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  Introduction The Saḷāyatanavagga, The Book of the Six Sense Bases, is the third great collection of connected discourses with a philosophical orientation. Like its two predecessors, the Vagga is dominated by its first chapter, the Saḷāyatanasaṃyutta, which takes up 208 of the 403 pages in the PTS edition of this volume. Its junior partner is the Vedanāsaṃyutta, which deals with another closely related theme of the Buddha’s teaching, feeling. Feeling assumes special importance because it serves as the main condition, in the doctrine of dependent origination, for the arising of craving. Feeling also finds a place among the four establishments of mindfulness, to be explored in Part V, and thus links theory with practice. The other saṃyuttas in this book do not have any intimate connection with the two major themes, but cover a wide variety of topics ranging from the weaknesses and strengths of women to the nature of the unconditioned. 35. Saḷāyatanasaṃyutta The Saḷāyatanasaṃyutta draws together a vast assortment of texts dealing with the six internal and external sense bases. Though most of these are very short, a few, especially towards the end, tend to approach the size of the shorter discourses in the Majjhima Nikāya. To organize such a large number of suttas into a convenient format, the saṃyutta is divided into four paññāsakas, sets of fifty. While the first three sets of fifty actually contain roughly fifty suttas each, the fourth has ninety-three, including a single vagga (among four) with a full sixty suttas! This is the “Sixtyfold Repetition Series,” a compilation of sixty extremely brief suttas grouped into batches of three. If each of the triplets were to be compressed into a single sutta, as Feer has done in Ee, we would then get a vagga of twenty suttas, the number counted by Feer. But Be and Se, followed here, count the triplets as three individual suttas, thus yielding sixty suttas, a total supported by the title of the vagga. Principally on account of this difference in the treatment of the repetition series, Ee has a total of 207 suttas while the present translation has 248; the additional difference of one obtains because Feer has combined two suttas which clearly should have been kept distinct. On first consideration, it would seem that the six internal and external sense bases should be understood simply as the six sense faculties and their objects, with the term āyatana, base, having the sense of origin or source. Though many suttas lend support to this supposition, the Theravāda exegetical tradition, beginning already from the Abhidhamma period, understands the six pairs of bases as a complete scheme of classification capable of accommodating all the factors of existence mentioned in the Nikāyas. This conception of the six bases probably originated from the Sabba Sutta (35:23), in which the Buddha says that the six pairs of bases are “the all” apart from which nothing at all exists. To make the six bases capable of literally incorporating everything, the Vibhaṅga of the Abhidhamma Piṭaka defines the mind base (manāyatana) as including all classes of consciousness, and the mental phenomena base (dhammāyatana) as including the other three mental aggregates, subtle nonsensuous types of form, and even the unconditioned element, Nibbāna (see Vibh 70–73). Seen from this angle, the six internal and external sense bases offer an alternative to the five aggregates as a scheme of phenomenological classification. The relationship between the two schemes might be seen as roughly analogous to that between horizontal and vertical cross-sections of an organ, with the analysis by way of the aggregates corresponding to the horizontal slice, the analysis by way of the six sense bases to the vertical slice (see Table 6). Thus, we are told, on an occasion of visual cognition, eye-consciousness arises in dependence on the eye and forms; the meeting of the three is contact; and with contact as condition there arise feeling, perception, and volition. Viewing this experience “vertically” by way of the sense bases, the eye and visible forms are each a separate base, respectively the eye base and the form base; eye-consciousness belongs to the mind base; and eye-contact, feeling, perception, and volition are all assigned to the mental phenomena base. Then, using the scalpel of thought to cut “horizontally” across the occasion of visual cognition, we can ask what is present from the form aggregate? The eye and a visible form (and the body as the physical basis of consciousness). What from the feeling aggregate? A feeling born of eye-contact. What from the perception aggregate? A perception of a visible form. What from the aggregate of volitional formations? A volition regarding a form. And what from the consciousness aggregate? An act of eye-consciousness. Table 6 An Occasion of Visual Cognition in Terms of the Aggregates and Sense Bases Aggregates Visual Cognition Sense Bases form eye form eye base form base consciousness eye-consciousness mind base (volitional formations) eye-contact mental phenomena base feeling feeling born of eye-contact mental phenomena base perception perception of form mental phenomena base volitional formations volition regarding form mental phenomena base Note: Contact (phassa) is classified in the aggregate of volitional formations in the Abhidhamma and the commentaries, though in the Nikāyas it is not explicitly assigned a place among the five aggregates. Strangely, though some connection between the aggregates and sense bases, as just sketched, is already suggested in at least two suttas (35:93, 121), the Nikāyas do not explicitly correlate the two schemes. Conscious correlation begins only with the Abhidhamma Piṭaka, especially in the opening sections of the Dhātukathā, which reflects the attempt of the early Buddhist community to merge the more pragmatic schemes of the suttas into a single all-inclusive system that assigned to every element a precisely defined place. Nevertheless, though this treatment of the sense bases stems from an early period, the Nikāyas themselves usually present the six pairs of sense bases not as a complete phenomenological scheme but as starting points for the genesis of cognition. Often, because of their role in mediating between consciousness and its objects, the internal bases are spoken of as the “bases for contact” (phassāyatana). If this interpretation is adopted, then mind (mano), the base for the arising of mind-consciousness (manoviññāṇa), probably denotes the passive flow of mind from which active cognition emerges, and dhammā the nonsensuous objects of consciousness apprehended by introspection, imagination, and reflection. As with the aggregates, so with the sense bases, concern with their classification and interactions is governed not by an interest in theoretical completeness but by the practical exigencies of the Buddha’s path aimed at liberation from suffering. The sense bases are critically important because it is through them that suffering arises (35:106). Even more, it is said that the holy life is lived under the Buddha for the full understanding of suffering, and if others should ask what is the suffering that should be fully understood, the correct answer is that the eye and forms, the ear and sounds, etc., and all phenomena derived from them, are the suffering that should be fully understood (35:81, 152). The main pragmatic concern with the sense bases is the eradication of clinging, for like the aggregates the sense bases serve as the soil where clinging takes root and thrives. Because clinging originates from ignorance and craving, and because ignorance sustains clinging by weaving its web of the triple delusion—permanence, happiness, and self—we find in the Saḷāyatanasaṃyutta almost all the familiar templates used in the Khandhasaṃyutta; often, in fact, these templates are here applied twice to generate parallel suttas for the internal and external sense bases. Thus, to dispel ignorance and generate true knowledge, we repeatedly hear the same melodies, in a slightly different key, reminding us that the sense bases and their derivatives are impermanent, suffering, and nonself; that we must discern the gratification, danger, and escape in regard to the sense bases; that we should abandon desire and lust for the sense bases. However, despite large areas of convergence between the two saṃyuttas, the Saḷāyatanasaṃyutta introduces several new perspectives that bear on the sense bases but have no exact parallels in relation to the aggregates. Thus the saṃyutta includes a long chain of twenty suttas which expose the flaws in conditioned existence, summed up under the caption “the all.” All, it is said, is subject to birth, aging, sickness, death, and so forth, and the all is nothing other than the sense bases and the mental processes arising from them (35:33–42). Several suttas in this chapter identify the six sense bases with the world, because the world (loka) is whatever disintegrates (lujjati), and because in the Noble One’s Discipline the world is understood as “that in the world by which one is a perceiver and conceiver of the world” (35:82, 84, 116). In one sutta the question is raised why the world is said to be empty (suñña), and the answer given is because the six bases are empty of a self and of what belongs to self (35:85). No parallels to these discourses are found in the Khandhasaṃyutta. This saṃyutta also describes the six internal sense bases as “old kamma” (35:146), which could not be said so plainly about the aggregates, for they comprise both kammically active and resultant phases of experience. We further find here that greater stress is placed on “conceiving” (maññita), the distorted cognitions influenced by craving, conceit, and views, with several discourses devoted to the methods of contemplation for uprooting all conceivings (35:30–32, 90–91). The entire saṃyutta ends with a masterly discourse in which the Buddha urges the monks to uproot conceiving in all its guises (35:248). Although the aggregates and sense bases jointly serve as the domain of craving and wrong views, a difference in emphasis can be discerned in the way the two saṃyuttas connect these two defilements to their respective domains. The Khandhasaṃyutta consistently treats the aggregates as the objective referent of identity view (sakkāyadiṭṭhi), the views that seek to give substance to the idea of a self. When the puthujjana or “worldling” fashions a view about his or her identity, he or she always does so in relation to the five aggregates. We do not find any parallel text expressing identity view in terms of the sense bases. This difference in emphasis is understandable when we realize that the scheme of the aggregates spans a wider spectrum of categories than the sense bases themselves and therefore offers the worldling more variety to choose from when attempting to give substance to the notion of “my self.” This, it must be stressed, indicates a difference in emphasis, not a fundamental doctrinal difference, for the sense bases can be grasped upon with the notions “This is mine, this I am, this is my self” just as tenaciously as the aggregates can. Thus we even find a series of three suttas which state that contemplating the sense bases as impermanent, suffering, and nonself leads respectively to the abandoning of wrong view, identity view, and view of self (35:165–67). However, as a general rule, the sense bases are not taken up for a thematic exposition of identity view in the way the five aggregates are, which is certainly significant. We see too that the entire Diṭṭhisaṃyutta, on the diversity of views, traces all these views to a misapprehension of the aggregates, not of the sense bases. In relation to the sense bases the interest in views recedes into the background, and a new theme takes centre stage: the need to control and master the senses. It is the sense faculties that give us access to the agreeable and disagreeable phenomena of the world, and it is our spontaneous, impulsive responses to these phenomena that sow the seeds of so much suffering. Within the untrained mind lust, hatred, and delusion, the three roots of evil, are always lying latent, and with delusion obscuring the true nature of things, agreeable objects are bound to provoke lust and greed, disagreeable objects hatred and aversion. These spontaneous reactions flood the mind and bid for our consent. If we are not careful we may rush ahead in pursuit of immediate gratification, oblivious to the fact that the fruit of sensual enjoyment is misery (see 35:94–98). To inculcate sense restraint, the Saḷāyatanasaṃyutta makes constant use of two formulas. One is the stock description of sense restraint (indriyasaṃvara) usually embedded in the sequence on the gradual training, common in the Dīgha Nikāya (e.g., at I 70) and the Majjhima Nikāya (e.g., at I 180–81). This formula enjoins the practice of sense restraint to keep the “evil unwholesome states of covetousness and displeasure” from invading the mind. In the present chapter it occurs at 35:120, 127, 239, 240, and elsewhere. The second formula posits a contrast between one who is “intent upon a pleasing form and repelled by a displeasing form” and one who is not swayed by these pairs of opposites. The latter has set up mindfulness of the body, dwells with a measureless mind, and understands the “liberation of mind, liberation by wisdom” where the evil states of lust and aversion cease without remainder. This formula is found at 35:132, 243, 244, and 247. Though no explicit doctrinal allocations are made for these two formulas, it seems the first is prescribed in general for a bhikkhu in the initial stages of training, while the second describes the sense restraint of the trainee (sekha), one at a minimal level of stream-enterer, perhaps too the natural sense restraint of the arahant. The practice of sense restraint is necessary in the Buddhist training, not only to avoid the mental distress provoked here and now by attachment and aversion, but for a reason more deeply connected to the ultimate aim of the Dhamma. The doctrine of dependent origination reveals that craving is the propelling cause of suffering, and craving springs up with feeling as its proximate cause. Feeling occurs in the six sense bases, as pleasant, painful, and neutral feeling, and through our unwholesome responses to these feelings we nourish the craving that holds us in bondage. To gain full deliverance from suffering, craving must be contained and eradicated, and thus the restraint of the senses becomes an integral part of the discipline aimed at the removal of craving. There is also a cognitive side to the teaching on sense restraint. Craving and other defilements arise and flourish because the mind seizes upon the “signs” (nimitta) and “features” (anubyañjana) of sensory objects and uses them as raw material for creating imaginative constructs, to which it clings as a basis for security. This process, called mental proliferation (papañca), is effectively synonymous with conceiving (maññanā). These constructs, created under the influence of the defilements, serve in turn as springboards for still stronger and more tenacious defilements, thus sustaining a vicious cycle. To break this cycle, what is needed as a preliminary step is to restrain the senses, which involves stopping at the bare sensum, without plastering it over with layers of meaning whose origins are purely subjective. Hence the Buddha’s instructions to the bhikkhu Māluṅkyaputta, “In the seen there will be merely the seen,” and the beautiful poem the bhikkhu composes to convey his understanding of this maxim (35:95; see too 35:94). This aspect of sense restraint receives special emphasis in the last two vaggas of the Saḷāyatanasaṃyutta, which stand out by reason of their startling imagery and extended similes. Here the six sense faculties are spoken of as an ocean, the sense objects as their current, and the faring along the spiritual path as a voyage in which we are exposed to dangers that we can only surmount by sense restraint (35:228). Again, agreeable sense objects are like baited hooks cast out by Māra; one who swallows them comes under Māra’s control; one who resists them escapes unharmed (35:230). It is better, we are told, to have our sense faculties lacerated by sharp instruments, hot and glowing, than to become infatuated with attractive sense objects; for such infatuation can lead to rebirth in the lower realms (35:235). Our existential condition is depicted by the parable of a man pursued by four vipers, five murderous enemies, and an assassin, his only means to safety a handmade raft (35:238). A bhikkhu in training should draw his senses inward as a tortoise draws its limbs into its shell, for Māra is like a hungry jackal trying to get a grip on him (35:240). The six senses are like six animals each drawn to their natural habitat, which must be tied by the rope of sense restraint and bound to the strong post of body-directed mindfulness (35:247). The saṃyutta ends with a parable about the magical bonds of the asura-king Vepacitti and sounds a decisive call to eliminate all modes of conceiving rooted in craving and wrong views (35:248). 36. Vedanāsaṃyutta Although feeling has often been mentioned as a product of contact at the six sense bases, since it is a potent force in the activation of the defilements it receives separate treatment in a saṃyutta of its own, with three vaggas containing thirty-one suttas. The Sinhala-script editions of SN include this chapter in the Saḷāyatanasaṃyutta, presumably because feeling arises through the six sense bases. In the present collection of suttas, however, feeling is seldom correlated with the sense bases but is far more often expounded by way of its threefold division into the pleasant, painful, and neutral (i.e., neither-painful-nor-pleasant feeling). Thus it seems better to follow the Burmese textual tradition, which treats this chapter as a separate saṃyutta. Feeling is a key link in the chain of dependent origination, the immediate precursor of craving, and thus to break the chain requires that our defiled responses to feeling be overcome. For this reason the Buddha has made feeling one of the four “establishments of mindfulness” (satipaṭṭhāna) and here he assigns it a saṃyutta of its own. Several suttas in the first vagga explain that the three types of feelings serve as stimuli for the “underlying tendencies” (anusaya). Each feeling is correlated with a different tendency: pleasant feeling with lust, painful feeling with aversion, and neutral feeling with ignorance. The Buddha’s system of mental training aims at controlling our reactions to these feelings at the very point where they arise, without allowing them to proliferate and call their corresponding tendencies into play (36:3, 4). The noble disciple, of course, continues to experience feeling as long as he lives, but by eradicating the underlying tendencies he cannot be inwardly perturbed by feelings (36:6). In two suttas we see the Buddha visit the sick ward and give profound discourses on the contemplation of feelings to ailing monks (36:7, 8). These suttas culminate in a description of the arahant and his inner detachment from feelings. A long sutta in the second vagga (36:19) describes the calibration in types of happiness that human beings can experience, ranging from sensual happiness to the bliss of the cessation of feeling and perception. In the third vagga we find a classification of illnesses (36:21) commonly used in traditional Indian medicine, and also a detailed numerical classification of the different types of feelings along the lines that became prominent in the Abhidhamma (36:22). The final sutta offers an interesting gradation of rapture, happiness, equanimity, and deliverance into three levels each—as carnal, spiritual, and “more spiritual than the spiritual” (36:31). 37. Mātugāmasaṃyutta This saṃyutta brings together thirty-four short suttas on women. The Buddha explains what makes a woman attractive to a man, the kinds of suffering peculiar to women, and the moral qualities that lead a woman to either a bad rebirth or a good one. In this sutta the Venerable Anuruddha plays a major role, since his skill in the divine eye led him to make inquiries about such matters from the Master. The Buddha also explains how a woman wins the goodwill of her husband and his parents, the most important qualification being a virtuous character. 38. Jambukhādakasaṃyutta 39. Sāmaṇḍakasaṃyutta These two saṃyuttas, with sixteen suttas each, have identical contents and differ only with respect to the interlocutors, two wanderers who lend their names to the two collections. The second is almost totally abridged. The suttas take the form of questions addressed to Sāriputta on such topics as Nibbāna, arahantship, the taints, the realms of existence, etc. Each ends with words of praise for the Noble Eightfold Path. The last sutta, which differs from this format, displays a gentle touch of humour. 40. Moggallānasaṃyutta Mahāmoggallāna was the Buddha’s second chief disciple. In the first nine suttas here he describes his struggle for enlightenment, which was beset with difficulties in meditation. On each occasion he could overcome his difficulty only with the aid of the Buddha, who used his psychic powers to give the disciple “long-distance” guidance. In the last two suttas Moggallāna visits the heavens and preaches to the devas on the going for refuge to the Triple Gem. The first of these texts is extensive, the second (identical except for the audience) drastically abridged. 41. Cittasaṃyutta Citta was a householder who was named by the Buddha the foremost male lay disciple among the speakers on the Dhamma (AN I 26,5). The present saṃyutta collects ten suttas that corroborate this designation. Even when Citta assumes the role of questioner rather than respondent, we are given to understand that he already knows the answers and is posing his questions as a way of starting a Dhamma discussion with the monks. Several times we see him teaching the Dhamma to bhikkhus, and the bhikkhus applaud him as one who has “the eye of wisdom that ranges over the deep Word of the Buddha” (41:1, 5, 7). The portrait of Citta we find in this chapter evinces a genuine historical personality, a layman with wide knowledge of the teaching, deep experience in meditation, sharp wisdom, and a mischievous sense of humour. The humour surfaces in his meeting with the Jain teacher Nigaṇṭha Nātaputta, whom he leads into an embarrassing verbal trap (41:8). On meeting an old friend of his, who had been a naked ascetic for thirty years but had gained nothing from his asceticism but nakedness and a shaved head, he claims to have gained such high attainments as the four jhānas and the fruit of nonreturning even while living as a householder (41:9). Even his deathbed scene conveys a sense of humour: when his relatives think he is babbling to himself, he is actually teaching the devas a lesson in impermanence (41:10). 42. Gāmaṇisaṃyutta This collection of thirteen suttas is united by the fact that all the inquirers are described as gāmaṇis, headmen of various sorts. With a few exceptions, the inquirers are initially not followers of the Buddha and are sometimes hostile to him, but in each case the Buddha wins them over with his reasoned arguments and careful analyses of the problems they pose. Among the headmen we meet Talapuṭa, a theatre director who was so moved by his conversation with the Buddha that he became a bhikkhu and attained arahantship (42:2). His verses (at Th 1091–1145) are masterly expressions of deep spiritual yearning. We also see a follower of the Jains come to the Buddha with the intention of tripping him up in debate, only to be stopped in his tracks and led to correct understanding (42:9). The long discourse to Rāsiya (42:12) distinguishes householders along a finely graded scale of excellence, and also evaluates different types of ascetics. In the final sutta the Buddha responds to the charge, apparently devised by envious rivals, that he is a magician (42:13). 43. Asaṅkhatasaṃyutta This saṃyutta functions as a compendium of the different designations of Nibbāna and the various modes of practice that lead to Nibbāna. The first vagga, which speaks of Nibbāna as the unconditioned, offers eleven presentations of the path to the unconditioned (43:1–11). The second vagga begins again with the unconditioned, and in one vast sutta (43:12) enumerates under forty-five headings the various path factors that constitute the way to the unconditioned, including those of 43:2–11 divided into their components. Thereafter, in 43:13–44, Nibbāna is expounded by way of another thirty-two epithets; the presentation of the path here is drastically condensed, but the text implies that all the factors of the first twelve suttas should be connected with each epithet. If 43:12 were to be broken up into separate suttas by way of the path factors, and these added to the first eleven suttas, we would then have fifty-six suttas on the unconditioned alone. And if this method were then to be applied to each epithet, the number of suttas in this saṃyutta would total 1,848. 44. Abyākatasaṃyutta The suttas in this saṃyutta all respond to the question why the Buddha has not adopted any of the metaphysical tenets advocated and hotly debated by his contemporaries. Of particular concern is the problem whether the Tathāgata exists after death. The first sutta features a discussion on this topic between King Pasenadi of Kosala and the bhikkhunī Khemā, the nun foremost in wisdom, whose profound reply to the king is later affirmed by the Master (44:1). The suttas in this chapter are enough to dispose of the common assumption that the Buddha refrained from adopting any of these metaphysical standpoints merely on pragmatic grounds, i.e., because they are irrelevant to the quest for deliverance from suffering. The answers given to the queries show that the metaphysical tenets are rejected primarily because, at the fundamental level, they all rest upon the implicit assumption of a self, an assumption which in turn springs from ignorance about the real nature of the five aggregates and the six sense bases. For one who has fathomed the real nature of these phenomena, all these speculative views turn out to be untenable.



  Chapter 35. Saḷāyatanasaṃyutta: Connected Discourses on the Six Sense BasesDivision I. The Root Fifty

  I. The Impermanent

  1 (1) The Internal as Impermanent



  2 (2) The Internal as Suffering



  3 (3) The Internal as Nonself



  4 (4) The External as Impermanent



  5 (5) The External as Suffering



  6 (6) The External as Nonself



  7 (7) The Internal as Impermanent in the Three Times



  8 (8) The Internal as Suffering in the Three Times



  9 (9) The Internal as Nonself in the Three Times



  10 (10)–12 (12) The External as Impermanent in the Three Times, Etc.





  II. The Pairs

  13 (1) Before My Enlightenment (1)



  14 (2) Before My Enlightenment (2)



  15 (3) Seeking Gratification (1)



  16 (4) Seeking Gratification (2)



  17 (5) If There Were No (1)



  18 (6) If There Were No (2)



  19 (7) Delight (1)



  20 (8) Delight (2)



  21 (9) Arising of Suffering (1)



  22 (10) Arising of Suffering (2)





  III. The All

  23 (1) The All



  24 (2) Abandonment (1)



  25 (3) Abandonment (2)



  26 (4) Full Understanding (1)



  27 (5) Full Understanding (2)



  28 (6) Burning



  29 (7) Weighed Down



  30 (8) Appropriate for Uprooting



  31 (9) Suitable for Uprooting (1)



  32 (10) Suitable for Uprooting (2)





  IV. Subject to Birth

  33 (1) Subject to Birth



  34 (2)–42 (10) Subject to Aging, Etc.





  V. Impermanent

  43 (1)–52 (10) Impermanent, Etc.





  I. Ignorance

  53 (1) Abandoning Ignorance



  54 (2) Abandoning the Fetters



  55 (3) Uprooting the Fetters



  56 (4)–59 (7) Abandoning the Taints, Etc.



  60 (8) The Full Understanding of All Clinging



  61 (9) The Exhaustion of All Clinging (1)



  62 (10) The Exhaustion of All Clinging (2)





  II. Migajāla

  63 (1) Migajāla (1)



  64 (2) Migajāla (2)



  65 (3) Samiddhi (1)



  66 (4) Samiddhi (2)



  67 (5) Samiddhi (3)



  68 (6) Samiddhi (4)



  69 (7) Upasena



  70 (8) Upavāṇa



  71 (9) The Six Bases for Contact (1)



  72 (10) The Six Bases for Contact (2)



  73 (11) The Six Bases for Contact (3)





  III. Sick

  74 (1) Sick (1)



  75 (2) Sick (2)



  76 (3) Rādha (1)



  77 (4) Rādha (2)



  78 (5) Rādha (3)



  79 (6) Abandoning Ignorance (1)



  80 (7) Abandoning Ignorance (2)



  81 (8) A Number of Bhikkhus



  82 (9) The World



  83 (10) Phagguna





  IV. Channa

  84 (1) Subject to Disintegration



  85 (2) Empty Is the World



  86 (3) The Dhamma in Brief



  87 (4) Channa



  88 (5) Puṇṇa



  89 (6) Bāhiya



  90 (7) Being Stirred (1)



  91 (8) Being Stirred (2)



  92 (9) The Dyad (1)



  93 (10) The Dyad (2)





  V. The Sixes

  94 (1) Untamed, Unguarded



  95 (2) Māluṅkyaputta



  96 (3) Decline



  97 (4) Dwelling Negligently



  98 (5) Restraint



  99 (6) Concentration



  100 (7) Seclusion



  101 (8) Not Yours (1)



  102 (9) Not Yours (2)



  103 (10) Uddaka





  I. Secure from Bondage

  104 (1) Secure from Bondage



  105 (2) By Clinging



  106 (3) The Origin of Suffering



  107 (4) The Origin of the World



  108 (5) I Am Superior



  109 (6) Things That Fetter



  110 (7) Things That Can Be Clung To



  111 (8) Fully Understanding (1)



  112 (9) Fully Understanding (2)



  113 (10) Listening In





  II. The World and Cords of Sensual Pleasure

  114 (1) Māra’s Snare (1)



  115 (2) Māra’s Snare (2)



  116 (3) Going to the End of the World



  117 (4) Cords of Sensual Pleasure



  118 (5) Sakka’s Question



  119 (6) Pañcasikha



  120 (7) Sāriputta



  121 (8) Exhortation to Rāhula



  122 (9) Things That Fetter



  123 (10) Things That Can Be Clung To





  III. The Householder

  124 (1) At Vesālī



  125 (2) Among the Vajjians



  126 (3) At Nālandā



  127 (4) Bhāradvāja



  128 (5) Soṇa



  129 (6) Ghosita



  130 (7) Hāliddakāni



  131 (8) Nakulapitā



  132 (9) Lohicca



  133 (10) Verahaccāni





  IV. Devadaha

  134 (1) At Devadaha



  135 (2) The Opportunity



  136 (3) Delight in Forms (1)



  137 (4) Delight in Forms (2)



  138 (5) Not Yours (1)



  139 (6) Not Yours (2)



  140 (7) Impermanent with Cause (Internal)



  141 (8) Suffering with Cause (Internal)



  142 (9) Nonself with Cause (Internal)



  143 (10)–145 (12) Impermanent with Cause, Etc. (External)





  V. New and Old

  146 (1) Kamma



  147 (2) Suitable for Attaining Nibbāna (1)



  148 (3)–149 (4) Suitable for Attaining Nibbāna (2–3)



  150 (5) Suitable for Attaining Nibbāna (4)



  151 (6) A Student



  152 (7) For What Purpose the Holy Life?



  153 (8) Is There a Method?



  154 (9) Equipped with Faculties



  155 (10) A Speaker on the Dhamma





  III. The Ocean

  228 (1) The Ocean (1)



  229 (2) The Ocean (2)



  230 (3) The Fisherman Simile



  231 (4) The Milk-Sap Tree



  232 (5) Koṭṭhita



  233 (6) Kāmabhū



  234 (7) Udāyī



  235 (8) The Exposition on Burning



  236 (9) The Simile of Hands and Feet (1)



  237 (10) The Simile of Hands and Feet (2)





  IV. The Vipers

  238 (1) The Simile of the Vipers



  239 (2) The Simile of the Chariot



  240 (3) The Simile of the Tortoise



  241 (4) The Simile of the Great Log (1)



  242 (5) The Simile of the Great Log (2)



  243 (6) Exposition on the Corrupted



  244 (7) States That Entail Suffering



  245 (8) The Kiṃsuka Tree



  246 (9) The Simile of the Lute



  247 (10) The Simile of the Six Animals



  248 (11) The Sheaf of Barley







  Chapter 36. Vedanāsaṃyutta: Connected Discourses on Feeling

  I. With Verses

  1 (1) Concentration



  2 (2) Pleasure



  3 (3) Abandonment



  4 (4) The Bottomless Abyss



  5 (5) Should Be Seen



  6 (6) The Dart



  7 (7) The Sick Ward (1)



  8 (8) The Sick Ward (2)



  9 (9) Impermanent



  10 (10) Rooted in Contact





  II. Alone

  11 (1) Alone



  12 (2) The Sky (1)



  13 (3) The Sky (2)



  14 (4) The Guest House



  15 (5) Ānanda (1)



  16 (6) Ānanda (2)



  17 (7)–18 (8) A Number of Bhikkhus



  19 (9) Pañcakaṅga



  20 (10) Bhikkhus





  III. The Theme of the Hundred and Eight

  21 (1) Sīvaka



  22 (2) The Theme of the Hundred and Eight



  23 (3) A Certain Bhikkhu



  24 (4) Before



  25 (5) Knowledge



  26 (6) A Number of Bhikkhus



  27 (7) Ascetics and Brahmins (1)



  28 (8) Ascetics and Brahmins (2)



  29 (9) Ascetics and Brahmins (3)



  30 (10) Simple Version



  31 (11) Spiritual







  Chapter 43. Asaṅkhatasaṃyutta: Connected Discourses on the Unconditioned

  I. The First Subchapter

  1 (1) Mindfulness Directed to the Body



  2 (2) Serenity and Insight



  3 (3) With Thought and Examination



  4 (4) Emptiness Concentration



  5 (5) Establishments of Mindfulness



  6 (6) Right Strivings



  7 (7) Bases for Spiritual Power



  8 (8) Spiritual Faculties



  9 (9) Powers



  10 (10) Factors of Enlightenment



  11 (11) The Eightfold Path





  II. The Second Subchapter

  14 (3)–43 (32) The Taintless, Etc.



  44 (33) The Destination







  Chapter 44. Abyākatasaṃyutta: Connected Discourses on the Undeclared

  1 Khemā



  2 Anurādha



  3 Sāriputta and Koṭṭhita (1)



  4 Sāriputta and Koṭṭhita (2)



  5 Sāriputta and Koṭṭhita (3)



  6 Sāriputta and Koṭṭhita (4)



  7 Moggallāna



  8 Vacchagotta



  9 The Debating Hall



  10 Ānanda (Is There a Self?)



  11 Sabhiya Kaccāna





  Introduction



  Chapter 45. Maggasaṃyutta: Connected Discourses on the Path

  I. Ignorance

  1 (1) Ignorance



  2 (2) Half the Holy Life



  3 (3) Sāriputta



  4 (4) The Brahmin



  5 (5) For What Purpose?



  6 (6) A Certain Bhikkhu (1)



  7 (7) A Certain Bhikkhu (2)



  8 (8) Analysis



  9 (9) The Spike



  10 (10) Nandiya





  II. Dwelling

  11 (1) Dwelling (1)



  12 (2) Dwelling (2)



  13 (3) A Trainee



  14 (4) Arising (1)



  15 (5) Arising (2)



  16 (6) Purified (1)



  17 (7) Purified (2)



  18 (8) The Cock’s Park (1)



  19 (9) The Cock’s Park (2)



  20 (10) The Cock’s Park (3)





  III. Wrongness

  21 (1) Wrongness



  22 (2) Unwholesome States



  23 (3) The Way (1)



  24 (4) The Way (2)



  25 (5) The Inferior Person (1)



  26 (6) The Inferior Person (2)



  27 (7) The Pot



  28 (8) Concentration



  29 (9) Feeling



  30 (10) Uttiya





  IV. Practice

  31 (1) Practice (1)



  32 (2) Practice (2)



  33 (3) Neglected



  34 (4) Going Beyond



  35 (5) Asceticism (1)



  36 (6) Asceticism (2)



  37 (7) Brahminhood (1)



  38 (8) Brahminhood (2)



  39 (9) The Holy Life (1)



  40 (10) The Holy Life (2)





  V. Wanderers of Other Sects

  41 (1) The Fading Away of Lust



  42 (2)–48 (8) The Abandoning of the Fetters, Etc.





  VI. The Sun Repetition Series

  49 (1) Good Friend



  50 (2)–55 (7) Accomplishment in Virtue, Etc.



