. Please let the ven

erable one withdraw his mind from the Paranimmitavasavatt¥ devas and resolve on the 

Brahma-world.’&364 10 
“If he says: ‘My mind has been withdrawn from the Paranimmitavasavatt¥ devas and

 resolved on the Brahma-world,’ he should be told: ‘Even the Brahma-world, friend, is i

mpermanent, unstable, included in identity. Please let the venerable one withdraw his mi

nd from the Brahma-world and direct it to the cessation of identity.’&365 

“If he says: ‘My mind has been withdrawn from the Brahma-world; I have directed 15 
my mind to the cessation of identity,’ then, Mahånåma, I say there is no difference betw

een a lay follower who is thus liberated in mind and a bhikkhu who has been liberated i

n mind for a hundred years,&366 that is, between one liberation and the other.”&367 

 

55 (5) The Fruit of Stream-entry  20 
“Bhikkhus, these four things, when developed and cultivated, lead to the realization 

of the fruit of stream-entry. What four? [411] Association with good persons, hearing th

e true Dhamma, proper attention, practice in accordance with the Dhamma. These four t

hings, when developed and cultivated, lead to the realization of the fruit of stream-entry.

” 25 
 

56 (6) The Fruit of Once-returning  

“Bhikkhus, these four things, when developed and cultivated, lead to the realization 

of the fruit of once-returning. What four?… “ 

 30 
57 (7) The Fruit of Non-returning  

“ … lead to the realization of the fruit of non-returning.… “ 

 

58 (8) The Fruit of Arahantship  

“ … lead to the realization of the fruit of arahantship.… “ 35 
 

59 (9) The Obtaining of Wisdom 

“ … lead to the obtaining of wisdom.… “ 
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60 (10) The Growth of Wisdom 

“ … lead to the growth of wisdom.… “ 

 

61 (11) The Expansion of Wisdom 

“ … lead to the expansion of wisdom.… “ 5 
 

VII. Great Wisdom  

 

62 (1) Greatness of  Wisdom 

[412] “Bhikkhus, these four things, when developed and cultivated, lead to greatness10 
 of wisdom. What four? Association with good persons, hearing the true Dhamma, prop

er attention, practice in accordance with the Dhamma. These four things, when develope

d and cultivated, lead to greatness of wisdom.” 

 

63 (2)–74 (13) Extensiveness of Wisdom, Etc. 15 
“Bhikkhus, these four things, when developed and cultivated, lead to extensiveness 

of wisdom … to vastness of wisdom … to depth of wisdom … to the state of unequalled

 wisdom&368 … to breadth of wisdom … to abundance of wisdom … to quickness of 

wisdom … to buoyancy of wisdom … to joyousness of wisdom … [413] … to swiftness

 of wisdom … to sharpness of wisdom … to penetrativeness of wisdom.&369 What fou20 
r? Association with good persons, hearing the true Dhamma, proper attention, practice i

n accordance with the Dhamma. These four things, when developed and cultivated, lead

 to penetrativeness of wisdom.” 

 



Samyutta Nikaya Vol 5 Page 252 
 
 

Book XII 

Chapter 56 

Connected Discourses on the Truths 

(Sacca-saµyutta) 

 5 
 

I. Concentration 

 

1 (1) Concentration 

[414] Setting at Såvatth¥. “Bhikkhus, develop concentration. A bhikkhu who is conc10 
entrated understands things as they really are.&370 

“And what does he understand as it really is? He understands as it really is: ‘This is 

suffering.’ He understands as it really is: ‘This is the origin of suffering.’ He understand

s as it really is: ‘This is the cessation of suffering.’ He understands as it really is: ‘This i

s the way leading to the cessation of suffering.’ 15 
“Bhikkhus, develop concentration. A bhikkhu who is concentrated understands thin

gs as they really are. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

&371 An exertion should be made to understand: ‘This is the origin of suffering.’ An ex

ertion should be made to understand: ‘This is the cessation of suffering.’ An exertion sh20 
ould be made to understand: ‘This is the way leading to the cessation of suffering.’” 

 

2 (2) Seclusion 

“Bhikkhus, make an exertion in seclusion. A bhikkhu who is secluded understands t

hings as they really are. 25 
“And what does he understand as it really is? He understands as it really is: ‘This is 

suffering.’… ‘This is the origin of suffering.’… ‘This is the cessation of suffering.’… ‘

This is the way leading to the cessation of suffering.’ [415] 

“Bhikkhus, make an exertion in seclusion. A bhikkhu who is secluded understands t

hings as they really are. 30 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

3 (3) Clansmen (1) 35 
“Bhikkhus, whatever clansmen in the past rightly went forth from the household life

 into homelessness, all did so in order to make the breakthrough to the four noble truths 

as they really are. Whatever clansmen in the future will rightly go forth from the househ

old life into homelessness, all will do so in order to make the breakthrough to the four n
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oble truths as they really are. Whatever clansmen at present have rightly gone forth fro

m the household life into homelessness, all have done so in order to make the breakthro

ugh to the four noble truths as they really are. 

“What four? The noble truth of suffering, the noble truth of the origin of suffering, t

he noble truth of the cessation of suffering, the noble truth of the way leading to the cess5 
ation of suffering. Whatever clansmen rightly went forth … will rightly go forth … hav

e rightly gone forth from household life into homelessness, all have done so in order to 

make the breakthrough to these four noble truths as they really are. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 10 
of suffering.’” 

 

4 (4) Clansmen (2) 

“Bhikkhus, whatever clansmen in the past rightly went forth from the household life

 into homelessness and made the breakthrough to things as they really are, all made the 15 
breakthrough to the four noble truths as they really are. Whatever clansmen in the future

 will rightly go forth from the household life into homelessness and make the breakthrou

gh to things as they really are, [416] all will make the breakthrough to the four noble tru

ths as they really are. Whatever clansmen at present rightly gone forth from the househo

ld life into homelessness and made the breakthrough to things as they really are, all mak20 
e the breakthrough to the four noble truths as they really are. 

“What four? The noble truth of suffering, the noble truth of the origin of suffering, t

he noble truth of the cessation of suffering, the noble truth of the way leading to the cess

ation of suffering. Whatever clansmen made the breakthrough … will make the breakthr

ough … have made the breakthrough to things as they really are, all have made the brea25 
kthrough to these four noble truths as they really are. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 30 
5 (5) Recluses and Brahmins (1) 

“Bhikkhus, whatever recluses or brahmins in the past fully awakened to things as th

ey really are, all fully awakened to the four noble truths as they really are. Whatever recl

uses or brahmins in the future will fully awaken to things as they really are, all will fully

 awaken to the four noble truths as they really are. Whatever recluses or brahmins at pre35 
sent have fully awakened to things as they really are, all have fully awakened to the four

 noble truths as they really are. 

“What four? The noble truth of suffering … the noble truth of the way leading to the

 cessation of suffering. Whatever recluses or brahmins fully awakened … will fully awa
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ken … have fully awakened to things as they really are, all those have fully awakened to

 these four noble truths as they really are. [417] 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 5 
 

6 (6) Recluses and Brahmins (2) 

“Bhikkhus, whatever recluses or brahmins in the past revealed themselves as having

 fully awakened to things as they really are, all revealed themselves as having fully awa

kened to the four noble truths as they really are. Whatever recluses or brahmins in the fu10 
ture will reveal themselves as having fully awakened to things as they really are, all will

 reveal themselves as having fully awakened to the four noble truths as they really are. 

Whatever recluses or brahmins at present reveal themselves as having fully awakened to

 things as they really are, all reveal themselves as having fully awakened to the four nob

le truths as they really are. 15 
“What four? The noble truth of suffering … the noble truth of the way leading to the

 cessation of suffering. Whatever recluses or brahmins revealed themselves … will reve

al themselves … reveal themselves as having fully awakened to things as they really are

, all reveal themselves as having fully awakened to these four noble truths as they really 

are. 20 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

7 (7) Thoughts 25 
“Bhikkhus, do not think evil unwholesome thoughts; that is, sensual thought, though

t of ill will, thought of harming. For what reason? These thoughts, bhikkhus, are not ben

eficial; they are not concerned with the fundamentals of the holy life; [418] they do not l

ead to disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to enli

ghtenment, to Nibbåna. 30 
“When you think, bhikkhus, you should think: ‘This is suffering’; you should think: 

‘This is the origin of suffering’; you should think: ‘This is the cessation of suffering’; yo

u should think: ‘This is the way leading to the cessation of suffering.’ For what reason? 

These thoughts, bhikkhus, are beneficial; they are concerned with the fundamentals of t

he holy life; they lead to disenchantment, to dispassion, to cessation, to peace, to direct 35 
knowledge, to enlightenment, to Nibbåna. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 
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8 (8) Reflection 

“Bhikkhus, do not reflect in an evil unwholesome way:&372 ‘The world is eternal’ 

or ‘The world is not eternal’; or ‘The world is finite’ or ‘The world is infinite’; or ‘The s

oul and the body are the same’ or ‘The soul is one thing, the body is another’; or ‘The T5 
athågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tathåg

ata both exists and does not exist after death,’ or ‘The Tathågata neither exists nor does 

not exist after death.’ For what reason? Because, bhikkhus, this reflection is not benefici

al; it is not concerned with the fundamentals of the holy life; it does not lead to disencha

ntment, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to N10 
ibbåna. 

“When you reflect, bhikkhus, you should reflect: ‘This is suffering’; you should refl

ect: ‘This is the origin of suffering’; you should reflect: ‘This is the cessation of sufferin

g’; you should reflect: ‘This is the way leading to the cessation of suffering.’ For what r

eason? Because, bhikkhus, this reflection is beneficial; it is concerned with the fundame15 
ntals of the holy life; it leads to disenchantment, to dispassion, to cessation, to peace, to 

direct knowledge, [419] to enlightenment, to Nibbåna. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 20 
 

9 (9) Disputatious Talk 

“Bhikkhus, do not engage in disputatious talk,&373 saying: ‘You don’t understand t

his Dhamma and Discipline. I understand this Dhamma and Discipline. What, you unde

rstand this Dhamma and Discipline! You are practising wrongly, I am practising rightly.25 
 What should have been said before you said after; what should have been said after you

 said before. I am consistent, you are inconsistent. What you took so long to think out ha

s been overturned. Your thesis has been refuted. Go off to rescue your thesis, you’re def

eated, or disentangle yourself if you can.’ For what reason? Because, bhikkhus, this talk

 is not beneficial; it is not concerned with the fundamentals of the holy life; it does not l30 
ead to disenchantment, to dispassion, to cessation, to peace, to direct knowledge, to enli

ghtenment, to Nibbåna. 