  56 (1) Good Friend



  57 (2)–62 (7) Accomplishment in Virtue, Etc.





  VII. One Thing Repetition Series (1)

  63 (1) Good Friend



  64 (2)–69 (7) Accomplishment in Virtue, Etc.



  70 (1) Good Friend



  71 (2)–76 (7) Accomplishment in Virtue, Etc.





  VIII. One Thing Repetition Series (2)

  77 (1) Good Friend



  78 (2)–83 (7) Accomplishment in Virtue, Etc.



  84 (1) Good Friend



  85 (2)–90 (7) Accomplishment in Virtue, Etc.





  IX. First Ganges Repetition Series

  91 (1) Slanting to the East (1)



  92 (2)–96 (6) Slanting to the East (2–6)



  97 (7)–102 (12) The Ocean





  X. Second Ganges Repetition Series

  103 (1)–108 (6) Slanting to the East109 (7)–114 (12) The Ocean(In this version §§103–108 are identical with §§91–96, and §§109–114 with §§97–102, except for the following change:)





  XI. Third Ganges Repetition Series

  115 (1)–120 (6) Slanting to the East121 (7)–126 (12) The Ocean(In this version §§115–120 are identical with §§91–96, and §§121–126 with §§97–102, except for the following change:)





  XII. Fourth Ganges Repetition Series

  127 (1)–132 (6) Slanting to the East133 (7)–138 (12) The Ocean(In this version §§127–132 are identical with §§91–96, and §§133–138 with §§97–102, except for the following change:)





  XIII. Diligence

  140 (2) The Footprint



  141 (3) The Roof Peak



  142 (4) Roots



  143 (5) Heartwood



  144 (6) Jasmine



  145 (7) Monarch



  146 (8) The Moon



  147 (9) The Sun



  148 (10) The Cloth





  ​XIV. Strenuous Deeds

  149 (1) Strenuous



  150 (2) Seeds



  151 (3) Nāgas



  152 (4) The Tree



  153 (5) The Pot



  154 (6) The Spike



  155 (7) The Sky



  156 (8) The Rain Cloud (1)



  157 (9) The Rain Cloud (2)



  158 (10) The Ship



  159 (11) The Guest House



  160 (12) The River





  XV. Searches

  162 (2) Discriminations



  163 (3) Taints



  164 (4) Existence



  165 (5) Suffering



  166 (6) Barrenness



  167 (7) Stains



  168 (8) Troubles



  169 (9) Feelings



  170 (10) Cravings



  170 (11) Thirst





  XVI. Floods

  171 (1) Floods



  172 (2) Bonds



  173 (3) Clinging



  174 (4) Knots



  175 (5) Underlying Tendencies



  176 (6) Cords of Sensual Pleasure



  177 (7) Hindrances



  178 (8) Aggregates Subject to Clinging



  179 (9) Lower Fetters



  180 (10) Higher Fetters







  Chapter 46. Bojjhaṅgasaṃyutta: Connected Discourses on the Factors of Enlightenment

  I. The Mountain

  1 (1) The Himalayas



  3 (3) Virtue



  4 (4) Clothes



  5 (5) A Bhikkhu



  6 (6) Kuṇḍaliya



  7 (7) The Peaked House



  8 (8) Upavāṇa



  9 (9) Arisen (or Arising) (1)



  10 (10) Arisen (or Arising) (2)





  II. Ill

  11 (1) Living Beings



  12 (2) The Simile of the Sun (1)



  13 (3) The Simile of the Sun (2)



  14 (4) Ill (1)



  15 (5) Ill (2)



  16 (6) Ill (3)



  17 (7) Going Beyond



  ​18 (8) Neglected



  19 (9) Noble



  20 (10) Revulsion





  III. Udāyī

  21 (1) To Enlightenment



  22 (2) A Teaching



  23 (3) A Basis



  24 (4) Careless Attention



  25 (5) Nondecline



  26 (6) The Destruction of Craving



  27 (7) The Cessation of Craving



  28 (8) Partaking of Penetration



  29 (9) One Thing



  30 (10) Udāyī





  IV. The Hindrances

  31 (1) Wholesome (1)



  32 (2) Wholesome (2)



  33 (3) Corruptions



  34 (4) Noncorruptions



  35 (5) Careful Attention



  36 (6) Growth



  37 (7) Obstructions



  38 (8) Without Hindrances



  39 (9) Trees



  40 (10) Hindrances





  V. Wheel-Turning Monarch

  41 (1) Discriminations



  42 (2) Wheel-Turning Monarch



  43 (3) Māra



  44 (4) Unwise



  45 (5) Wise



  46 (6) Poor



  47 (7) Prosperous



  48 (8) The Sun



  49 (9) Internal Factor



  50 (10) External Factor







  Chapter 47. Satipaṭṭhānasaṃyutta: Connected Discourses on the Establishments of Mindfulness

  I. Ambapālī

  1 (1) Ambapālī



  2 (2) Mindful



  3 (3) A Bhikkhu



  4 (4) At Sālā



  5 (5) A Heap of the Wholesome



  6 (6) The Hawk



  7 (7) The Monkey



  9 (9) Ill



  10 (10) The Bhikkhunīs’ Quarter





  II. Nālandā

  11 (1) A Great Man



  12 (2) Nālandā



  13 (3) Cunda



  14 (4) Ukkacelā



  15 (5) Bāhiya



  16 (6) Uttiya



  17 (7) Noble



  18 (8) Brahmā



  19 (9) Sedaka



  20 (10) The Most Beautiful Girl of the Land





  VI. Discussions

  51 (1) Nutriment



  52 (2) A Method of Exposition



  53 (3) Fire



  54 (4) Accompanied by Lovingkindness



  55 (5) Saṅgārava



  56 (6) Abhaya





  III. Virtue and Duration

  21 (1) Virtue



  22 (2) Duration



  23 (3) Decline



  24 (4) Simple Version



  25 (5) A Certain Brahmin



  26 (6) Partly



  27 (7) Completely



  28 (8) The World



  29 (9) Sirivaḍḍha



  30 (10) Mānadinna





  IV. Unheard Before

  31 (1) Unheard Before



  32 (2) Dispassion



  33 (3) Neglected



  34 (4) Development



  35 (5) Mindful



  36 (6) Final Knowledge



  37 (7) Desire



  38 (8) Full Understanding



  39 (9) Development



  40 (10) Analysis





  V. The Deathless

  41 (1) The Deathless



  42 (2) Origination



  43 (3) The Path



  44 (4) Mindful



  45 (5) A Heap of the Wholesome



  46 (6) The Restraint of the Pātimokkha



  47 (7) Misconduct



  48 (8) Friends



  49 (9) Feelings



  50 (10) Taints





  VI. Ganges Repetition Series

  51 (1)–62 (12) The River Ganges—Eastward, Etc.





  VII. Diligence

  63 (1)–72 (10) The Tathāgata, Etc.





  VIII. Strenuous Deeds

  73 (1)–84 (12) Strenuous, Etc.





  IX. Searches

  85 (1)–94 (10) Searches, Etc.





  X. Floods

  95 (1)–103 (9) Floods, Etc.



  104 (10) Higher Fetters





  VI. Ganges Repetition Series

  51 (1)–62 (12) The River Ganges—Eastward, Etc.





  VII. Diligence

  63 (1)–72 (10) The Tathāgata, Etc.





  VIII. Strenuous Deeds

  73 (1)–84 (12) Strenuous, Etc.





  IX. Searches

  85 (1)–94 (10) Searches, Etc.





  X. Floods

  95 (1)–103 (9) Floods, Etc.



  104 (10) Higher Fetters





  VI. Ganges Repetition Series

  51 (1)–62 (12) The River Ganges—Eastward, Etc.





  VII. Diligence

  63 (1)–72 (10) The Tathāgata, Etc.





  VIII. Strenuous Deeds

  73 (1)–84 (12) Strenuous, Etc.





  IX. Searches

  85 (1)–94 (10) Searches, Etc.





  X. Floods

  95 (1)–103 (9) Floods, Etc.



  104 (10) Higher Fetters





  VI. Ganges Repetition Series

  51 (1)–62 (12) The River Ganges—Eastward, Etc.





  VII. Diligence

  63 (1)–72 (10) The Tathāgata, Etc.





  VIII. Strenuous Deeds

  73 (1)–84 (12) Strenuous, Etc.





  IX. Searches

  85 (1)–94 (10) Searches, Etc.





  X. Floods

  95 (1)–103 (9) Floods, Etc.



  104 (10) Higher Fetters







  Chapter 56. Saccasaṃyutta: Connected Discourses on the Truths

  I. Concentration

  1 (1) Concentration



  2 (2) Seclusion



  3 (3) Clansmen (1)



  4 (4) Clansmen (2)



  5 (5) Ascetics and Brahmins (1)



  6 (6) Ascetics and Brahmins (2)



  7 (7) Thoughts



  8 (8) Reflection



  9 (9) Disputatious Talk



  10 (10) Pointless Talk





  II. Setting in Motion the Wheel of the Dhamma

  11 (1) Setting in Motion the Wheel of the Dhamma



  12 (2) Tathāgatas



  13 (3) Aggregates



  14 (4) Internal Sense Bases
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                      Introduction: Sagāthāvagga


                      The Sagāthāvagga is so called because all the suttas in this book contain verses, at least one, usually more. The Vagga is divided into eleven saṃyuttas containing a total of 271 suttas. Most of these saṃyuttas are subdivided into several vaggas, usually of ten suttas each. In four saṃyuttas (3, 4, 6, 11), the last vagga contains only five suttas, half the standard number, and these are therefore called “pentads” (pañcaka). Four saṃyuttas are not divided into separate vaggas (5, 8, 9, 10), and thus may be considered as made up of a single vagga. I have numbered the suttas consecutively within each saṃyutta starting from 1, with the number within the vagga given in parenthesis. The recent PTS edition of the Sagāthāvagga (Ee2) numbers the suttas consecutively through the entire collection, from 1 to 271.


                      The number of verses varies from edition to edition, depending on differences in readings and on alternative ways of grouping pādas or lines into stanzas; for a sequence of twelve pādas might be divided into either two stanzas of six lines each or three stanzas of four lines each. Ee2 is the only one that numbers the verses, and this edition has 945; of these I have not included three (vv. 70, 138, 815), for reasons explained in the notes (nn. 53, 96, 573). Many of the verses occur several times within the Saṃyutta Nikāya, usually within the Sagāthāvagga, occasionally elsewhere, as can be seen from Concordance 1 (A). The verses also have extensive parallels elsewhere in the Pāli Canon. A large number are shared by such texts as the Thera- and Therīgāthās, the Suttanipāta, the Dhammapada, and the Jātakas, as well as by the other Nikāyas. They are also quoted in paracanonical texts such as the Milindapañha, the Peṭakopadesa, and the Nettippakaraṇa. A significant number have parallels in the vast corpus of non-Pāli Indian Buddhist literature, such as the Patna and Gāndhārī Dharmapadas, the Udānavarga, the Mahāvastu, and even the much later Yogācārabhūmi. All these “external” parallels are shown in Concordance 1 (B). Doubtlessly some of the verses were not original to the suttas in our collection but belonged to the vast, free floating mass of Buddhist didactic verse which the compilers of the texts pinned down to specific contexts by providing them with narrative settings such as those found in the Sagāthāvagga.


                      Of the eleven saṃyuttas in this Vagga, eight revolve around encounters between the Buddha (or his disciples) and beings from other planes of existence. Since we will repeatedly run across beings from nonhuman planes in the other Vaggas too, a short summary of the Buddhist picture of the sentient universe will help us to identify them and to understand their place in early Buddhist cosmology. (See Table 3, which gives a visual representation of this cosmology.)


                      
                        Table 3
 The Thirty-One Planes of Existence according to Traditional Theravāda Cosmology
 (see CMA 5:3–7)


                        The Formless Realm (4 planes)


                        (31) Base of neither-perception-nor-nonperception
 (30) Base of nothingness
 (29) Base of infinity of consciousness
 (28) Base of infinity of space


                        The Form Realm (16 planes)


                        Fourth jhāna plane: Five Pure Abodes


                        (27) Akaniṭṭha realm
 (26) Clear-sighted realm
 (25) Beautiful realm
 (24) Serene realm
 (23) Durable realm


                        Ordinary fourth jhāna plane


                        (22) Nonpercipient beings
 (21) Devas of great fruit


                        Third jhāna plane


                        (20) Devas of steady aura
 (19) Devas of measureless aura
 (18) Devas of minor aura


                        Second jhāna plane


                        (17) Devas of streaming radiance
 (16) Devas of measureless radiance
 (15) Devas of minor radiance


                        First jhāna plane


                        (14) Mahābrahmā realm
 (13) Brahmā’s ministers
 (12) Brahmā’s assembly


                        The Sense-Sphere Realm (11 planes)


                        Seven good destinations
 Six sense-sphere heavenly realms
   (11) Paranimmitavasavattī devas
   (10) Nimmānaratī devas
    (9) Tusita devas
    (8) Yāma devas
    (7) Tāvatiṃsa devas
    (6) Four Great Kings
 Human realm
    (5) Human realm
Four bad destinations
    (4) Host of asuras
    (3) Domain of ghosts
    (2) Animal realm
    (1) Hell realms


                        The early Buddhist texts envisage a universe with three principal tiers subdivided into numerous planes. The lowest tier is the sense-sphere realm (kāmadhātu), so called because the driving force within this realm is sensual desire. The sense-sphere realm (in the oldest cosmology) contains ten planes: the hells (niraya), planes of extreme torment; the animal realm (tiracchānayoni); the domain of petas or ghosts (pettivisaya), shade-like spirits subject to various kinds of misery; the human realm (manussaloka); and six sense-sphere heavens (sagga) inhabited by the devas, celestial beings who enjoy far greater happiness, beauty, power, and glory than we know in the human realm. Later tradition adds the asuravisaya, the domain of titans or antigods, to the bad destinations, though in the Nikāyas they are depicted as occupying a region adjacent to the Tāvatiṃsa heaven, from which they often launch invasions against the devas.

                      


                      Above the sense-sphere realm is the form realm (rūpadhātu), where gross material form has vanished and only the subtler kinds of form remain. The realm is divided into four main tiers with several planes in each. The inhabitants of these planes are also devas, though to distinguish them from the gods of the sensuous heavens they are usually called brahmās. The life spans in the various brahmā planes increase exponentially, being far longer than those in the sensuous heavens, and sensual desire has largely abated. The prevalent mode of experience here is meditative rather than sensory, as these planes are the ontological counterparts of the four jhānas or meditative absorptions. They include the five “Pure Abodes” (suddhāvāsa), spheres of rebirth accessible only to nonreturners.


                      Beyond the form realm lies an even more exalted sphere of existence called the formless realm (arūpadhātu). The beings in this realm consist solely of mind, without a material basis, as physical form is here entirely absent. The four planes that make up this realm, successively more subtle, are the ontological counterparts of the four āruppas or formless meditative attainments, after which they are named: the base of the infinity of space, the base of the infinity of consciousness, the base of nothingness, and the base of neither-perception-nor-nonperception.


                      The suttas often compress this elaborate cosmology into a simpler scheme of five destinations (pañcagati): the hells, the animal realm, the domain of ghosts, the human realm, and the deva world. The last includes all the many deva planes of the three realms. The first three are called the plane of misery (apāyabhūmi), the nether world (vinipāta), or the bad destinations (duggati); the human realm and the deva planes are collectively called the good destinations (sugati). Rebirth into the plane of misery is the fruit of unwholesome kamma, rebirth into the good destinations the fruit of wholesome kamma. Beyond all realms and planes of existence is the unconditioned, Nibbāna, the final goal of the Buddha’s teaching.


                      1. Devatāsaṃyutta


                      Devatā is an abstract noun based on deva, but in the Nikāyas it is invariably used to denote particular celestial beings, just as the English word “deity,” originally an abstract noun meaning the divine nature, is normally used to denote the supreme God of theistic religions or an individual god or goddess of polytheistic faiths. Though the word is feminine, the gender comes from the abstract suffix -tā and does not necessarily mean the devatās are female. The texts rarely indicate their sex, though it seems they can be of either sex and perhaps sometimes beyond sexual differentiation.


                      For Buddhism the devas are not immortal gods exercising a creative role in the cosmic process. They are simply elevated beings, blissful and luminous, who had previously dwelt in the human world but had been reborn in the celestial planes as the fruit of their meritorious deeds. With rare exceptions they are just as much in bondage to delusion and desire as human beings, and they equally stand in need of guidance from the Enlightened One. The Buddha is the “teacher of devas and humans” (satthā devamanussānaṃ), and though squarely established in the human world he towers above the most exalted deities by reason of his supreme wisdom and perfect purity.


                      The devas usually come to visit the Buddha in the deep stillness of the night, while the rest of the world lies immersed in sleep. The Devatāsaṃyutta gives us a record of their conversations. Sometimes the devas come to recite verses in praise of the Master, sometimes to ask questions, sometimes to request instruction, sometimes to win approval of their views, sometimes even to challenge or taunt him. On approaching they almost always bow down to him in homage, for the Buddha is their spiritual and moral superior. Not to bow down to him, as some devas do (see 1:35), is provocative, a deliberate withholding of due respect.


                      Each of the four Nikāyas opens with a sutta of deep significance. Though the first sutta of SN is very short, it is rich in implications. In this case a devatā comes to the Buddha to ask how he “crossed the flood,” that is, how he attained deliverance, and in his reply the Buddha points to the “middle way” as the key to his attainment. This answer conveys the essential spirit of the Dhamma, which avoids all extremes in views, attitudes, and conduct. The commentary draws out the ramifications of the Buddha’s statement with a list of seven extremes, philosophical and practical, transcended by the middle way.


                      The following suttas in this saṃyutta cover a wide spectrum of subjects without any particular logic in their sequence. They range from the simple to the profound, from the commonplace to the sublime, from the humorous to the stern. The exchanges discuss such ethical practices as giving, service to others, and noninjury; the difficulties of renunciation and the life of meditation; the call for earnest effort; the sorrows of human existence and the need for deliverance. There are also suttas on the bliss and equanimity of the arahant, and a few which touch on his transcendental stature. In most suttas the prose portion serves no other function than to establish a framework for the conversation, which eventually falls away leaving only an exchange of verses with the speakers’ identities understood. But we occasionally find brief stories, such as that of the female devatā who tried to seduce the bhikkhu Samiddhi (1:20), or of the “faultfinding devas” who accused the Buddha of hypocrisy (1:35), or of the visit paid to the Buddha by a group of devas when his foot was injured by a stone splinter (1:38).


                      Usually the personal identity of the devatā is not revealed. An exception is the pair of suttas where the two Kokanadā sisters, daughters of the weather god Pajjunna, visit the Buddha and praise him and his Dhamma (1:39–40). Sometimes verses spoken by an anonymous deity recur elsewhere with the identity specified; for example, v. 22 reappears as v. 461, ascribed to Māra the Evil One; vv. 156–59 reappear as vv. 312–15, ascribed to Anāthapiṇḍika, the celestial reincarnation of the great philanthropist. It is also rare for the suttas to assign the devas to particular realms, but there are exceptions, such as those on the “extolling of the good” host of devas (satullapakāyikā devā; 1:31–34, etc.) and the one on the devas of the Pure Abodes (suddhāvāsakāyikā devā; 1:37). The commentary, cited in the notes, often provides more background information.


                      When the devatā does not ask a question but voices an opinion, a contrast is usually established between the viewpoint of the deity, generally valid from within his or her limited horizons, and the viewpoint of the Buddha, who sees things far beyond the ken of the devas (see, e.g., vv. 3–6). Sometimes a group of devas express their opinions, which the Buddha surpasses with his own more profound contribution (vv. 78–84, 95–101). In several suttas the verses are not spoken in the context of a conversation but express the personal views of the deva, which the Buddha tacitly endorses (vv. 136–40), and two verses are simple paeans of praise to the Blessed One (vv. 147, 148). Beginning with v. 183, the suttas assume a standard format, with the devas posing a series of riddles which the Buddha answers to their satisfaction. A memorable example of this is the riddle about the type of killing that the Buddha approves of, to which the answer is the killing of anger (vv. 223–24). In one sutta we find a gentle touch of humour: a devatā has asked the Buddha a series of questions, apparently mundane in intent, but before the Blessed One can reply another devatā breaks in and gives his own answers, which remain at the mundane level. Then the Buddha replies, lifting the dialogue to the transcendent plane (vv. 229–31). Because of its varied content and the piquancy of its verses, within the Theravāda tradition, at least in Sri Lanka, the Devatāsaṃyutta is extremely popular as a source of texts to be drawn upon for sermons.


                      2. Devaputtasaṃyutta


                      The devaputtas, or “sons of the devas,” are young devas newly arisen in their respective heavenly planes; devaduhitās, “daughters of the devas,” are also mentioned in the commentary but none appear in this saṃyutta. The commentary says these beings are reborn spontaneously in the laps of the devas. While the devatās in the preceding saṃyutta remain mostly anonymous, the young devas are always identified by name, and it is surprising to find that several of them—or at least their verses—have already appeared in the Devatāsaṃyutta (see 2:3, 4, 16, 19, 20, 21, 24, 27). This suggests that the dividing line between the two classes of deities is not a hard and fast one, just as the dividing line between an adult and an adolescent is not hard and fast. A relatively large proportion of the verses in this chapter focus on the monastic training, substantially more than in the Devatāsaṃyutta. The texts themselves do not drop any hints as to why this should be so; at least there are none that are readily visible.


                      Several suttas raise points of special interest from a doctrinal perspective. We meet, for example, the young deva Dāmali who thought that the arahant must still “strive without weariness,” until the Buddha told him that the arahant had completed his task and need not strive further (2:5). The commentary says this sutta is almost unique in that the Buddha here does not speak in praise of effort. Again, we meet Tāyana, whose verses on exertion are applauded by the Blessed One and, the next morning, are commended by him to the monks (2:8). The two suttas on the capture of the moon god Candimā and the sun god Suriya include verses that must have functioned as charms for terminating lunar and solar eclipses (2:9, 10); in Sri Lanka they are included in the Maha Pirit Pota, “The Great Book of Protection,” made up of suttas and other chants recited for spiritual and physical protection. We also meet Subrahmā, whose single verse is one of the pithiest expressions in world literature of the anguish at the heart of the human condition (2:17). The story of Rohitassa, who tried to reach the end of the world by travelling, elicits from the Buddha a momentous reply about where the world and its end are ultimately to be found (2:26). In this saṃyutta we also meet two young devas named Veṇhu and Siva (at 2:12 and 2:21), who may be early prototypes of the Indian gods Viṣṇu and Śiva (the Sanskrit forms of their names); our text, however, apparently dates from a period before they became the chief deities of theistic devotional Hinduism. The last sutta in the chapter (2:30) introduces us to a group of young devas who were formerly disciples of the Buddha’s rivals on the Indian scene, Pūraṇa Kassapa, Makkhali Gosāla, and Nigaṇṭha Nātaputta, teachers whose views had been unequivocally rejected by the Buddha. It is thus perplexing that their disciples should have been reborn in heaven, especially when the first two teachers propagated such doctrines as moral anarchism and fatalism. But the conclusion reached in the sutta is that such teachers were as far from the stature of true holy men as the jackal is from the lion.


                      3. Kosalasaṃyutta


                      This chapter introduces us to King Pasenadi of Kosala. According to the Buddhist texts, Pasenadi was deeply devoted to the Buddha and often sought his counsel, though there is no record of him reaching any stage of awakening (and thus medieval Sri Lankan tradition holds that he was a bodhisatta, who does not attain enlightenment so that he might continue fulfilling the perfect virtues that culminate in Buddhahood). Pasenadi had been led to the Buddha by his wife, Queen Mallikā, whose devotion to the Master he had previously resented. The story of how Mallikā convinced him of the Buddha’s wisdom is related in MN No. 87; MN No. 89 gives us a moving account of the king’s last meeting with the Master when they were both in their eightieth year. The first sutta of the Kosalasaṃyutta apparently records Pasenadi’s first meeting with the Blessed One, after his confidence had been aroused by Mallikā’s ruse. Here the Buddha is described as young, and when the king questions the claim that such a youthful ascetic can be perfectly enlightened, the Buddha replies with a series of verses that dispels the king’s doubts and inspires him to go for refuge.


                      Unlike the first two saṃyuttas, the present one employs substantial prose backgrounds to the verses, and often the stanzas merely restate metrically the moral of the Buddha’s discourse. Though the topics discussed are not especially profound, they are almost all relevant to the busy lay person faced with the difficult challenge of living a moral life in the world. Especially noteworthy is the stress they lay on the need to adhere unflinchingly to the path of rectitude amidst the world’s temptations. Several suttas (3:4, 5) show how easy it is to fall away from righteous standards, especially in an age like the Buddha’s when, as in our own time, stiff competition for wealth, position, and power was driving hallowed ethical values out of circulation. The remedy against temptation is diligence (appamāda), and when the Buddha extols diligence to the king the word does not mean, as it does in a monastic context, constant devotion to meditation, but persistence in the performance of meritorious deeds. For a man like Pasenadi, a happy rebirth rather than Nibbāna is the immediate goal.


                      The king’s conversation with Mallikā, in which they both admit they cherish themselves more than anyone else (3:8), elicits from the Buddha a verse which gives an ethical slant to a metaphysical thesis found in the Bṛhadāraṇyaka Upaniśad, also occurring in a conversation between husband and wife, that of all things the self is the most precious. This raises the interesting question whether the close correspondence between the two is sheer coincidence (not impossible) or the result of a deliberate reworking by the Buddha of the old Upaniśad. On another occasion we see the king display lack of acumen in his assessment of ascetics (3:11)—perhaps a hint that his commitment to the Dhamma was not unwavering—and the Buddha’s response offers astute counsel on how to judge a person’s character.


                      In this saṃyutta we even find, from the Master’s golden lips, enlightened advice for losing weight (3:12), while two other suttas provide an historical perspective on the conflict between Kosala and Magadha, with reflections on war and peace (3:14–15). Of timely interest is the Buddha’s verse explaining to the king that a woman can turn out better than a man (3:16). Elsewhere the Buddha rejects the idea, propagated by the brahmins, that birth is an important criterion of spiritual worth, stressing instead that the true marks of spiritual nobility are ethical purity and wisdom (3:24).


                      A theme that recurs throughout this saṃyutta is the inevitability of death and the inexorable operation of the law of kamma, which ensures that good and bad actions meet with due recompense. Beings pass from bright states to dark ones and from dark states to bright ones depending on their actions (3:21). All that we take with us when we die are our good and bad deeds, and thus we should be sure to accumulate merits, for in the next world these are “the support for living beings” (3:4, 20, 22). Among several texts on the inevitability of death, the most memorable is the last sutta in the chapter (3:25), with its startling parable of the mountains advancing from all quarters, crushing everything in their way.


                      4. Mārasaṃyutta


                      Māra is the Evil One of Buddhism, the Tempter and Lord of Sensuality bent on distracting aspirants from the path to liberation and keeping them trapped in the cycle of repeated birth and death. Sometimes the texts use the word “Māra” in a metaphorical sense, as representing the inward psychological causes of bondage such as craving and lust (22:63–65) and the external things to which we become bound, particularly the five aggregates themselves (23:11–12). But it is evident that the thought world of the suttas does not conceive Māra only as a personification of humankind’s moral frailty, but sees him as a real evil deity out to frustrate the efforts of those intent on winning the ultimate goal. The proof of this lies in his pursuit of the Buddha and the arahants after their enlightenment, which would not be credible if he were conceived of merely as a psychological projection.


                      The Mārasaṃyutta opens in the vicinity of the Bodhi Tree soon after the Buddha has attained the supreme enlightenment. Here Māra challenges the Blessed One’s claim to have reached the goal. He taunts him for abandoning the path of self-mortification (4:1), tries to frighten him by assuming horrific shapes (4:2), and seeks to break his equanimity by displaying beautiful and hideous forms (4:3). For the Buddha to triumph in these contests he need only call Māra’s bluff, to announce that he knows the adversary before him is none other than the Evil One. Then Māra must disappear, frustrated and mournful.


                      Māra also appears as the cynic who denies that mortals can attain perfect purity (4:4, 15). On several occasions he tries to confound the monks while they are listening to the Buddha speak, but each time the Buddha calls his number (4:16, 17, 19). On another occasion Māra tries to tempt the Master with the lure of worldly power, but the Buddha staunchly rejects this (4:20). Especially impressive is the Godhika Sutta (4:23), where the bhikkhu Godhika, afflicted with an illness that obstructs his meditative progress, plans to take his own life. Māra presents himself before the Buddha, pleading with him to discourage his disciple from such folly, but the Master extols devotion to the goal even at the cost of life. At the end of the sutta Māra is searching vainly for the rebirth-consciousness of Godhika, unaware that the monk had attained Nibbāna and expired “with consciousness unestablished.”


                      The last two suttas in this saṃyutta take us back to the site of the enlightenment. Here we see first Māra and then Māra’s three daughters—Taṇhā, Aratī, and Ragā (Craving, Discontent, and Lusting)—trying to find a point of vulnerability in the newly enlightened Buddha, but their efforts are in vain and they must depart disappointed (4:24, 25).


                      5. Bhikkhunīsaṃyutta


                      The Bhikkhunīsaṃyutta is a compilation of ten short suttas in mixed prose and verse, undivided into vaggas. The protagonists are all bhikkhunīs, Buddhist nuns. Though several of its thirty-seven verses have parallels in the Therīgāthā (mentioned in the notes and Concordance 1 (B)), a substantial number are unique to this collection, while often the variations in roughly parallel versions are themselves of intrinsic interest. At least one nun in the Bhikkhunīsaṃyutta, Vajirā, does not appear at all in the Therīgāthā, while the case of another nun, Selā, is problematic. A comparison between the two collections also brings to light some noteworthy differences in the ascription of authorship. Since SN and the Therīgāthā were evidently transmitted by different lines of reciters, it was only too easy for verses to break off from their original narrative setting and merge with a different background story connecting them to a different author.


                      All the ten suttas are constructed according to the same pattern, a direct confrontation between Māra and an individual nun. This structure probably accounts for the placement of the Bhikkhunīsaṃyutta immediately after the Mārasaṃyutta. Each sutta of this collection begins with a nun going off by herself to pass the day in solitary meditation. Then Māra approaches her with a challenge—a provocative question or a taunt—intending to make her fall away from concentration. What Māra has failed to realize is that each of these nuns is an arahant who has seen so deeply into the truth of the Dhamma that she is utterly inaccessible to his wiles. Far from being flustered by Māra’s challenge, the nun promptly guesses her adversary’s identity and meets his challenge with a sharp retort.


                      In a dialogue that brings together the Lord of Sensuality with a solitary nun one might expect each of Māra’s overtures to be aimed at sexual seduction. This, however, is so only in several suttas. The actual themes of the discourses vary widely and expose us to a broad range of perspectives on the attitudes and insights of the renunciant life. The contrast between the allurement and misery of sensual pleasures is the theme of 5:1, 4, and 5. In all three cases the nuns sharply rebuke Māra with verses that reveal their utter indifference to his solicitations.


                      Māra’s dialogue with Somā (5:2) voices the ancient Indian prejudice that women are endowed with “mere two-fingered wisdom” and thus cannot attain Nibbāna. Somā’s rejoinder is a forceful reminder that enlightenment does not depend on gender but on the mind’s capacity for concentration and wisdom, qualities accessible to any human being who earnestly seeks to penetrate the truth. In 5:3, Māra approaches Kisāgotamī, the heroine of the well-known parable of the mustard seed, trying to arouse her maternal instincts to beget another son. His challenge thus touches on sensuality only indirectly, his primary appeal being aimed at the feminine desire for children.