“When you talk, bhikkhus, you should talk about: ‘This is suffering’; you should tal

k about: ‘This is the origin of suffering’; you should talk about: ‘This is the cessation of 

suffering’; you should talk about: ‘This is the way leading to the cessation of suffering.’ 35 
For what reason? Because, bhikkhus, this talk is beneficial; it is concerned with the fund

amentals of the holy life; it leads to disenchantment, to dispassion, to cessation, to peace

, to direct knowledge, to enlightenment, to Nibbåna. 
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“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

10 (10) Pointless Talk 5 
“Bhikkhus, do not engage in the various kinds of pointless talk,&374 that is, talk ab

out kings, thieves, and ministers of state; talk about armies, dangers, and wars; talk abou

t food, drink, garments, and beds; talk about garlands and scents; talk about relations, ve

hicles, villages, towns, cities, and countries; talk about women and talk about heroes; [4

20] street talk and talk by the well; talk about those departed in days gone by; rambling 10 
chitchat; speculation about the world and speculation about the sea; talk about becoming

 this or that. For what reason? Because, bhikkhus, this talk is not beneficial; it is not con

cerned with the fundamentals of the holy life; it does not lead to disenchantment, to disp

assion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbåna. 

“When you talk, bhikkhus, you should talk about: ‘This is suffering’; you should tal15 
k about: ‘This is the origin of suffering’; you should talk about: ‘This is the cessation of 

suffering’; you should talk about: ‘This is the way leading to the cessation of suffering.’ 

For what reason? Because, bhikkhus, this talk is beneficial; it is concerned with the fund

amentals of the holy life; it leads to disenchantment, to dispassion, to cessation, to peace

, to direct knowledge, to enlightenment, to Nibbåna. 20 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

II. Setting in Motion the Wheel of the Dhamma 25 
 

11 (1) Setting in Motion the Wheel of the Dhamma 

Thus have I heard. On one occasion the Blessed One was dwelling at Båråˆas¥ in the

 Deer Park at Isipatana. [421] There the Blessed One addressed the bhikkhus of the grou

p of five thus:&375 30 
“Bhikkhus, these two extremes should not be followed by one who has gone forth in

to homelessness. What two? The pursuit of sensual happiness in sensual pleasures, whic

h is low, vulgar, the way of worldlings, ignoble, unbeneficial; and the pursuit of self-mo

rtification, which is painful, ignoble, unbeneficial. Without veering towards either of the

se extremes, the Tathågata has awakened to the middle way, which gives rise to vision, 35 
which gives rise to knowledge, which leads to peace, to direct knowledge, to enlightenm

ent, to Nibbåna. 

“And what, bhikkhus, is that middle way awakened to by the Tathågata, which gives

 rise to vision … which leads to Nibbåna? It is this noble eightfold path; that is, right vie
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w, right intention, right speech, right action, right livelihood, right effort, right mindfuln

ess, right concentration. This, bhikkhus, is that middle way awakened to by the Tathågat

a, which gives rise to vision, which gives rise to knowledge, which leads to peace, to dir

ect knowledge, to enlightenment, to Nibbåna. 

“Now this, bhikkhus, is the noble truth of suffering: birth is suffering, aging is suffer5 
ing, illness is suffering, death is suffering;&376 union with what is displeasing is sufferi

ng; separation from what is pleasing is suffering; not to get what one wants is suffering; 

in brief, the five aggregates subject to clinging are suffering. 

“Now this, bhikkhus, is the noble truth of the origin of suffering: it is this craving w

hich leads to re-becoming, accompanied by delight and lust, seeking delight here and th10 
ere; that is, craving for sensual pleasures, craving for becoming, craving for disbecomin

g. 

“Now this, bhikkhus, is the noble truth of the cessation of suffering: it is the remaind

erless fading away and cessation of that same craving, the giving up and relinquishing o

f it, freedom from it, non-reliance on it. 15 
“Now this, bhikkhus, is the noble truth of the way leading to the cessation of sufferi

ng: [422] it is this noble eightfold path; that is, right view … right concentration. 

“‘This is the noble truth of suffering’: thus, bhikkhus, in regard to things unheard be

fore, there arose in me vision, knowledge, wisdom, true knowledge, and light. 

“‘This noble truth of suffering is to be fully understood’: thus, bhikkhus, in regard to20 
 things unheard before, there arose in me vision … and light. 

“‘This noble truth of suffering has been fully understood’: thus, bhikkhus, in regard 

to things unheard before, there arose in me vision … and light. 

“‘This is the noble truth of the origin of suffering’: thus, bhikkhus, in regard to thing

s unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and lig25 
ht. 

“‘This noble truth of the origin of suffering is to be abandoned’: thus, bhikkhus, in r

egard to things unheard before, there arose in me vision … and light. 

“‘This noble truth of the origin of suffering has been abandoned’: thus, bhikkhus, in 

regard to things unheard before, there arose in me vision … and light. 30 
“‘This is the noble truth of the cessation of suffering’: thus, bhikkhus, in regard to th

ings unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and

 light. 

“‘This noble truth of the cessation of suffering is to be realized’: thus, bhikkhus, in r

egard to things unheard before, there arose in me vision … and light. 35 
“‘This noble truth of the cessation of suffering has been realized’: thus, bhikkhus, in 

regard to things unheard before, there arose in me vision … and light. 
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“‘This is the noble truth of the way leading to the cessation of suffering’: thus, bhikk

hus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, tr

ue knowledge, and light. 

“‘This noble truth of the way leading to the cessation of suffering is to be developed

’: thus, bhikkhus, in regard to things unheard before, there arose in me vision … and lig5 
ht. 

“‘This noble truth of the way leading to the cessation of suffering has been develope

d’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowled

ge, wisdom, true knowledge, and light.  

“So long, bhikkhus, as my knowledge and vision of these four noble truths as they r10 
eally are in their three phases and twelve aspects was not thoroughly purified in this wa

y,&377 [423] I did not claim to have awakened to the unsurpassed perfect enlightenmen

t in this world with its devas, Måra, and Brahmå, in this generation with its recluses and 

brahmins, its devas and humans. But when my knowledge and vision of these four noble

 truths as they really are in their three phases and twelve aspects was thoroughly purifie15 
d in this way, then I claimed to have awakened to the unsurpassed perfect enlightenment

 in this world with its devas, Måra, and Brahmå, in this generation with its recluses and 

brahmins, its devas and humans. The knowledge and the vision arose in me: ‘Unshakea

ble is the liberation of my mind. This is my last birth. Now there is no more re-becomin

g.’” 20 
This is what the Blessed One said. Being pleased, the bhikkhus of the group of five 

delighted in the Blessed One’s statement. And while this discourse was being spoken, th

ere arose in the Venerable Kondañña the dust-free, stainless vision of the Dhamma: “W

hatever is subject to origination is all subject to cessation.” 

And when the Wheel of the Dhamma had been set in motion by the Blessed One,&325 
78 the earth devas raised a cry: “At  Båråˆas¥, in the Deer Park at Isipatana, this unsurpa

ssed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be

 stopped by any recluse or brahmin or deva or Måra or Brahmå or by anyone in the worl

d.” Having heard the cry of the earth devas, the devas of the realm of the Four Great Ki

ngs raised a cry: “At Båråˆas¥ … this unsurpassed Wheel of the Dhamma has been set i30 
n motion by the Blessed One, which cannot be stopped … by anyone in the world.” Hav

ing heard the cry of the devas of the realm of the Four Great Kings, the Tåvatiµsa devas

 … the Yåma devas … the Tusita devas … the Nimmånarat¥ devas … the Paranimmitav

asavatt¥ devas … the devas of Brahmå’s company raised a cry: “At Båråˆas¥, in the Dee

r Park at Isipatana, this unsurpassed Wheel of the Dhamma has been set in motion by th35 
e Blessed One, [424] which cannot be stopped by any recluse or brahmin or deva or Må

ra or Brahmå or by anyone in the world.” 

Thus at that moment, at that instant, at that second, the cry spread as far as the Brah

ma-world, and this ten thousandfold world-system shook, quaked, and trembled, and an 
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immeasurable glorious radiance appeared in the world surpassing the divine majesty of t

he devas. 

Then the Blessed One uttered this inspired utterance: “Koˆ∂añña has indeed underst

ood! Koˆ∂añña has indeed understood!” In this way the Venerable Koˆ∂añña acquired t

he name “Aññå Koˆ∂añña—Koˆ∂añña Who Has Understood.” 5 
 

12 (2) Tathågatas 

“‘This is the noble truth of suffering’: thus, bhikkhus, in regard to things unheard be

fore, there arose in the Tathågatas vision, knowledge, wisdom, true knowledge, and ligh

t. 10 
“‘This noble truth of suffering is to be fully understood’: thus, bhikkhus, in regard to

 things unheard before, there arose in the Tathågatas vision … and light. 

“‘This noble truth of suffering has been fully understood’: thus, bhikkhus, in regard 

to things unheard before, there arose in the Tathågatas vision … and light. 

“‘This is the noble truth of the origin of suffering’ … ‘This noble truth of the origin 15 
of suffering is to be abandoned’ … ‘This noble truth of the origin of suffering has been 

abandoned’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathå

gatas vision … and light. 

“‘This is the noble truth of the cessation of suffering’ … ‘This noble truth of the ces

sation of suffering is to be realized’ … [425] ‘This noble truth of the cessation of sufferi20 
ng has been realized’: thus, bhikkhus, in regard to things unheard before, there arose in t

he Tathågatas vision … and light. 

“‘This is the noble truth of the way leading to the cessation of suffering’ … ‘This no

ble truth of the way leading to the cessation of suffering is to be developed’ … ‘This no

ble truth of the way leading to the cessation of suffering has been developed’: thus, bhik25 
khus, in regard to things unheard before, there arose in the Tathågatas vision, knowledg

e, wisdom, true knowledge, and light.”  

 

13 (3) Aggregates 

“Bhikkhus, there are these four noble truths. What four? The noble truth of suffering30 
, the noble truth of the origin of suffering, the noble truth of the cessation of suffering, t

he noble truth of the way leading to the cessation of suffering. 

“And what, bhikkhus, is the noble truth of suffering? It should be said: the five aggr

egates subject to clinging; that is, the form aggregate subject to clinging … the consciou

sness aggregate subject to clinging. This is called the noble truth of suffering. 35 
“And what, bhikkhus, is the noble truth of the origin of suffering? It is this craving 

which leads to re-becoming, accompanied by delight and lust, seeking delight here and t

here; that is, craving for sensual pleasures, craving for becoming, craving for disbecomi

ng. This is called the noble truth of the origin of suffering. 
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“And what, bhikkhus, is the noble truth of the cessation of suffering? It is the remain

derless fading away and cessation of that same craving, the giving up and relinquishing 

of it, freedom from it, non-reliance on it. This is called the noble truth of the cessation o

f suffering. 

“And what, bhikkhus, is the noble truth of the way leading to the cessation of sufferi5 
ng? It is this noble eightfold path; that is, right view … right concentration. This is calle

d the noble truth of the way leading to the cessation of suffering. [426] 

“These, bhikkhus, are the four noble truths. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 10 
of suffering.’” 

 

14 (4) Internal Sense Bases 

“Bhikkhus, there are these four noble truths. What four? The noble truth of suffering

, the noble truth of the origin of suffering, the noble truth of the cessation of suffering, t15 
he noble truth of the way leading to the cessation of suffering. 

“And what, bhikkhus, is the noble truth of suffering? It should be said: the six intern

al sense bases. What six? The eye base … the mind base. This is called the noble truth o

f suffering.” 

(The rest of the sutta is identical with §13.) 20 
 

15 (5) Remembrance (1) 

“Bhikkhus, do you remember the four noble truths taught by me?” 

When this was said, a certain bhikkhu said to the Blessed One: [427] “Venerable sir,

 I remember the four noble truths taught by the Blessed One.” 25 
“But how, bhikkhu, do you remember the four noble truths taught by me?” 

“I remember suffering, venerable sir, as the first noble truth taught by the Blessed O

ne. I remember the origin of suffering as the second noble truth taught by the Blessed O

ne. I remember the cessation of suffering as the third noble truth taught by the Blessed 

One. I remember the way leading to the cessation of suffering as the fourth noble truth t30 
aught by the Blessed One. It is in this way, venerable sir, that I remember the four noble

 truths taught by the Blessed One.” 

“Good, good, bhikkhu! It is good that you remember the four noble truths taught by 

me. Suffering, bhikkhu, is the first noble truth taught by me: remember it thus. The origi

n of suffering is the second noble truth taught by me: remember it thus. The cessation of35 
 suffering is the third noble truth taught by me: remember it thus. The way leading to the

 cessation of suffering is the fourth noble truth taught by me: remember it thus. In this w

ay, bhikkhu, remember the four noble truths taught by me. 
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“Therefore, bhikkhu, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

16 (6) Remembrance (2) 5 
“Bhikkhus, do you remember the four noble truths taught by me?” [428] 

When this was said, a certain bhikkhu said to the Blessed One: “Venerable sir, I rem

ember the four noble truths taught by the Blessed One.” 

“But how, bhikkhu, do you remember the four noble truths taught by me?” 

“I remember suffering, venerable sir, as the first noble truth taught by the Blessed O10 
ne. For if any recluse or brahmin should speak thus: ‘This is not the first noble truth of s

uffering taught by the recluse Gotama; having rejected this first noble truth of suffering,

 I will make known another first noble truth of suffering’—this is impossible.  

“I remember the origin of suffering as the second noble truth taught by the Blessed 

One…. I remember the cessation of suffering as the third noble truth taught by the Bless15 
ed One…. I remember the way leading to the cessation of suffering as the fourth noble t

ruth taught by the Blessed One. For if any recluse or brahmin should speak thus: ‘This i

s not the fourth noble truth of the way leading to the cessation of suffering taught by the 

recluse Gotama; having rejected this fourth noble truth of the way leading to the cessati

on of suffering, I will make known another fourth noble truth of the way leading to the c20 
essation of suffering’—this is impossible.  

“It is in this way, venerable sir, that I remember the four noble truths taught by the B

lessed One.” 

“Good, good, bhikkhu! It is good that you remember the four noble truths taught by 

me. Suffering, bhikkhu, is the first noble truth taught by me: remember it thus. For if an25 
y recluse or brahmin should speak thus … (as above) … [429] ‘This is not the fourth no

ble truth of the way leading to the cessation of suffering taught by the recluse Gotama; h

aving rejected this fourth noble truth of the way leading to the cessation of suffering, I 

will make known another fourth noble truth of the way leading to the cessation of suffer

ing’—this is impossible.  30 
“In this way, bhikkhu, remember the four noble truths taught by me. 

“Therefore, bhikkhu, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 35 
17 (7) Ignorance 

Sitting to one side, that bhikkhu said to the Blessed One: “Venerable sir, it is said, ‘i

gnorance, ignorance.’ What is ignorance, venerable sir, and in what way is one immerse

d in ignorance?” 
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“Bhikkhu, non-knowledge of suffering, non-knowledge of the origin of suffering, no

n-knowledge of the cessation of suffering, non-knowledge of the way leading to the ces

sation of suffering: this is called ignorance, bhikkhu, and it is in this way that one is im

mersed in ignorance. 

“Therefore, bhikkhu, an exertion should be made to understand: ‘This is suffering.’5 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

18 (8) True Knowledge 

Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down t10 
o one side, and said to him: “Venerable sir, it is said, ‘true knowledge, true knowledge.’ 

What is true knowledge, venerable sir, and in what way has one arrived at true knowled

ge?” [430] 

“Bhikkhu, knowledge of suffering, knowledge of the origin of suffering, knowledge 

of the cessation of suffering, knowledge of the way leading to the cessation of suffering:15 
 this is called true knowledge, bhikkhu, and it is in this way that one has arrived at true k

nowledge. 

 “Therefore, bhikkhu, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’”  20 
 

19 (9) Implications 

“‘This is the noble truth of suffering’: such has been made known by me. Therein, in

numerable nuances, innumerable details, innumerable implications&379 (are contained 

in the statement): ‘This is the noble truth of suffering.’ 25 
“‘This is the noble truth of the origin of suffering’ … ‘This is the noble truth of the c

essation of suffering’ … ‘This is the noble truth of the way leading to the cessation of su

ffering’: such has been made known by me. Therein, innumerable nuances, innumerable

 details, innumerable implications (are contained in the statement): ‘This is the noble tru

th of the way leading to the cessation of suffering.’ 30 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

20 (10) Actual 35 
“Bhikkhus, these four things are actual, unerring, not otherwise.&380 What four?  

“‘This is suffering’: this, bhikkhus, is actual, unerring, not otherwise. ‘This is the ori

gin of suffering’: this is actual, unerring, not otherwise. ‘This is the cessation of sufferin
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g’: actual, unerring, not otherwise. [431] ‘This is the way leading to the cessation of suff

ering’: this is actual, unerring, not otherwise. 

“These four things, bhikkhus, are actual, unerring, not otherwise. 

 “Therefore, bhikkhu, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 5 
of suffering.’”  

 

III. Ko†igama 

 

21 (1) Ko†igama (1)&381 10 
On one occasion the Blessed One was dwelling among the Vajjian#s at Ko†igama. T

here the Blessed One addressed the bhikkhus thus: “Bhikkhus, it is because of not under

standing and not penetrating the four noble truths that you and I have roamed and wand

ered through this long course of saµsåra. What four? 

“It is, bhikkhus, because of not understanding and not penetrating the noble truth of 15 
suffering that you and I have roamed and wandered through this long course of saµsåra.

 It is because of not understanding and not penetrating the noble truth of the origin of su

ffering … the noble truth of the cessation of suffering … the noble truth of the way lead

ing to the cessation of suffering [432] that you and I have roamed and wandered through

 this long course of saµsåra.  20 
“That noble truth of suffering, bhikkhus, has been understood and penetrated. That n

oble truth of the origin of suffering has been understood and penetrated. That noble trut

h of the cessation of suffering has been understood and penetrated. That noble truth of t

he way leading to the cessation of suffering has been understood and penetrated. Cravin

g for becoming has been cut off; the conduit to becoming has been destroyed; now there25 
 is no more re-becoming.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this: 

 

“Because of not seeing as they are 30 
The four noble truths, 

We have wandered through the long course 

In the various kinds of births. 

 

Now these truths have been seen; 35 
The conduit to becoming is severed; 

Cut off is the root of suffering: 

Now there is no more re-becoming.” 
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22 (2) Ko†igåma (2) 

“Bhikkhus, those recluses or brahmins who do not understand as it really is: ‘This is 

suffering’; who do not understand as it really is: ‘This is the origin of suffering’; who do

 not understand as it really is: ‘This is the cessation of suffering’; who do not understand

 as it really is: ‘This is the way leading to the cessation of suffering’: these I do not cons5 
ider to be recluses among recluses or brahmins among brahmins, and these venerable on

es do not, by realizing it for themselves with direct knowledge, enter and dwell, in this v

ery life, in the goal of recluseship or the goal of brahminhood. 

“But, bhikkhus, those recluses or brahmins who understand these things: these I con

sider to be recluses among recluses and brahmins among brahmins, [433] and these ven10 
erable ones, by realizing it for themselves with direct knowledge, enter and dwell, in thi

s very life, in the goal of recluseship and the goal of brahminhood.” 

This is what the Blessed One said. Having said this, the Sublime One, the Teacher, f

urther said this:&382 

 15 
“Those who do not understand suffering, 

Who know not suffering’s origin, 

Nor where suffering completely stops, 

Where it ceases without remainder; 

Who do not know that path 20 
Which leads to suffering’s appeasement: 

They are devoid of mind’s liberation 

And also of liberation by wisdom. 

Incapable of making an end, 

They fare on to birth and decay. 25 
 

But those who understand suffering, 

Who know too suffering’s origin,  

And where suffering completely stops, 

Where it ceases without remainder; 30 
Who understand that path 

Which leads to suffering’s appeasement: 

They are endowed with mind’s liberation 

And also with liberation by wisdom. 

Being capable of making an end, 35 
They fare no more in birth and decay.” 
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23 (3) Fully Enlightened One 

Setting at Såvatth¥. “Bhikkhus, there are these four noble truths. What four? The nob

le truth of suffering … the noble truth of the way leading to the cessation of suffering. It

 is because he has fully awakened to these four noble truths as they really are that the Ta

thågata is called the Arahant, the Fully Enlightened One. 5 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

24 (4) Arahant 10 
Setting at Såvatth¥. “Bhikkhus, whatever Arahants, Fully Enlightened Ones in the pa

st fully awakened to things as they really are, all fully awakened to the four noble truths 

as they really are. [434] Whatever Arahants, Fully Enlightened Ones in the future will f

ully awaken to things as they really are, all will fully awaken to the four noble truths as t

hey really are. Whatever Arahants, Fully Enlightened Ones at present have fully awaken15 
ed to things as they really are, all have fully awakened to the four noble truths as they re

ally are. 

“What four? The noble truth of suffering, the noble truth of the origin of suffering, t

he noble truth of the cessation of suffering, the noble truth of the way leading to the cess

ation of suffering. Whatever Arahants, Fully Enlightened Ones fully awakened … will f20 
ully awaken … have fully awakened to things as they really are, all those have fully awa

kened to these four noble truths as they really are. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 25 
 

25 (5) The Destruction of the Taints 

“Bhikkhus, I say that the destruction of the taints is for one who knows and sees, not

 for one who does not know and does not see.&383 For one who knows what, for one w

ho sees what, does the destruction of the taints come about? The destruction of the taints30 
 comes about for one who knows and sees: ‘This is suffering’; for one who knows and s

ees: ‘This is the origin of suffering’; for one who knows and sees: ‘This is the cessation 

of suffering’; for one who knows and sees: ‘This is the way leading to the cessation of s

uffering.’ It is for one who knows thus, for one who sees thus, that the destruction of the

 taints comes about. 35 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 
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26 (6) Friends 

“Bhikkhus, those for whom you have compassion and who think you should be heed

ed, whether friends or colleagues, relatives or kinsmen—[435] these you should exhort, 

settle, and establish for making the breakthrough to the four noble truths as they really a

re.&384 5 
“What four? The noble truth of suffering, the noble truth of the origin of suffering, t

he noble truth of the cessation of suffering, the noble truth of the way leading to the cess

ation of suffering. 