                      The last two suttas are philosophical masterpieces, compressing into a few tight stanzas insights of enormous depth and wide implications. When Māra challenges Selā with a question on the origins of personal existence, she replies with a masterly poem that condenses the whole teaching of dependent origination into three four-line stanzas adorned with an illuminating simile (5:9). He poses a similar problem to Vajirā, who answers with a stunning exposition of the teaching of nonself, illustrating the composite nature of personal identity with the famous simile of the chariot (5:10).


                      Though set against a mythological background in an ancient world whose customs and norms seem so remote from our own, these poems of the ancient nuns still speak to us today through their sheer simplicity and uncompromising honesty. They need no ornamentation or artifice to convey their message, for they are sufficient in themselves to startle us with the clarity of unadorned truth.


                      6. Brahmasaṃyutta


                      Brahmā was the supreme deity of early Brahmanism, conceived as the creator of the universe and venerated by the brahmins with sacrifices and rituals. Occasionally this conception of Brahmā persists in the Buddhist canon, though as a target of criticism and satire rather than as an article of faith. In such contexts the word “brahmā” is used as a proper name, often augmented to Mahābrahmā, “Brahmā the Great.” The Buddha reinterpreted the idea of brahmā and transformed the single, all-powerful deity of the brahmins into a class of exalted gods dwelling in the form realm (rūpadhātu) far above the sense-sphere heavens. Their abode is referred to as “the brahmā world,” of which there are many, of varying dimensions and degrees of hegemony. Within their realm the brahmās dwell in companies, and Mahābrahmā (or sometimes a brahmā of a more personal name) is seen as the ruler of that company, complete with ministers and assembly. Like all sentient beings, the brahmās are impermanent, still tied to the round of rebirth, though sometimes they forget this and imagine themselves immortal.


                      The path to rebirth in the brahmā world is mastery over the jhānas, each of which is ontologically attuned to a particular level of the form realm (see Table 3). Sometimes the Buddha mentions the four “divine abodes” (brahmavihāra) as the means to rebirth in the brahmā world. These are the “immeasurable” meditations on lovingkindness, compassion, altruistic joy, and equanimity (mettā, karuṇā, muditā, upekkhā).


                      The Nikāyas offer an ambivalent evaluation of the brahmās, as can be seen from the present saṃyutta. On the one hand, certain brahmās are depicted as valiant protectors of the Buddha’s dispensation and devoted followers of the Master. But precisely because of their longevity and elevated stature in the cosmic hierarchy, the brahmās are prone to delusion and conceit; indeed, they sometimes imagine they are all-powerful creators and rulers of the universe. Perhaps this dual evaluation reflects the Buddha’s ambivalent attitude towards the brahmins: admiration for the ancient spiritual ideals of the brahmin life (as preserved in the expressions brahmacariya and brahmavihāra) coupled with rejection of the pretensions of the contemporary brahmins to superiority based on birth and lineage.


                      The most eminent of the brahmās devoted to the Buddha is Brahmā Sahampati, who appears several times in SN. Soon after the enlightenment he descends from his divine abode and reappears before the Blessed One to beseech him to teach the Dhamma to the world (6:1). He applauds the Buddha’s reverence for the Dhamma (6:2), extols an arahant bhikkhu on alms round (6:3), reproaches the evil Devadatta (6:12), and shows up again at the Buddha’s parinibbāna, where he recites a verse of eulogy (6:15). He will also appear in other saṃyuttas (at 11:17; 22:80; 47:18, 43; and 48:57).


                      Brahmās of the deluded type are epitomized by Brahmā Baka, who imagined himself eternal and had to be divested of this illusion by the Master (6:4). On another occasion, an unnamed brahmā imagined he was superior to the arahants, and the Buddha and four great disciples visited his realm to make him alter his views (6:5). We also witness a contest between a negligent brahmā, stiff with pride, and two colleagues of his, devotees of the Buddha, who sweep away his illusions (6:6). The penultimate sutta shows a disciple of the past Buddha Sikhī awing a whole assembly of proud brahmās with his display of psychic powers (6:14). This saṃyutta also relates the sad story of the monk Kokālika, a cohort of Devadatta, who tried to defame the chief disciples Sāriputta and Moggallāna and had to reap the kammic result as a rebirth in hell (6:9–10). The last sutta in this collection, included here only because of Brahmā Sahampati’s single verse, is a parallel of the death scene in the long Mahāparinibbāna Sutta of the Dīgha Nikāya.


                      7. Brāhmaṇasaṃyutta


                      This saṃyutta, recording the Buddha’s conversations with brahmins, contains two vaggas, each with a different unifying theme. In the first all the brahmins who come to the Buddha, often angry (7:1–4) or disdainful (7:7–9), are so deeply stirred by his words that they ask for ordination into the Saṅgha and “not long afterwards” attain arahantship. These suttas display the Buddha as the incarnation of patience and peace, capable of working, in those who would attack him, the miracle of transformation simply by his unshakable equanimity and impeccable wisdom. In this vagga we also see how the Buddha assessed the brahmin claim to superior status based on birth. He here interprets the word “brahmin” by way of its original meaning, as a holy man, and on this basis redefines the true brahmin as the arahant. The three Vedas which the brahmins revered and diligently studied are replaced by the three vijjās or true knowledges possessed by the arahant: knowledge of past births, of the laws of kammic retribution, and of the destruction of the taints (7:8). The last sutta adds a touch of humour, still recognizable today, by depicting the contrast between the oppressive cares of the household life and the untrammelled freedom of the life of renunciation (7:10).


                      In the second vagga the brahmins come to challenge the Buddha in still different ways, and again the Buddha rises to the occasion with his inexhaustible wit and wisdom. In this vagga, however, though the Buddha inspires in his antagonists a newly won faith, the brahmin converts do not become monks but declare themselves lay followers “who have gone for refuge for life.”


                      8. Vaṅgisasaṃyutta


                      The bhikkhu Vaṅgīsa was declared by the Buddha the foremost disciple of those gifted with inspirational speech (paṭibhānavantānaṃ, at AN I 24,21). This title accrued to him on account of his skill in composing spontaneous verse. His verses make up the longest chapter in the Theragāthā, whose seventy-one verses (Th 1209–79) closely correspond with those in the present saṃyutta but lack the prose frameworks. Another poem by Vaṅgīsa, found at Sn II, 12, is not included in the present compilation but does have a counterpart in the Theragāthā.


                      The verses of Vaṅgīsa are not mere metrical aphorisms (as are so many verses in this collection) but skilfully wrought poetic compositions that can well claim an honoured place in early Indian poetry. They also reveal, with unabashed honesty, the trials and temptations which their author faced in his career as a monk. Having an aesthetic bent of character and a natural appreciation of sensuous beauty, Vaṅgīsa must have gone through a difficult struggle in his early days as a monk adjusting to the strict discipline required of a bhikkhu, with its training in sense restraint and vigilant control of the mind. The early suttas in this chapter (8:1–4) speak of his battle against sensual lust, his susceptibility to the charms of the opposite sex, and his firm determination not to succumb but to continue bravely along the path laid down by his Master. They also tell of his proclivity to pride, no doubt based on his natural talent as a poet, and of his endeavour to subdue this flaw of character. Later in his monastic career, apparently after he gained a greater degree of self-mastery, he often extolled the Buddha in verse, and on one occasion the Blessed One requested him to compose extemporaneous verses (8:8). In other poems he praises the great disciples Sāriputta, Moggallāna, and Koṇḍañña (8:6, 9, 10). The last poem in the saṃyutta, partly autobiographical, concludes with a declaration that the author has become an arahant equipped with the three true knowledges and other spiritual powers (8:12).


                      9. Vanasaṃyutta


                      This saṃyutta consists of fourteen suttas most of which are constructed according to a stereotyped pattern. A bhikkhu is living alone in a woodland thicket, where he should be meditating ardently, but human weakness gets the better of him and causes him to swerve from his religious duties. Then a devatā dwelling in the thicket takes compassion on him and chides him in verse, seeking to reawaken his sense of urgency. Apparently these devatās are not celestial beings, like those we meet in the Devatāsaṃyutta, but dryads or fairies, and they seem to be feminine. On a few occasions the devatā errs in her assessment of the bhikkhu’s behaviour. Thus in 9:2 the devatā comes to reproach the bhikkhu for taking a nap, unaware he has already attained arahantship, and in 9:8 for associating too closely with a woman, again unaware the bhikkhu is an arahant (according to the commentary). In 9:6, a devatā from the Tāvatiṃsa heaven tries to persuade the Venerable Anuruddha to aspire for rebirth in her realm, but he declares that he has ended the process of rebirth and will never take another existence. The last sutta in the chapter (9:14) also occurs in the Jātakas, interestingly with the Bodhisatta in the role played here by the bhikkhu.


                      10. Yakkhasaṃyutta


                      The yakkhas are fierce spirits inhabiting remote areas such as forests, hills, and abandoned caves. They are depicted as of hideous mien and wrathful temperament, but when given offerings and shown respect they become benign and may protect people rather than harm them. Many of the shrines that dotted the North Indian countryside were built to honour the yakkhas and secure their favours. Though living in misery they have the potential for awakening and can attain the paths and fruits of the spiritual life.


                      The suttas in this chapter cover a wide range of topics. What unites them is not so much the content of the verses but their propagational function in showing the Buddha as the invincible sage who, by his skilful means, can tame and transform even the most violent and fearsome ogres, such as Sūciloma (10:3) and Āḷavaka (10:12). The saṃyutta also includes two charming tales of female yakkhas, famished spirits haunting the outskirts of Jeta’s Grove, who are so deeply moved by the Buddha’s sermons and the chanting of the monks that they turn over a new leaf and become pious lay devotees (10:6, 7). In this saṃyutta too we find the story of Anāthapiṇḍika’s first meeting with the Buddha, which was abetted by friendly advice from a benevolent yakkha (10:8). In three suttas the yakkhas speak verses in praise of bhikkhunīs (10:9–11).


                      11. Sakkasaṃyutta


                      In the early Buddhist pantheon, Sakka is the ruler of the devas in the Tāvatiṃsa heaven and also a follower of the Buddha. A long conversation between him and the Buddha, culminating in his attainment of stream-entry, is told in the Sakkapañha Sutta (DN No. 20). This saṃyutta does not report the Buddha’s own encounters with Sakka, but gives (in the Buddha’s words) accounts of Sakka’s deeds and conversations. The suttas are thus presented as fables, but fables which always embody a moral message. The saṃyutta also includes the famous Dhajagga Sutta (11:3), in which the Buddha commends to the monks recollection of the Three Jewels—the Buddha, the Dhamma, and the Saṅgha—as an antidote to fear.


                      In Buddhist legend the Tāvatiṃsa devas are perpetually being attacked by the asuras, the titans, beings of great physical prowess and violent ambition who seek to conquer them and take control of their domain. The Sakkasaṃyutta repeatedly pits Sakka in struggle against the leaders of the asuras, Vepacitti and Verocana. The two sides can be read as symbolizing alternative political philosophies. The asura leaders favour rule by force and retaliation against enemies; they rationalize aggression and extol the ethic of “might makes right.” Sakka, in contrast, stands for rule by righteousness, patience towards aggressors, and the compassionate treatment of wrongdoers (11:4, 5, 8). Sakka and the devas honour sages and holy men, the asuras scorn them, and thus the sages help the devas but curse the asuras (11:9, 10).


                      In this saṃyutta Sakka appears as the ideal lay devotee. He earned his place as ruler of the devas, while he was still a human being, by fulfilling seven vows which embody the standards of the virtuous householder (11:11). His understanding of the Buddha’s excellence is inferior to Brahmā Sahampati’s (11:17), but in three suttas he eloquently proclaims the reasons for his devotion to the Buddha, the Saṅgha, and even devout householders (11:18–20). In the last three suttas, the Buddha holds up Sakka’s patience and forgiveness as a model for the bhikkhus (11:23–25).

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 1. Devatāsaṃyutta: Connected Discourses with Devatās


                      I. A Reed


                      1 (1) Crossing the Flood


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a certain devatā 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 said to him:
     “How, dear sir, did you cross the flood?”
     “By not halting, friend, and by not straining I crossed the flood.”
     “But how is it, dear sir, that by not halting and by not straining you crossed the flood?”
     “When I came to a standstill, friend, then I sank; but when I struggled, then I got swept away. It is in this way, friend, that by not halting and by not straining I crossed the flood.” <2>


                      [The devatā:]


                      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.”


                          This is what that devatā said. The Teacher approved. Then that devatā, thinking, “The Teacher has approved of me,” paid homage to the Blessed One and, keeping him on the right, disappeared right there. [2]


                      2 (2) Emancipation


                      <3> At Sāvatthī. Then, when the night had advanced, a certain devatā 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 said to him:
    “Do you know, dear sir, emancipation, release, seclusion for beings?”
    “I know, friend, emancipation, release, seclusion for beings.”
    “But in what way, dear sir, do you know emancipation, release, seclusion for beings?”


                         [The Blessed One:]


                      2 “By the utter destruction of delight in existence,
     By the extinction of perception and consciousness,
     By the cessation and appeasement of feelings: <4>
     It is thus, friend, that I know for beings—
     Emancipation, release, seclusion.”


                      3 (3) Reaching


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      3 “Life is swept along, short is the life span;
     No shelters exist for one who has reached old age.
     Seeing clearly this danger in death,
     One should do deeds of merit that bring happiness.”


                      [The Blessed One:]


                      4 “Life is swept along, short is the life span;
     No shelters exist for one who has reached old age.
     Seeing clearly this danger in death,
     A seeker of peace should drop the world’s bait.” [3] <5>


                      4 (4) Time Flies By


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      5 “Time flies by, the nights swiftly pass;
     The stages of life successively desert us.
     Seeing clearly this danger in death,
     One should do deeds of merit that bring happiness.”


                      [The Blessed One:]


                      6 “Time flies by, the nights swiftly pass;
     The stages of life successively desert us.
     Seeing clearly this danger in death,
     A seeker of peace should drop the world’s bait.”


                      5 (5) How Many Must One Cut?


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      7 “How many must one cut, how many abandon,
     And how many further must one develop?
     When a bhikkhu has surmounted how many ties
     Is he called a crosser of the flood?&rdquo


                      [The Blessed One:] <6>


                      8 “One must cut off five, abandon five,
     And must develop a further five.
     A bhikkhu who has surmounted five ties
     Is called a crosser of the flood.”


                      6 (6) Awake


                      At Sāvatthī. Standing to one side, that devatā 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?
     By how many does one gather dust?
     By how many is one purified?”


                      [The Blessed One:]


                      10 “Five are asleep when [others] are awake;
      Five are awake when [others] sleep.
      By five things one gathers dust,
      By five things one is purified.” [4] <7>


                      7 (7) Not Penetrated


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence 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:
      It is time for them to awaken.”


                      [The Blessed One:]


                      12 “Those who have penetrated things well,
      Who cannot be led into others’ doctrines,
      Those awakened ones, having rightly known,
      Fare evenly amidst the uneven.”


                      8 (8) Utterly Muddled


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      13 “Those who are utterly muddled about things,
      Who may be led into others’ doctrines, <8>
      Fast asleep, they have not yet awakened:
      It is time for them to awaken.”


                      [The Blessed One:]


                      14 “Those who aren’t muddled about things,
      Who cannot be led into others’ doctrines,
      Those awakened ones, having rightly known,
      Fare evenly amidst the uneven.”


                      9 (9) One Prone to Conceit


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      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.”


                      [The Blessed One:]


                      16 “Having abandoned conceit, well concentrated,
      With lofty mind, everywhere released: <9>
      While dwelling alone in the forest, diligent,
      One can cross beyond the realm of Death.” [5]


                      10 (10) Forest


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      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 serene?”


                      [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:
      Hence their complexion is so serene.


                      19 “Through hankering for the future,
      Through sorrowing over the past,
      Fools dry up and wither away
      Like a green reed cut down.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. Nandana


                      11 (1) Nandana


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Once in the past, bhikkhus, a certain devatā of the Tāvatiṃsa host was revelling in Nandana Grove, <11> supplied and endowed with the five cords of celestial sensual pleasure, accompanied by a retinue of celestial nymphs. On that occasion he spoke this verse:


                      20 “‘They do not know bliss
     Who have not seen Nandana,
     The abode of the glorious male devas
     Belonging to the host of Thirty.’ [6]


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


                      21 “‘Don’t you know, you fool,
     That maxim of the arahants?
     Impermanent are all formations;
     Their nature is to arise and vanish.
     Having arisen, they cease:
     Their appeasement is blissful.’”


                      12 (2) Delight


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One: <12>


                      22 “One who has sons delights in sons,
     One with cattle delights in cattle.
     Acquisitions truly are a man’s delight;
     Without acquisitions one does not delight.”


                      [The Blessed One:]


                      23 “One who has sons sorrows over sons,
     One with cattle sorrows over cattle.
     Acquisitions truly are a man’s sorrows;
     Without acquisitions one does not sorrow.”


                      13 (3) None Equal to That for a Son


                      At Sāvatthī. Standing to one side, that devatā spoke this verse in the presence of the Blessed One:


                      24 “There is no affection like that for a son,
     No wealth equal to cattle,
     There is no light like the sun,
     Among the waters the ocean is supreme.”


                      [The Blessed One:]


                      25 “There is no affection like that for oneself,
     No wealth equal to grain,
     There is no light like wisdom,
     Among the waters the rain is supreme.” <13>


                      14 (4) The Khattiya


                      26 “The khattiya is the best of bipeds,
     The ox, the best of quadrupeds;
     A maiden is the best of wives,
     The first born, the best of sons.”


                      27 “The Buddha is the best of bipeds,
     A steed, the best of quadrupeds;
     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
     And the birds have settled down, <14>
     The mighty forest itself murmurs:
     How fearful that appears to me!”


                      29 “When the noon hour sets in
     And the birds have settled down,
     The mighty forest itself murmurs:
     How delightful that appears to me!”


                      16 (6) Drowsiness and Lethargy


                      30 “Drowsiness, lethargy, lazy stretching, <15>
     Discontent, torpor after meals:
     Because of this, here among beings,
     The noble path does not appear.”


                      31 “Drowsiness, lethargy, lazy stretching,
     Discontent, torpor after meals:
     When one dispels this with energy,
     The noble path is cleared.”


                      17 (7) Difficult to Practise


                      32 “The ascetic life is hard to practise
     And hard for the inept to endure,
     For many are the obstructions there
     In which the fool founders.”


                      33 “How many days can one practise the ascetic life
     If one does not rein in one’s mind?
     One would founder with each step
     Under the control of one’s intentions.


                      34 “Drawing in the mind’s thoughts
     As a tortoise draws its limbs into its shell, <16>
     Independent, not harassing others, fully quenched,
     A bhikkhu would not blame anyone.”


                      18 (8) A Sense of Shame


                      35 “Is there a person somewhere in the world
     Who is restrained by a sense of shame,
     One who draws back from blame
     As a good horse does from the whip?”


                      36 “Few are those restrained by a sense of shame
     Who fare always mindful;
     Few, having reached the end of suffering,
     Fare evenly amidst the uneven.” [8] <17>


                      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?”


                      38 “Surely I have no little hut,
     Surely I have no little nest,
     Surely I have no lines extended,
     Surely I’m free from bondage.”


                      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?”


                      40 “It’s a mother that you call a little hut,
     A wife that you call a little nest, <18>
     Sons that you call lines extended,
     Craving that you tell me is bondage.”


                      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.”


                      20 (10) Samiddhi


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha 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 stood in one robe drying his limbs.
     Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire hot springs, approached the Venerable Samiddhi. Having approached, she stood in the air and addressed the Venerable Samiddhi in verse: <19>


                      42 “Without having enjoyed you seek alms, bhikkhu,
     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;
     The time is hidden and cannot be seen.
     Hence, without enjoying, I seek alms:
     Don’t let the time pass me by!”


                      Then that devatā alighted on the earth and said to the Venerable Samiddhi: “You have gone forth while young, bhikkhu, a lad with black hair, endowed with the blessing of youth, in the prime of life, without having dallied with sensual pleasures. Enjoy human sensual pleasures, bhikkhu; do not abandon what is directly visible in order to pursue what takes time.”
     “I have not abandoned what is directly visible, friend, in order to pursue what takes time. I have abandoned what takes time in order to pursue what is directly visible. <20> For the Blessed One, friend, 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, applicable, to be personally experienced by the wise.”
     “But how is it, bhikkhu, that the Blessed One has stated that sensual pleasures are time-consuming, full of suffering, full of despair, and the danger in them is still greater? How is it that this Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise?”
     “I am newly ordained, friend, not long gone forth, just recently come to this Dhamma and Discipline. I cannot explain it in detail. But that Blessed One, the Arahant, the Perfectly Enlightened One, is dwelling at Rājagaha 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 other devatās of great influence. If you would approach him <21> and ask him about this matter, we will come along too in order to hear the Dhamma.”
     “Very well, 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 with that devatā, [11] <22–23> (verses 44–45, included in the report, repeat verses 42–43) adding: “If that devatā’s statement is true, venerable sir, then that devatā should be close by.”
     When this was said, that devatā said to the Venerable Samiddhi: “Ask, bhikkhu! Ask, bhikkhu! For I have arrived.”
     Then the Blessed One addressed that devatā in verse:


                      46 “Beings who perceive what can be expressed
     Become established in what can be expressed. <24>
     Not fully understanding what can be expressed,
     They come under the yoke of Death.


                      47 “But having fully understood what can be expressed,
     One does not conceive ‘one who expresses.’
     For that does not exist for him
     By which one could describe him.


                          “If you understand, spirit, speak up.”
     “I do not understand in detail, venerable sir, the meaning of what was stated in brief by the Blessed One. Please, venerable sir, let the Blessed One explain it to me in such a way that I might understand in detail the meaning of what he stated in brief.” [12]


                      [The Blessed One:]


                      48 “One who conceives ‘I am equal, better, or worse,’
     Might on that account engage in disputes.
     But one not shaken in the three discriminations
     Does not think, ‘I am equal or better.’ <25>


                          “If you understand, spirit, speak up.”
     “In this case too, venerable sir, I do not understand in detail … let the Blessed One explain it to me in such a way that I might understand in detail the meaning of what he stated in brief.”


                      [The Blessed One:]


                      49 “He abandoned reckoning, 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,
     The one untroubled, free of longing.


                          “If you understand, spirit, speak up.”
     “I understand in detail, venerable sir, the meaning of what was stated in brief by the Blessed One thus: <26>


                      50 “One should do no evil in all the world,
     Not by speech, mind, or body.
     Having abandoned sense pleasures,
     Mindful and clearly comprehending,
     One should not pursue a course
     That is painful and harmful.”


                      

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. A Sword


                      21 (1) A Sword


                      At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:


                      51 “As if smitten by a sword,
       As if his head were on fire,
       A bhikkhu should wander mindfully
       To abandon sensual lust.”


                      [The Blessed One:]


                      52 “As if smitten by a sword,
       As if his head were on fire,
       A bhikkhu should wander mindfully
       To abandon identity view.”


                      22 (2) It Touches <28>


                      53 “It does not touch one who does not touch,
       But then will touch the one who touches.
       Therefore it touches the one who touches,
       The one who wrongs an innocent man.”


                      54 “If one wrongs an innocent man,
       A pure person without blemish,
       The evil falls back on the fool himself
       Like fine dust thrown against the wind.”


                      23 (3) Tangle


                      55 “A tangle inside, a tangle outside,
       This generation is entangled in a tangle.
       I ask you this, O Gotama,
       Who can disentangle this tangle?” <29>


                      56 “A man established on virtue, wise,
       Developing the mind and wisdom,
       A bhikkhu ardent and discreet:
       He can disentangle this tangle.


                      57 “Those for whom lust and hatred
       Along with ignorance have been expunged,
       The arahants with taints destroyed:
       For them the tangle is disentangled.


                      58 “Where name-and-form ceases,
       Stops without remainder,
       And also impingement and perception of form:
       It is here this tangle is cut.” [14]


                      24 (4) Reining in the Mind


                      59 “From whatever one reins in the mind,
       From that no suffering comes to one. <30>
       Should one rein in the mind from everything,
       One is freed from all suffering.”


                      60 “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.”


                      25 (5) The Arahant


                      61 “If a bhikkhu is an arahant,
       Consummate, with taints destroyed,
       One who bears his final body,
       Would he still say, ‘I speak’?
       And would he say, ‘They speak to me’?”


                      62 “If a bhikkhu is an arahant, <31>
       Consummate, with taints destroyed,
       One who bears his final body,
       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.”


                      63 “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,’
       That he would say, ‘They speak to me’?”


                      64 “No knots exist for one with conceit abandoned;
       For him all knots of conceit are consumed.
       Though the wise one has transcended the conceived, [15]
       He still might say, ‘I speak,’ <32>
       He might say too, ‘They speak to me.’
       Skilful, knowing the world’s parlance,
       He uses such terms as mere expressions.”


                      26 (6) Sources of Light


                      65 “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?”


                      66 “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,


                      67 And fire flares up here and there
       Both by day and at night.
       But the Buddha is the best of those that shine: <33>
       He is the light unsurpassed.”


                      27 (7) Streams


                      68 “From where do the streams turn back?
       Where does the round no longer revolve?
       Where does name-and-form cease,
       Stop without remainder?”


                      69 “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;
       Here name-and-form ceases,
       Stops without remainder.”


                      28 (8) Those of Great Wealth <34>


                      71 “Those of great wealth and property,
       Even khattiyas who rule the country,
       Look at each other with greedy eyes,
       Insatiable in sensual pleasures.


                      72 Among these who have become so avid,
       Flowing along in the stream of existence,
       Who here have abandoned craving?
       Who in the world are no longer avid?”


                      73 “Having left their homes and gone forth,
       Having left their dear sons and cattle,
       Having left behind lust and hatred, <35>
       Having expunged ignorance—
       The arahants with taints destroyed
       Are those in the world no longer avid.” [16]


                      29 (9) Four Wheels


                      74 “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?”


                      75 “Having cut the thong and the strap,
       Having cut off evil desire and greed,
       Having drawn out craving with its root:
       Thus one escapes from it.”


                      30 (10) Antelope Calves <36>


                      76 “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 nāga,
       Without concern for sensual pleasures:
       How is one released from suffering?”


                      77 “Five cords of sensual pleasure in the world,
       With mind declared to be the sixth:
       Having expunged desire here,
       One is thus released from suffering.”


                       

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      IV. The Satullapa Host


                      31 (1) With the Good


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, 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. [17]
     Then one devatā, standing to one side, recited this verse in the presence of the Blessed One:


                      78 “One should associate only with the good; <38>
       With the good one should foster intimacy.
       Having learnt the true Dhamma of the good,
       One becomes better, never worse.”


                      Then five other devatās in turn recited their verses in the presence of the Blessed One:


                      79 “One should associate only with the good;
       With the good one should foster intimacy.
       Having learnt the true Dhamma of the good,
       Wisdom is gained, but not from another.”


                      80 “One should associate only with the good;
       With the good one should foster intimacy.
       Having learnt the true Dhamma of the good, <39>
       One does not sorrow in the midst of sorrow.”


                      81 “One should associate only with the good;
       With the good one should foster intimacy.
       Having learnt the true Dhamma of the good,
       One shines amidst one’s relations.”


                      82 “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.”


                      83 “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.”


                      Then another devatā 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: [18]


                      84 “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.”


                      This is what the Blessed One said. Elated, those devatās paid homage to the Blessed One and, keeping him on the right, they disappeared right there.


                      32 (2) Stinginess


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, 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 devatā, standing to one side, recited this verse in the presence of the Blessed One:


                      85 “Through stinginess and negligence
       A gift is not given.
       One who knows, desiring merit, <40>
       Should surely give a gift.”


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


                      86 “That which the miser fears when he does not give
       Is the very danger that comes to the nongiver.
       The hunger and thirst that the miser fears
       Afflict that fool in this world and the next.


                      87 “Therefore, having removed stinginess,
       The conqueror of the stain should give a gift.
       Deeds of merit are the support for living beings
       [When they arise] in the other world.”


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


                      88 “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. <41>


                      89 “Some provide from the little they have,
       Others who are affluent don’t like to give.
       An offering given from what little one has
       Is worth a thousand times its value.” [19]


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


                      90 “The bad do not emulate the good,
       Who give what is hard to give
       And do deeds hard to do:
       The Dhamma of the good is hard to follow.


                      91 “Therefore their destination after death
       Differs for the good and the bad:
       The bad go to hell,
       The good are bound for heaven.”


                      Then another devatā 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: <42>


                      92 “If one practises the Dhamma
       Though getting on by gleaning,
       If while one supports one’s wife
       One gives from the little one has,
       Then a hundred thousand offerings
       Of those who sacrifice a thousand
       Are not worth even a fraction
       [Of the gift] of one like him.”


                      Then another devatā addressed the Blessed One in verse:


                      93 “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
       Not worth even a fraction
       [Of the gift] of one like him?”


                      Then the Blessed One answered that devatā in verse:


                      94 “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. <43>
       That is why a hundred thousand offerings
       Of those who sacrifice a thousand
       Are not worth even a fraction
       [Of the gift] of one like him.” [20]


                      33 (3) Good


                      At Sāvatthī. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, 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 devatā, standing to one side, uttered this inspired utterance in the presence of the Blessed One:


                           “Good is giving, dear sir!


                      95 “Through stinginess and negligence
       A gift is not given.
       One who knows, desiring merit,
       Should surely give a gift.”


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


                            “Good is giving, dear sir!
       And further:
       Even when there’s little, giving is good. <44>


                      96 “Some provide from what little they have,
       Others who are affluent don’t like to give.
       An offering given from what little one has
       Is worth a thousand times its value.”


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


                            “Good is giving, dear sir!
       Even when there’s little, giving is good.
       And further:
       When done with faith too, giving is good.


                      97 “Giving and warfare are similar, they say:
       A few good ones conquer many.
       If one with faith gives even a little,
       He thereby becomes happy in the other world.”


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


                            “Good is giving, dear sir!
       Even when there’s little, giving is good. [21]
       When done with faith too, giving is good.
       And further:
       The gift of a righteous gain is also good. <45>


                      98 “When he gives a gift of a righteous gain
       Obtained by exertion and energy,
       Having passed over Yama’s Vetaraṇī River,
       That mortal arrives at celestial states.”


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


                            “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 is also good.
       And further:
       Giving discriminately too is good.


                      99 “Giving discriminately is praised by the Fortunate One—
       To those worthy of offerings
       Here in the world of the living.
       What is given to them bears great fruit
       Like seeds sown in a fertile field.”


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


                            “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 is also good.
       Giving with discretion too is good. <46>
       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,
       For out of fear the good do no evil.”


                      Then another devatā said to the Blessed One: [22] “Which one, Blessed One, has spoken well?”


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


                      101 “Surely giving is praised in many ways,
       But the path of Dhamma surpasses giving.
       For in the past and even long ago,
       The good and wise ones attained Nibbāna.”


                      34 (4) There Are No <47>
 On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, 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 devatā, standing to one side, recited this verse in the presence of the Blessed One:


                      102 “There are among humans
       No permanent sensual pleasures;
       Here there are just desirable things.
       When a person is bound to these,
       Heedless in their midst,
       From Death’s realm he does not reach
       The state of no-more-coming-back.”


                      [Another devatā:] “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.”


                      [The Blessed One:]


                      103 “They are not sense pleasures, the world’s pretty things:
       Man’s sensuality is the intention of lust. <48>
       The pretty things remain as they are in the world
       But the wise remove the desire for them. [23]


                      104 “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.


                      105 “He abandoned reckoning, 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,
       The one untroubled, free of longing.”


                      106 “If devas and humans have not seen
       The one thus liberated here or beyond,”
       [said the Venerable Mogharāja],
       “Are they to be praised who venerate him,
       The best of men, faring for the good of humans?” <49>


                      107 “Those bhikkhus too become worthy of praise,
       [Mogharāja,” said the Blessed One,]
       “Who venerate him, the one thus liberated.
       But having known Dhamma and abandoned doubt,
       Those bhikkhus become even surmounters of ties.”