“Those for whom you have compassion … these you should exhort, settle, and estab

lish for making the breakthrough to these four noble truths as they really are. 10 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

27 (7) Actual 15 
“Bhikkhus, there are these four noble truths. What four? The noble truth of suffering

, the noble truth of the origin of suffering, the noble truth of the cessation of suffering, t

he noble truth of the way leading to the cessation of suffering. These four noble truths, b

hikkhus, are actual, unerring, not otherwise. Therefore they are called noble truths. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’20 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

28 (8) The World 

“Bhikkhus, these are these four noble truths. What four? The noble truth of suffering25 
, the noble truth of the origin of suffering, the noble truth of the cessation of suffering, t

he noble truth of the way leading to the cessation of suffering. In this world, with its dev

as, Marå, and Brahmå, in this generation with its recluses and brahmins, its devas and h

umans, the Tathågata is the noble one. Therefore they are called noble truths. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’30 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” [436] 

 

29 (9) To Be Fully Understood 

“Bhikkhus, there are these four noble truths. What four? The noble truth of suffering35 
, the noble truth of the origin of suffering, the noble truth of the cessation of suffering, t

he noble truth of the way leading to the cessation of suffering. These are the four noble t

ruths. 
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“Of these four noble truths, bhikkhus, there is a noble truth that is to be fully underst

ood; there is a noble truth that is to be abandoned; there is a noble truth that is to be reali

zed; there is a noble truth that is to be developed. 

“And what, bhikkhus, is the noble truth that is to be fully understood? The noble trut

h of suffering is to be fully understood; the noble truth of the origin of suffering is to be 5 
abandoned; the noble truth of the cessation of suffering is to be realized; the noble truth 

of the way leading to the cessation of suffering is to be developed. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 10 
 

30 (10) Gavampati 

On one occasion a number of elder bhikkhus were dwelling among the Cetas at Sah

añcanika. Now on that occasion when the elder bhikkhus had returned from their alms r

ound, after their meal they had assembled in the pavilion and were sitting together when15 
 this conversation arose: “Friend, does one who sees suffering also see the origin of suff

ering, also see the cessation of suffering, also see the way leading to the cessation of suf

fering?” 

When this was said, the Venerable Gavampati said to the elder bhikkhus: “Friends, I

 have heard this in the presence of the Blessed One, I have learned this in his presence: [20 
437] ‘Bhikkhus, one who sees suffering also sees the origin of suffering, also sees the ce

ssation of suffering, also sees the way leading to the cessation of suffering. One who see

s the origin of suffering also sees suffering, also sees the cessation of suffering, also see

s the way leading to the cessation of suffering. One who sees the cessation of suffering a

lso sees suffering, also sees the origin of suffering, also sees the way leading to the cess25 
ation of suffering. One who sees the way leading to the cessation of suffering also sees s

uffering, also sees the origin of suffering, also sees the cessation of suffering.’”&385 

 

IV. The Siµsapå Grove 

 30 
31 (1) The Siµsapå Grove 

On one occasion the Blessed One was dwelling at Kosamb¥ in a siµsapå grove. The

n the Blessed One took up a few siµsapå leaves in his hand and addressed the bhikkhus 

thus: “What do you think, bhikkhus, which is more numerous: these few siµsapå leaves

 that I have taken up in my hand or those in the siµsapå grove overhead?” [438] 35 
“Venerable sir, the siµsapå leaves that the Blessed One has taken up in his hand are 

few, but those in the siµsapå grove overhead are numerous.” 

“So too, bhikkhus, the things I have directly known but have not taught you are num

erous. The things I have taught you are few. And why, bhikkhus, have I not taught those
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 many things? Because they are not beneficial, not concerned with the fundamentals of t

he holy life; they do not lead to disenchantment, to dispassion, to cessation, to peace, to 

direct knowledge, to enlightenment, to Nibbåna. Therefore I have not taught them. 

“And what, bhikkhus, have I taught? I have taught: ‘This is suffering’; I have taught:

 ‘This is the origin of suffering’; I have taught: ‘This is the cessation of suffering’; I hav5 
e taught: ‘This is the way leading to the cessation of suffering.’ And why, bhikkhus, hav

e I taught this? Because this is beneficial, concerned with the fundamentals of the holy li

fe; this leads to disenchantment, to dispassion, to cessation, to peace, to direct knowledg

e, to enlightenment, to Nibbåna. Therefore I have taught this. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’10 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

32 (2) Acacia 

“Bhikkhus, if anyone should speak thus: ‘Without having made the breakthrough to 15 
the noble truth of suffering as it really is, without having made the breakthrough to the n

oble truth of the origin of suffering as it really is, without having made the breakthrough

 to the noble truth of the cessation of suffering as it really is, without having made the br

eakthrough to the noble truth of the way leading to the cessation of the suffering as it re

ally is, I will completely make an end to suffering’: this is impossible. 20 
“Suppose, bhikkhus, someone should say: ‘Having made a basket of acacia leaves o

r of pine needles or of myrobalan leaves,&386 [439] I will bring water or a palm fruit:&

387 this would be impossible. So too, bhikkhus, if anyone should speak thus: ‘Without 

having made the breakthrough to the noble truth of suffering as it really is … I will com

pletely make an end to suffering’: this is impossible. 25 
“But if anyone, bhikkhus, should speak thus: ‘Having made the breakthrough to the 

noble truth of suffering as it really is, having made the breakthrough to the noble truth o

f the origin of suffering as it really is, having made the breakthrough to the noble truth o

f the cessation of suffering as it really is, having made the breakthrough to the noble trut

h of the way leading to the cessation of the suffering as it really is, I will completely ma30 
ke an end to suffering’: this is possible. 

“Suppose, bhikkhus, someone should say: ‘Having made a basket of lotus leaves or 

of kino leaves or of måluva leaves,&388 I will bring water or a palm fruit’: this would b

e possible. So too, bhikkhus, if anyone should speak thus: ‘Having made the breakthrou

gh to the noble truth of suffering as it really is … I will completely make an end to suffe35 
ring’: this is possible.  

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 



Samyutta Nikaya Vol 5 Page 269 
 
 

 

33 (3) Stick 

“Bhikkhus, just as a stick thrown up into the air falls now on its bottom, now on its t

op, so too as beings roam and wander on, hindered by ignorance and fettered by craving

, now they go from this world to the other world, now they come from the other world t5 
o this world.&389 For what reason? Because they have not seen the four noble truths. 

What four? The noble truth of suffering … the noble truth of the way leading to the cess

ation of suffering. [440] 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 10 
of suffering.’” 

 

34 (4) Clothes 

“Bhikkhus, if one’s clothes or head were ablaze, what should be done about it?” 

“Venerable sir, if one’s clothes or head were ablaze, to extinguish one’s blazing clot15 
hes or head one should arouse extraordinary desire, make an extraordinary effort, stir up

 zeal and enthusiasm, be unremitting, and exercise mindfulness and clear comprehensio

n.&390 

“Bhikkhus, one might look on equanimously at one’s blazing clothes or head, payin

g no attention to them, but so long as one has not made the breakthrough to the four nob20 
le truths as they really are, in one to make the breakthrough one should arouse extraordi

nary desire, make an extraordinary effort, stir up zeal and enthusiasm, be unremitting, a

nd exercise mindfulness and clear comprehension. What four? The noble truth of sufferi

ng … the noble truth of the way leading to the cessation of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’25 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

35 (5) A Hundred Spears 

“Bhikkhus, suppose there was a man with a lifespan of a hundred years, who could l30 
ive a hundred years. Someone would say to him: ‘Come, good man, in the morning they

 will strike you with a hundred spears; at noon they will strike you with a hundred spear

s; in the evening they will strike you with a hundred spears.&391 And you, good man, b

eing struck day after day by three hundred spears will have a lifespan of a hundred years

, will live a hundred years; and then, after a hundred years have passed, you will make t35 
he breakthrough to the four noble truths, to which you had not broken through earlier. [4

41] 

“It is fitting, bhikkhus, for a clansman intent on his good to accept the offer. For wh

at reason? Because this saµsåra, bhikkhus, is without discoverable beginning; a first poi
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nt cannot be discerned of blows by spears, blows by swords, blows by axes. And even t

hough this may be so, bhikkhus, I do not say that the breakthrough to the four noble trut

hs is accompanied by suffering or displeasure. Rather, bhikkhus, the breakthrough to the

 four noble truths is accompanied only by happiness, accompanied only by joy. What fo

ur? The noble truth of suffering … the noble truth of the way leading to the cessation of 5 
suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 10 
36 (6) Creatures 

“Bhikkhus, suppose a man were to cut up whatever grass, sticks, branches, and folia

ge there is in this Jambudi3pa and collect them into a single heap. Having done so, he w

ould impale the large creatures in the ocean on the large stakes, the middle-sized creatur

es on the middle-sized stakes, and the small creatures on the small stakes. Still, bhikkhu15 
s, the gross creatures in the ocean would not be exhausted even after all the grass, sticks,

 branches, and foliage in Jambud¥pa had been used up and exhausted. The small creature

s in the ocean that could not easily be impaled on stakes would be even more numerous 

than this. For what reason? [442] Because of the minuteness of their bodies. 

“So vast, bhikkhus, is the plane of misery. The person who is accomplished in view,20 
 freed from that vast plane of misery, understands as it really is: ‘This is suffering.’… ‘T

his is the way leading to the cessation of suffering.’ 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 25 
 

37 (7) The Sun (1) 

“Bhikkhus, this is the forerunner and harbinger of the rising of the sun, that is, the d

awn. So too, bhikkhus, for a bhikkhu this is the forerunner and harbinger of the breakthr

ough to the four noble truths as the really are, that is, right view. It is to be expected that30 
 a bhikkhu with right view&392 will understand as it really is: ‘This is suffering.’… ‘Th

is is the way leading to the cessation of suffering.’ 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 35 
 

38 (8) The Sun (2) 

“Bhikkhus, so long as the sun and moon have not arisen in the world, for so long the

re is no manifestation of great light and great radiance, but then blinding darkness preva



Samyutta Nikaya Vol 5 Page 271 
 
 
ils, a dense mass of darkness; for so long day and night are not discerned, the month and

 fortnight are not discerned, the seasons and the year are not discerned. 

“But, bhikkhus, when the sun and moon arise in the world, then there is the manifest

ation of great light and great radiance; [443] then there is no blinding darkness, no dense

 mass of darkness; then day and night are discerned, the month and fortnight are discern5 
ed, the seasons and year are discerned. 