                      35 (5) Faultfinders


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of “faultfinding” devatās, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One and stood in the air. [24]
     Then one devatā, standing in the air, recited this verse in the presence of the Blessed One:


                      108 “If one shows oneself in one way
       While actually being otherwise,
       What one enjoys is obtained by theft
       Like the gains of a cheating gambler.”


                      [Another devatā:] <50>


                      109 “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.”


                      [The Blessed One:]


                      110 “Not by mere speech nor solely by listening
       Can one advance on this firm path of practice
       By which the wise ones, the meditators,
       Are released from the bondage of Māra.


                      111 “Truly, the wise do not pretend,
       For they have understood the way of the world.
       By final knowledge the wise are quenched:
       They have crossed over attachment to the world.”


                      Then those devatās, having alighted on the earth, prostrated themselves with their heads at the Blessed One’s feet and said to the Blessed One: <51>“A transgression overcame us, venerable sir, being so foolish, so stupid, so unskilful that we imagined we could assail the Blessed One. Let the Blessed One pardon us for our transgression seen as such for the sake of restraint in the future.”
     Then the Blessed One displayed a smile. Those devatās, finding fault to an even greater extent, then rose up into the air. One devatā recited this verse in the presence of the Blessed One:


                      112 “If one does not grant pardon
       To those who confess transgression,
       Angry at heart, intent on hate,
       One strongly harbours enmity.”


                      [The Blessed One:] <52>


                      113 “If there was no transgression,
       If here there was no going astray,
       And if enmities were appeased,
       Then one would be faultless here.”


                      [A devatā:]


                      114 “For whom are there no transgressions?
       For whom is there no going astray?
       Who has not fallen into confusion?
       And who is the wise one, ever mindful?” [25]


                      [The Blessed One:]


                      115 “The Tathāgata, the Enlightened One,
       Full of compassion for all beings:
       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.


                      116 “If one does not grant pardon
       To those who confess transgression, <53>
       Angry at heart, intent on hate,
       One strongly harbours enmity.
       In that enmity I do not delight,
       Thus I pardon your transgression.”


                      36 (6) Faith


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, 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 devatā, standing to one side, recited this verse in the presence of the Blessed One:


                      117 “Faith is a person’s partner;
       If lack of faith does not persist,
       Fame and renown thereby come to him, <54>
       And he goes to heaven on leaving the body.”


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


                      118 “One should discard anger, cast off conceit,
       Transcend all the fetters.
       No ties torment one who has nothing,
       Who does not adhere to name-and-form.”


                      [Another devatā:]


                      119 “Foolish people devoid of wisdom
       Devote themselves to negligence.
       But the wise man guards diligence
       As his foremost treasure.


                      120 “Do not yield to negligence,
       Don’t be intimate with sensual delight.
       For the diligent ones, meditating,
       Attain supreme happiness.” [26]


                      37 (7) Concourse <55>
 Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu in the Great Wood together with a great Saṅgha of bhikkhus, with five hundred bhikkhus all of whom were arahants. And the devatās from ten world systems had for the most part assembled in order to see the Blessed One and the Bhikkhu Saṅgha. Then the thought occurred to four devatās of the host from the Pure Abodes: “This Blessed One is dwelling among the Sakyans at Kapilavatthu in the Great Wood together with a great Saṅgha of bhikkhus, with five hundred bhikkhus all of whom are arahants. And the devatās from ten world systems have for the most part assembled in order to see the Blessed One and the Bhikkhu Saṅgha. Let us also approach the Blessed One and, in his presence, each speak our own verse.”
     Then, just as quickly as a strong man might extend his drawn-in arm or draw in his extended arm, those devatās disappeared from among the devas of the Pure Abodes <56> and reappeared before the Blessed One. Then those devatās paid homage to the Blessed One and stood to one side. Standing to one side, one devatā recited this verse in the presence of the Blessed One:


                      121 “A great concourse takes place in the woods,
       The deva hosts have assembled.
       We have come to this Dhamma concourse
       To see the invincible Saṅgha.”


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


                      122 “The bhikkhus there are concentrated;
       They have straightened their own minds.
       Like a charioteer who holds the reins,
       The wise ones guard their faculties.” [27]


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


                      123 “Having cut through barrenness, cut the cross-bar,
       Having uprooted Indra’s pillar, unstirred,
       They wander about pure and stainless,
       Young nāgas well tamed by the One with Vision.” <57>


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


                      124 “Those who have gone to the Buddha for refuge
       Will not go to the plane of misery.
       On discarding the human body,
       They will fill the hosts of devas.”


                      38 (8) The Stone Splinter


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a stone splinter. Severe pains assailed the Blessed One—bodily feelings that were painful, 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 with one leg overlapping the other, mindful and clearly comprehending. <58>
     Then, when the night had advanced, seven hundred devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Maddakucchi Deer Park, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.
     Then one devatā, standing to one side, uttered this inspired utterance in the presence of the Blessed One: [28] “The ascetic Gotama is indeed a nāga, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his nāga-like manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a lion, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his leonine manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a thoroughbred, sir! And when bodily feelings have arisen that are painful … disagreeable, through his thoroughbred manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a chief bull, sir! <59> And when bodily feelings have arisen that are painful … disagreeable, through his chief bull’s manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a beast of burden, sir! And when bodily feelings have arisen that are painful … disagreeable, through his beast-of-burden’s manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed tamed, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his tamed manner he endures them, mindful and clearly comprehending, without becoming distressed.”
     Then another devatā uttered this inspired utterance in the presence of the Blessed One: “See his concentration well developed and his mind well liberated—not bent forward and not bent back, and not blocked and checked by forceful suppression! If anyone would think such a one could be violated—such a nāga of a man, such a lion of a man, [29] such a thoroughbred of a man, <60> 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?”


                      125 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 far shore.


                      126 They founder in craving, bound to vows and rules,
       Practising rough austerity for a hundred years,
       But their minds are not rightly liberated:
       Those of low nature do not reach the far shore.


                      127 There is no taming here for one fond of conceit,
       Nor is there sagehood for the unconcentrated:
       Though dwelling alone in the forest, heedless, <61>
       One cannot cross beyond the realm of Death.


                      128 Having abandoned conceit, well concentrated,
       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)


                      Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then, when the night had advanced, Kokanadā, Pajjunna’s daughter, of stunning beauty, illuminating the entire Great Wood, approached the Blessed One. Having approached, she paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:


                      129 “I worship the Buddha, the best of beings,
       Dwelling in the woods at Vesālī. [30] <62>
       Kokanadā am I,
       Kokanadā, Pajjunna’s daughter.


                      130 “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 Fortunate One, teaches.


                      131 “Those ignorant people who go about
       Criticizing the noble Dhamma
       Pass on to the terrible Roruva hell
       And experience suffering for a long time.


                      132 “But those who have peace and acquiescence
       In regard to the noble Dhamma,
       On discarding the human body,
       Will fill the host of devas.”


                      40 (10) Pajjunna’s Daughter (2) <63>
 Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood, in the Hall with the Peaked Roof. Then, when the night had advanced, CÒḷakokanadā, Pajjunna’s [younger] daughter, of stunning beauty, illuminating the entire Great Wood, approached the Blessed One. Having approached, she paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:


                      133 “Here came Kokanadā, Pajjunna’s daughter,
       Beautiful as the gleam of lightning.
       Venerating the Buddha and the Dhamma,
       She spoke these verses full of meaning. [31]


                      134 “Though the Dhamma is of such a nature
       That I might analyse it in many ways,
       I will state its meaning briefly
       To the extent I have learnt it by heart.


                      135 “One should do no evil in all the world, <64>
       Not by speech, mind, or body.
       Having abandoned sense pleasures,
       Mindful and clearly comprehending,
       One should not pursue a course
       That is painful and harmful.”


                      

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      V. Ablaze


                      41 (1) Ablaze


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. <65> Having approached, he paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:


                      136 “When one’s house is ablaze
       The vessel taken out
       Is the one that is useful,
       Not the one left burnt inside.


                      137 “So when the world is ablaze
       With [the fires of] aging and death,
       One should take out [one’s wealth] by giving:
       What is given is well salvaged. [32] <66>


                      139 “What is given yields pleasant fruit,
       But not so what is not given.
       Thieves take it away, or kings,
       It gets burnt by fire or is lost.


                      140 “Then in the end one leaves the body
       Along with one’s possessions.
       Having understood this, the wise person
       Should enjoy himself but also give.
       Having given and enjoyed as fits his means,
       Blameless he goes to the heavenly state.”


                      42 (2) Giving What?


                      [A devatā:]


                      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?
       Who is the giver of all?
       Being asked, please explain to me.” <67>


                      [The Blessed One:]


                      142 “Giving food, one gives strength;
       Giving clothes, one gives beauty;
       Giving a vehicle, one gives ease;
       Giving a lamp, one gives sight.


                      143 “The one who gives a residence
       Is the giver of all.
       But the one who teaches the Dhamma
       Is the giver of the Deathless.”


                      43 (3) Food


                      144 “They always take delight in food,
       Both devas and human beings.
       So what sort of spirit could it be
       That does not take delight in food?”


                      145 “When they give out of faith
       With a heart of confidence,
       Food accrues to [the giver] himself
       Both in this world and the next. <68>


                      146 “Therefore, having removed stinginess,
       The conqueror of the stain should give a gift.
       Merits are the support for living beings
       [When they arise] in the other world.”


                      44 (4) One Root


                      [A devatā:]


                      147 “The seer has crossed over the abyss
       With its one root, two whirlpools,
       Three stains, five extensions,
       An ocean with twelve eddies.” [33]


                      45 (5) Perfect


                      [A devatā:]


                      148 “Behold him of perfect name,
       The seer of the subtle goal,
       The giver of wisdom, unattached
       To the lair of sensual pleasures. <69>
       Behold the wise one, all-knowing,
       The great seer treading the noble path.”


                      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?”


                      150 “‘The straight way’ that path is called,
       And ‘fearless’ is its destination.
       The chariot is called ‘unrattling,’
       Fitted with wheels of wholesome states.


                      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. <70>


                      152 “One who has such a vehicle—
       Whether a woman or a man—
       Has, by means of this vehicle,
       Drawn close to Nibbāna.”


                      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,
       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,
       Those who give a residence:


                      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.” <71>


                      48 (8) Jeta’s Grove


                      [The devatā Anāthapiṇḍika:]


                      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. [34]


                      157 “Action, knowledge, righteousness,
       Virtue, an excellent life:
       By this are mortals purified,
       Not by clan or wealth.


                      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.


                      159 “Sāriputta truly is endowed with wisdom,
       With virtue and with inner peace.
       Even a bhikkhu who has gone beyond
       At best can only equal him.” <72>


                      49 (9) Stingy


                      [A devatā:]


                      160 “Those who are stingy here in the world,
       Niggardly folk, revilers,
       People who create obstacles
       For others engaged in giving alms:


                      161 What kind of result do they reap?
       What kind of future destiny?
       We’ve come to ask the Blessed One this:
       How are we to understand it?”


                      [The Blessed One:]


                      162 “Those who are stingy here in the world,
       Niggardly folk, revilers,
       People who create obstacles
       For others engaged in giving alms:
       They might be reborn in hell,
       In the animal realm or Yama’s world.


                      163 “If they come back to the human state
       They are born in a poor family <73>
       Where clothes, food, pleasures, and sport
       Are obtained only with difficulty.


                      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 destination.”


                      [A devatā:]


                      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
       And deeply respectful towards the Saṅgha:


                      166 What kind of result do they reap?
       What kind of future destiny?
       We’ve come to ask the Blessed One this:
       How are we to understand it?” <74>


                      [The Blessed One:]


                      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 Saṅgha,
       These brighten up the heavens
       Where they’ve been reborn. [35]


                      168 “If they come back to the human state
       They are reborn in a rich family
       Where clothes, food, pleasures, and sport
       Are obtained without difficulty.


                      169 “They rejoice like the devas who control
       The goods amassed by others.
       This is the result in this very life;
       And in the future a good destination.” <75>


                      50 (10) Ghaṭīkāra


                      [The devatā Ghaṭīkāra:]


                      170 “Seven bhikkhus reborn in Avihā
       Have been fully liberated.
       With lust and hatred utterly destroyed,
       They have crossed over attachment to the world.”


                      [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,
       Have overcome the celestial bond?”


                      [Ghaṭīkāra:]


                      172 “Upaka and Palagaṇḍa,
       With Pukkusāti—these are three.
       Then Bhaddiya and Bhaddadeva,
       And Bāhudantī and Piṅgiya.
       These, having left the human body,
       Have overcome the celestial bond.”


                      [The Blessed One:] <76>


                      173 “Good is the word you speak of them,
       Of those who have abandoned Māra’s snares.
       Whose Dhamma was it that they understood
       Whereby they cut through the bondage of existence?”


                      [Ghaṭīkāra:]


                      174 “It was not apart from the Blessed One!
       It was not apart from your Teaching!
       By having understood your Dhamma
       They cut through the bondage of existence.


                      175 “Where name-and-form ceases,
       Stops without remainder:
       By understanding that Dhamma here
       They cut through the bondage of existence.”


                      [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?” <77>


                      [Ghaṭīkāra:]


                      177 “In the past I was the potter,
       Ghaṭīkāra in Vehaḷiṅga.
       I supported my mother and father then
       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.


                      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.”


                      [The Blessed One:]


                      180 “Just so it was at that time,
       As you say, O Bhaggava:
       In the past you were the potter, <78>
       Ghaṭīkara in Vehaḷiṅga.
       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,
       In the past you were my friend.”


                      182 Such was the meeting that took place
       Between those friends from the past,
       Both now inwardly developed,
       Bearers of their final bodies.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      VI. Old Age


                      51 (1) Old Age


                      [A devatā:]


                      183 “What is good until old age?
       What is good when established?
       What is the precious gem of humans?
       What is hard for thieves to steal?”


                      [The Blessed One:]


                      184 “Virtue is good until old age;
       Faith is good when established;
       Wisdom is the precious gem of humans;
       Merit is hard for thieves to steal.”


                      52 (2) Undecaying <80>


                      185 “What is good by not decaying?
       What is good when made secure?
       What is the precious gem of humans?
       What cannot be stolen by thieves?” [37]


                      186 “Virtue is good by not decaying;
       Faith is good when made secure;
       Wisdom is the precious gem of humans;
       Merit cannot be stolen by thieves.”


                      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?”


                      188 “A caravan is the friend of one on a journey; <81>
       A mother is the friend in one’s own home;
       A comrade when the need arises
       Is one’s friend again and again.
       The deeds of merit one has done—
       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?
       The creatures who dwell on the earth—
       By what do they sustain their life?”


                      190 “Sons are the support of human beings,
       A wife the best companion;
       The creatures who dwell on the earth
       Sustain their life by rain.” <82>


                      55 (5) Produces (1)


                      191 “What is it that produces a person?
       What does he have that runs around?
       What enters upon saṃsāra?
       What is his greatest fear?” <83>


                      192 “It is craving that produces a person;
       His mind is what runs around;
       A being enters upon saṃsāra;
       Suffering is his greatest fear.”


                      56 (6) Produces (2)


                      193 “What is it that produces a person?
       What does he have that runs around?
       What enters upon saṃsāra?
       From what is he not yet freed?”


                      194 “Craving is what produces a person;
       His mind is what runs around;
       A being enters upon saṃsāra;
       He is not freed from suffering.” [38]


                      57 (7) Produces (3)


                      195 “What is it that produces a person?
       What does he have that runs around?
       What enters upon saṃsāra?
       What determines his destiny?”


                      196 “Craving is what produces a person;
       His mind is what runs around;
       A being enters upon saṃsāra;
       Kamma determines his destiny.”


                      58 (8) The Deviant Path


                      197 “What is declared the deviant path?
       What undergoes destruction night and day? <84>
       What is the stain of the holy life?
       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:
       Here menfolk are enmeshed.
       Austerity and the holy life—
       That is the bath without water.”


                      59 (9) Partner


                      199 “What is a person’s partner?
       What is it that instructs him?
       Taking delight in what is a mortal
       Released from all suffering?”


                      200 “Faith is a person’s partner,
       And wisdom is what instructs him. <85>
       Taking delight in Nibbāna, a mortal
       Is released from all suffering.”


                      60 (10) Poetry


                      201 “What is the scaffolding of verses?
       What constitutes their phrasing?
       On what base do verses rest?
       What is the abode of verses?”


                      202 “Metre is the scaffolding of verses;
       Syllables constitute their phrasing;
       Verses rest on a base of names;
       The poet is the abode of verses.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      VII. Weighed Down


                      61 (1) Name


                      203 “What has weighed down everything?
       What is most extensive?
       What is the one thing that has
       All under its control?”


                      204 “Name has weighed down everything;
       Nothing is more extensive than name. <87>
       Name is the one thing that has
       All under its control.”


                      62 (2) Mind


                      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?”


                      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.”


                      63 (3) Craving


                      207 “By what is the world led around?
       By what is it dragged here and there? <88>
       What is the one thing that has
       All under its control?”


                      208 “The world is led around by craving;
       By craving it is dragged here and there.
       Craving is the one thing that has
       All under its control.”


                      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
       In order to say, ‘Nibbāna’?”


                      210 “The world is tightly fettered by delight;
       Thought is its means of travelling about.
       Craving is what one must forsake
       In order to say, ‘Nibbāna.’” <89>


                      65 (5) Bondage


                      211 “By what is the world held in bondage?
       What is its means of travelling about?
       What is it that one must forsake
       To cut off all bondage?” [40]


                      212 “The world is held in bondage by delight;
       Thought is its means of travelling about.
       Craving is what one must forsake
       To cut off all bondage.”


                      66 (6) Afflicted


                      213 “By what is the world afflicted?
       By what is it enveloped?
       By what dart has it been wounded?
       With what is it always burning?”<90>


                      214 “The world is afflicted with death,
       Enveloped by old age;
       Wounded by the dart of craving,
       It is always burning with desire.”


                      67 (7) Ensnared


                      215 “By what is the world ensnared?
       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;
       It is enveloped by old age;
       The world is shut in by death;
       The world is established on suffering.” <91>


                      68 (8) Shut In


                      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?”


                      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.”


                      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
       To cut off all bondage?”


                      220 “By desire is the world bound;
       By the removal of desire it is freed.
       Desire is what one must forsake <92>
       To cut off all bondage.” [41]


                      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?”


                      222 “In six has the world arisen;
       In six it forms intimacy;
       By clinging to six the world
       Is harassed in regard to six.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      VIII. Having Slain


                      71 (1) Having Slain


                      At Sāvatthī. Standing to one side, that devatā addressed the Blessed One in verse:


                      223 “Having slain what does one sleep soundly?
       Having slain what does one not sorrow?
       What is the one thing, O Gotama,
       Whose killing you approve?”


                      [The Blessed One:]


                      224 “Having slain anger, one sleeps soundly;
       Having slain anger, one does not sorrow;
       The killing of anger, O devatā,
       With its poisoned root and honeyed tip:
       This is the killing the noble ones praise,
       For having slain that, one does not sorrow.”


                      72 (2) Chariot


                      225 “What is the token of a chariot?
       What, the token of a fire?
       What is the token of a country?
       What, the token of a woman?” [42] <94>


                      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.”


                      73 (3) Treasure


                      227 “What here is a man’s best treasure?
       What practised well brings happiness?
       What is really the sweetest of tastes?
       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; <95>
       One living by wisdom they say lives best.”


                      74 (4) Rain


                      [A devatā:]


                      229 “What is the best of things that rise up?
       What excels among things that fall down?
       What is the best of things that go forth?
       Who is the most excellent of speakers?”


                      [Another devatā:]


                      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.”


                      [The Blessed One:]


                      231 “Knowledge is the best of things that rise up;
       Ignorance excels among things that fall down;
       The Saṅgha is the best of things that go forth;
       The most excellent of speakers is the Buddha.”


                      75 (5) Afraid <96>


                      232 “Why are so many people here afraid
       When the path has been taught with many bases?
       I ask you, O Gotama, broad of wisdom:
       On what should one take a stand
       To have no fear of the other world?”


                      233 “Having directed speech and mind rightly,
       Doing no evil deeds with the body,
       Dwelling at home with ample food and drink, [43]
       Faithful, gentle, generous, amiable:
       When one stands on these four things,
       Standing firmly on the Dhamma,
       One need not fear the other world.”


                      76 (6) Does Not Decay


                      234 “What decays, what does not decay?
       What is declared the deviant path? <97>
       What is the impediment to [wholesome] states?
       What undergoes destruction night and day?
       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?
       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.
       Lust is declared the deviant path,
       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.
       Austerity and the holy life—
       That is the bath without water. <98>


                      238 “There are six fissures in the world
       Wherein the mind does not stand firm:
       Laziness and negligence,
       Indolence, lack of self-control,
       Drowsiness and lethargy—
       Avoid these fissures completely.”


                      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 in the world is considered a plague?


                      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?” <99>


                      241 “Mastery is sovereignty in the world;
       A woman ranks as the best of goods;
       In the world anger is a rusty sword;
       Thieves in the world are considered a plague.


                      242 “They arrest a thief when he takes away,
       But an ascetic who takes away is dear.
       The wise take delight in an ascetic
       When he returns again and again.” [44]


                      78 (8) Love


                      243 “What should he not give who loves the good?
       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; <100>
       He should not relinquish himself.
       One should release speech that is good,
       But not speech that is bad.”


                      79 (9) Provisions for a Journey


                      245 “What secures provisions for a journey?
       What is the abode of wealth?
       What drags a person around?
       What in the world is hard to discard?
       By what are many beings bound
       Like birds caught in a snare?”


                      246 “Faith secures provisions for a journey;
       Fortune is the abode of wealth;
       Desire drags a person around;
       Desire is hard to discard in the world.
       By desire many beings are bound <101>
       Like birds caught in a snare.”


                      80 (10) Source of Light


                      247 “What is the source of light in the world?
       What in the world is the wakeful one?
       What are [the colleagues] of those living by work?
       What is one’s course of movement?


                      248 “What nurtures both the slack and active
       Just as a mother nurtures her child?
       The creatures who dwell on the earth—
       By what do they sustain their life?”


                      249 “Wisdom is the source of light in the world;
       Mindfulness, in the world, is the wakeful one;
       Cattle are [the colleagues] of those living by work; <102>
       One’s course of movement is the furrow.


                      250 “Rain nurtures both the slack and active
       Just as a mother nurtures her child.
       Those creatures who dwell on the earth
       Sustain their life by rain.”


                      81 (11) Without Conflict


                      251 “Who here in the world are placid?
       Whose mode of life is not squandered?
       Who here fully understand desire?
       Who enjoy perpetual freedom? [45]


                      252 “Whom do parents and brothers worship
       When he stands firmly established?
       Who is the one of humble birth
       That even khattiyas here salute?” <103>


                      253 “Ascetics are placid in the world;
       The ascetic life is not squandered;
       Ascetics fully understand desire;
       They enjoy perpetual freedom.


                      254 “Parents and brothers worship an ascetic
       When he stands firmly established.
       Though an ascetic be of humble birth
       Even khattiyas here salute him.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 4. Mārasaṃyutta: Connected Discourses with Māra


                      I. The First Subchapter (Life Span)


                      1 (1) Austere Practice


                      Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree just after he had become fully enlightened. Then, while the Blessed One was alone in seclusion, a reflection arose in his mind thus: “I am indeed freed from that gruelling asceticism! It is good indeed that I am freed from that useless gruelling asceticism! It is good that, steady and mindful, I have attained enlightenment!”
     Then Māra the Evil One, having known with his own mind the reflection in the Blessed One’s mind, approached the Blessed One and addressed him in verse:


                      446 “Having deviated from the austere practice
       By which men purify themselves,
       Being impure, you think you’re pure: <232>
       You have missed the path to purity.”


                      Then the Blessed One, having understood, “This is Māra the Evil One,” replied to him in verses:


                      447 “Having known as useless any austerity
       Aimed at the immortal state,
       That all such penances are futile
       Like oars and rudder on dry land,


                      448 By developing the path to enlightenment—
       Virtue, concentration, and wisdom—
       I have attained supreme purity:
       You’re defeated, End-maker!”


                      Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows 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 Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree just after he had become fully enlightened. [104] <233> Now on that occasion the Blessed One was sitting out in the open air in the thick darkness of the night while it was drizzling.
     Then Māra 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 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 Māra the Evil One,” addressed him in verse:


                      449 “You’ve wandered through the long course
       Creating beautiful and hideous shapes.
       Enough, Evil One, with that trick of yours:
       You’re defeated, End-maker!”


                      Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.


                      3 (3) Beautiful


                      <234> While dwelling at Uruvelā. Now on that occasion the Blessed One was sitting out in the open air in the thick darkness of the night while it was drizzling. Then Māra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, approached the Blessed One and, not far from him, displayed diverse lustrous shapes, both beautiful and hideous. Then the Blessed One, having understood, “This is Māra the Evil One,” addressed him in verses:


                      450 “You’ve wandered on through the long course
       Creating beautiful and hideous shapes.
       Enough, Evil One, with that trick of yours:
       You’re defeated, End-maker!


                      451 “Those who are well restrained
       In body, speech, and mind,
       Do not come under Māra’s control
       Nor become Māra’s henchmen.”


                      Then Māra the Evil One … disappeared right there. [105]


                      4 (4) Māra’s Snare (1)


                      <235> Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇası 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:
     “Bhikkhus, by careful attention, by careful right striving, I have arrived at unsurpassed liberation, I have realized unsurpassed liberation. You too, bhikkhus, by careful attention, by careful right striving, must arrive at unsurpassed liberation, must realize unsurpassed liberation.”
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      452 “You are bound by Māra’s snare
       Both celestial and human;
       You are bound by Māra’s bondage:
       You won’t escape me, ascetic!”


                      [The Blessed One:]


                      453 “I am freed from Māra’s snare
       Both celestial and human;
       I am freed from Māra’s bondage: <236>
       You’re defeated, End-maker!”


                      Then Māra the Evil One … disappeared right there.


                      5 (5) Māra’s Snare (2)


                      Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇası 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:
     “Bhikkhus, I am freed from all snares, both celestial and human. You too, bhikkhus, are freed from all snares, both celestial and human. Wander forth, O bhikkhus, for the welfare 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 in the end, with the right meaning and phrasing. Reveal the perfectly complete and purified holy life. There are beings with little dust in their eyes who are falling away because they do not hear the Dhamma. [106] There will be those who will understand the Dhamma. I too, bhikkhus, will go to Senānigama in Uruvelā in order to teach the Dhamma.” <237>
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      454 “You are bound by all the snares
       Both celestial and human;
       You are bound by the great bondage:
       You won’t escape me, ascetic!”


                      [The Blessed One:]


                      455 “I am freed from all the snares
       Both celestial and human;
       I am freed from the great bondage:
       You’re defeated, End-maker!”


                      6 (6) Serpent


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. 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 Māra the Evil One … manifested himself in the form of a giant king serpent and approached the Blessed One. <238> Its body was like a huge boat made from a single tree trunk; its hood, like a large brewer’s sieve; its eyes, like the large bronze dishes of Kosala; its tongue darting out from its mouth, like flashes of lightning emitted when the sky thunders; the sound of its breathing in and out, like the sound of a smith’s bellows filling with air.
     Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses:


                      456 “He who resorts to empty huts for lodging—
       He is the sage, self-controlled.
       He should live there, having relinquished all:
       That is proper for one like him.


                      457 “Though many creatures crawl about,
       Many terrors, flies, serpents, [107] <239>
       The great sage gone to his empty hut
       Stirs not a hair because of them.


                      458 “Though the sky might split, the earth quake,
       And all creatures be stricken with terror,
       Though men brandish a dart at their breast,
       The enlightened take no shelter in acquisitions.”


                      Then Māra the Evil One … disappeared right there.


                      7 (7) Sleep


                       On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then, when the night was fading, the Blessed One, having spent much 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, mindful and clearly comprehending, having attended to the idea of rising.
     Then Māra the Evil One approached the Blessed One and addressed him in verse: <240>


                      459 “What, you sleep? Why do you sleep?
       What’s this, you sleep like a wretch?
       Thinking ‘The hut’s empty’ you sleep:
       What’s this, you sleep when the sun has risen?”


                      [The Blessed One:]


                      460 “Within him craving no longer lurks,
       Entangling and binding, to lead him anywhere;
       With the destruction of all acquisitions
       The Awakened One sleeps:
       Why should this concern you, Māra?”


                      Then Māra the Evil One … disappeared right there.


                      8 (8) He Delights


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthı in Jeta’s Grove, Anāthapiṇḍika’s Park.
     Then Māra the Evil One approached the Blessed One and recited this verse in the presence of the Blessed One:


                      461 “One who has sons delights in sons,
       One with cattle delights in cattle. [108] <241>
       Acquisitions truly are a man’s delight;
       Without acquisitions one does not delight.”


                      [The Blessed One:]


                      462 “One who has sons sorrows over sons,
       One with cattle sorrows over cattle.
       Acquisitions truly are a man’s sorrow;
       Without acquisitions one does not sorrow.”


                      Then Māra the Evil One … disappeared right there.


                      9 (9) Life Span (1)


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, this life span 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 there is no avoiding death. One who lives long, bhikkhus, lives a hundred years or a little longer.”
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      463 “Long is the life span of human beings,
       The good man should not disdain it.
       One should live like a milk-sucking baby:
       Death has not made its arrival.” <242>


                      [The Blessed One:]


                      464 “Short is the life span of human beings,
       The good man should disdain it.
       One should live like one with head aflame:
       There is no avoiding Death’s arrival.”


                      Then Māra the Evil One … disappeared right there.


                      10 (10) Life Span (2)


                      (Opening as in preceding sutta:)
     Then Māra the Evil One approached the Blessed One and addressed him in verse: [109]


                      465 “The days and nights do not fly by,
       Life does not come to a stop.
       The life span of mortals rolls along
       Like the chariot’s felly round the hub.” <243>


                      [The Blessed One:]


                      466 “The days and nights go flying by,
       Life comes to a stop.
       The life span of mortals is depleted
       Like the water in rivulets.”


                      Then Māra the Evil One … disappeared right there.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. The Second Subchapter (Rulership)


                      11 (1) The Boulder


                      On one occasion the Blessed One was dwelling at Rājagaha 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. <244> Then Māra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, shattered a number of huge boulders not far away from him.
     Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verse:


                      467 “Even if you make this Vulture Peak
       Quake all over in its entirety,
       The enlightened are not perturbed,
       For they are are fully liberated.”


                      Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.


                      12 (2) Lion


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Now on that occasion the Blessed One was teaching the Dhamma while surrounded by a large assembly. [110]
     Then it occurred to Māra the Evil One: “This ascetic Gotama is teaching the Dhamma while surrounded by a large assembly. <245> Let me approach the ascetic Gotama in order to confound them.”
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      468 “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?”


                      [The Blessed One:]


                      469 “The great heroes roar their lion’s roar
       Confident in the assemblies—
       The Tathāgatas endowed with the powers
       Have crossed over attachment to the world.”


                      Then Māra the Evil One … disappeared right there.


                      13 (3) The Splinter


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a stone splinter. Severe pains assailed the Blessed One—bodily feelings that were painful, racking, <246> 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 with one leg overlapping the other, mindful and clearly comprehending.
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      470 “Do you lie down in a daze or drunk on poetry?
       Don’t you have sufficient goals to meet?
       Alone in a secluded lodging
       Why do you sleep with a drowsy face?”


                      [The Blessed One:]


                      471 “I do not lie in a daze or drunk on poetry;
       Having reached the goal, I am rid of sorrow.
       Alone in a secluded lodging
       I lie down full of compassion for all beings.


                      472 “Even those with a dart stuck in the breast <247>
       Piercing their heart moment by moment—
       Even these here, stricken, get to sleep; [111]
       So why should I not get to sleep
       When my dart has been drawn out?


                      473 “I do not lie awake in dread,
       Nor am I afraid to sleep.
       The nights and days do not afflict me,
       I see for myself no decline in the world.
       Therefore I can sleep in peace,
       Full of compassion for all beings.”


                      Then Māra the Evil One … disappeared right there.


                      14 (4) Suitable


                      On one occasion the Blessed One was dwelling among the Kosalans at the brahmin village of Ekasālā. Now on that occasion the Blessed One was teaching the Dhamma surrounded by a large assembly of laypeople.
     Then it occurred to Māra the Evil One: “This ascetic Gotama is teaching the Dhamma while surrounded by a large assembly of laypeople. <248> Let me approach the ascetic Gotama in order to confound them.”
     Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      474 “This is not suitable for you,
       That you instruct others.
       When so engaged don’t get caught
       In attraction and repulsion.”


                      [The Blessed One:]


                      475 “Compassionate for their welfare,
       The Buddha instructs others.
       The Tathāgata is fully released
       From attraction and repulsion.”


                      Then Māra the Evil One … disappeared right there.


                      15 (5) Mental


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then Māra the Evil One approached the Blessed One and addressed him in verse:


                      476 “There is a snare moving in the sky, <249>
       Something mental which moves about
       By means of which I’ll catch you yet:
       You won’t escape me, ascetic!”


                      [The Blessed One:]


                      477 “Forms, sounds, tastes, odours,
       And delightful tactile objects—
       Desire for these has vanished in me:
       You’re defeated, End-maker!”


                      Then Māra the Evil One … disappeared right there. [112]


                      16 (6) Almsbowls


                      At Sāvatthī. Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning the five aggregates 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 Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … <250> who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.”
     Now on that occasion a number of almsbowls had been put out in the open. Then Māra 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 Māra the Evil One, who has come here in order to confound you.”
     Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses:


                      478 “Form, feeling, and perception,
       Consciousness, and formations—
       ‘I am not this, this isn’t mine,’
       Thus one is detached from it.


                      479 “Though they seek him everywhere,
       Māra and his army do not find him:
       The one thus detached, secure,
       Who has gone beyond all fetters.” <251>


                      Then Māra the Evil One … disappeared right there.


                      17 (7) Six Bases for Contact


                      On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. [113] Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning the six bases for contact. 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 Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.”
     Then Māra the Evil One approached the Blessed One and, not far from him, made a loud noise, frightful and terrifying, as though the earth were splitting open. Then one bhikkhu said to another: “Bhikkhu, bhikkhu! It seems as though the earth is splitting open.” When this was said, the Blessed One said to that bhikkhu: <252> “The earth is not splitting open, bhikkhu. That is Māra the Evil One, who has come here in order to confound you.”
     Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses:


                      480 “Forms, sounds, tastes, odours,
       Tactiles, and all mental objects:
       This is the terrible bait of the world
       With which the world is infatuated.


                      481 “But when he has transcended this,
       The mindful disciple of the Buddha
       Shines radiantly like the sun,
       Having surmounted Māra’s realm.”


                      Then Māra the Evil One … disappeared right there.


                      18 (8) Alms


                      On one occasion the Blessed One was dwelling among the Magadhans at the brahmin village of Pañcasālā. [114] Now on that occasion the gift-festival of the young people was being held at the brahmin village of Pañcasālā. <253> Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Pañcasālā for alms. Now on that occasion Māra the Evil One had taken possession of the brahmin householders of Pañcasālā, [inciting in them the thought,] “Don’t let the ascetic Gotama get alms.”
     Then the Blessed One left Pañcasālā with his bowl just as cleanly washed as it was when he entered it for alms. Then Māra the Evil One approached the Blessed One and said to him: “Maybe you got alms, ascetic?”
     “Was it you, Evil One, who saw to it that I didn’t get alms?”
     “Then, venerable sir, let the Blessed One enter Pañcasālā a second time for alms. I will see to it that the Blessed One gets alms.”


                      [The Blessed One:]


                      482 “You have produced demerit, Māra,
       Having assailed the Tathāgata.
       Do you really think, O Evil One, <254>
       ‘My evil does not ripen’?


                      483 “Happily indeed we live,
       We who own nothing at all.
       We shall dwell feeding on rapture
       Like the devas of Streaming Radiance.”


                      Then Māra the Evil One … disappeared right there.


                      19 (9) The Farmer


                      At Sāvatthī. Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning Nibbāna. 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. [115]
     Then it occurred to Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.” Then Māra the Evil One manifested himself in the form of a farmer, carrying a large plough on his shoulder, <255> holding a long goad stick, his hair dishevelled, wearing hempen garments, his feet smeared with mud. He approached the Blessed One and said to him: “Maybe you’ve seen oxen, ascetic?”
     “What are oxen to you, Evil One?”
     “The eye is mine, ascetic, forms are mine, eye-contact and its base of consciousness are mine. Where can you go, ascetic, to escape from me? The ear is mine, ascetic, sounds are mine … The nose is mine, ascetic, odours are mine … The tongue is mine, ascetic, tastes are mine … The body is mine, ascetic, tactile objects are mine … The mind is mine, ascetic, mental phenomena are mine, mind-contact and its base of consciousness are mine. Where can you go, ascetic, to escape from me?”
     “The eye is yours, Evil One, forms are yours, eye-contact and its base of consciousness are yours; but, Evil One, where there is no eye, no forms, no eye-contact <256> and its base of consciousness—there is no place for you there, Evil One. The ear is yours, Evil One, 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 no place for you there, Evil One. The nose is yours, Evil One, odours are yours, nose-contact and its base of consciousness are yours; but, Evil One, where there is no nose, no odours, no nose-contact and its base of consciousness—there is no place for you there, Evil One. [116] The tongue is yours, Evil One, tastes are yours, tongue-contact and its base of consciousness are yours; but, Evil One, where there is no tongue, no tastes, no tongue-contact 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 base of consciousness—there is no place for you there, Evil One. The mind is yours, Evil 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 base of consciousness—there is no place for you there, Evil One.”


                      [Māra:]


                      484 “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, ascetic.”


                      [The Blessed One:]


                      485 “That which they speak of is not mine,
       I’m not one of those who speak [of mine].
       You should know thus, O Evil One:
       Even my path you will not see.”


                      Then Māra the Evil One … disappeared right there. <257>


                      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 reflection arose in his mind thus: “Is it possible to exercise rulership righteously: without killing and without instigating others to kill, without confiscating and without instigating others to confiscate, without sorrowing and without causing sorrow?”
     Then Māra the Evil One, having known with his own mind the reflection in the Blessed One’s mind, approached the Blessed One and said to him: “Venerable sir, let the Blessed One exercise rulership righteously: without killing and without instigating others to kill, without confiscating and without instigating others to confiscate, without sorrowing and without instigating others to cause sorrow.”
     “But what do you see, Evil One, that you speak thus to me?” <258>
     “Venerable sir, the Blessed One has developed and cultivated the four bases for spiritual power, made them a vehicle, made them a basis, stabilized them, exercised himself in them, and fully perfected them. And, venerable sir, if the Blessed One wishes, he need only resolve that the Himalayas, the king of mountains, should become gold, and it would turn to gold.” [117]


                      [The Blessed One:]


                      486 “If there were a mountain made of gold,
       Made entirely of solid gold,
       Not double this would suffice for one:
       Having known this, fare evenly.


                      487 “How could a person incline to sensual pleasures
       Who has seen the source whence suffering springs?
       Having known acquisition as a tie in the world,
       A person should train for its removal.”


                      Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      III. The Third Subchapter (The Māra Pentad)


                      21 (1) A Number


                      Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans at Silāvatī. Now on that occasion a number of bhikkhus were dwelling not far from the Blessed One—diligent, ardent, and resolute. Then Māra the Evil One manifested himself in the form of a brahmin, with a large matted topknot, clad in an antelope hide, old, crooked like a roof bracket, wheezing, holding a staff of udumbara wood. He approached those bhikkhus <260> and said to them: “You, sirs, have gone forth while young, lads with black hair, endowed with the blessing of youth, in the prime of life, without having dallied with sensual pleasures. Enjoy human sensual pleasures, sirs; do not abandon what is directly visible in order to pursue what takes time.”
     “We have not abandoned what is directly visible, brahmin, in order to pursue what takes 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, applicable, to be personally experienced by the wise.” [118]
     When this was said, Māra the Evil One shook his head, lolled his tongue, knit his brow into three furrows, and departed leaning on his staff.
     Then those bhikkhus approached the Blessed One, paid homage to him, sat down to one side, and reported everything in full. <261> [The Blessed One said:] “That was not a brahmin, bhikkhus. That was Māra the Evil One, who had come in order to confound you.”
     Then the Blessed One, having understood the meaning of this, on that occasion recited this verse: <262>


                      488 “How could a person incline to sensual pleasures
       Who has seen the source whence suffering springs?
       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 Silāvatī. Now on that occasion the Venerable Samiddhi was dwelling not far from the Blessed One—diligent, ardent, and resolute. Then, while the Venerable Samiddhi was alone in seclusion, 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 Perfectly 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 Discipline! 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 Māra 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, frightful and terrifying, <263> as though the earth were splitting open.
     Then the Venerable Samiddhi approached the Blessed One, paid homage to him, sat down to one side, and reported what had happened. [The Blessed One said:] “That was not the earth splitting open, Samiddhi. That was Māra the Evil One, who had come in order to confound you. Go back, Samiddhi, and dwell diligent, ardent, and resolute.”
     “Yes, venerable sir,” the Venerable Samiddhi replied. [120] Then he rose from his seat, 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 arose in his mind … And a second time Māra the Evil One … <264> … made a loud noise, frightful and terrifying, as though the earth were splitting open.
     Then the Venerable Samiddhi, having understood, “This is Māra the Evil One,” addressed him in verse:


                      489 “I have gone forth out of faith
       From the home to the homeless life.
       My mindfulness and wisdom are mature,
       And my mind well concentrated.
       Conjure up whatever forms you wish,
       But you will never make me tremble.”


                      Then Māra the Evil One, realizing, “The bhikkhu Samiddhi knows me,” sad and disappointed, disappeared right there.


                      23 (3) Godhika


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Godhika was dwelling on the Black Rock on the Isigili Slope. Then, while the Venerable Godhika was dwelling diligent, ardent, and resolute, <265> he reached temporary liberation of mind, but he fell away from that temporary liberation of mind. A second time, while the Venerable 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 time … [121] A fifth time … A sixth time, while the Venerable Godhika was dwelling diligent, 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 dwelling diligent, ardent, and resolute, he reached temporary liberation of mind.
     Then it occurred to the Venerable Godhika: “Six times already I have fallen away from temporary liberation of mind. Let me use the knife.”<266>
     Then Māra the Evil One, having known with his own mind the reflection in the Venerable Godhika’s mind, approached the Blessed One and addressed him with these verses:


                      490 “O great hero, great in wisdom,
       Blazing forth with power and glory!
       I worship your feet, One with Vision,
       Who has overcome all enmity and fear.


                      491 “O great hero who has vanquished death,
       Your disciple is longing for death.
       He intends [to take his own life]:
       Restrain him from this, O luminous one!


                      492 “How, O Blessed One, can your disciple—
       One delighting in the Teaching,
       A trainee seeking his mind’s ideal—
       Take his own life, O widely famed?”


                      Now on that occasion the Venerable Godhika had just used the knife. Then the Blessed One, having understood, “This is Māra the Evil One,” addressed him in verse:


                      493 “Such indeed is how the steadfast act:
       They are not attached to life. <267>
       Having drawn out craving with its root,
       Godhika has attained final Nibbāna.”


                      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 number of bhikkhus, went to the Black Rock on the Isigili Slope. The Blessed One saw in the distance the Venerable Godhika lying on the bed with his shoulder turned. [122]
     Now on that occasion a cloud of smoke, a swirl of darkness, was moving to the east, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters. The Blessed One then addressed the bhikkhus thus: “Do you see, bhikkhus, that cloud of smoke, that swirl of darkness, moving to the east, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters?”
     “Yes, venerable sir.”
     “That, bhikkhus, is Māra the Evil One searching for the consciousness of the clansman Godhika, wondering: ‘Where now <268> has the consciousness of the clansman Godhika been established?’ However, bhikkhus, with consciousness unestablished, the clansman Godhika has attained final Nibbāna.”
     Then Māra the Evil One, taking a lute of yellow vilva-wood, approached the Blessed One and addressed him in verse:


                      494 “Above, below, and across,
       In the four quarters and in between,
       I have been searching but do not find
       Where Godhika has gone.”


                      [The Blessed One:]


                      495 “That steadfast man was resolute,
       A meditator always rejoicing in meditation,
       Applying himself day and night
       Without attachment even to life.


                      496 “Having conquered the army of Death,
       Not returning to renewed existence,
       Having drawn out craving with its root,
       Godhika has attained final Nibbāna.” <269>


                      497 So much was he stricken with sorrow
       That his lute dropped from his armpit.
       Thereupon that disappointed spirit
       Disappeared right on the spot.


                      24 (4) Seven Years of Pursuit


                      Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree. Now on that occasion Māra the Evil One had been following the Blessed One for seven years, seeking to gain access to him but without success. Then Māra the Evil One approached the Blessed One and addressed him in verse: [123]


                      498 “Is it because you are sunk in sorrow
       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? <270>
       Why don’t you form any intimate ties?”


                      [The Blessed One:]


                      499 “Having dug up entirely the root of sorrow,
       Guiltless, I meditate free from sorrow.
       Having cut off all greedy urge for existence,
       I meditate taintless, O kinsman of the negligent!”


                      [Māra:]


                      500 “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, ascetic.”


                      [The Blessed One:]


                      501 “That which they speak of is not mine,
       I’m not one of those who speak [of mine].
       You should know thus, O Evil One:
       Even my path you will not see.”


                      [Māra:]


                      502 “If you have discovered the path,
       The secure way leading to the Deathless, <271>
       Be off and walk that path alone;
       What’s the point of instructing others?”


                      [The Blessed One:]


                      503 “Those people going to the far shore
       Ask what lies beyond Death’s realm.
       When asked, I explain to them
       The truth without acquisitions.”


                      [Māra:] “Suppose, venerable sir, not far from a village or a town there was a lotus pond in which a crab was living. 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 would cut it off, break it, and smash it to bits with sticks and stones. Thus, when all its claws have been cut off, broken, and smashed to bits, that crab would be unable to return to that pond. <272> So too, venerable sir, all those distortions, manoeuvres, and contortions of mine have been cut off, [124] broken, and smashed to bits by the Blessed One. Now, venerable sir, I am unable to approach the Blessed One again seeking to gain access to him.”
     Then Māra the Evil One, in the presence of the Blessed One, recited these verses of disappointment:


                      504 “There was a crow that walked around
       A stone that looked like a lump of fat.
       ‘Let’s find something tender here,’ [he thought,]
       ‘Perhaps there’s something nice and tasty.’


                      505 But because he found nothing tasty there,
       The crow departed from that spot.
       Just like the crow that attacked the stone,
       We leave Gotama disappointed.” <273>


                      25 (5) Māra’s Daughters


                      Then Māra the Evil One, having spoken these verses of disappointment in the presence 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, brooding, unable to speak, scratching the ground with a stick.
     Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached Māra the Evil One and addressed him in verse:


                      506 “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,
       And he’ll be under your control.”


                      [Māra:]


                      507 “The Arahant, the Fortunate One in the world,
       Is not easily drawn by means of lust.
       He has gone beyond Māra’s realm:
       Therefore I sorrow so bitterly.” <274>


                      Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached the Blessed One and said to him: “We serve at your feet, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.
     Then Māra’s daughters—Taṇhā, Aratī, and Ragā—went off to the side and took counsel: “Men’s tastes are diverse. Suppose we each manifest ourselves in the form of a hundred maidens.” [125] Then Māra’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, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.
     Then Māra’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 Māra’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 have given birth once … <275> … in the form of a hundred women who have given birth twice … in the form of a hundred women of middle age … in the form of a hundred old women, approached the Blessed One and said to him: “We serve at your feet, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.
     Then Māra’s daughters—Taṇhā, Aratī, and Ragā—went off to the side and said: “What our father told us is true:


                      508 “‘The Arahant, the Fortunate One in the world …
       Therefore I sorrow so bitterly.’


                      “If we had assailed with such tactics any ascetic or brahmin who was not devoid of lust, 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 mowed down would dry up and wither away and become shrivelled.”
     Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached the Blessed One and stood to one side. <276> Standing to one side, Māra’s daughter Taṇhā addressed the Blessed One in verse:


                      509 “Is it because you are sunk in sorrow
       That you meditate in the woods?
       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?”


                      [The Blessed One:]


                      510 “Having conquered the army of the pleasant and agreeable,
       Meditating alone, I discovered bliss,
       The attainment of the goal, the peace of the heart.
       Therefore I don’t make friends with people,
       Nor will I form any intimate ties.”


                      Then Māra’s daughter Aratī addressed the Blessed One in verse: <277>


                      511 “How does a bhikkhu here often dwell
       That, five floods crossed, he here has crossed the sixth?
       How does he meditate so sensual perceptions
       Are kept at bay and fail to grip him?”


                      [The Blessed One:]


                      512 “Tranquil in body, in mind well liberated,
       Not generating, mindful, homeless,
       Knowing Dhamma, meditating thought-free,
       He does not erupt, or drift, or stiffen.


                      513 “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]


                      Then Māra’s daughter Ragā addressed the Blessed One in verse: <278>


                      514 “He has cut off craving, faring with his group and order;
       Surely many other beings will cross.
       Alas, this homeless one will snatch many people
       And lead them away beyond the King of Death.”


                      [The Blessed One:]


                      515 “Truly the Tathāgatas, the great heroes,
       Lead by means of the true Dhamma.
       When they are leading by means of the Dhamma,
       What envy can there be in those who understand?”


                      Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached Māra the Evil One. Māra saw them coming in the distance and addressed them in verses:


                      516 “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. <279>


                      517 “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.”


                      518 They had come to him glittering with beauty—
       Taṇhā, Aratī, and Ragā—
       But the Teacher swept them away right there
       As the wind, a fallen cotton tuft. <280>
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 5. Bhikkhunīsaṃyutta: Connected Discourses with Bhikkhunīs


                      1 Āḷavikā


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park.
     Then, in the morning, the bhikkhunī Āḷavikā dressed and, taking bowl and robe, entered Sāvatthī for alms. When she had walked for alms in Sāvatthī and had returned from her alms round, after her meal she went to the Blind Men’s Grove seeking seclusion.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Āḷavikā, desiring to make her fall away from seclusion, approached her and addressed her in verse:


                      519 “There is no escape in the world,
       So what will you do with seclusion?
       Enjoy the delights of sensual pleasure:
       Don’t be remorseful later!”


                      Then it occurred to the bhikkhunī Āḷavikā: “Now who is it that recited the verse—a human being or a nonhuman being?” Then <282> it occurred to her: “This is Māra the Evil One, who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to make me fall away from seclusion.”
     Then the bhikkhunī Āḷavikā, having understood, “This is Māra the Evil One,” replied to him in verses:


                      520 “There is an escape in the world
       Which I have closely touched with wisdom.
       O Evil One, kinsman of the negligent,
       You do not know that state.


                      521 “Sensual pleasures are like swords and stakes;
       The aggregates like their chopping block.
       What you call sensual delight
       Has become for me nondelight.” [129]


                      Then Māra the Evil One, realizing, “The bhikkhunī Āḷavikā knows me,” sad and disappointed, disappeared right there. <283>


                      2 Somā


                      At Sāvatthī. Then, in the morning, the bhikkhunī Somā dressed and, taking bowl and robe, entered Sāvatthī for alms. When she had walked for alms in Sāvatthī and had returned from her alms round, after her meal she went to the Blind Men’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Somā, desiring to make her fall away from concentration, approached her and addressed her in verse:


                      522 “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.”


                      Then it occurred to the bhikkhunī Somā: “Now who is this that recited the verse—a human being or a nonhuman being?” Then it occurred to her: “This is Māra 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 bhikkhunī Somā, having understood, “This is Māra the Evil One,” replied to him in verses: <284>


                      523 “What does womanhood matter at all
       When the mind is concentrated well,
       When knowledge flows on steadily
       As one sees correctly into Dhamma.


                      524 “One to whom it might occur,
       ‘I’m a woman’ or ‘I’m a man’
       Or ‘I’m anything at all’—
       Is fit for Māra to address.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Somā knows me,” sad and disappointed, disappeared right there.


                      3 Gotamī


                      At Sāvatthī. Then, in the morning, the bhikkhunī Kisāgotamī dressed and, taking bowl and robe, entered Sāvatthī for alms. When she had walked for alms in Sāvatthī and had returned from her alms round, [130] after her meal she went to the Blind Men’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foot of a tree for the day’s abiding. <285>
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Kisāgotamī, desiring to make her fall away from concentration, approached her and addressed her in verse:


                      525 “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?”


                      Then it occurred to the bhikkhunī Kisāgotamī: “Now who is this that recited the verse—a human being or a nonhuman being?” Then it occurred to her: “This is Māra 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 bhikkhunī Kisāgotamī, having understood, “This is Māra the Evil One,” replied to him in verses:


                      526 “I’ve gotten past the death of sons;
       With this, the search for men has ended.
       I do not sorrow, I do not weep,
       Nor do I fear you, friend.


                      527 “Delight everywhere has been destroyed,
       The mass of darkness has been sundered. <286>
       Having conquered the army of Death,
       I dwell without defiling taints.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Kisāgotamī knows me,” sad and disappointed, disappeared right there.


                      4 Vijayā


                      At Sāvatthī. Then, in the morning, the bhikkhunī Vijayā dressed … she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Vijayā, desiring to make her fall away from concentration, approached her and addressed her in verse: [131]


                      528 “You are so young and beautiful,
       And I too am a youth in my prime.
       Come, noble lady, let us rejoice
       With the music of a fivefold ensemble.”


                      Then it occurred to the bhikkhunī Vijayā: “Now who is this…? This is Māra the Evil One … desiring to make me fall away from concentration.” <287>
     Then the bhikkhunī Vijayā, having understood, “This is Māra the Evil One,” replied to him in verses:


                      529 “Forms, sounds, tastes, odours,
       And delightful tactile objects—
       I offer them right back to you,
       For I, O Māra, do not need them.


                      530 “I am repelled and humiliated
       By this foul, putrid body,
       Subject to break up, fragile:
       I’ve uprooted sensual craving.


                      531 “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.”


                      Then Māra the Evil One, realizing “The bhikkhunī Vijayā knows me,” sad and disappointed, disappeared right there.


                      5 Uppalavaṇṇā


                      <288> At Sāvatthī. Then, in the morning, the bhikkhunī Uppalavaṇṇā dressed … she stood at the foot of a sal tree in full flower.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Uppalavaṇṇā, desiring to make her fall away from concentration, approached her and addressed her in verse:


                      532 “Having gone to a sal tree with flowering top,
       You stand at its foot all alone, bhikkhunī.
       There is none whose beauty rivals yours:
       Foolish girl, aren’t you afraid of rogues?”


                      Then it occurred to the bhikkhunī Uppalavaṇṇā: [132] “Now who is this…? This is Māra the Evil One … desiring to make me fall away from concentration.” <289>
     Then the bhikkhunī Uppalavaṇṇā, having understood, “This is Māra the Evil One,” replied to him in verses:


                      533 “Though a hundred thousand rogues
       Just like you might come here,
       I stir not a hair, I feel no terror;
       Even alone, Māra, I don’t fear you.


                      534 “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.


                      535 “I am the master of my mind,
       The bases of power are well developed;
       I am freed from all bondage,
       Therefore I don’t fear you, friend.” <290>


                      Then Māra the Evil One, realizing, “The bhikkhunī Uppalavaṇṇā knows me,” sad and disappointed, disappeared right there.


                      6 Cālā


                      At Sāvatthī. Then, in the morning, the bhikkhunī Cālā dressed … she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One approached the bhikkhunī Cālā and said to her: “What don’t you approve of, bhikkhunī?”
     “I don’t approve of birth, friend.”


                      536 “Why don’t you approve of birth?
       Once born, one enjoys sensual pleasures.
       Who now has persuaded you of this:
       ‘Bhikkhunī, don’t approve of birth’?”


                      [The bhikkhunī Cālā:]


                      537 “For one who is born there is death;
       Once born, one encounters sufferings—
       Bondage, murder, affliction—
       Hence one shouldn’t approve of birth.


                      538 “The Buddha has taught the Dhamma, <291>
       The transcendence of birth;
       For the abandoning of all suffering
       He has settled me in the truth. [133]


                      539 “As to those beings who fare amidst form,
       And those who abide in the formless—
       Not having understood cessation,
       They come again to renewed existence.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Cālā knows me,” sad and disappointed, disappeared right there.


                      7 Upacālā


                      At Sāvatthī. Then, in the morning, the bhikkhunī Upacālā dressed … she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One approached the bhikkhunī Upacālā and said to her: “Where do you wish to be reborn, bhikkhunī?”
     “I do not wish to be reborn anywhere, friend.”


                      540 “There are Tāvatiṃsa and Yāma devas,
       And devatās of the Tusita realm,
       Devas who take delight in creating, <292>
       And devas who exercise control.
       Direct your mind there [to those realms]
       And you’ll experience delight.”


                      [The bhikkhunī Upacālā:]


                      541 “There are Tāvatiṃsa and Yāma devas,
       And devatās of the Tusita realm,
       Devas who take delight in creating,
       And devas who exercise control.
       They are still bound by sensual bondage,
       They come again under Māra’s control.    


                      542 “All the world is on fire,
       All the world is burning,
       All the world is ablaze,
       All the world is quaking.


                      543 “That which does not quake or blaze,
       That to which worldlings do not resort,
       Where there is no place for Māra:
       That is where my mind delights.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Upacālā knows me,” sad and disappointed, disappeared right there.


                      8 Sīsupacālā


                      <293> At Sāvatthī. Then, in the morning, the bhikkhunī Sīsupacālā dressed … she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One approached the bhikkhunī Sīsupacālā and said to her: “Whose creed do you approve of, bhikkhunī?”
     “I don’t approve of anyone’s creed, friend.”


                      544 “Under whom have you shaved your head?
       You do appear to be an ascetic,
       Yet you don’t approve of any creed,
       So why wander as if bewildered?”


                      [The bhikkhunī Sīsupacālā:]


                      545 “Outside here the followers of creeds
       Place their confidence in views.
       I don’t approve of their teachings;
       They are not skilled in the Dhamma. [134]


                      546 “But there’s one born in the Sakyan clan,
       The Enlightened One, without an equal, <294>
       Conqueror of all, Māra’s subduer,
       Who everywhere is undefeated,
       Everywhere freed and unattached,
       The One with Vision who sees all.


                      547 “Attained to the end of all kamma,
       Liberated in the extinction of acquisitions,
       That Blessed One is my Teacher:
       His is the teaching I approve.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Sīsupacālā knows me,” sad and disappointed, disappeared right there.


                      9 Selā


                      At Sāvatthī. Then, in the morning, the bhikkhunī Selā dressed … she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Selā, desiring to make her fall away from concentration, approached her and addressed her in verse:


                      548 “By whom has this puppet been created?
       Where is the maker of the puppet?
       Where has the puppet arisen?
       Where does the puppet cease?” <295>


                      Then it occurred to the bhikkhunī Selā: “Now who is this…? This is Māra the Evil One … desiring to make me fall away from concentration.”
     Then the bhikkhunī Selā, having understood, “This is Māra the Evil One,” replied to him in verses:


                      549 “This puppet is not made by itself,
       Nor is this misery made by another.
       It has come to be dependent on a cause;
       With the cause’s breakup it will cease.


                      550 “As when a seed is sown in a field
       It grows depending on a pair of factors:
       It requires both the soil’s nutrients
       And a steady supply of moisture:


                      551 “Just so the aggregates and elements,
       And these six bases of sensory contact,
       Have come to be dependent on a cause;
       With the cause’s breakup they will cease.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Selā knows me,” sad and disappointed, disappeared right there.


                      10 Vajirā


                      <296> At Sāvatthī. Then, in the morning, the bhikkhunī Vajirā dressed and, taking bowl and robe, entered Sāvatthī for alms. When she had walked for alms in Sāvatthī [135] and had returned from her alms round, after her meal she went to the Blind Men’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foot of a tree for the day’s abiding.
     Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Vajirā, desiring to make her fall away from concentration, approached her and addressed her in verse:


                      552 “By whom has this being been created?
       Where is the maker of the being?
       Where has the being arisen?
       Where does the being cease?”


                      Then it occurred to the bhikkhunī Vajirā: “Now who is this that recited the verse—a human being or a nonhuman being?” Then it occurred to her: “This is Māra 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 bhikkhunī Vajirā, having understood, “This is Māra the Evil One,” replied to him in verses:


                      553 “Why now do you assume ‘a being’?
       Māra, is that your speculative view? <297>
       This is a heap of sheer formations:
       Here no being is found.


                      554 “Just as, with an assemblage of parts,
       The word ‘chariot’ is used,
       So, when the aggregates exist,
       There is the convention ‘a being.’


                      555 “It’s only suffering that comes to be,
       Suffering that stands and falls away.
       Nothing but suffering comes to be,
       Nothing but suffering ceases.”


                      Then Māra the Evil One, realizing, “The bhikkhunī Vajirā knows me,” sad and disappointed, disappeared right there.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 11. Sakkasaṃyutta: Connected Discourses with Sakka


                      I. The First Subchapter (Suvīra)


                      1 (1) Suvīra


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, once in the past the asuras marched against the devas. Then Sakka, lord of the devas, addressed Suvīra, a young deva, thus: ‘Dear Suvīra, these asuras are marching against the devas. Go, dear Suvīra, launch a counter-march against the asuras.’ – ‘Yes, your lordship,’ Suvīra replied, but he became negligent. A second time Sakka addressed Suvīra … <467> … but a second time Suvīra became negligent. A third time Sakka addressed Suvīra … but a third time Suvīra became negligent. [217] Then, bhikkhus, Sakka addressed Suvīra in verse:


                      858 “‘Where one need not toil and strive
       Yet still may attain to bliss:
       Go there, Suvīra,
       And take me along with you.’


                      [Suvīra:]


                      859 “‘That a lazy man who does not toil
       Nor attend to his duties
       Might still have all desires fulfilled:
       Grant me that, Sakka, as a boon.’ <468>


                      [Sakka:]


                      860 “‘Where a lazy man who does not toil
       Might achieve unending bliss:
       Go there, Suvīra,
       And take me along with you.’


                      [Suvīra:]


                      861 “‘The bliss, supreme deva, we might find
       Without doing work, O Sakka,
       The sorrowless state without despair:
       Grant me that, Sakka, as a boon.’


                      [Sakka:]


                      862 “‘If there exists any place anywhere
       Where without work one won’t decline,
       That is indeed Nibbāna’s path:
       Go there, Suvīra,
       And take me along with you.’