“So too, bhikkhus, so long as a Tathågata has not arisen in the world, an Arahant, a 

Fully Enlightened One, for so long there is no manifestation of great light and great radi

ance, but then blinding darkness prevails, a dense mass of darkness; for so long there is 

no explaining, teaching, proclaiming, establishing, disclosing, analysing, or elucidating 10 
of the four noble truths. 

“But, bhikkhus, when a Tathågata arises in the world, an Arahant, a Fully Enlighten

ed One, then there is the manifestation of great light and great radiance; then no blindin

g darkness prevails, no dense mass of darkness; then there is the explaining, teaching, pr

oclaiming, establishing, disclosing, analysing, and elucidating of the four noble truths. 15 
What four? The noble truth of suffering … the noble truth of the way leading to the cess

ation of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 20 
 

39 (9) Indra’s Pillar 

“Bhikkhus, those recluses or brahmins who do not understand as it really is ‘This is 

suffering’ … ‘This is the way leading to the cessation of suffering’—they look up at the 

face of another recluse or brahmin, thinking: ‘This worthy is surely one who really kno25 
ws, who really sees.’ 

“Suppose, bhikkhus, a tuft of cotton wool or a tuft of kapok, light, wafted by the win

d, had settled on an even piece of ground. [444] An easterly wind would drive it westwa

rd; a westerly wind would drive it eastward; a northerly wind would drive it southward; 

a southerly wind would drive it northwards. For what reason? Because of the lightness o30 
f the tuft of kapok. 

“So too, bhikkhus, those recluses or brahmins who do not understand as it really is ‘

This is suffering’ … ‘This is the way leading to the cessation of suffering’—they look u

p at the face of another recluse or brahmin, thinking: ‘This worthy is surely one who rea

lly knows, who really sees.’ 35 
“But, bhikkhus, those recluses or brahmins who understand as it really is ‘This is suf

fering’ … ‘This is the way leading to the cessation of suffering’—they do not look up at

 the face of another recluse or brahmin, thinking: ‘This worthy is surely one who really 

knows, who really sees.’ 
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“Suppose, bhikkhus, there was an iron pillar or an Indra’s pillar&393 with a deep ba

se, securely planted, immobile, unshaking. Even if a forceful blast of wind comes from t

he east, that pillar would not shake, would not quake, would not tremble. Even if a force

ful blast of wind comes from the west … from the north … from the south, that pillar w

ould not shake, would not quake, would not tremble. For what reason? Because the Indr5 
a’s pillar has a deep base and is securely planted. 

“So too, bhikkhus, those recluses or brahmins who understand as it really is ‘This is 

suffering’ … ‘This is the way leading to the cessation of suffering’—they do not look u

p at the face of another recluse or brahmin, thinking: ‘This worthy is surely one who rea

lly knows, who really sees.’ For what reason? Because, bhikkhus, they have clearly seen10 
 the four noble truths. What four? [445] The noble truth of suffering … the noble truth o

f the way leading to the cessation of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 15 
 

40 (10) Seeking an Argument 

“Bhikkhus, if any bhikkhu understands as it really is: ‘This is suffering’ … ‘This is t

he way leading to the cessation of suffering,’ and then a recluse or brahmin comes from 

the east seeking an argument, searching for an argument, thinking: ‘I will refute his thes20 
is,’ it is impossible that he could make that bhikkhu shake, make him quake, make him t

remble. If a recluse or brahmin comes from the west … from the north … from the sout

h seeking an argument … it is impossible that he could make that bhikkhu shake, make 

him quake, make him tremble. 

“Suppose, bhikkhus, there is a stone column sixteen yards long: an eight yards’ porti25 
on of it would be sunk in the ground, an eight yards’ portion of it would be above groun

d. Even if a forceful blast of wind would come from the east, the column would not sha

ke, would not quake, would not tremble. For what reason? Because the stone column ha

s a deep base and is securely planted. 

“So too, bhikkhus, if any bhikkhu understands as it really is ‘This is suffering’ … ‘T30 
his is the way leading to the cessation of suffering,’ [446] and then a recluse or a brahmi

n comes … it is impossible that … he could make that bhikkhu shake, make him quake, 

make him tremble. For what reason? Because he has clearly seen the four noble truths. 

What four? The noble truth of suffering … the noble truth of the way leading to the cess

ation of suffering. 35 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’”  
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V. The Precipice 

 

41 (1) Reflection about the World 

On one occasion the Blessed One was dwelling at Råjagaha in the Bamboo Grove, t

he Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus: 5 
“Bhikkhus, once in the past a certain man set out from Råjagaha and went to the Su

mågadhå Lotus Pond, thinking: ‘I will reflect about the world.’&394 [447] He then sat d

own on the bank of the Sumågadhå Lotus Pond reflecting about the world. Then, bhikkh

us, the man saw a four-division army entering a lotus stalk on the bank of the pond. Hav

ing seen this, he thought: ‘I must be mad! I must be insane! I have seen something that d10 
oes not exist in the world.’ The man then entered the city and informed a great crowd of

 people: ‘I must be mad, sirs! I must be insane! I have seen something that does not exis

t in the world.’ 

“(They said to him:) ‘But how is it, good man, that you are mad? How are you insan

e? And what have you seen that does not exist in the world?’ 15 
“‘Here, sirs, I left Rajagaha and approached the Sumågadhå Lotus Pond … (as abov

e) … I saw a four-division army entering a lotus stalk on the bank of the pond. That’s w

hy I’m mad, that’s way I’m insane, and that’s what I have seen that does not exist in the 

world.’ 

“‘For sure, you’re mad, good man! For sure, you’re insane! And what you have seen20 
 does not exist in the world.’ 

“Nevertheless, bhikkhus, what that man saw was actually real, not unreal.&395 Onc

e in the past the devas and the asuras were arrayed for battle. In that battle the devas wo

n and the asuras were defeated. In their defeat, [448] the asuras were frightened and ente

red the asura city through the lotus stalk, to the bewilderment of the devas. 25 
“Therefore, bhikkhus, do not reflect about the world, thinking: ‘The world is eternal

’ or ‘The world is not eternal’; or ‘The world is finite’ or ‘The world is infinite’; or ‘The

 soul and the body are the same’ or ‘The soul is one thing, the body is another’; or ‘The 

Tathågata exists after death,’ or ‘The Tathågata does not exist after death,’ or ‘The Tath

ågata both exists and does not exist after death,’ or ‘The Tathågata neither exists nor doe30 
s not exist after death.’ For what reason? Because, bhikkhus, this reflection is not benefi

cial; it is not concerned with the fundamentals of the holy life; it does not lead to disenc

hantment, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to

 Nibbåna. 

“When you reflect, bhikkhus, you should reflect: ‘This is suffering’; you should refl35 
ect: ‘This is the origin of suffering’; you should reflect: ‘This is the cessation of sufferin

g’; you should reflect: ‘This is the way leading to the cessation of suffering.’ For what r

eason? Because, bhikkhus, this reflection is beneficial; it is concerned with the fundame
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ntals of the holy life; it leads to disenchantment, to dispassion, to cessation, to peace, to 

direct knowledge, to enlightenment, to Nibbåna. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 5 
 

42 (2) The Precipice 

On one occasion the Blessed One was dwelling at Råjagaha on the mountain Vultur

e Peak. Then the Blessed One addressed the bhikkhus thus: “Come, bhikkhus, let us go t

o Pa†ibhåna Peak for the day’s abiding.” 10 
“Yes, venerable sir,” those bhikkhus replied. [449] Then the Blessed One, together 

with a number of bhikkhus, went to Pa†ibhåna Peak. A certain bhikkhu saw the steep pr

ecipice off Pa†ibhåna Peak and said to the Blessed One: “That precipice is indeed steep, 

venerable sir; that precipice is extremely frightful. But is there, venerable sir, any other 

precipice steeper and more frightful than that one?” 15 
“There is, bhikkhu.” 

“But what, venerable sir, is that precipice steeper and more frightful than that one?” 

“Those recluses and brahmins, bhikkhu, who do not understand as it really is: ‘This i

s suffering’; who do not understand as it really is: ‘This is the origin of suffering’; who 

do not understand as it really is: ‘This is the cessation of suffering’; who do not understa20 
nd as it really is: ‘This is the way leading to the cessation of suffering’—they delight in 

volitional constructions that lead to birth; they delight in volitional constructions that lea

d to aging; they delight in volitional constructions that lead to death; they delight in volit

ional constructions that lead to sorrow, lamentation, pain, displeasure, and despair. Deli

ghting in such volitional constructions, they construct volitional constructions that lead t25 
o birth; they construct volitional constructions that lead to aging; they construct volition

al constructions that lead to death; they construct volitional constructions that lead to sor

row, lamentation, pain, displeasure, and despair. Having constructed such volitional con

structions, they tumble down the precipice of birth; they tumble down the precipice of a

ging; they tumble down the precipice of death; they tumble down the precipice of sorro30 
w, lamentation, pain, displeasure, and despair. They are not freed from birth, from aging

, from death, from sorrow, from lamentation, from pain, from displeasure, from despair;

 they are not freed from suffering, I say. [450] 

“But, bhikkhu, those recluses and brahmins who understand as it really is: ‘This is s

uffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight i35 
n volitional constructions that lead to birth; they do not delight in volitional construction

s that lead to aging; they do not delight in volitional constructions that lead to death; the

y do not delight in volitional constructions that lead to sorrow, lamentation, pain, disple

asure, and despair. Not delighting in such volitional constructions, they do not construct 
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volitional constructions that lead to birth; they do not construct volitional constructions t

hat lead to aging; they do not construct volitional constructions that lead to death; they d

o not construct volitional constructions that lead to sorrow, lamentation, pain, displeasur

e, and despair. Not having constructed such volitional constructions, they do not tumble 

down the precipice of birth; they do not tumble down the precipice of aging; they do not5 
 tumble down the precipice of death; they do not tumble down the precipice of sorrow, l

amentation, pain, displeasure, and despair. They are freed from birth, from aging, from 

death, from sorrow, from lamentation, from pain, from displeasure, from despair; they a

re freed from suffering, I say. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’10 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

43 (3) The Great Torment 

“Bhikkhus, there exists a hell named the Great Torment. There, whatever form one s15 
ees with the eye is undesirable, [451] never desirable; unlovely, never lovely; disagreea

ble, never agreeable.&396 Whatever sound one hears with the ear … Whatever odour o

ne smells with the nose … Whatever taste one savours with the tongue … Whatever tact

ile object one feels with the body … Whatever mental phenomenon one cognizes with t

he mind is undesirable, never desirable; unlovely, never lovely; disagreeable, never agre20 
eable.”  

When this was said, a certain bhikkhu said to the Blessed One: “That torment, vener

able sir, is indeed terrible; that torment is indeed very terrible. But is there, venerable sir

, any other torment more terrible and frightful than that one?” 