                      “So, bhikkhus, if Sakka, lord of the devas, subsisting on the fruit of his own merit, <469> exercising supreme sovereignty and rulership over the Tāvatiṃsa devas, will be one who speaks in praise of initiative and energy, then how much more would it be fitting here for you, who have gone forth in such a well-expounded Dhamma and Discipline, to toil, 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) Susīma


                      (This sutta is identical with the preceding one, except that a young deva is named Susīma. Verses 863–67 = 858–62.) [218] <470–72>


                      3 (3) The Crest of the Standard


                      At Sāvatthī. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”610
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, once in the past the devas and the asuras were arrayed for battle. Then Sakka, lord of the devas, addressed the Tāvatiṃsa devas thus: ‘Dear sirs, when the devas are 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 standard, whatever fear or trepidation or terror you may have will be abandoned.611
     “‘If you cannot look up at the crest of my standard, then you should look up at the crest of the deva-king Pajāpati’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 Pajāpati’s standard, then you should look up at the crest of the deva-king Varuṇa’s standard…. If you cannot look up at the crest of the deva-king Varuṇa’s standard, then you should look up at the crest of the deva-king Êsāna’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.’ <473>
     “Bhikkhus, for those who look up at the crest of the standard of Sakka, lord of the devas; or of Pajāpati, the deva-king; or of Varuṇa, the deva-king; or of Êsāna, the deva-king, whatever fear or trepidation or terror they may have may or may not be abandoned. For what 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 should recollect me thus: ‘The Blessed One is an arahant, perfectly enlightened, accomplished in true knowledge and conduct, fortunate, knower of the world, unsurpassed leader of persons to be tamed, teacher of devas and humans, the Enlightened One, the Blessed One.’ For when you recollect me, bhikkhus, whatever fear or trepidation or terror you may have will be abandoned. [220]
     “If you cannot recollect me, then you should recollect the Dhamma thus: ‘The Dhamma is well expounded by the Blessed One, directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.’ For when you recollect the Dhamma, bhikkhus, whatever fear or trepidation or terror you may have will be abandoned.
     “If you cannot recollect the Dhamma, then you should recollect the Saṅgha thus: ‘The Saṅgha of the Blessed One’s disciples is practising the good way, <474> practising the straight way, practising the true way, practising the proper way; that is, the four pairs of persons, the eight types of individuals—this Saṅgha of the Blessed One’s disciples is worthy of gifts, worthy of hospitality, worthy of offerings, worthy of reverential salutation, the unsurpassed field of merit for the world.’ For when you recollect the Saṅgha, bhikkhus, whatever fear or trepidation or terror you may have will be abandoned.
     “For what reason? Because, bhikkhus, the Tathāgata, the Arahant, the Perfectly Enlightened One is devoid of lust, devoid of hatred, devoid of delusion; he is brave, courageous, bold, ready to stand his place.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      868 “In a forest, at the foot of a tree,
       Or in an empty hut, O bhikkhus,
       You should recollect the Buddha:
       No fear will then arise in you.


                      869 “But if you cannot recall the Buddha,
       Best in the world, the bull of men,
       Then you should recall the Dhamma,
       Emancipating, well expounded.


                      870 “But if you cannot recall the Dhamma,
       Emancipating, well expounded,
       Then you should recall the Saṅgha,
       The unsurpassed field of merit. <475>


                      871 “For those who thus recall the Buddha,
       The Dhamma, and the Saṅgha, bhikkhus,
       No fear or trepidation will arise,
       Nor any grisly terror.”


                      4 (4) Vepacitti (or Patience)


                      At Sāvatthī. The Blessed One said this: [221]
     “Once in the past, bhikkhus, the devas and the asuras were arrayed for battle. Then Vepacitti, lord of the asuras, addressed the asuras thus: lsquo;Dear sirs, in the impending battle between the devas and the asuras, <476> 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 Tāvatiṃsa devas thus: ‘Dear sirs, in 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 Tāvatiṃsa devas bound Vepacitti by his four limbs and neck and brought him to Sakka in the Sudhamma assembly hall. When Sakka was entering and leaving the Sudhamma assembly hall, Vepacitti, bound by his four limbs and neck, abused and reviled him with rude, harsh words. Then, bhikkhus, Mātali the charioteer addressed Sakka, lord of the devas, in verse:


                      872 “‘When face to face with Vepacitti
       Is it, Maghavā, from fear or weakness <477>
       That you endure him so patiently,
       Listening to his harsh words?’


                      [Sakka:]


                      873 “‘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?’


                      [Mātali:]


                      874 “‘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.’


                      [Sakka:]


                      875 “‘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.’


                      [Mātali:]


                      876 “‘I see this fault, O Vāsava,
       In practising patient endurance:
       When the fool thinks of you thus,
       “He endures me out of fear,” <478>
       The dolt will chase you even more
       As a bull does one who flees.’ [222]


                      [Sakka:]


                      877 “‘Let it be whether or not he thinks,
       “He endures me out of fear,”
       Of goals that culminate in one’s own good
       None is found better than patience.


                      878 “‘When a person endowed with strength
       Patiently endures a weakling,
       They call that the supreme patience;
       The weakling must be patient always.


                      879 “‘They call that strength no strength at all—
       The strength that is the strength of folly—
       But no one can reproach a person
       Who is strong because guarded by Dhamma.


                      880 “‘One who repays an angry man with anger
       Thereby makes things worse for himself.
       Not repaying an angry man with anger, <479>
       One wins a battle hard to win.


                      881 “‘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.


                      882 “‘When he achieves the cure of both—
       His own and the other’s—
       The people who consider him a fool
       Are unskilled in the Dhamma.’


                      “So, bhikkhus, if Sakka, lord of the devas, subsisting on the fruit of his own merit, exercising supreme sovereignty and rulership over the Tāvatiṃsa devas, will be one who speaks in praise of patience and gentleness, then how much more would it be fitting here for you, who have gone forth in such a well-expounded Dhamma and Discipline, to be patient and gentle.”


                      5 (5) Victory by Well-Spoken Counsel


                      <480> At Sāvatthī. “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 well-spoken counsel.’ [And Sakka replied:] ‘Vepacitti, let there be victory by well-spoken counsel.’
     “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, lord of the devas.’ When this was said, Sakka said to Vepacitti: ‘You, Vepacitti, being the senior deva here, speak a verse.’ [223] When this was said, Vepacitti, lord of the asuras, recited this verse:


                      883 “‘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.’


                      “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:


                      884 “‘I myself think this alone <481>
       Is the way to check the fool:
       When one knows one’s foe is angry
       One mindfully maintains one’s peace.’


                      “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 this was said, Vepacitti, lord of the asuras, recited this verse:


                      885 “‘I see this fault, O Vāsava,
       In practising patient endurance:
       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.’


                      “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:


                      886–891 “‘Let it be whether or not he thinks,
       … (verses = 877–82)… [224] <482>
       Are unskilled in the Dhamma.’


                      “When, bhikkhus, these verses were spoken by Sakka, lord of the devas, the devas applauded but the asuras were silent. Then the panel of judges appointed by the devas and the asuras said this: ‘The verses spoken by Vepacitti, lord of the asuras, are in the sphere of punishment and violence; hence [they entail] conflict, contention, and strife. But the verses spoken by Sakka, lord of the devas, <483> are in the sphere of nonpunishment and nonviolence; hence [they entail] freedom from conflict, freedom from contention, and freedom from strife. Sakka, lord of the devas, has won the victory by well-spoken counsel.’
     “In this way, bhikkhus, Sakka, lord of the devas, won the victory by well-spoken counsel.”


                      6 (6) The Bird Nests


                      At Sāvatthī. “Bhikkhus, once in the past the devas and the asuras were arrayed for battle. In that battle the asuras won and the devas were defeated. In defeat the devas withdrew towards the north while the asuras pursued them. Then Sakka, lord of the devas, addressed his charioteer Mātali in verse:


                      892 “‘Avoid, O Mātali, with your chariot pole
       The bird nests in the silk-cotton woods;
       Let’s surrender our lives to the asuras <484>
       Rather than make these birds nestless.’


                      “‘Yes, your lordship,’ Mātali the charioteer replied, and he turned back the chariot with its team of a thousand thoroughbreds.
     “Then, bhikkhus, it occurred to the asuras: ‘Now Sakka’s chariot with its team of a thousand thoroughbreds has turned back. [225] The devas will engage in battle with the asuras for a second time.’ Stricken by fear, they entered the city of the asuras. In this way, bhikkhus, Sakka, lord of the devas, won a victory by means of righteousness itself.”


                      7 (7) One Should Not Transgress


                      At Sāvatthī. “Bhikkhus, once in the past, when Sakka, lord of the devas, was alone in 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 asuras, <485> having known with his own mind the reflection in Sakka’s mind, approached Sakka, lord of the devas. Sakka saw Vepacitti coming in the distance and said to him: ‘Stop, Vepacitti, you’re caught!’ – ‘Dear sir, do not abandon the idea that just occurred to you.’ – ‘Swear, Vepacitti, that you won’t transgress against me.’


                      [Vepacitti:]


                      893 ‘“Whatever evil comes to a liar,
       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, Sujā’s husband.’”


                      8 (8) Verocana, Lord of the Asuras


                      At Sāvatthī in Jeta’s Grove. Now on that occasion the Blessed One had gone for his day’s abiding and was in seclusion. Then Sakka, <486> lord of the devas, and Verocana, lord of the asuras, approached the Blessed One and stood one at each door post. Then Verocana, lord of the asuras, recited this verse in the presence of the Blessed One:625


                      894 “A man should make an effort
       Until his goal has been achieved.
       Goals shine when achieved:
       This is the word of Verocana.” [226]


                      [Sakka:]


                      895 “A man should make an effort
       Until his goal has been achieved.
       Of goals that shine when achieved,
       None is found better than patience.”


                      [Verocana:]


                      896 “All beings are bent on a goal
       Here or there as fits the case,
       But for all creatures association
       Is supreme among enjoyments.
       Goals shine when achieved:
       This is the word of Verocana.” <487>


                      [Sakka:]


                      897 “All beings are bent upon a goal
       Here or there as fits the case,
       But for all creatures association
       Is supreme among enjoyments.
       Of goals that shine when achieved,
       None is found better than patience.”


                      9 (9) Seers in a Forest


                      At Sāvatthī. “Bhikkhus, once in the past a number of seers who were virtuous and of good character had settled down in leaf huts in a tract of forest. Then Sakka, lord of the devas, 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 his left side towards them, he walked past those seers who were virtuous and of good character. But Sakka, lord of the devas, took off his boots, handed over his sword to others, <488> lowered his parasol, and entered the hermitage through an [ordinary] gate; then he stood on the lee side, raising his joined hands in reverential salutation, paying homage to those seers who were virtuous and of good character.
     “Then, bhikkhus, those seers addressed Sakka in verse:


                      898 “‘The odour 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’ odour is foul, O deva-king.’


                      [Sakka:]


                      899 “‘Let the odour of the seers long bound by their vows,
       Emitted from their bodies, go with the wind;
       We yearn for this odour, O venerable sirs,
       As for a garland of flowers on the head. [227]
       The devas do not perceive it as repulsive.’” <489>


                      10 (10) Seers by the Ocean


                      At Sāvatthī. “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 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 unrighteous. 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 draw 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 Sambara, lord of the asuras. Then those seers addressed Sambara in verse:


                      900 “‘The seers who have come to Sambara
       Ask him for a guarantee of safety. <490>
       For you can give them what you wish,
       Whether it be danger or safety.’


                      [Sambara:]


                      901 “‘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.’


                      [The seers:]


                      902 “‘Though we have asked for safety,
       You give us only danger.
       We receive this at your hands:
       May ceaseless danger come to you!


                      903 “‘Whatever sort of seed is sown,
       That is the sort of fruit one reaps:
       The doer of good reaps good;
       The door of evil reaps evil.
       By you, dear, has the seed been sown;
       Thus you will 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 <491> or draw in his extended arm, those seers who were virtuous and of good character disappeared from the presence of Sambara and reappeared 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.” <492>
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. The Second Subchapter (The Seven Vows)


                      11 (1) Vows


                      At Sāvatthī. “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he adopted and undertook seven vows by the undertaking of which he achieved the status of Sakka. 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.’
 (5) “‘As long as I live may I dwell at home with a mind devoid of the stain of stinginess, freely generous, open-handed, delighting in relinquishment, devoted to charity, delighting 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 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 Sakka. <493>


                      904 “When a person supports his parents,
       And respects the family elders;
       When his speech is gentle and courteous,
       And he refrains from divisive words;


                      905 When he strives to remove meanness,
       Is truthful, and vanquishes anger,
       The Tāvatiṃsa devas call him
       Truly a superior person.” [229]


                      12 (2) Sakka’s Names


                      At Sāvatthī in Jeta’s Grove. There the Blessed One said to the bhikkhus:
     “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he was a brahmin youth named Magha; therefore he is called Maghavā.
     “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he gave gifts in city after city; therefore he is called Purindada, the Urban Giver.
     “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he gave gifts considerately; therefore he is called Sakka.
     “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, <494> he gave a rest house; therefore he is called Vāsava.
     “Bhikkhus, Sakka, lord of the devas, thinks of a thousand matters in a moment; therefore he is called Sahassakkha, Thousand-eyed.
     “Bhikkhus, Sakka’s wife is the asura maiden named Sujā; therefore he is called Sujampati, Sujā’s husband.
     “Bhikkhus, Sakka, lord of the devas, exercises supreme sovereignty and rulership over the Tāvatiṃsa devas; therefore he is called lord of the devas.
     “Bhikkhus, in the past, when Sakka, lord of the devas, was a human being, he adopted 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. Verses 906–7 = 904–5.) [230] <495>


                      13 (3) Mahāli


                      Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then Mahāli the Licchavi approached the Blessed 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?”
     “I have, Mahāli.”
     “Surely, venerable sir, that must have been one who looked like Sakka, lord of the devas; for Sakka, lord of the devas, is difficult to see.”
     “I know Sakka, Mahāli, and I know the qualities that make for Sakka, by the undertaking of which Sakka achieved the status of Sakka. <496>
     “In the past, Mahāli, when Sakka, lord of the devas, was a human being, he was a brahmin youth named Magha. Therefore he is called Maghavā….”
     (Here follows the names of Sakka as in 11:12 and the seven vows as in 11:11, followed by verses 908–9 = 904–5.) [231] <497>


                      14 (4) Poor


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the 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 Rājagaha there was a poor man, a pauper, an indigent. He undertook faith, virtue, learning, generosity, and wisdom in the Dhamma and Discipline proclaimed by the Tathāgata. Having done so, with the breakup of the body, after death, [232] <498> he was reborn in a good destination, in a heavenly world, in the company of the Tāvatiṃsa devas, where he outshone the other devas in regard to beauty and glory.
     “Thereupon the Tāvatiṃsa devas found fault with this, grumbled, and complained about it, saying: ‘It is wonderful indeed, sir! It is amazing indeed, sir! For formerly, when this young deva 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 heavenly world, in the company of the Tāvatiṃsa devas, where he outshines the other devas in regard to beauty and glory.’
     “Then, bhikkhus, Sakka, lord of the devas, addressed the Tāvatiṃsa devas thus: ‘Dear sirs, do not find fault with this young deva. Formerly, when this young deva was a human being, he undertook faith, virtue, learning, generosity, and wisdom in the Dhamma and Discipline proclaimed by the Tathāgata. Having done so, with the breakup of the body, after death, he has been reborn in a good destination, in a heavenly world, in the company of the Tāvatiṃsa devas, where he outshines the other devas in regard to beauty and glory.’
     “Then, bhikkhus, instructing the Tāvatiṃsa devas, Sakka, lord of the devas, on that occasion recited these verses: <499>


                      910 “‘When one has faith in the Tathāgata,
       Unshakable and well established,
       And good conduct built on virtue,
       Dear to the noble ones and praised;


                      911 “‘When one has confidence in the Saṅgha
       And one’s view is straightened out,
       They say that one isn’t poor;
       One’s life is not lived in vain.


                      912 “‘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 (5) A Delightful Place


                      At Sāvatthī in Jeta’s Grove. Then Sakka, lord of the devas, approached the Blessed One, paid homage to him, stood to one side, and said to him: “Venerable sir, what is a delightful place?” [233]


                      [The Blessed One:] <500>


                      913 “Shrines in parks and woodland shrines,
       Well-constructed lotus ponds:
       These are not worth a sixteenth part
       Of a delightful human being.


                      914 “Whether in a village or forest,
       In a valley or on the plain—
       Wherever the arahants dwell
       Is truly a delightful place.”


                      16 (6) Bestowing Alms


                      On one occasion the Blessed One was dwelling at Rājagaha on Mount Vulture Peak. Then Sakka, lord of the devas, approached the Blessed One, paid homage to him, and stood to one side. Standing to one side, he addressed the Blessed One in verse:


                      915 “For those people who bestow alms,
       For living beings in quest of merit,
       Performing merit of the mundane type,
       Where does a gift bear great fruit?”


                      [The Blessed One:] <501>


                      916 “The four practising the way
       And the four established in the fruit:
       This is the Saṅgha of upright conduct
       Endowed with wisdom and virtue.


                      917 “For those people who bestow alms,
       For living beings in quest of merit,
       Performing merit of the mundane type,
       A gift to the Saṅgha bears great fruit.”


                      17 (7) Veneration of the Buddha


                      At Sāvatthī in Jeta’s Grove. Now on that occasion the Blessed One had gone for his day’s abiding and was in seclusion. Then Sakka, lord of the devas, and Brahmā Sahampati approached the Blessed One and stood one at each doorpost. Then Sakka, lord of the devas, recited this verse in the presence of the Blessed One:


                      918 “Rise up, O hero, victor in battle!
       Your burden lowered, debt-free one, wander in the world.
       Your mind is fully liberated
       Like the moon on the fifteenth night.” [234]


                      [Brahmā Sahampati:] “It is not in such a way that the Tathāgatas are to be venerated, lord of the devas. The Tathāgatas are to be venerated thus:


                      919 “Rise up, O hero, victor in battle! <502>
       O caravan leader, debt-free one, wander in the world.
       Teach the Dhamma, O Blessed One:
       There will be those who will understand.”


                      18 (8) The Worship of Householders (or Sakka’s Worship (1))


                      At Sāvatthī. There the Blessed One said this: “Bhikkhus, once in the past Sakka, lord of the devas, addressed his charioteer Mātali thus: ‘Harness the chariot with its team of a thousand thoroughbreds, friend Mātali. Let us go to the park grounds to see the beautiful scenery.’ – ‘Yes, your lordship,’ Mātali the charioteer replied. Then he harnessed the chariot 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 at your own convenience.’
     “Then, bhikkhus, Sakka, lord of the devas, descending from the Vejayanta Palace, raised his joined hands in reverential salutation, and worshipped the different quarters. Then Mātali the charioteer addressed Sakka in verse:


                      920 “‘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— <503>
       So who, O Sakka, is that spirit
       To whom you bow in worship?’


                      [Sakka:]


                      921 “‘These all humbly worship me—
       Those versed in the Triple Veda,
       All the khattiyas reigning on earth,
       The Four Great Kings and the glorious Thirty—


                      922 But I worship those endowed with virtue,
       Those long trained in concentration,
       Those who have properly gone forth
       With the holy life their destination.


                      923 “‘I worship as well, O Mātali,
       Those householders making merit,
       The lay followers possessed of virtue
       Who righteously maintain a wife.’


                      [Mātali:]


                      924 “‘Those whom you worship, my lord Sakka,
       Are indeed the best in the world.
       I too will worship them—
       Those whom you worship, Vāsava.’ <504>


                      [The Blessed One:]


                      925 “Having given this explanation,
       Having worshipped the different quarters,
       The deva-king Maghavā, Sujā’s husband,
       The chief, climbed into his chariot.” [235]


                      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, raised his joined hands in reverential salutation and worshipped the Blessed One. Then Mātali the charioteer addressed Sakka, lord of the devas, in verse:


                      926 “‘Both devas and human beings
       Humbly worship you, Vāsava.
       So who, O Sakka, is that spirit
       To whom you bow in worship?’


                      [Sakka:] <505>


                      927 “‘The Perfectly Enlightened One here
       In this world with its devas,
       The Teacher of perfect name:
       He is the one whom I worship, Mātali.


                      928 “‘Those for whom lust and hatred
       And ignorance have been expunged,
       The arahants with taints destroyed:
       These are the ones whom I worship, Mātali.


                      929 “‘The trainees who delight in dismantling,
       Who diligently pursue the training
       For the removal of lust and hatred,
       For transcending ignorance:
       These are the ones whom I worship, Mātali.’


                      [Mātali:]


                      930 “‘Those whom you worship, my lord Sakka,
       Are indeed the best in the world.
       I too will worship them—
       Those whom you worship, Vāsava.’


                      [The Blessed One:]


                      931 “Having given this explanation,
       Having worshipped the Blessed One,
       The deva-king Maghavā, Sujā’s husband,
       The chief, climbed into his chariot.” <506>


                      20 (10) The Worship of the Saṅgha (or Sakka’s Worship (3))


                      (As above down to:) [236]
     “Then, bhikkhus, Sakka, lord of the devas, descending from the Vejayanta Palace, raised his joined hands in reverential salutation and worshipped the Saṅgha of bhikkhus. Then Mātali the charioteer addressed Sakka, lord of the devas, in verse:


                      932 “‘It is these that should worship you—
       The humans stuck in a putrid body,
       Those submerged inside a corpse,
       Afflicted with hunger and thirst.


                      933 Why then do you envy them,
       These who dwell homeless, Vāsava?
       Tell us about the seers’ conduct;
       Let us hear what you have to say.’


                      [Sakka:] <507>


                      934 “‘This is why I envy them,
       Those who dwell homeless, Mātali:
       Whatever village they depart from,
       They leave it without concern.


                      935 “‘They do not keep their goods in storage,
       Neither in a pot nor in a box.
       Seeking what has been prepared by others,
       By this they live, firm in vows:
       Those wise ones who give good counsel,
       Maintaining silence, of even faring.


                      936 “‘While devas fight with asuras
       And people fight with one another,
       Among those who fight, they do not fight;
       Among the violent, they are quenched;
       Among those who grasp, they do not grasp:
       These are the ones whom I worship, Mātali.’


                      [Mātali:]


                      937 “‘Those whom you worship, my lord Sakka,
       Are indeed the best in the world.
       I too will worship them—
       Those whom you worship, Vāsava.’ <508>


                      [The Blessed One:]


                      938 “Having given this explanation,
       Having worshipped the Bhikkhu Saṅgha,
       The deva-king Maghavā, Sujā’s husband,
       The chief, climbed into his chariot.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. The Third Subchapter (Sakka Pentad)


                      21 (1) Having Slain


                      At Sāvatthī in Jeta’s Grove. Then Sakka, lord of the devas, approached the Blessed 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:


                      939 “Having slain what does one sleep soundly?
       Having slain what does one not sorrow? <509>
       What is the one thing, O Gotama,
       Whose killing you approve?”


                      [The Blessed One:]


                      940 “Having slain anger, one sleeps soundly;
       Having slain anger, one does not sorrow;
       The killing of anger, O Vāsava,
       With its poisoned root and honeyed tip:
       This is the killing the noble ones praise,
       For having slain that, one does not sorrow.”


                      22 (2) Ugly


                      At Sāvatthī 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. Thereupon the Tāvatiṃsa devas found fault with this, grumbled, and complained about it, saying: ‘It is wonderful indeed, sir! It is amazing indeed, sir! This ugly deformed yakkha has sat down on the seat of Sakka, lord of the devas!’ <510> But to whatever extent the Tāvatiṃsa devas found fault with this, grumbled, and complained about it, to the same extent that yakkha became more and more handsome, more and more comely, more and more graceful.
     “Then, bhikkhus, the Tāvatiṃsa devas approached Sakka and said to him: ‘Here, dear sir, an ugly deformed yakkha has sat down on your seat…. But to whatever extent the devas found fault with this … [238] that yakkha became more and more handsome, more and more comely, more and more graceful.’ – ‘That must be the anger-eating yakkha.’
     “Then, bhikkhus, Sakka, lord of the devas, approached that anger-eating yakkha. Having approached, he arranged his upper robe over one shoulder, knelt down with his right knee on the ground, and, raising his joined hands in reverential salutation towards that yakkha, <511> he announced his name three times: ‘I, dear sir, am Sakka, lord of the devas! I, dear sir, am Sakka, lord of the devas!’ To whatever extent Sakka announced his name, to the same extent that yakkha became uglier and uglier and more and more deformed until he disappeared right there.
     “Then, bhikkhus, having sat down on his own seat, instructing the Tāvatiṃsa devas, Sakka, lord of the devas, on that occasion recited these verses:


                      941 “‘I am not one afflicted in mind,
       Nor easily drawn by anger’s whirl.
       I never become angry for long,
       Nor does anger persist in me.


                      942 “‘When I’m angry I don’t speak harshly
       And I don’t praise my virtues.
       I keep myself well restrained <512>
       Out of regard for my own good.’”


                      23 (3) Magic


                      At Sāvatthī. The Blessed One said this: “Bhikkhus, once in the past Vepacitti, lord of the asuras, was sick, afflicted, gravely ill. Then Sakka, lord of the devas, approached Vepacitti to inquire about his illness. Vepacitti saw Sakka coming in the distance and said to him: ‘Cure me, lord of the devas.’ – [239] ‘Teach me, Vepacitti, the Sambari magic.’ – ‘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 Sambari magic to Sakka, lord of the devas?’ – ‘Do not teach him the Sambari magic, dear sir.’
     “Then, bhikkhus, Vepacitti, lord of the asuras, addressed Sakka, lord of the devas, in verse: <513>


                      943 “‘A magician—O Maghavā, Sakka,
       King of devas, Sujā’s husband—
       Goes to the terrible hell,
       Like Sambara, for a hundred years.’”


                      24 (4) Transgression


                      At Sāvatthī. Now on that occasion two bhikkhus had a quarrel and one bhikkhu had transgressed against the other. Then the former bhikkhu confessed his transgression to the other bhikkhu, but the latter would not pardon him.
     Then a number of bhikkhus approached the Blessed One, paid homage to him, sat down to one side, and reported to him what had happened. <514> [The Blessed One said:]
     “Bhikkhus, there are two kinds of fools: one who does not see a transgression as a transgression; and one who, when another is confessing a transgression, does not pardon him in accordance with the Dhamma. These are the two kinds of fools.
     “There are, bhikkhus, two kinds of wise people: one who sees a transgression as a transgression; and one who, when another is confessing a transgression, pardons him in accordance with the Dhamma. These are the two kinds of wise people.
     “Once in the past, bhikkhus, Sakka, lord of the devas, instructing the Tāvatiṃsa devas in the Sudhamma assembly hall, on that occasion recited this verse: [240]


                      944 “‘Bring anger under your control;
       Do not let your friendships decay.
       Do not blame one who is blameless;
       Do not utter divisive speech.
       Like a mountain avalanche
       Anger crushes evil people.’”


                      25 (5) Nonanger


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One said this:
     “Bhikkhus, once in the past Sakka, lord of the devas, instructing the Tāvatiṃsa devas in the Sudhamma assembly hall, on that occasion recited this verse: <515>


                      945 “‘Do not let anger overpower you;
       Do not become angry at those who are angry.
       Nonanger and harmlessness always dwell
       Within [the hearts of] the noble ones.
       Like a mountain avalanche
       Anger crushes evil people.’” <516>


                       


                      The Book with Verses is finished.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      Introduction: Nidānavagga
  


                      The Nidānavagga, The Book of Causation, is named after its first saṃyutta, one of the deep royal saṃyuttas setting forth the radical philosophical vision of early Buddhism. The Vagga contains ten saṃyuttas, of which the first takes up almost half the volume. The other nine deal with less weighty topics, though it is possible the Dhātusaṃyutta, which is also devoted to first principles of Buddhist phenomenology, was intentionally included in the Vagga as a “junior partner” to the Nidānasaṃyutta. While this hypothesis must remain unconfirmable, what is beyond doubt is that with this Vagga we enter upon a very different terrain from that traversed in the Sagāthāvagga, a terrain where precise philosophical exposition takes priority over literary grace, inspirational charm, and moral edification.


                      Having used the expression “precise philosophical exposition,” however, I must at once qualify it in two respects. First, the word “philosophical” applies to the contents of these saṃyuttas only in the sense that they articulate a body of first principles which disclose the deep underlying structures of actuality, not in the sense that they set out to construct a systematic edifice of thought whose primary appeal is to the intellect. Their disclosures always take place within the framework laid out by the Four Noble Truths, which makes it clear that their primary intent is pragmatic, directed towards the cessation of suffering. They are expounded, not to delineate an intellectually satisfying system of ideas, but to make known those aspects of actuality, deep and hidden, that must be penetrated by wisdom to eradicate the ignorance at the bottom of existential suffering. The suttas are guidelines to seeing and understanding, signposts pointing to what one must see for oneself with direct insight. To regard their themes as topics for intellectual entertainment and argumentation is to miss the point.


                      Second, when I use the word “exposition,” this should not arouse expectations that the suttas are going to provide us with thorough, systematic, logically progressive treatises of the type we find in the history of Western philosophy. Far to the contrary, what we are presented with is a virtual mosaic of reconnaissance photographs laying bare a landscape that is strange but uncannily familiar. The landscape, ultimately, is our own personal experience, seen in depth and with microscopic precision. Each sutta shows up this landscape from a distinctive angle. Like any photo, the picture given by a single sutta is necessarily limited, taken from a single standpoint and with a narrow point of focus, but in its capacity for revelation it can be stark and powerful. To make sense of the multiple shots offered by the suttas, following one another with hardly a hair’s breadth of logical order, we must re-shuffle them many times, ponder them deeply, and investigate them closely with wisdom. To arrive at the total picture, or at least at a fuller picture than we possess when we approach the texts in a cursory way, we must consider the suttas in a given saṃyutta in their totality, compare them with parallel discourses in other saṃyuttas, and then try to fit them together, like the pieces in a jigsaw puzzle, into a coherent whole. This is about as far from systematic exposition as one can get, for the purpose is not to gratify the intellect with a fully articulated system but to awaken insight, and such an aim requires a methodology of its own.


                      12. Nidānasaṃyutta


                      The Nidānasaṃyutta collects into one chapter of nine vaggas ninety-three short suttas concerned with dependent origination (paṭicca-samuppāda). This chapter might have even been named the Paṭicca-samuppādasaṃyutta, but the compilers of the canon must have considered such a title too unwieldy and settled upon a more concise designation for it. The word nidāna means cause or source, and is sometimes used in a chain of synonyms that includes hetu, samudaya, and paccaya, “cause, origin, condition” (see DN II 57,27 foll.). The word gives its name to the longest sutta in the Nikāyas on paṭicca-samuppāda, the Mahānidāna Sutta (DN No. 15).


                      Dependent origination is one of the central teachings of early Buddhism, so vital to the teaching as a whole that the Buddha is quoted elsewhere as saying, “One who sees dependent origination sees the Dhamma, and one who sees the Dhamma sees dependent origination” (MN I 190,37–191,2). The ultimate purpose of the teaching on dependent origination is to expose the conditions that sustain the round of rebirths, saṃsāra, so as to show what must be done to gain release from the round. Existence within saṃsāra is suffering and bondage (dukkha), and hence the ending of suffering requires deliverance from the round. To win deliverance is a matter of unravelling the causal pattern that underlies our bondage, a process that begins with understanding the causal pattern itself. It is dependent origination that defines this causal pattern.


                      Dependent origination is usually expounded in a sequence of twelve factors (dvādasaṅga) joined into a chain of eleven propositions. In the Nidānasaṃyutta this formula is cited many times. It is expounded in two orders: by way of origination (called anuloma or forward sequence), and by way of cessation (called paṭiloma or reverse sequence). Sometimes the presentation proceeds from the first factor to the last, sometimes it begins at the end and traces the chain of conditions back to the first. Other suttas pick up the chain somewhere in the middle and work either backwards or forwards. We find the bare formula at 12:1, with formal definitions of the twelve factors in the “analysis of dependent origination” at 12:2. The whole formula in turn exemplifies an abstract structural principle of conditionality, “When this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases” (for references, see II, n. 14). This structural principle can be given different applications than those found in the formula of dependent origination, and indeed underlies almost every aspect of the Buddha’s teaching, from his ideas about social reformation to his outline of the path to Nibbāna.


                      To hope to find in the Nidānasaṃyutta a clear explanation of the sequence of conditions, as we might expect from a modern textbook on the subject, is to court disappointment. The formula preserved in the texts is stripped to the bone, perhaps serving as a mnemonic device, and it seems likely that the original expositions on the topic were fleshed out with elaborations that were not recorded in the suttas but were transmitted orally within the lineage of teachers. Because the texts lack a clearcut explanation of the formula, modern interpreters of early Buddhism have sometimes devised capricious theories about its original meaning, theories which assume that the Buddhist tradition itself has muddled up the interpretation of this most basic Buddhist doctrine. To avoid the arbitrariness and wilfulness of personal opinion, it seems more prudent to rely on the method of explanation found in the Buddhist exegetical tradition, which despite minor differences in details is largely the same across the spectrum of early Buddhist schools. Here I will give only a concise summary of the interpretation offered by the Pāli tradition.


                      Because of (i) ignorance (avijjā), lack of direct knowledge of the Four Noble Truths, a person engages in volitional actions, wholesome and unwholesome activities of body, speech, and mind; these are (ii) the volitional formations (saṅkhārā), in other words, kamma. The volitional formations sustain consciousness from one life to the next and determine where it re-arises; in this way volitional formations condition (iii) consciousness (viññāṇa). Along with consciousness, beginning with the moment of conception, comes (iv) “name-and-form” (nāmarūpa), the sentient organism with its physical form (rūpa) and its sensitive and cognitive capacities (nāma). The sentient organism is equipped with (v) six sense bases (saḷāyatana), the five physical sense faculties and the mind as organ of cognition. The sense bases allow (vi) contact (phassa) to occur between consciousness and its objects, and contact conditions (vii) feeling (vedanā). Called into play by feeling, (viii) craving (taṇhā) arises, and when craving intensifies it gives rise to (ix) clinging (upādāna), tight attachment to the objects of desire through sensuality and wrong views. Impelled by one’s attachments, one again engages in volitional actions pregnant with (x) a new existence (bhava). At death this potential for new existence is actualized in a new life beginning with (xi) birth (jāti) and ending in (xii) aging-and-death (jarāmaraṇa).


                      From this we can see that the traditional interpretation regards the twelve factors as spread out over a span of three lives, with ignorance and volitional formations pertaining to the past, birth and aging-and-death to the future, and the intermediate factors to the present. The segment from consciousness through feeling is the resultant phase of the present, the phase resulting from past ignorance and kamma; the segment from craving through active existence is the kammically creative phase of the present, leading to renewed existence in the future. Existence is distinguished into two phases: one, called kamma-existence (kammabhava), belongs to the causal phase of the present; the other, called rebirth-existence (upapattibhava), belongs to the resultant phase of the future. The twelve factors are also distributed into three “rounds”: the round of defilements (kilesavaṭṭa) includes ignorance, craving, and clinging; the round of action (kammavaṭṭa) includes volitional formations and kamma-existence; all the other factors belong to the round of results (vipākavaṭṭa). Defilements give rise to defiled actions, actions bring forth results, and results serve as the soil for more defilements. In this way the round of rebirths revolves without discernible beginning.


                      This method of dividing up the factors should not be misconstrued to mean that the past, present, and future factors are mutually exclusive. The distribution into three lives is only an expository device which, for the sake of concision, has to resort to abstraction and oversimplification. As many of the suttas in the Nidānasaṃyutta show, in their dynamic operation groups of factors separated in the formula inevitably become intertwined. Thus whenever there is ignorance, then craving and clinging invariably come along; and whenever there is craving and clinging, then ignorance stands behind them. We might regard the twelve factors as composed of two parallel series defining a single process, the conditioned regeneration of saṃsāra from within itself, but doing so from complementary angles. The first series treats ignorance as the root, and shows how ignorance leads to kammic activity (i.e., the volitional formations) and thence to a new existence consisting in the interplay of consciousness and name-and-form. The second series makes craving the root, and shows how craving leads to clinging and kammic activity (i.e., active existence) and thence to the production of a new existence that begins with birth and ends in aging and death. To join the two segments, the factors within name-and-form from which craving arises must be drawn out, and thus we get the three links—the six sense bases, contact, and feeling.


                      The three-life interpretation of dependent origination has sometimes been branded a commentarial invention on the ground that the suttas themselves do not divide the terms up into different lifetimes. However, while it is true that we do not find in the suttas an explicit distribution of the factors into three lives, close examination of the variants on the standard formula lend strong support to the three-life interpretation. One example is 12:19, where ignorance and craving are first assigned jointly to a past life, giving rise to a new life lived in a conscious body with its six sense bases; and then, in the case of the fool (but not the wise man), ignorance and craving again function as joint causes in the present life to bring about renewed birth and suffering in the future life. A close examination of other variants in this saṃyutta would also establish that the series of terms extends over several lives.


                      The opening vagga calls immediate attention to the importance of dependent origination with a string of suttas showing how the seven Buddhas of the past, ending in “our” Buddha Gotama, attained perfect enlightenment by awakening to dependent origination, the eye-opening discovery that ended their long search for the light of wisdom (12:4–10). Later the Buddha gives a more detailed account of his own awakening to dependent origination, where he illustrates his discovery of the Noble Eightfold Path with the beautiful parable of the ancient city (12:65). According to 12:20, the causal connections between the factors operate whether or not Buddhas arise: they are the persistent, stable, invariable laws of actuality. The task of a Tathāgata is to discover them, fathom them thoroughly, and then proclaim them to the world. The invariability of the causal law, and the regularity in the arising of Perfectly Enlightened Buddhas, are thus joined into a single order ultimately identical with the Dhamma itself.


                      Several suttas show that dependent origination served the Buddha as a “teaching by the middle” (majjhena tathāgato dhammaṃ deseti), enabling him to steer clear of the two extreme views about the human condition that have polarized reflective thought through the centuries. One is the metaphysical thesis of eternalism (sassatavāda), which posits a permanent self as the underlying ground of personal existence, a self which, in classical Indian thought, transmigrates from one life to the next while retaining its individual identity. The other extreme is annihilationism (ucchedavāda), which holds that the individual can be reduced to the phenomenal personality and that at death, with the dissolution of the body, the person is entirely cut off and annihilated. Both extremes pose insuperable problems, for the one encourages an obstinate clinging to the conditions out of which suffering arises while the other threatens to undermine ethics and to make suffering inexplicable except as the product of chance. Dependent origination offers a new perspective which rises above the extremes. The teaching shows individual existence to be constituted by a current of conditioned phenomena which is devoid of a metaphysical self, yet which continues from life to life as long as the causes that sustain it remain efficacious. Thereby dependent origination offers a meaningful explanation of the problem of suffering which avoids, on the one hand, the philosophical conundrums posed by the hypothesis of a permanent self, and on the other the dangers of ethical anarchy posed by annihilationism. As long as ignorance and craving remain, the round of rebirths continues on, kamma yields its pleasant and painful fruit, and the great mass of suffering accumulates. With their removal, and only with their removal, can a complete end be made to the whole round of saṃsāric suffering.


                      The most elegant exposition of dependent origination as the “middle teaching” is without doubt the famous Kaccānagotta Sutta (12:15), in which the Buddha holds up this principle as an alternative to the extremes of existence and nonexistence. Dependent origination provides the key for understanding the arising of suffering as well as pleasure and pain (12:17, 18; see too 12:24–26), and again for cutting through a variety of philosophical antinomies adopted by the thinkers of his era (12:46–48).


                      Though the twelve-factored formula of dependent origination is the most common expression of the doctrine, the Nidānasaṃyutta introduces a number of little-known variants that help to illuminate the standard version. One is a ten-factored variant in which ignorance and volitional formations are omitted and consciousness and name-and-form become mutually dependent (12:65). This is illustrated by the simile of two sheaves of reeds which support each other and collapse when either is withdrawn (12:67). An interesting sequence of three texts (12:38–40) speaks about the conditions for “the maintenance of consciousness” (viññāṇassa ṭhitiyā), that is, how consciousness passes on to a new existence. The causes are said to be the underlying tendencies, i.e., ignorance and craving, and “what one intends and plans,” i.e., one’s volitional activities. Once consciousness becomes established, the production of a new existence begins, thus showing that we can proceed directly from consciousness (the usual third factor) to existence (the usual tenth factor).


                      These variants make it plain that the sequence of factors should not be regarded as a linear causal process in which each preceding factor gives rise to its successor through the simple exercise of efficient causality. The relationship among the factors is always one of complex conditionality rather than linear causation. The conditioning function can include such diverse relations as mutuality (when two factors mutually support each other), necessary antecedence (when one factor must be present for another to arise), distal efficiency (as when a remotely past volitional formation generates consciousness in a new life), etc. Moreover, by contemplating a number of variant texts side by side, we can see that at selected points in the series the links loop back in ways that reinforce the complexity of the process. Thus, while consciousness precedes the six sense bases in the usual formula, at 12:43 and 12:44 the six sense bases are shown to be conditions for consciousness. While consciousness normally precedes craving, 12:64 makes craving (with lust and delight) the condition for the continuation of consciousness and volitional formations the condition for existence.


                      The positive and negative sequences of dependent origination are expanded definitions of the second and third of the Four Noble Truths, as shown by the variant at 12:43. From the six internal and external sense bases, as we just saw, consciousness arises, and this is followed by contact, feeling, and craving, which is then declared to be the origin of suffering; when craving is abandoned, suffering stops. The next sutta, 12:44, employs a similar pattern to explain the origin and passing away of the world. This reveals dependent origination to be, not a remote and inaccessible metaphysical law, but a process perpetually underpinning our own everyday sensory experience, activated by our responses to the feelings arisen at the six sense bases. As the suttas 12:52–60 show, when attention to the objects of perception is driven by a thirst for gratification, craving is intensified, and this builds up another round of suffering. But when one learns to discern the danger in the objects of clinging, craving ceases, bringing the subsequent factors to a standstill.


                      In several suttas the formula for dependent origination is integrated with another doctrinal paradigm, that of the four nutriments (āhāra). These are the four strong supports for sentient existence, namely, edible food (for the body), contact (for feeling), mental volition (for the production of renewed existence), and consciousness (for name-and-form). The ideas of nutrition and conditionality closely correspond, both implying the contingency and insubstantiality of all phenomena of existence. Hence it is natural for the formula of the four nutriments to be grafted on to an exposition of dependent origination. In 12:12, in relation to the nutriments, the Buddha repeatedly rejects questions that imply the presence of a substantial subject or agent behind the process of experience. The conditioning factors themselves constitute the ongoing flow of experience, with no need to posit a permanent self as the “someone” at the receiving end of feeling and perception, or at the instigating end of action. 12:63, entirely devoted to the four nutriments with no explicit mention made of dependent origination, introduces four thought-provoking similes to expose the dangers in the four nutriments and to inspire a sense of revulsion towards the whole process of nutrition. Because at least three of the four nutriments are internal to the sentient organism itself, the teaching of the four nutriments implies, at a very deep level, that sentient existence not only requires nutriment from outside but is itself a self-sustaining process of nutrition.


                      One variant in this saṃyutta stands in a class of its own. This is the short but pithy Upanisā Sutta (12:23), which shows that the same principle of conditionality that underlies the movement of saṃsāra also undergirds the path to liberation. Each stage of the path arises with its predecessor as a condition or proximate cause, all the way from the initial act of faith to the final knowledge of deliverance. This presentation of the doctrine has sometimes been called “transcendental dependent origination.”


                      Since the round is propelled by craving, and craving is nurtured by ignorance, to break the forward movement of the series ignorance must be replaced by knowledge. With the removal of ignorance all the factors that flow from it—craving, clinging, and kammic activity—come to a halt, bringing to an end the round of rebirths with all its attendant suffering. From one angle, as is often shown in the Nidānasaṃyutta, ignorance means not knowing the dependently arisen phenomena, their origin, their cessation, and the way to their cessation (12:14, 49, etc.). Thus the ignorance at the head of the causal series, the ignorance which sustains the forward movement of dependent origination, is nothing other than ignorance about dependent origination itself. From this it follows that the knowledge needed to bring dependent origination to a stop is just knowledge of how dependent origination works.


                      Several important suttas in the Nidānasaṃyutta make it clear that dependent origination is not merely an explanatory principle to be accepted on trust but an essential component of the knowledge needed to reach the end of suffering. Often the Buddha states that the connections among the factors are to be directly known, both by way of origination and by way of cessation. They are thus not merely aspects of theory but the content of intuitive insight. To gain this knowledge is to acquire the right view of a noble disciple who has personally seen the truth of the Dhamma and entered the path of a trainee (sekha), one bound to reach the Deathless in seven more lives at most, without ever falling away. Direct knowledge of dependent origination is not the unique mark of the arahant—a widespread misconception—but an achievement already reached by the stream-enterer on making “the breakthrough to the Dhamma” (dhammābhisamaya). The noble disciple’s knowledge of dependent origination has two aspects: one is a direct perception of the relationships between each pair of factors in the present; the other, an inferential knowledge that this fixed order of phenomena holds invariably in the past and future, so that anyone who comprehends dependent origination must comprehend it in exactly the same way that the noble disciple has comprehended it (see 12:33–34). Once the stream-enterer gains this knowledge, attainment of the final goal is irrevocably assured, as is clear from 12:41 and from the paragraph concluding 12:27, 28, and 49–50.


                      Towards the end of this chapter, in 12:70 we read the story of the wanderer Susīma, who entered the order as a “thief of Dhamma” intending to learn the Buddha’s teaching to gain advantages for his own company of followers. On being subjected to a catechism by the Buddha on the five aggregates and dependent origination, he underwent a genuine change of heart and confessed his evil intentions. This sutta introduces a class of arahants described as “liberated by wisdom” (paññāvimutta), who have won the final goal by understanding the Dhamma without gaining the supernormal powers or the formless meditations. The sutta also makes it clear that knowledge of the true nature of phenomena, i.e., of the five aggregates and dependent origination, precedes knowledge of Nibbāna.


                      The Nidānasaṃyutta closes with two vaggas cast as repetition series. Vagga VIII applies the four-truth template of the “ascetics and brahmins” paradigm to each factor of the standard formula (excluding ignorance, implicitly included as the condition for volitional formations). Vagga IX is an “incorporated repetition series,” because each sutta incorporates all eleven factors along with their conditions into an abbreviated text. It is thus implied that each sutta could be “unpacked” by taking each factor with its condition as the subject of a separate sutta, so that the total number of suttas in the vagga would increase from twelve to 132.


                      13. Abhisamayasaṃyutta


                      This saṃyutta contains only eleven suttas without division into vaggas. Strangely, the Sinhala edition of SN and its commentary do not count it as a separate saṃyutta but treat it as a vagga within the Nidānasaṃyutta. This seems difficult to justify, as the suttas make no mention of dependent origination nor do they allude to the chain of causation. Perhaps the Sinhalese redactors included it in the Nidānasaṃyutta because the disciple’s breakthrough to stream-entry comes about through the realization of dependent origination. As an explanation, however, this seems inadequate when the suttas do not explicitly mention dependent origination.


                      The purpose of this saṃyutta is to extol the breakthrough to the Dhamma (dhammābhisamaya), also called the obtaining of the vision of the Dhamma (dhammacakkhupaṭilābha), the event that transforms a person into a noble disciple at the minimum level of stream-enterer. The stream-enterer is one who has obtained the transcendental path leading to Nibbāna and is bound to put an end to saṃsāric wandering after seven more lives at most, all lived in either the heavens or the human world. The first ten suttas are all moulded on the same pattern: the Buddha first contrasts two obviously incommensurate quantities and then compares this disparity with that between the amount of suffering the noble disciple has eliminated and the amount that still remains in the maximum span of seven lives. The last sutta differs in the terms of comparison: here the contrast is between the achievements of the non-Buddhist ascetics and the achievement of the noble disciple who has made the breakthrough, the latter being immensely greater than the former.


                      14. Dhātusaṃyutta


                      This saṃyutta consists of thirty-nine suttas, arranged into four vaggas, all concerned in some way with elements. The word “elements” (dhātu) is applied to several quite disparate groups of phenomena, and thus the suttas in this chapter fall into separate clusters with nothing in common but their concern with entities called elements. The four vaggas could not be neatly divided into decads each devoted to a different group of elements, for the number of suttas to be included in the middle two vaggas did not allow for this.


                      The first vagga deals with eighteen elements that make up one of the major models of phenomenological analysis used in the Nikāyas, often mentioned alongside the five aggregates and the six internal and external sense bases. The eighteen elements fall into six triads: sense faculties, objects, and corresponding types of consciousness. The denotations of the first five triads seem obvious enough, but unclarity surrounds the last, the triad of mind (mano), mental phenomena (dhammā), and mind-consciousness (manoviññāṇa). Strangely, the Nikāyas themselves do not explain the precise referents of these three elements or the nature of their relationship. This is first done in the Abhidhamma Piṭaka. In the developed systematic version of the Abhidhamma, the mind element is a simpler type of cognitive act than the mind-consciousness element, to which is assigned the more advanced cognitive operations. The mental phenomena element denotes not only objects of mind-consciousness, but also the mental factors that accompany consciousness, included in the aggregates of feeling, perception, and volitional formations (for details see n. 224).


                      This first vagga is divided into two “pentads” (pañcaka): an “internal pentad,” which takes the sense faculties as the point of departure; and an “external pentad,” which begins with the objects. The first sutta really belongs to neither set, as it merely enumerates the eighteen elements. The internal series, which starts with 14:2, shows how successive mental functions—first contact and then feeling—arise in dependence on their predecessors in a fixed order which cannot be inverted. In the external pentad the same mode of treatment is applied to the mental functions that relate more specifically to the objects; the chain here is more complex and the internal relationships in need of explanation. The explanations offered by the commentary are intended to square apparent irregularities with patterns of relationship accepted as authoritative by the age of the commentators. It is an open question whether these explanations reflect the understanding of the elements held in the earliest phase of Buddhist thought.


                      The second vagga opens with three suttas on miscellaneous types of elements, not highly systematized. Then there follows a long series of suttas, 14:14–29, in which the word “element” is used in the sense of personal disposition. With respect to numerous contrasting qualities, good and bad, the point is made that people come together because of personal affinities rooted in these qualities. One memorable sutta in this group shows each of the Buddha’s leading disciples walking in the company of fellow monks who share his field of interest; even Devadatta, the miscreant in the Saṅgha, has his own entourage made up of those with evil wishes (14:15).


                      The fourth vagga focuses upon the four primary elements of physical form: earth, water, heat, and air. The suttas in this vagga are all moulded upon templates, including the gratification triad and the ascetics and brahmins series discussed in the General Introduction (see above, p. 38).


                      15. Anamataggasaṃyutta


                      The Anamataggasaṃyutta, “On Without Discoverable Beginning,” is so called because its theme is the unbounded temporal extent of saṃsāra. The precise meaning of the phrase anamatagga is uncertain, the term itself differing in the texts of the early Buddhist schools, but the idea it is intended to suggest is conveyed well enough by the second sentence of the opening homily: that a first point of the round of rebirths cannot be discerned. The underlying purpose of this saṃyutta is to situate the Buddha’s teaching of liberation against its cosmic background by underscoring the immeasurable mass of suffering we have experienced while wandering from life to life in unbounded time, “hindered by ignorance and fettered by craving.”


                      In sutta after sutta the Buddha illustrates the vastness of saṃsāric suffering with awe-inspiring similes, always drawing the inevitable conclusion that we have experienced the suffering of repeated birth and death long enough and it is time to strive for ultimate freedom. Four suttas illustrate, by means of memorable similes, the duration of a cosmic aeon (kappa), of which countless numbers have elapsed (15:5–8). Sutta 15:10 reinforces the point with its image of the heap of bones one person leaves behind in the course of a single aeon. Particularly stirring is the discourse to the thirty bhikkhus from Pāvā, on the frightful dangers of saṃsāra, a sutta powerful enough to bring all of them to the realization of arahantship right on the spot (15:13). The final sutta in the chapter gives us a retrospective overview of the epochs during which three past Buddhas lived, with some information about conditions of human life during their dispensations.


                      16. Kassapasaṃyutta


                      Mahākassapa, Kassapa the Great, was named by the Buddha the most eminent disciple in the observance of the ascetic practices (AN I 23,20). Though he did not accompany the Master as regularly as many of the other close disciples did, the Buddha had the highest regard for Kassapa and often spoke in his praise. According to the Cullavagga (Vin II 284–85), after the Buddha’s parinibbāna Mahākassapa became the foster father of the newly orphaned Saṅgha and took the initiative in convening a council of elders to rehearse the Dhamma and Discipline. This was a necessary measure to preserve the Buddha’s dispensation for posterity.


                      This saṃyutta brings together thirteen suttas featuring the great disciple. Though they offer us glimpses into Mahākassapa’s role in the Saṅgha and a sharply sketched portrait of his personality, their underlying purpose is not so much to preserve biographical information as it is to hold up Mahākassapa as a role model for the monks to emulate. In the first sutta the Buddha extols him for his simplicity and frugality and enjoins the monks to imitate him in this respect (16:1). He dwells detached and equanimous, yet is also imbued with compassion, sympathy, and tender concern for householders (16:3, 4). He continues to observe the ascetic practices even in old age, for his own happiness and to set an example for future generations (16:5). The Buddha often asked Kassapa to exhort the bhikkhus, but on three occasions he refuses because the bhikkhus are no longer open to instruction (16:6–8). This introduces a theme that comes to a crescendo in 16:13: the Buddha’s dispensation is already starting to decline, and the cause is not external but internal, namely, corruption within the Saṅgha. In 16:9 the Buddha applauds Kassapa for his mastery over the meditative attainments and the direct knowledges, and in 16:10–11 we are given closeup shots of Kassapa’s sometimes stressful relationship with Ānanda. Though his attitude towards the gentle Ānanda seems too stern, we must remember that it was through Kassapa’s prodding that Ānanda put forth the effort to win arahantship before the First Buddhist Council. In 16:11 Kassapa relates the story of his first meeting with the Buddha, which culminated in an exchange of robes with the Master. This was an honour not bestowed on any other bhikkhu, and presaged Mahākassapa’s future role as a leader of the Saṅgha.


                      17. Lābhasakkārasaṃyutta


                      The life of a bhikkhu requires the renunciation of sensual pleasures and detachment from the normal round of satisfactions provided by family, livelihood, and an active role in civil society. Precisely because he has dedicated himself to a life of austerity and spiritual self-cultivation, the bhikkhu is liable to be regarded prematurely as a holy man and to be showered with gifts, honour, and praise, especially by pious but ingenuous lay devotees in quest of merit. For an unwary bhikkhu the gains and honour that may unexpectedly pour down on him can cast a spell more subtle and seductive even than the lure of the senses. The bhikkhu interprets the gain and honour as an index of his spiritual worth; the praises sung over his name can inflate his ego to dizzying heights. Thus from gain and honour there may arise conceit, self-exaltation, and contempt for others—all stumbling blocks along the path to the “unsurpassed security from bondage.”


                      To protect the bhikkhus from losing sight of their goal, the Buddha often warned them about the dangers in gain, honour, and praise. The present saṃyutta collects forty-three suttas on this theme. The tone of the discourses is unusually grave: one attached to gain and honour is like a fish caught on a baited hook, like a turtle hit by a harpoon, like a goat caught in a thorny briar patch (17:2–4). Even a man who earlier would not tell a deliberate lie to save his life might later lie to win gain and honour (17:19), and some would even sacrifice their mother for such rewards (17:37). But humour is not lacking: one text compares the monk revelling in his gain and honour to a dung beetle revelling in a heap of dung (17:5). The last vagga exhibits Devadatta as a notorious example of one who fell away from the spiritual life owing to hunger for gain, honour, and praise.


                      18. Rāhulasaṃyutta


                      Rāhula was the Buddha’s son, born shortly before he left the household life to embark on his quest for enlightenment. When the Buddha returned to his native city of Kapilavatthu in the first year after the enlightenment, he had Rāhula ordained as a novice, and thereafter often gave him instruction. Three longer suttas to Rāhula are found in the Majjhima Nikāya (MN Nos. 61, 62, and 147, the latter identical with SN 35:121). The Rāhulasaṃyutta collects twenty-two short texts arranged in two vaggas. The first ten explain the three characteristics in relation to ten groups of phenomena: the six internal sense bases; the six external sense bases; the six classes each of consciousness, contact, feeling, perception, volition, and craving; the six elements; and the five aggregates. They are addressed to Rāhula in response to a request for instruction. The first ten suttas of the second vagga show the Buddha speaking the same ten suttas to Rāhula, but this time on his own initiative. Two additional suttas give instructions on how to eradicate the sense of “I” and “mine” and the tendency to conceit.


                      19. Lakkhaṇasaṃyutta


                      Although this saṃyutta is named after the elder Lakkhaṇa, his role is to serve as a foil for Mahāmoggallāna, the disciple who excelled in the exercise of psychic powers. Each sutta is constructed according to the same format, in which Moggallāna describes the sufferings of a peta or tormented spirit, whom he has seen with supernormal vision, and the Buddha confirms the truth of his vision, giving an explanation of the kammic cause that underlies such misery. Here, as in the printed editions of the Pāli text, the first sutta alone is given in full and thereafter only the variations are recorded. The last five suttas deliver a stern message to miscreant monks and nuns, perhaps reflecting modes of misbehaviour that were becoming increasingly manifest in the Saṅgha.


                      20. Opammasaṃyutta


                      This saṃyutta contains twelve suttas touching on miscellaneous topics mostly related to the training of the bhikkhus. Though the topics are diverse, each sutta incorporates an extended simile and it is on this basis that they are brought together into one saṃyutta. The themes that emerge include the rarity of human birth, the blessings of developing lovingkindness, the impermanence of life, and the need for constant diligence. In this collection we also find the Buddha’s prophecy of how the Dhamma will decline when the bhikkhus neglect the deep suttas dealing with emptiness in favour of works composed by poets “with beautiful words and phrases.”


                      21. Bhikkhusaṃyutta


                      This saṃyutta collects twelve miscellaneous suttas spoken by or about individual bhikkhus. It is noteworthy that, apart from the first two texts, all the others contain verses, and this arouses suspicion that the saṃyutta originally belonged to the Sagāthā-vagga. Indeed, in the Chinese translation of the Saṃyuktāgama, the Bhikkhusaṃyutta is found in the Sagāthāvagga, coming just before the Bhikkhunīsaṃyutta. Perhaps at some point in the transmission of the Pāli version the redactors added two verseless suttas on Moggallāna and Sāriputta, and then, in consequence, had to transpose the whole saṃyutta from Part I to Part II. In the midst of the suttas on famous elders there is one addressed to an otherwise unknown bhikkhu named Elder (a fictitious name?) offering pithy instruction on the real meaning of solitude.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 12. Nidānasaṃyutta: Connected Discourses on Causation


                      I. The Buddhas


                      1 (1) Dependent Origination




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇ˜ika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, I will teach you dependent origination. Listen to that and attend closely, I will speak.” – “Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:
     “And what, bhikkhus, is dependent origination? With ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness; with consciousness as condition, name-and-form; with name-and-form as condition, the 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 clinging as condition, existence; with existence 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 whole mass of suffering. This, bhikkhus, is called dependent origination.
     “But with the remainderless fading away and cessation of ignorance comes cessation of volitional formations; [2] with the cessation of volitional formations, cessation of consciousness; with the cessation of consciousness, cessation of name-and-form; with the cessation of name-and-form, cessation of the six sense bases; with the cessation of the six sense bases, cessation of contact; with the cessation of contact, cessation of feeling; with the cessation of feeling, cessation of craving; with the cessation of craving, cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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 what the Blessed One said. Elated, those bhikkhus delighted in the Blessed One’s statement.


                      2 (2) Analysis of Dependent Origination




















 At Sāvatthī. “Bhikkhus, I will teach you dependent origination and I will analyse it for you. Listen to that and attend closely, I will speak.”
     “Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:
     “And what, bhikkhus, is dependent origination? With ignorance as condition, volitional formations [come to be]; with volitional formations, consciousness … (as in preceding sutta) … Such is the origin of this whole mass of suffering.
     “And what, bhikkhus, is aging-and-death? The aging of the various beings in the various orders of beings, their growing old, brokenness of teeth, greyness of hair, wrinkling of skin, decline of vitality, degeneration of the faculties: this is called aging. [3] The passing 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 laying down of the carcass: this is called death. Thus this aging and this death are together 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.
     “And what, bhikkhus, is existence? There are these three kinds of existence: sense-sphere existence, form-sphere existence, formless-sphere existence. This is called existence.
     “And what, bhikkhus, is clinging? There are these four kinds of clinging: clinging to sensual pleasures, clinging to views, clinging to rules and vows, clinging to a doctrine of self. This is called clinging.
     “And what, bhikkhus, is craving? There are these six classes of craving: craving for forms, 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 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 called feeling.
     “And what, bhikkhus, is contact? There are these six classes of contact: eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, mind-contact. This is called contact.
     “And what, bhikkhus, are the six sense bases? The eye base, the ear base, the nose base, 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, attention: this is called name. The four [4] great elements and the form derived from the four great elements: this is called form. Thus this name and this form are together called name-and-form.
     “And what, bhikkhus, is consciousness? There are these six classes of consciousness: eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-consciousness, mind-consciousness. This is called consciousness.
     “And what, bhikkhus, are the volitional formations? There are these three kinds of volitional formations: the bodily volitional formation, the verbal volitional formation, the mental volitional formation. These are called the volitional formations.
     “And what, bhikkhus, is ignorance? Not knowing suffering, not knowing the origin of suffering, not knowing the cessation of suffering, not knowing the way leading to the cessation of suffering. This is called ignorance.
     “Thus, bhikkhus, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.”


                      3 (3) The Two Ways




















 At Sāvatthī. “Bhikkhus, I will teach you the wrong way and the right way. Listen to that and attend closely, I will speak.”
     “Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:
     “And what, bhikkhus, is the wrong way? With ignorance as condition, volitional formations [come to be]; with volitional formations 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 cessation of ignorance comes cessation of volitional formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering. This, bhikkhus, is called the right way.”


                      4 (4) Vipassī




















 At Sāvatthī.
     “Bhikkhus, before his enlightenment, while he was still a bodhisatta, not yet fully enlightened, it occurred to Vipassī, the Blessed One, the Arahant, the Perfectly Enlightened One: ‘Alas, this world has fallen into trouble, in that it is born, ages, and dies, it passes 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] aging-and-death?’ … [6–9] …
     “‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there arose in the Bodhisatta Vipassī vision, knowledge, wisdom, true knowledge, and light.”


                      5 (5) Sikhī
6 (6) Vessabhū
7 (7) Kakusandha
8 (8) Koṇāgamana

9 (9) Kassapa


                      [10]
 ​10 (10) Gotama the Great Sakyan Sage


                      


                      (i. Origination)

                      “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, ages, and dies, it passes 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] 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 careful attention, there took place in me a breakthrough by wisdom: ‘When there is birth, aging-and-death comes to be; aging-and-death has birth as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does birth come to be? By what is birth conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is existence, birth comes to be; birth has existence as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does existence come to be? By what is existence conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is clinging, existence comes to be; existence has clinging as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does clinging come to be? By what is clinging conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is craving, clinging comes to be; clinging has craving as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does craving come to be? By what is craving conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough 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 what is feeling conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is contact, feeling comes to be; feeling has contact as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does contact come to be? By what is contact conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there are the six sense bases, contact comes to be; contact has the six sense bases as its condition.’
     “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 careful attention, there took place in me a breakthrough by wisdom: ‘When there is name-and-form, the six sense bases 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 be? By what is name-and-form conditioned?’ Then, bhikkhus, through careful attention, there took place in me 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 be? By what is consciousness conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there are volitional formations, consciousness comes to be; consciousness has volitional formations as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists do volitional formations come to be? By what are volitional formations conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is ignorance, volitional formations come to be; volitional formations have ignorance as their condition.’
     “Thus with ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness…. Such is the origin of this whole mass of suffering.
     “‘Origination, origination’—thus, bhikkhus, in regard to things unheard before there arose in me vision, knowledge, wisdom, true knowledge, and light.


                      


                      (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 about?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is no birth, aging-and-death does not come to be; with the cessation of birth comes cessation of aging-and-death.’
     “Then, bhikkhus, it occurred to me: [11] ‘When what does not exist does birth not come to be? By the cessation of what does the cessation of birth come about?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is no existence, birth does not come to be; with the cessation of existence comes cessation of birth.’… ‘When there is no clinging, existence does not come to be; with the cessation of clinging comes cessation of existence.’… ‘When there is no craving, clinging does not come to be; with the cessation of craving comes cessation of clinging.’… ‘When there is no feeling, craving does not come to be; with the cessation of feeling comes cessation of craving.’… ‘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 there 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, name-and-form does not come to be; with the cessation of consciousness comes cessation of name-and-form.’… ‘When there are no volitional formations, consciousness does not come to be; with the cessation of volitional formations comes cessation of consciousness.’… ‘When there is no ignorance, volitional formations do not come to be; with the cessation of ignorance comes cessation of volitional formations.’
     “Thus with the remainderless fading away and cessation of ignorance comes cessation of volitional formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.
     “‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there arose in me vision, knowledge, wisdom, true knowledge, and light.”
  