“There is, bhikkhu.” 25 
“But what, venerable sir, is that torment more terrible and frightful than that one?” 

“Those recluses or brahmins, bhikkhu, who do not understand as it really is: ‘This is

 suffering’ … ‘This is the way leading to the cessation of suffering’—they delight in vol

itional constructions that lead to birth; they delight in volitional constructions that lead t

o aging … to death … to sorrow, lamentation, pain, displeasure, and despair. Delighting30 
 in such volitional constructions, they construct volitional constructions that lead to birth

; they construct volitional constructions that lead to aging … to death … to sorrow, lame

ntation, pain, displeasure, and despair. Having constructed such volitional constructions,

 they are tormented by the torment of birth; they are tormented by the torment of aging 

… by the torment of death … by the torment of sorrow, lamentation, pain, displeasure, a35 
nd despair. They are not freed from birth, from aging, from death, from sorrow, from la

mentation, from pain, from displeasure, from despair; they are not freed from suffering, 

I say. 
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“But, bhikkhu, those recluses and brahmins who understand as it really is: ‘This is s

uffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight i

n volitional constructions that lead to birth; they do not delight in volitional construction

s that lead to aging … to death … to sorrow, lamentation, pain, displeasure, and despair.

 Not delighting in such volitional constructions, they do not construct volitional construc5 
tions that lead to birth; they do not construct volitional constructions that lead to aging 

… to death … to sorrow, lamentation, pain, displeasure, and despair. Not having constru

cted such volitional constructions, they are not tormented by the torment of birth; they a

re not tormented by the torment of aging … by the torment of death … by the torment o

f sorrow, lamentation, pain, displeasure, and despair. They are freed from birth, [452] fr10 
om aging, from death, from sorrow, from lamentation, from pain, from displeasure, fro

m despair; they are freed from suffering, I say. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 15 
 

44 (4) Peaked House 

“Bhikkhus, if anyone should speak thus: ‘Without having made the breakthrough to 

the noble truth of suffering, without having made the breakthrough to the noble truth of 

the origin of suffering, without having made the breakthrough to the noble truth of the c20 
essation of suffering, without having made the breakthrough to the noble truth of the wa

y leading to the cessation of suffering, I will completely make an end to suffering’—his 

is impossible. 

“Just as, bhikkhus, if anyone should speak thus, ‘Without having built the lower stor

ey of a peaked house, I will erect the upper storey,’ this would be impossible; so too, if 25 
anyone should speak thus: ‘Without having made the breakthrough to the noble truth of 

suffering … I will completely make an end to suffering’—this is impossible. 

“But, bhikkhus, if anyone should speak thus: ‘Having made the breakthrough to the 

noble truth of suffering, having made the breakthrough to the noble truth of the origin of

 suffering, having made the breakthrough to the noble truth of the cessation of suffering,30 
 having made the breakthrough to the noble truth of the way leading to the cessation of s

uffering, I will completely make an end to suffering’—this is possible. 

“Just as, bhikkhus, if anyone should speak thus: ‘Having built the lower storey of a 

peaked house, I will erect the upper storey’: this would be possible; so too, if anyone sh

ould speak thus: ‘Having made the breakthrough to the noble truth of suffering … I will 35 
completely make an end to suffering’: this is possible. [453] 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 
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45 (5) The Hair&397 

On one occasion the Blessed One was dwelling at Vesål¥ in the Great Wood in the H

all with the Peaked Roof. Then, in the morning, the Venerable Ónanda dressed and, taki

ng bowl and robe, entered Vesål¥ for alms. The Venerable Ónanda saw a number of Lic5 
chavi youths practising archery in the training hall, shooting arrows from a distance thro

ugh a very small keyhole, head through butt,&398 without missing. When he saw this, t

he thought occurred to him: “These Licchavi youths are indeed trained! These Licchavi 

youths are indeed well trained, in that they shoot arrows from a distance through a very 

small keyhole, head through butt, without missing.” 10 
Then, when the Venerable Ónanda had walked for alms in Vesål¥ and had returned f

rom his alms round, after his meal he approached the Blessed One, paid homage to him,

 sat down to one side, and reported what had happened. [454] 

(The Blessed One said:) “What do you think, Ónanda, which is more difficult and ch

allenging: to shoot arrows from a distance through a very small keyhole, head through b15 
utt, without missing, or to pierce with the arrow tip the tip of a hair split into seven stran

ds?”&399 

“It is more difficult and challenging, venerable sir, to pierce with the arrow tip the ti

p of a hair split into seven strands.” 

“But, Ónanda, they pierce something even more difficult to pierce who pierce as it r20 
eally is: ‘This is suffering’ …; who pierce as it really is: ‘This is the way leading to the 

cessation of suffering.’ 

“Therefore, Ónanda, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 25 
 

46 (6) Darkness 

“Bhikkhus, there are world interstices, vacant and abysmal&400 regions of blinding 

darkness and gloom, where the light of the sun and moon, so powerful and mighty, does

 not reach.” 30 
When this was said, a certain bhikkhu said to the Blessed One: “That darkness, vene

rable sir, is indeed great; that darkness is indeed very great. But is there, venerable sir, a

ny other darkness greater and more frightful than that one?” 

“There is, bhikkhu.” 

“But what, venerable sir, is that darkness greater and more frightful than that one?” 35 
“Those recluses and brahmins, bhikkhu, who do not understand as it really is: ‘This i

s suffering’; [455] who do not understand as it really is: ‘This is the origin of suffering’;

 who do not understand as it really is: ‘This is the cessation of suffering’; who do not un

derstand as it really is: ‘This is the way leading to the cessation of suffering’—they deli
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ght in volitional constructions that lead to birth; they delight in volitional constructions t

hat lead to aging … to death … to sorrow, lamentation, pain, displeasure, and despair. D

elighting in such volitional constructions, they construct volitional constructions that lea

d to birth; they construct volitional constructions that lead to aging … to death … to sorr

ow, lamentation, pain, displeasure, and despair.  Having constructed such volitional con5 
structions, they tumble into the darkness of birth; they tumble into the darkness of aging

 … into the darkness of death … into the darkness of sorrow, lamentation, pain, displeas

ure, and despair. They are not freed from birth, from aging, from death, from sorrow, fr

om lamentation, from pain, from displeasure, from despair; they are not freed from suffe

ring, I say. 10 
“But, bhikkhu, those recluses and brahmins who understand as it really is: ‘This is s

uffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight i

n volitional constructions that lead to birth; they do not delight in volitional construction

s that lead to aging … to death … to sorrow, lamentation, pain, displeasure, and despair.

 Not delighting in such volitional constructions, they do not construct volitional construc15 
tions that lead to birth; they do not construct volitional constructions that lead to aging 

… to death … to sorrow, lamentation, pain, displeasure, and despair. Not having constru

cted such volitional constructions, they do not tumble into the darkness of birth; they do 

not tumble into the darkness of aging … into the darkness of death … into the darkness 

of sorrow, lamentation, pain, displeasure, and despair. They are freed from birth, from a20 
ging, from death, from sorrow, from lamentation, from pain, from displeasure, from des

pair; they are freed from suffering, I say. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 25 
 

47 (7) Yoke with a Hole (1)&401 

“Bhikkhus, suppose a man would throw a yoke with a single hole into the great ocea

n, and there was a blind turtle which would come to the surface once every hundred yea

rs. What do you think, bhikkhus, would that blind turtle, coming to the surface once eve30 
ry hundred years, insert its neck into that yoke with a single hole?” [456] 

“If it would ever do so, venerable sir, it would be only after a very long time.” 

“Sooner, I say, would that blind turtle, coming to the surface once every hundred ye

ars, insert its neck into that yoke with a single hole than the fool who has gone once to t

he nether world (would regain) the human state. For what reason? Because here, bhikkh35 
us, there is no conduct guided by the Dhamma, no righteous conduct, no wholesome act

ivity, no meritorious activity. Here there prevails mutual devouring, the devouring of the

 weak. For what reason? Because, bhikkhus, they have not seen the four noble truths. W
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hat four? The noble truth of suffering … the noble truth of the way leading to the cessati

on of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 5 
 

48 (8) Yoke with a Hole (2) 

“Bhikkhus, suppose that this great earth had become one mass of water, and a man 

would throw a yoke with a single hole upon it. An easterly wind would drive it westwar

ds; a westerly wind would drive it eastward; a northerly wind would drive it southwards10 
; a southerly wind would drive it northwards. There was a blind turtle which would com

e to the surface once every hundred years. What do you think, bhikkhus, would that blin

d turtle, coming to the surface once every hundred years, [457] insert its neck into that y

oke with a single hole?” 

“It would be by chance, venerable sir, that that blind turtle, coming to the surface on15 
ce every hundred years, would insert its neck into that yoke with a single hole.” 

“So too, bhikkhus, it is by chance&402 that one obtains the human state; it is by cha

nce that a Tathågata, an Arahant, a Fully Enlightened One arises in the world; it is by ch

ance that the Dhamma and Discipline proclaimed by the Tathågata shines in the world. 

“You have obtained that human state, bhikkhus; a Tathågata, an Arahant, a Fully En20 
lightened One has arisen in the world; the Dhamma and Discipline proclaimed by the Ta

thågata shines in the world. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 25 
 

49 (9) Sineru (1) 

“Bhikkhus, suppose that a man would place on Sineru, the king of mountains, seven 

grains of gravel the size of mung beans.&403 What do you think, bhikkhus, which is m

ore: the seven grains of gravel the size of mung beans that have been placed there or Sin30 
eru, the king of mountains?” 

“Venerable sir, Sineru, the king of mountains, is more. The seven grains of gravel th

e size of mung beans are trifling. Compared to Sineru, the king of mountains, the seven 

grains of gravel the size of mung beans are not calculable, do not bear comparison, do n

ot amount even to a fraction. [458] 35 
“So too, bhikkhus, for a noble disciple, a person accomplished in view who has mad

e the breakthrough, the suffering that has been utterly destroyed and eliminated is more, 

while that which remains is trifling. Compared to the former mass of suffering that has b

een destroyed and eliminated, the latter is not calculable, does not bear comparison, doe
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s not amount even to a fraction, as there is a maximum of seven more lives. He is one w

ho understands as it really is: ‘This is suffering’ … ‘This is the way leading to the cessat

ion of suffering.’ 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 5 
of suffering.’” 

 

50 (10) Sineru (2) 

“Bhikkhus, suppose that Sineru, the king of mountains, would be destroyed and elim

inated except for seven grains of gravel the size of mung beans.&404 What do you think10 
, bhikkhus, which is more: the portion of Sineru, the king of mountains, that has been de

stroyed and eliminated or the seven grains of gravel the size of mung beans that remain?

”  

“Venerable sir, the portion of Sineru, the king of mountains, that has been destroyed

 and eliminated is more. The seven grains of gravel the size of mung beans that remain a15 
re trifling. Compared to the portion of Sineru that would be destroyed and eliminated, th

e seven grains of gravel the size of mung beans that remain are not calculable, do not be

ar comparison, do not amount even to a fraction. 

“So too, bhikkhus, for a noble disciple, a person accomplished in view who has mad

e the breakthrough, [459] the suffering that has been utterly destroyed and eliminated is 20 
more, while that which remains is trifling. Compared to the former mass of suffering tha

t has been destroyed and eliminated, the latter is not calculable, does not bear compariso

n, does not amount even to a fraction, as there is a maximum of seven more lives. He is 

one who understands as it really is: ‘This is suffering’ … ‘This is the way leading to the 

cessation of suffering.’ 25 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

VI. The Breakthrough 30 
 

51 (1) The Fingernail&405 

Then the Blessed One took up a little bit of soil in his fingernail and addressed the b

hikkhus thus: 

“Bhikkhus, what do you think which is more: the little bit of soil that I have taken u35 
p in my fingernail or this great earth?” 

“Venerable sir, the great earth is more. The little bit of soil that the Blessed One has 

taken up in his fingernail is trifling. Compared to the great earth, that little bit of soil is n

ot calculable, does not bear comparison, does not amount even to a fraction.” [460] 
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“So too, bhikkhus, for a noble disciple, a person accomplished in view who has mad

e the breakthrough, the suffering that has been destroyed and eliminated is more, while t

hat which remains is trifling. Compared to the former mass of suffering that has been de

stroyed and eliminated, the latter is not calculable, does not bear comparison, does not a

mount even to a fraction, as there is a maximum of seven more lives. He is one who und5 
erstands as it really is: ‘This is suffering’ … ‘This is the way leading to the cessation of 

suffering.’ 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 10 
 

52 (2) The Pond  

“Bhikkhus, suppose there was a pond fifty yojanas long, fifty yojanas wide, and fift

y yojanas deep, full of water, overflowing so that a crow could drink from it, and a man 

would draw out some water from it on the tip of a blade of kusa grass. What do you thin15 
k, bhikkhus, which is more: the water drawn out on the tip of the blade of kusa grass or t

he water in the pond?” 

“Venerable sir, the water in the pond is more. The water drawn out on the tip of the 

blade of kusa grass is trifling. Compared to the water in the pond, the water drawn out o

n the tip of the blade of kusa grass is not calculable, does not bear comparison, does not 20 
amount even to a fraction.” 

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…” 

 

53 (3) Water at the Confluence (1) 

“Bhikkhus, suppose that in the place where these great rivers meet and converge—t25 
hat is, the Ganges, the Yamunå, the Aciravat¥, the SarabhË, and the Mah¥—a man would

 draw out two or three drops of water. [461] What do you think, bhikkhus, which is mor

e: these two or three drops of water that have been drawn out or the water at the conflue

nce?” 

“Venerable sir, the water at the confluence is more. The two or three drops of water 30 
that have been drawn out are trifling. Compared to the water at the confluence, the two 

or three drops of water that have been drawn out are not calculable, do not bear compari

son, do not amount even to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…” 

 35 
54 (4) Water at the Confluence (2) 

“Bhikkhus, suppose that in the place where these great rivers meet and converge—t

hat is, the Ganges, the Yamunå, the Aciravat¥, the SarabhË, and the Mah¥—their water 

would be destroyed and eliminated except for two or three drops. What do you think, bh
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ikkhus, which is more: the water at the confluence that has been destroyed and eliminate

d or the two or three drops of water that remain?” 

“Venerable sir, the water at the confluence that has been destroyed and eliminated is

 more; the two or three drops of water that remain are trifling. Compared to the water at 

the confluence that has been destroyed and eliminated, the two or three drops of water t5 
hat remain are trifling; they are not calculable, do not bear comparison, do not amount e

ven to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…”

 [462] 

 10 
55 (5) The Earth (1) 

“Bhikkhus, suppose that a man would place seven little balls of clay the size of jujub

e kernels on the great earth. What do you think, bhikkhus, which is more: those seven lit

tle balls of clay the size of jujube kernels that have been placed there or the great earth?

” 15 
“Venerable sir, the great earth is more. The seven little balls of clay the size of jujub

e kernels are trifling. Compared to the great earth, those seven little balls of clay the size

 of jujube kernals are trifling; they are not calculable, do not bear comparison, do not am

ount even to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…” 20 
 

56 (6) The Earth (2) 

“Bhikkhus, suppose that the great earth would be destroyed and eliminated except fo

r seven little balls of clay the size of jujube kernels. What do you think, bhikkhus, which

 is more: the great earth that has been destroyed and eliminated or the seven little balls o25 
f clay the size of jujube kernels that remain?”  

“Venerable sir, the great earth that has been destroyed and eliminated is more. The s

even little balls of clay the size of jujube kernels that remain are trifling. Compared to th

e great earth that has been destroyed and eliminated, the seven little balls of clay the size

 of jujube kernels that remain are not calculable, do not bear comparison, do not amount30 
 even to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…”

 [463] 

 

57 (7) The Ocean (1) 35 
“Bhikkhus, suppose that a man would draw out two or three drops of water from the

 great ocean. What do you think, bhikkhus, which is more: the two or three drops of wat

er that have been drawn out or the water in the great ocean?”  
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“Venerable sir, the water in the great ocean is more. The two or three drops of water

 that have been drawn out are trifling. Compared to the water in the great ocean, the two

 or three drops of water that have been drawn out are not calculable, do not bear compar

ison, do not amount even to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…” 5 
 

58 (8) The Ocean (2)  

“Bhikkhus, suppose that the great ocean would be destroyed and eliminated except f

or two or three drops of water. What do you think, bhikkhus, which is more: the water i

n the great ocean that has been destroyed and eliminated or the two or three drops of wa10 
ter that remain?” 

“Venerable sir, the water in the great ocean that has been destroyed and eliminated i

s more. The two or three drops of water that remain are trifling. Compared to the water t

hat has been destroyed and eliminated, the two or three drops of water that remain are n

ot calculable, do not bear comparison, do not amount even to a fraction.”  15 
“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…”

 [464] 

 

59 (9) The Mountain (1) 

“Bhikkhus, suppose that a man would place on the Himalayas, the king of mountain20 
s, seven grains of gravel the size of mustard seeds. What do you think, bhikkhus, which 

is more: the seven grains of gravel the size of mustard seeds that have been placed there 

or the Himalayas, the king of mountains?” 

“Venerable sir, the Himalayas, the king of mountains, is more. The seven grains of g

ravel the size of mustard seeds are trifling. Compared to the Himalayas, the king of mou25 
ntains, the seven grains of gravel the size of mustard seeds are not calculable, do not bea

r comparison, do not amount even to a fraction.”  

“So too, bhikkhus, for a noble disciple … Therefore an exertion should be made.…” 

 

60 (10) The Mountain (2) 30 
“Bhikkhus, suppose that the Himalayas, the king of mountains, would be destroyed 

and eliminated except for seven grains of gravel the size of mustard seeds. What do you 

think, bhikkhus, which is more: the portion of the Himalayas, the king of mountains, tha

t has been destroyed and eliminated or the seven grains of gravel the size of mustard see

ds that remain?”  35 
“Venerable sir, the portion of the Himalayas, the king of mountains, that has been de

stroyed and eliminated is more. The seven grains of gravel the size of mustard seeds that

 remain are trifling. Compared to the portion of the Himalayas, the king of mountains, th

at has been destroyed and eliminated, the seven grains of gravel the size of mustard seed
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s that remain are not calculable, do not bear comparison, do not amount even to a fractio

n.”  

“So too, bhikkhus, for a noble disciple, a person accomplished in view who has mad

e the breakthrough, [465] the suffering that has been destroyed and eliminated is more, 

while that which remains is trifling. Compared to the former mass of suffering that has b5 
een destroyed and eliminated, the latter is not calculable, does not bear comparison, doe

s not amount even to a fraction, as there is a maximum of seven more lives. He is one w

ho understands as it really is: ‘This is suffering’ … ‘This is the way leading to the cessat

ion of suffering.’ 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’10 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

VII. First Raw Grain Repetition Series&406 

 15 
61 (1) Elsewhere 

Then the Blessed One took up a little bit of soil in his fingernail and addressed the b

hikkhus thus: 

“What do you think, bhikkhus, which is more: the little bit of soil in my fingernail or

 the great earth?” [466] 20 
“Venerable sir, the great earth is more. The little bit of soil that the Blessed One has 

taken up in his fingernail is trifling. Compared to the great earth, that little bit of soil is n

ot calculable, does not bear comparison, does not amount even to a fraction.”” 

“So too, bhikkhus, those beings are few who are reborn among human beings. But t

hose beings are more numerous who are reborn elsewhere than among human beings. F25 
or what reason? Because, bhikkhus, they have not seen the four noble truths. What four?

 The noble truth of suffering, the noble truth of the origin of suffering, the noble truth of

 the cessation of suffering, the noble truth of the way leading to the cessation of sufferin

g. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’30 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

62 (2) Outlying Countries 

Then the Blessed One took up a little bit of soil in his fingernail and addressed the b35 
hikkhus thus.… 

“So too, bhikkhus, those beings are few who are reborn in the middle countries. But 

those beings are more numerous who are reborn in the outlying countries among the unc

ultured barbarians.…” [467] 
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63 (3) Wisdom 

… “So too, bhikkhus, those beings are few who possess the noble eye of wisdom. B

ut these beings are more numerous, who are immersed in ignorance, confused.…” 

 5 
64 (4) Wines and Liquors 

… “So too, bhikkhus, those beings are few who abstain from wine, liquors, and into

xicants that are a basis for negligence. But these beings are more numerous who do not 

abstain from wines, liquors, and intoxicants that are a basis for negligence.…” 

 10 
65 (5) Water-born 

… “So too, bhikkhus, those beings are few who are born on high ground. But these 

beings are more numerous who are born in water.…” 

 

66 (6) Who Honour Mother 15 
… “So too, bhikkhus, those beings are few who honour their mother. But these bein

gs are more numerous who do not honour their mother.…” 

 

67 (7) Who Honour Father 

… “So too, bhikkhus, those beings are few who honour their father. But these being20 
s are more numerous who do not honour their father.…” [468] 

 

68 (8) Who Honour Recluses  

… “So too, bhikkhus, those beings are few who honour recluses. But these beings ar

e more numerous who do not honour recluses.…” 25 
 

69 (9) Who Honour Brahmins  

… “So too, bhikkhus, those beings are few who honour brahmins. But these beings 

are more numerous who do not honour brahmins.…” 

 30 
70 (10) Who Respect Elders  

… “So too, bhikkhus, those beings are few who respect their elders in the family. B

ut these beings are more numerous who do not respect their elders in the family.…” 

 

VIII. Second Raw Grain Repetition Series 35 
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71 (1) Killing Living Beings&407 

… “So too, bhikkhus, those beings are few who abstain from the destruction of life. 

But these beings are more numerous who do not abstain from the destruction of life.…” 

[469] 

 5 
72 (2) Taking What Is Not Given 

… “So too, bhikkhus, those beings are few who abstain from taking what is not give

n. But these beings are more numerous who do not abstain from taking what is not give

n.…” 

 10 
73 (3) Sexual Misconduct 

… “So too, bhikkhus, those beings are few who abstain from sexual misconduct. Bu

t these beings are more numerous who do not abstain from sexual misconduct.…” 

 

74 (4) False Speech  15 
… “So too, bhikkhus, those beings are few who abstain from false speech. But these

 beings are more numerous who do not abstain from false speech.…” 

 

75 (5) Divisive Speech  

… “So too, bhikkhus, those beings are few who abstain from divisive speech. But th20 
ese beings are more numerous who do not abstain from divisive speech.…” 

 

76 (6) Harsh Speech  

… “So too, bhikkhus, those beings are few who abstain from harsh speech. But thes

e beings are more numerous who do not abstain from harsh speech.…” 25 
 

77 (7) Idle Chatter  

… “So too, bhikkhus, those beings are few who abstain from idle chatter. But these 

beings are more numerous who do not abstain from idle chatter.…” [470] 

 30 
78 (8) Seed Life&408 

… “So too, bhikkhus, those beings are few who abstain from damaging seed and pla

nt life. But these beings are more numerous who do not abstain from damaging seed and

 plant life.…” 

 35 
79 (9) Improper Times 

… “So too, bhikkhus, those beings are few who abstain from eating at improper tim

es. But these beings are more numerous who do not abstain from eating at improper tim

es.…” 
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80 (10) Scents and Unguents 

… “So too, bhikkhus, those beings are few who abstain from wearing garlands, emb

ellishing themselves with scents, and beautifying themselves with unguents. But these b

eings are more numerous who do not so abstain.…”  5 
 

IX. Third Raw Grain Repetition Series 

 

81 (1) Dancing and Singing 

… “So too, bhikkhus, those beings are few who abstain from dancing, singing, instr10 
umental music, and unsuitable shows. [471] But these beings are more numerous who d

o not so abstain.…”  

 

82 (2) High Beds  

… “So too, bhikkhus, those beings are few who abstain from high and luxurious bed15 
s and seats. But these beings are more numerous who do not so abstain.…”  

 

83 (3) Gold and Silver 

… “So too, bhikkhus, those beings are few who abstain from accepting gold and silv

er. But these beings are more numerous who do not so abstain.…”  20 
 

84 (4) Raw Grain  

… “So too, bhikkhus, those beings are few who abstain from accepting raw grain. B

ut these beings are more numerous who do not so abstain.…”  

 25 
85 (5) Raw Meat  

… “So too, bhikkhus, those beings are few who abstain from accepting raw meat. B

ut these beings are more numerous who do not so abstain.…”  

 

86 (6) Girls  30 
… “So too, bhikkhus, those beings are few who abstain from accepting women and 

girls. But these beings are more numerous who do not so abstain.…” [472] 

 

87 (7) Slaves  

… “So too, bhikkhus, those beings are few who abstain from accepting male and fe35 
male slaves. But these beings are more numerous who do not so abstain.…”  
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88 (8) Goats and Sheep 

… “So too, bhikkhus, those beings are few who abstain from accepting goats and sh

eep. But these beings are more numerous who do not so abstain.…”  

 

89 (9) Fowl and Swine 5 
… “So too, bhikkhus, those beings are few who abstain from accepting fowl and swi

ne. But these beings are more numerous who do not so abstain.…”  

 

90 (10) Elephants  

… “So too, bhikkhus, those beings are few who abstain from accepting elephants, ca10 
ttle, horses, and mares. But these beings are more numerous who do not so abstain.…”  

 

X. Fourth Raw Grain Repetition Series 

 

91 (1) Fields 15 
[473] … “So too, bhikkhus, those beings are few who abstain from accepting fields 

and land. But these beings are more numerous who do not so abstain.…”  

 

92 (2) Buying and Selling 

… “So too, bhikkhus, those beings are few who abstain from buying and selling. Bu20 
t these beings are more numerous who do not so abstain.…”  

 

93 (3) Messages 

… “So too, bhikkhus, those beings are few who abstain from running messages and 

errands. But these beings are more numerous who do not so abstain.…”  25 
 

94 (4) False Weights 

… “So too, bhikkhus, those beings are few who abstain from false weights, false me

tals, and false measures. But these beings are more numerous who do not so abstain.…”

  30 
 

95 (5) Bribery 

… “So too, bhikkhus, those beings are few who abstain from the crooked ways of br

ibery, deception, and fraud. But these beings are more numerous who do not so abstain.

…”  35 
 

96 (6)–101 (11) Mutilating, Etc. 

… “So too, bhikkhus, those beings are few who abstain from mutilating, murder, bin

ding, robbery, plunder, and violence. [474] But these beings are more numerous who do
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 not so abstain. For what reason? Because, bhikkhus, they have not seen the four noble t

ruths. What four? The noble truth of suffering, the noble truth of the origin of suffering, 

the noble truth of the cessation of suffering, the noble truth of the way leading to the ces

sation of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’5 
… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

XI. The Five Destinations Repetition Series 

 10 
102 (1) Passing Away as Humans (1) 

Then the Blessed One took up a little bit of soil in his fingernail and addressed the b

hikkhus thus: 

“What do you think, bhikkhus, which is more: the little bit of soil in my fingernail or

 the great earth?” 15 
“Venerable sir, the great earth is more. The little bit of soil that the Blessed One has 

taken up in his fingernail is trifling. Compared to the great earth, the little bit of soil that

 the Blessed One has taken up in his fingernail is not calculable, does not bear comparis

on, does not amount even to a fraction.”” 

“So too, bhikkhus, those beings are few who, when they pass away as human beings20 
, are reborn among human beings. But those beings are more numerous who, when they 

pass away as human beings, are reborn in hell. For what reason? Because, bhikkhus, the

y have not seen the four noble truths. What four? The noble truth of suffering, the noble 

truth of the origin of suffering, the noble truth of the cessation of suffering, the noble tru

th of the way leading to the cessation of suffering. 25 
“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

… An exertion should be made to understand: ‘This is the way leading to the cessation 

of suffering.’” 

 

103 (2) Passing Away as Humans (2) 30 
… “So too, bhikkhus, those beings are few who, when they pass away as human bei

ngs, are reborn among human beings. But those beings are more numerous who, when t

hey pass away as human beings, are reborn in the animal realm.…” [475] 

 

104 (3) Passing Away as Humans (3) 35 
… “So too, bhikkhus, those beings are few who, when they pass away as human bei

ngs, are reborn among human beings. But those beings are more numerous who, when t

hey pass away as human beings, are reborn in the sphere of ghosts.…” 
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105 (4)–107 (6) Passing Away as Humans (4–6) 

… “So too, bhikkhus, those beings are few who, when they pass away as human bei

ngs, are reborn among the devas. But those beings are more numerous who, when they 

pass away as human beings, are reborn in hell … in the animal realm … in the sphere of

 ghosts.…”  5 
 

108 (7)–110 (9) Passing Away as Devas (1–3) 

… “So too, bhikkhus, those beings are few who, when they pass away as devas, are 

reborn among the devas. But those beings are more numerous who, when they pass awa

y as devas, are reborn in hell … in the animal realm … in the sphere of ghosts.…”  10 
 

111 (10)–113 (12) Passing Away as Devas (4–6) 

… “So too, bhikkhus, those beings are few who, when they pass away as devas, are 

reborn among human beings. But those beings are more numerous who, when they pass 

away as devas, are reborn in hell … in the animal realm … in the sphere of ghosts.…”  15 
 

114 (13)–116 (15) Passing Away from Hell (1–3) 

… “So too, bhikkhus, those beings are few who, when they pass away from hell, are

 reborn among human beings. But those beings are more numerous who, when they pass

 away from hell, are reborn in hell … in the animal realm … in the sphere of ghosts.…” 20 
[476] 

 

117 (16)–119 (18) Passing Away from Hell (4–6) 

… “So too, bhikkhus, those beings are few who, when they pass away from hell, are

 reborn among the devas. But those beings are more numerous who, when they pass awa25 
y from hell, are reborn in hell … in the animal realm … in the sphere of ghosts.…”  

 

120 (19)–122 (21) Passing Away from the Animal Realm (1–3) 

… “So too, bhikkhus, those beings are few who, when they pass away from the ani

mal realm, are reborn among human beings. But those beings are more numerous who, 30 
when they pass away from the animal realm, are reborn in hell … in the animal realm 

… in the sphere of ghosts.…”  

 

123 (22)–125 (24) Passing Away from the Animal Realm (4–6) 

… “So too, bhikkhus, those beings are few who, when they pass away from the ani35 
mal realm, are reborn among the devas. But those beings are more numerous who, when

 they pass away from the animal realm, are reborn in hell … in the animal realm … in th

e sphere of ghosts.…”  
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126 (25)–128 (27) Passing Away from the Sphere of Ghosts (1 –3) 

… “So too, bhikkhus, those beings are few who, when they pass away from the sphe

re of ghosts, are reborn among human beings. But those beings are more numerous who,

 when they pass away from the sphere of ghosts, are reborn in hell … in the animal real

m … in the sphere of ghosts.…”  5 
 

129 (28) Passing Away from the Sphere of Ghosts (4) 

… “So too, bhikkhus, those beings are few who, when they pass away from the sphe

re of ghosts, are reborn among the devas. But those beings are more numerous who, wh

en they pass away from the sphere of ghosts, are reborn in hell.” [477] 10 
 

130 (29) Passing Away from the Sphere of Ghosts (5) 

… “So too, bhikkhus, those beings are few who, when they pass away from the sphe

re of ghosts, are reborn among the devas. But those beings are more numerous who, wh

en they pass away from the sphere of ghosts, are reborn in the animal realm.”  15 
 

131 (30) Passing Away from the Sphere of Ghosts (6) 

… “So too, bhikkhus, those beings are few who, when they pass away from the sphe

re of ghosts, are reborn among the devas. But those beings are more numerous who, wh

en they pass away from the sphere of ghosts, are reborn in the sphere of ghosts. For wha20 
t reason? Because they have not seen the four noble truths. What four? The noble truth o

f suffering, the noble truth of the origin of suffering, the noble truth of the cessation of s

uffering, the noble truth of the way leading to the cessation of suffering. 

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is suffering.’

 An exertion should be made to understand: ‘This is the origin of suffering.’ An exertion25 
 should be made to understand: ‘This is the cessation of suffering.’ An exertion should b

e made to understand: ‘This is the way leading to the cessation of suffering.’” 

This is what the Blessed One said. Being pleased, those bhikkhus delighted in the Bl

essed One’s statement. 

 30 