                    


                  


                


              


            

          


        


      


    


  





  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      II. Nutriment


                      11 (1) Nutriment


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park….
     “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. What four? The nutriment edible food, gross or subtle; second, contact; third, mental volition; fourth, consciousness. These are the 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.
     “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 craving as their source, craving as their origin; they are born and produced from craving.
     “And this craving has what as its source, what as its origin, from what is it born and produced? This craving has feeling as its source, feeling as its origin; it is born and produced from feeling.
     “And this feeling has what as its source…? Feeling has contact as its source…. And this 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-form as their source…. And this name-and-form has what as its source…? Name-and-form has consciousness as its source…. And this consciousness has what as its source…? Consciousness has volitional formations as its source…. And these volitional formations have what as their source, what as their origin, from what are they born and produced? Volitional formations have ignorance as their source, ignorance as their origin; they are born and produced from ignorance.
     “Thus, bhikkhus, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.”


                      12 (2) Moḷiyaphagguna


                      At Sāvatthī. [13] “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. What four? The nutriment edible food, gross or subtle; second, contact; third, mental volition; fourth, consciousness. These are the 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.”
     When this was said, the Venerable Moḷiyaphagguna said to the Blessed One: “Venerable sir, who consumes the nutriment consciousness?”
     “Not a valid question,” the Blessed One replied. “I do not say, ‘One consumes.’ If 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]?’ this would be a valid question. To this the valid answer is: ‘The nutriment consciousness is a condition for the production of future renewed existence. When that which has come into being exists, the six sense bases [come to be]; 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.’ If I should say, ‘One makes contact,’ in that case this would be a valid question: ‘Venerable sir, who makes contact?’ But I do not speak thus. Since I do not speak thus, if one should ask me, ‘Venerable sir, with what as condition does contact [come to be]?’ this would be a valid question. To this the valid answer is: ‘With the six sense bases as condition, contact [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 should 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, with what as condition does feeling [come to be]?’ this would be a valid question. To this the valid answer is: ‘With contact as condition, feeling [comes to be]; with feeling as condition, craving.’”
     “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, ‘Venerable sir, with what as condition does craving [come to be]?’ this would be a valid question. To this the valid answer is: ‘With feeling as condition, craving [comes to be]; with craving as condition, clinging; with clinging as condition, existence…. Such is the origin of this whole mass of suffering.’
     “But, Phagguna, with the remainderless fading away and cessation of the 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 craving, cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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.”


                      13 (3) Ascetics and Brahmins (1)


                      At Sāvatthī. “Bhikkhus, those ascetics or brahmins who do not understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who do not understand birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation: [15] these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who understand birth … volitional formations, their origin, their cessation, and the way leading to their cessation: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      14 (4) Ascetics and Brahmins (2)


                      At Sāvatthī. “Bhikkhus, as to those ascetics and brahmins who do not understand these things, the origin of these things, the cessation of these things, and the way leading to the cessation of these things: what are those things that they do not understand, whose origin they do not understand, whose cessation they do not understand, and the way leading to whose cessation they do not understand?
     “They do not understand aging-and-death, its origin, its cessation, and the way leading to its cessation. They do not understand birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation. These are 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 understand.
     “These I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, as to those ascetics and brahmins who understand these things, the origin of these things, the cessation of these things, and the way leading to the cessation of these things: what are those things that they understand, whose origin they understand, whose 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 cessation. They understand birth … volitional formations, their origin, their cessation, and the way leading to their cessation. These are the things that they understand, whose origin they understand, whose cessation they understand, and the way leading to whose cessation they understand.
     “These I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      15 (5) Kaccānagotta


                      At Sāvatthī. [17] Then the Venerable Kaccānagotta approached the Blessed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, it is said, ‘right view, right view.’ In what way, venerable sir, is there right view?”
     “This world, Kaccāna, for the most part depends upon a duality—upon the notion of existence and the notion of nonexistence. But for one who sees the origin of the world as it really is with correct wisdom, there is no notion of nonexistence in regard to the world. And for one who sees the cessation of the world as it really is with correct wisdom, there is no notion of existence in regard to the world.
     “This world, Kaccāna, is for the most part shackled by engagement, clinging, and adherence. But this one [with right view] does not become engaged and cling through that engagement and clinging, mental standpoint, adherence, underlying tendency; he does not take a stand about ‘my self.’ He has no perplexity or doubt that what arises is only suffering arising, what ceases is only suffering ceasing. His knowledge about this is independent of others. It is in this way, Kaccāna, that there is right view.
     “‘All exists’: Kaccāna, this is one extreme. ‘All does not exist’: this is the second extreme. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.” [18]


                      16 (6) A Speaker on the Dhamma


                      At Sāvatthī. 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 speaker on the Dhamma, a speaker on the Dhamma.’ In what way, venerable sir, is one a speaker on the Dhamma?”
     “Bhikkhu, if one teaches the Dhamma for the purpose of revulsion towards aging-and-death, for its fading away and cessation, one is fit to be called a bhikkhu who is a speaker on the Dhamma. If one is practising for the purpose of revulsion towards aging-and-death, for its fading away and cessation, one is fit to be called a bhikkhu who is practising in accordance with the Dhamma. If, through revulsion towards aging-and-death, through its fading away and cessation, one is liberated by nonclinging, one is fit to be called a bhikkhu who has attained Nibbāna in this very life.
     “Bhikkhu, if one teaches the Dhamma for the purpose of revulsion towards birth … for the purpose of revulsion towards ignorance, for its fading away and cessation, one is fit to be called a bhikkhu who is a speaker on the Dhamma. If one is practising for the purpose of revulsion towards ignorance, for its fading away and cessation, one is fit to be called a bhikkhu who is practising in accordance with the Dhamma. If, through revulsion towards ignorance, through its fading away and cessation, one is liberated by nonclinging, one is fit to be called a bhikkhu who has attained Nibbāna in this very life.”


                      17 (7) The Naked Ascetic Kassapa


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. [19] Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Rājagaha for alms. The naked ascetic Kassapa saw the Blessed One coming in the distance. Having seen him, he approached the Blessed One and exchanged greetings with him. When they had concluded their greetings and cordial 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.”
     A second time and a third time the naked ascetic Kassapa said to the Blessed One: “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.”
     Then the naked ascetic Kassapa said to the Blessed One: “We do not wish to ask Master 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.
     “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 oneself nor by another?”
     “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?”
     “It is not that I do not know and see suffering, Kassapa. I know suffering, I see suffering.”
     “Whether you are asked: ‘How is it, Master Gotama: is suffering created by oneself?’ or ‘Is it created by another?’ or ‘Is it created by both?’ or ‘Is it created by neither?’ in each case you say: ‘Not so, Kassapa.’ 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 Blessed One explain suffering to me. Let the Blessed One teach me about suffering.”
     “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: ‘Suffering is created by oneself.’ When one asserts thus, this amounts to eternalism. But, Kassapa, [if one thinks,] ‘The one who acts is one, the one who experiences [the result] is another,’ [then one asserts] with reference to one stricken by feeling: ‘Suffering is created by another.’ When one asserts thus, this amounts to annihilationism. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness…. Such is the origin of this whole mass of suffering. [21] But with the remainderless fading away and cessation of ignorance comes cessation of volitional formations; with the cessation of volitional formations, cessation of consciousness…. 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 ways by the Blessed One, as though he were turning upright 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. I go for refuge to the Blessed One, and to the Dhamma, and to the Bhikkhu Saṅgha. May I receive the going forth under the Blessed One, may I receive the higher ordination?”
     “Kassapa, one formerly belonging to another sect who desires the going forth and the higher ordination in this Dhamma and Discipline lives on probation for four months. At the end of the four months, if the bhikkhus are satisfied with him, they may if they wish give him the going forth and the higher ordination to the state of a bhikkhu. But individual differences are recognized by me.”
     “If, venerable sir, one formerly belonging to another sect who desires the going forth and the higher ordination in this Dhamma and Discipline lives on probation for four months, and if at the end of the four months the bhikkhus, being satisfied with him, may if they wish give him the going forth and the higher ordination to the state of a bhikkhu, then I will live on probation for four years. At the end of the four years, if the bhikkhus are satisfied with me, let them if they wish give me the going forth and the higher ordination to the state of a bhikkhu.”
     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, dwelling alone, withdrawn, diligent, ardent, and resolute, the Venerable Kassapa, [22] by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 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 Kassapa became one of the arahants.


                      18 (8) Timbaruka


                      At Sāvatthī. Then the wanderer Timbaruka 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: are pleasure and pain created by oneself?”
     “Not so, Timbaruka,” the Blessed One said.
     “Then, Master Gotama, are pleasure and pain created by another?”
      “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 neither 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?”
     “It is not that I do not know and see pleasure and pain, Timbaruka. I know pleasure and pain, I see pleasure and pain.”
     “Whether you are asked: ‘How is it, Master Gotama: are pleasure and pain created by oneself?’ or ‘Are they created by another?’ [23] or ‘Are they created by both?’ or ‘Are they created by neither?’ in each case you say: ‘Not so, Timbaruka.’ When you are asked: ‘How is 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 not know and see pleasure and pain, Timbaruka. I know pleasure and pain, I see pleasure and pain.’ Venerable sir, let the Blessed One explain pleasure and pain to me. Let the Blessed 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 created by oneself.’ I do not speak thus. 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 feeling: ‘Pleasure and pain are created by another.’ Neither do I speak thus. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, 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: “Magnificent, Master Gotama!… I go for refuge to Master Gotama, and to the Dhamma, and to the Bhikkhu Saṅgha. 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


                      At Sāvatthī. “Bhikkhus, for the fool, hindered by ignorance and fettered by craving, [24] this body 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 fool experiences pleasure and pain.
     “Bhikkhus, for the wise man, hindered by ignorance and fettered by craving, this body 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 pain. What, bhikkhus, is the distinction here, what is the disparity, what is the difference between the wise man and the fool?”
     “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 remember it.”
     “Then listen and attend closely, bhikkhus, I will speak.”
     “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 been 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 fares on to [another] body. Faring on to [another] body, he is not freed from birth, aging, and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
     “Bhikkhus, for the wise man, hindered by ignorance and fettered by craving, this body has originated. For the wise man that ignorance has been abandoned and that craving has been utterly destroyed. For what reason? Because the wise man has lived the holy life [25] 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 from birth, aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; freed from suffering, I say.
     “This, bhikkhus, is the distinction, the disparity, the difference between the wise man and the fool, that is, the living of the holy life.”


                      20 (10) Conditions


                      At Sāvatthī. “Bhikkhus, I will teach you dependent origination and dependently arisen phenomena. Listen and attend closely, 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-death [comes to be]’: whether there is an arising of Tathāgatas or no arising of Tathāgatas, that element still persists, the stableness of the Dhamma, the fixed course of the Dhamma, specific conditionality. A Tathāgata awakens to this and breaks through to it. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, elucidates it. And he says: ‘See! With birth as condition, bhikkhus, aging-and-death.’
     “‘With existence as condition, birth’ … ‘With clinging as condition, existence’ … ‘With craving as condition, clinging’ … ‘With feeling as condition, 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 formations as condition, consciousness’ … ‘With ignorance as condition, volitional formations’: whether there is an arising of Tathāgatas or no arising of Tathāgatas, that element still persists, the stableness of the Dhamma, the fixed course of the Dhamma, specific conditionality. A Tathāgata awakens to this and [26] breaks through to it. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, elucidates it. And he says: ‘See! With ignorance as condition, bhikkhus, volitional formations.’
     “Thus, bhikkhus, the actuality in this, the inerrancy, the not-otherwiseness, specific conditionality: this is called dependent origination.
     “And what, bhikkhus, are the dependently arisen phenomena? Aging-and-death, bhikkhus, is impermanent, conditioned, dependently arisen, subject to destruction, vanishing, fading away, and cessation. Birth is impermanent … Existence is impermanent … Clinging is impermanent … Craving is impermanent … Feeling is impermanent … Contact is impermanent … The six sense bases are impermanent … Name-and-form is impermanent … Consciousness is impermanent … Volitional formations are impermanent … Ignorance is impermanent, conditioned, dependently arisen, subject to destruction, vanishing, fading away, and cessation. These, bhikkhus, are called the dependently arisen phenomena.
     “When, bhikkhus, a noble disciple has clearly seen with correct wisdom as it really is this dependent origination and these dependently arisen phenomena, it is impossible that he will run back into the past, thinking: ‘Did I exist in the past? Did I not exist in the past? 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 future? Will I not exist [27] in the future? What will I be in the future? How will I be in the future? Having been what, what will I become in the future?’ Or that he will now be inwardly confused about the present thus: ‘Do I exist? Do I not exist? What am I? How am I? This being—where has it come from, and where will it go?’
     “For what reason [is this impossible]? Because, bhikkhus, the noble disciple has clearly seen with correct wisdom as it really is this dependent origination and these dependently arisen phenomena.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      III. The Ten Powers


                      21 (1) The Ten Powers (1)


                      At Sāvatthī. “Bhikkhus, possessing the ten powers and the four grounds of self-confidence, the Tathāgata claims the place of the chief bull of the herd, roars his lion’s roar in the assemblies, and sets rolling the Brahma-wheel thus: [28] ‘Such is form, such its origin, such its passing away; such is feeling, such its origin, such its passing away; such is perception, such its origin, such its passing away; such are volitional formations, such their origin, such their passing away; such is consciousness, such its origin, such its passing away. Thus when this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases. That is, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.’”


                      22 (2) The Ten Powers (2)


                      At Sāvatthī. “Bhikkhus, possessing the ten powers and the four grounds of self-confidence, the Tathāgata claims the place of the chief bull of the herd, roars his lion’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.’
     “Bhikkhus, the Dhamma has thus been well expounded by me, elucidated, disclosed, revealed, stripped of patchwork. When, bhikkhus, the Dhamma has thus been well expounded 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 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.’ [29]
     “Bhikkhus, the lazy person dwells in suffering, soiled by evil unwholesome states, and great is the personal good that he neglects. But the energetic person dwells happily, secluded from evil unwholesome states, and great is the personal good that he achieves. It is not by the inferior that the supreme is attained; rather, it is by the supreme that the supreme is attained. Bhikkhus, this holy life is a beverage of cream; the Teacher is present. Therefore, bhikkhus, arouse your energy for the attainment of the as-yet-unattained, for the achievement of the as-yet-unachieved, for the realization of the as-yet-unrealized, [with the thought]: ‘In such a way this going forth of ours will not be barren, but fruitful and fertile; and when we use the robes, almsfood, lodgings, and medicinal requisites [offered to us by others], these services they provide for us will be of great fruit and benefit to them.’ Thus, bhikkhus, should you train yourselves.
     “Considering your own good, bhikkhus, it is enough to strive for the goal with diligence; considering the good of others, it is enough to strive for the goal with diligence; considering the good of both, it is enough to strive for the goal with diligence.”


                      23 (3) Proximate Cause


                      At Sāvatthī. “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. For one who 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 … such are volitional formations … such is consciousness, such its origin, such its passing away’: it is for one who knows thus, for one who sees thus, that the destruction of the taints comes about. [30]
     “I say, bhikkhus, that the knowledge of destruction in regard to destruction has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for the knowledge of destruction? It should be said: liberation.
     “I say, bhikkhus, that liberation too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for liberation? It should be said: dispassion.
     “I say, bhikkhus, that dispassion too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for dispassion? It should be said: revulsion.
     “I say, bhikkhus, that revulsion too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for revulsion? It should be said: the 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 proximate cause; it does not lack a proximate cause. And what is the proximate cause for the 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 proximate cause. And what is the proximate cause for concentration? It should be said: happiness.
     “I say, bhikkhus, that happiness too has a proximate cause; it does not lack a proximate 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 proximate 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 cause. 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.
     “I say, bhikkhus, that faith too has a proximate cause; it does not lack a proximate cause. [31] And what is the proximate cause for faith? It should be said: suffering.
     “I say, bhikkhus, that suffering too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for suffering? It should be said: birth.
     “I say, bhikkhus, that birth too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for birth? It should be said: existence.
     “I say, bhikkhus, that existence too has a proximate cause; it does not lack a proximate cause. And what is the proximate cause for existence? 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.
     “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: the six sense bases. For the six sense bases: name-and-form. For name-and-form: consciousness. For consciousness: volitional formations.
     “I say, bhikkhus, that volitional formations too have a proximate cause; they do not lack a proximate cause. And what is the proximate cause for volitional formations? It should be said: ignorance.
     “Thus, bhikkhus, with ignorance as proximate cause, volitional formations [come to be]; with volitional formations as proximate cause, consciousness; with consciousness as proximate cause, name-and-form; with name-and-form as proximate cause, the six sense 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, existence; with existence as proximate cause, birth; with birth as proximate cause, suffering; with suffering as proximate cause, faith; with faith as proximate cause, gladness; with gladness as proximate cause, rapture; with rapture as proximate cause, tranquillity; with tranquillity as proximate cause, happiness; with happiness as proximate cause, concentration; with concentration as proximate cause, the knowledge and vision of things as they really are; [32] with the knowledge and vision of things as they really are as proximate cause, revulsion; with revulsion as proximate 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 water flows down along the slope and fills the cleft, gullies, and creeks; these being full fill up the pools; these being full fill up the lakes; these being full fill up the streams; these being full fill up the rivers; and these being full fill up the great ocean; so too, with ignorance as proximate cause, volitional formations [come to be]; with volitional formations as proximate cause, consciousness … with liberation as proximate cause, the knowledge of destruction.”


                      24 (4) Wanderers of Other Sects


                      At Rājagaha in the Bamboo Grove.


                      


                      (i)

                      ​Then, in the morning, the Venerable Sāriputta dressed and, taking bowl and robe, entered Rājagaha for alms. Then it occurred to him: “It is still too early to walk for alms in Rājagaha. Let me go to the park of the wanderers of other sects.”
     Then the Venerable Sāriputta [33] went to the park of the wanderers of other sects. He 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:
     “Friend Sāriputta, some ascetics and brahmins, proponents of kamma, maintain that suffering is created by oneself; some ascetics and brahmins, proponents of kamma, maintain that suffering is created by another; some ascetics and brahmins, proponents of kamma, maintain that suffering is created both by oneself and by another; some ascetics and brahmins, proponents of kamma, maintain that suffering has arisen fortuitously, being created neither by oneself nor by another. Now, friend Sāriputta, what does the ascetic Gotama say about this? What does he teach? How should we answer if we are to state what has been said by the ascetic 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 consequence of our assertion would give ground for criticism?”
     “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 been 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 one’s assertion would give ground for criticism.
     “Therein, friends, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by oneself, that is conditioned by contact. Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by another, that too is conditioned by contact. Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created both by oneself and by another, that too is conditioned by contact. [34] Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another, that too is conditioned by contact.
     “Therein, friends, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by oneself, it is impossible that they will experience [anything] without contact. Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by another, it is impossible that they will experience [anything] without contact. Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created both by oneself and by another, it is impossible that they will experience [anything] without contact. Also, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another, it is impossible that they will experience [anything] without contact.”


                      


                      (ii)

                      The Venerable Ānanda heard this conversation between the Venerable Sāriputta and the wanderers of other sects. Then, when he had walked for alms in Rājagaha and had returned 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 between the Venerable Sāriputta and those wanderers of other sects. [The Blessed One said:]
     “Good, good, Ānanda! Anyone answering rightly would answer just as Sāriputta has done. I have said, Ānanda, that suffering is dependently arisen. Dependent on what? 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 explain in accordance with the Dhamma, and no reasonable consequence of one’s assertion would give ground for criticism.
      “Therein, Ānanda, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by oneself … [35] … and those who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another, that too is conditioned by contact.
     “Therein, Ānanda, in the case of those ascetics and brahmins, proponents of kamma, who maintain that suffering is created by oneself … and those who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another, it is impossible that they will experience [anything] without contact.
     “On one occasion, Ānanda, I was dwelling right here in Rājagaha, in the Bamboo Grove, the Squirrel Sanctuary. Then, in the morning, I dressed and, taking bowl and robe, I entered Rājagaha for alms. Then it occurred to me: ‘It is still too early to walk for alms in Rājagaha. 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 we had concluded our greetings and cordial talk, I sat down to one side. The wanderers then said to me as I was sitting to one side: … (the wanderers ask exactly the same question as they had asked Sāriputta and receive an identical reply) [36] … it is impossible that they will experience [anything] without contact.”
     “It is wonderful, venerable sir! It is amazing, venerable sir! How the entire meaning can be stated by a single phrase! Can this same meaning be stated in detail in a way that is deep and deep in implications?”
     “Well then, Ānanda, clear up that same matter yourself.”
     “Venerable sir, if they were to ask me: ‘Friend Ānanda, what is the source of aging-and-death, what is its origin, from what is it born and produced?’—being asked thus, I would 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]
     “Venerable sir, if they were to ask me: ‘Friend Ānanda, what is the source of birth, what is its origin, from what is it born and produced?’—being asked thus, I would answer thus: ‘Friends, birth has existence as its source, existence as its origin; it is born and produced from existence…. Existence has clinging as its source … Clinging has craving as its source … Craving has feeling as its source … Feeling has contact as its source … Contact has the six sense bases as its source, the six sense bases as its origin; it is born and produced from the six sense bases. But with the remainderless fading away and cessation of the 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 craving, cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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.’ Being asked thus, venerable sir, I would answer in such a way.”


                      25 (5) Bhūmija


                      At Sāvatthī.


                      


                      (i)

                      Then, in the evening, the Venerable Bhūmija emerged from seclusion and approached the Venerable Sāriputta. [38] He exchanged greetings with the Venerable Sāriputta and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “Friend Sāriputta, some ascetics and brahmins, proponents of kamma, maintain that pleasure and pain are created by oneself; some ascetics and brahmins, proponents of kamma, maintain that pleasure and pain are created by another; some ascetics and brahmins, proponents of kamma, maintain that pleasure and pain are created both by oneself and by another; some ascetics and brahmins, proponents of kamma, maintain that pleasure and pain have arisen fortuitously, being created neither by oneself nor by another. Now, friend Sāriputta, what does the Blessed One say about this? 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 assertion would give ground for criticism?”
     “Friend, the Blessed One has said that pleasure and pain are dependently arisen. Dependent on what? Dependent on contact. If one were to speak thus one would be stating what has been 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 one’s assertion would give ground for criticism.
     “Therein, friend, in the case of those ascetics and brahmins, proponents of kamma, who maintain that pleasure and pain are created by oneself, and those who maintain that pleasure and pain are created by another, and those who maintain that pleasure and pain are created both by oneself and by another, and those who maintain that pleasure and pain have arisen fortuitously, being created neither by oneself nor by another—in each case that is conditioned by contact.
     “Therein, friends, in the case of those ascetics and brahmins, proponents of kamma, who maintain that pleasure and pain are created by oneself, and those who maintain that pleasure and pain are created by another, and those who maintain that pleasure and pain are created both by oneself and by another, and those [39] who maintain that pleasure and pain have arisen fortuitously, being created neither by oneself nor by another—in each case it is impossible that they will experience [anything] without contact.”


                      


                      (ii)

                      The Venerable Ānanda heard this conversation between the Venerable Sāriputta and the Venerable Bhūmija. He then approached the Blessed One, paid homage to him, sat down to one side, and reported to the Blessed One the entire conversation between the Venerable Sāriputta and the Venerable Bhūmija. [The Blessed One said:]
     “Good, good, Ānanda! Anyone answering rightly would answer just as Sāriputta has done. I have said, Ānanda, that pleasure and pain are dependently arisen. Dependent on what? 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 explain in accordance with the Dhamma, and no reasonable consequence of one’s assertion would give ground for criticism.
     “Therein, Ānanda, in the case of those ascetics and brahmins, proponents of kamma, who maintain that pleasure and pain are created by oneself … and those who maintain that pleasure and pain have arisen fortuitously … in each case that is conditioned by contact.
     “Therein, Ānanda, in the case of those ascetics and brahmins, proponents of kamma, who maintain that pleasure and pain are created by oneself … and those who maintain that pleasure and pain have arisen fortuitously … in each case it is impossible that they will experience [anything] without contact.


                      


                      (iii)

                      “Ānanda, when there is the body, because of bodily volition pleasure and pain arise [40] internally; when there is speech, because of verbal volition pleasure and pain arise internally; when there is the mind, because of mental volition pleasure and pain arise internally—and with ignorance as condition.
     “Either on one’s own initiative, Ānanda, one generates that bodily volitional formation conditioned by which pleasure and pain arise internally; or prompted by others one generates that bodily volitional formation conditioned by which pleasure and pain arise internally. Either deliberately, Ānanda, one generates that bodily volitional formation conditioned by which pleasure and pain arise internally; or undeliberately one generates that bodily volitional formation conditioned by which pleasure and pain arise internally.
     “Either on one’s own initiative, Ānanda, one generates that verbal volitional formation conditioned by which pleasure and pain arise internally; or prompted by others one generates that verbal volitional formation conditioned by which pleasure and pain arise internally. Either deliberately, Ānanda, one generates that verbal volitional formation conditioned by which pleasure and pain arise internally; or undeliberately one generates that verbal volitional formation conditioned by which pleasure and pain arise internally.
     “Either on one’s own initiative, Ānanda, one generates that mental volitional formation conditioned by which pleasure and pain arise internally; or prompted by others one generates that mental volitional formation conditioned by which pleasure and pain arise internally. Either deliberately, Ānanda, one generates that mental volitional formation conditioned by which pleasure and pain arise internally; or undeliberately one generates that mental volitional formation conditioned by which pleasure and pain arise internally.
     “Ignorance is comprised within these states. But with the remainderless fading away and cessation of ignorance that body does not exist conditioned by which that pleasure and pain arise internally; that speech does not exist conditioned by which that pleasure and pain arise internally; that mind does not exist conditioned by which [41] that pleasure and pain arise internally. That field does not exist, that site does not exist, that base does not exist, that foundation does not exist conditioned by which that pleasure and pain arise internally.”


                      26 (6) Upavāṇa


                      At Sāvatthī. Then the Venerable Upavāṇa approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, some ascetics and brahmins maintain that suffering is created by oneself; some ascetics and brahmins maintain that suffering is created by another; some ascetics and brahmins maintain that suffering is created both by oneself and by another; some ascetics and brahmins maintain that suffering has arisen fortuitously, being created neither by oneself nor by another. Now, venerable sir, what does the Blessed One say about this? 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 assertion would give ground for criticism?”
     “Upavāṇa, I have said that suffering is dependently arisen. Dependent on what? 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 explain in accordance with the Dhamma, and no reasonable consequence of one’s assertion would give ground for criticism.
     “Therein, Upavāṇa, in the case of those ascetics and brahmins who maintain that suffering is created by oneself, and those who maintain that suffering is created by another, and those who maintain that suffering is created both by oneself and by another, and those who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another—in each case that is conditioned by contact. [42]
     “Therein, Upavāṇa, in the case of those ascetics and brahmins who maintain that suffering is created by oneself, and those who maintain that suffering is created by another, and those who maintain that suffering is created both by oneself and by another, and those who maintain that suffering has arisen fortuitously, being created neither by oneself nor by another—in each case it is impossible that they will experience [anything] without contact.”


                      27 (7) Conditions


                      At Sāvatthī. “Bhikkhus, with ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness … Such is the origin of this whole mass of suffering.
     “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 of birth there is the arising of aging-and-death; with the cessation of birth there is the cessation 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 livelihood, right effort, right mindfulness, right concentration.
     “And what, bhikkhus, is birth?… existence?… clinging?… [43] … craving?… feeling?… contact?… the six sense bases?… name-and-form?… consciousness?… volitional formations? There are these three kinds of volitional formations: the bodily volitional formation, the verbal volitional formation, the mental volitional formation. With the arising of ignorance there is the arising of volitional formations. With the cessation of ignorance there is the cessation of volitional formations. Just this Noble Eightfold Path is the way leading to the cessation of volitional formations; that is, right view … right concentration.
     “When, bhikkhus, a noble disciple thus understands the condition; thus understands the origin of the condition; thus understands the cessation of the condition; thus understands the way leading to the cessation of the condition, he is then called a noble disciple who is accomplished in view, accomplished in vision, who has arrived at this true Dhamma, who sees this true Dhamma, who possesses a trainee’s knowledge, a trainee’s true knowledge, who has entered the stream of the Dhamma, a noble one with penetrative wisdom, one who stands squarely before the door to the Deathless.”


                      28 (8) Bhikkhu


                      At Sāvatthī. “Herein, bhikkhus, a bhikkhu understands aging-and-death, its origin, its cessation, and the way leading to its cessation. He understands birth … existence … clinging [44] … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the 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 formations; that is, right view … right concentration.
     “When, bhikkhus, a bhikkhu thus understands aging-and-death, its origin, its cessation, and the way leading to its cessation; when he thus understands birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … [45] consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation, he is then called a bhikkhu who is accomplished in view, accomplished in vision, who has arrived at this true Dhamma, who sees this true Dhamma, who possesses a trainee’s knowledge, a trainee’s true knowledge, who has entered the stream of the Dhamma, a noble one with penetrative wisdom, one who stands squarely before the door to the Deathless.”


                      29 (9) Ascetics and Brahmins (1)


                      At Sāvatthī. “Bhikkhus, those ascetics or brahmins who do not fully understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who do not fully understand birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation: these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who fully understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who fully understand birth … volitional formations, [46] their origin, their cessation, and the way leading to their cessation: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      30 (10) Ascetics and Brahmins (2)


                      At Sāvatthī. “Bhikkhus, as to those ascetics or brahmins who do not understand 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 ascetics and brahmins who do not understand birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation: it is impossible that they will abide having transcended volitional formations.
     “But, bhikkhus, as to those ascetics or brahmins who understand aging-and-death, its origin, its cessation, and the way leading to its cessation: it is possible that they will abide having transcended aging-and-death. As to those ascetics and brahmins who understand birth … volitional formations, their origin, their cessation, and the way leading to their cessation: it is possible that they will abide having transcended volitional formations.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      IV. The Kaḷāra Khattiya


                      31 (1) What Has Come to Be


                      On one occasion the Blessed One was dwelling at Sāvatthī.… There the Blessed One addressed the Venerable Sāriputta thus: “Sāriputta, in ‘The Questions of Ajita’ of the Pārāyana it is said:


                      ‘Those who have comprehended the Dhamma,
 And the manifold trainees here:
 Asked about their way of conduct,
 Being discreet, tell me, dear sir.’


                      How should the meaning of this, stated in brief, be understood in detail?”
     When this was said, the Venerable Sāriputta was silent. A second time and a third time the Blessed One addressed the Venerable Sāriputta thus: “Sāriputta, in ‘The Questions of Ajita’ in the Pārāyana 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 Sāriputta was silent.
     “Sāriputta, do you see: ‘This has come to be’? Sāriputta, do you see: ‘This has come to be’?”
     “Venerable sir, one sees as it really is with correct wisdom: ‘This has come to be.’ Having seen as it really is with correct wisdom: ‘This has come to be,’ one is practising for the purpose of revulsion towards what has come to be, for its fading away and cessation. One sees as it really is with correct wisdom: ‘Its origination occurs with that as nutriment.’ Having seen as it really is with correct wisdom: ‘Its origination occurs with that as nutriment,’ one is practising for the purpose of revulsion towards 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 cessation.’ 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 revulsion towards what is subject to cessation, for its fading away and cessation. It is in such a way that one is a trainee.
     “And how, venerable sir, has one comprehended the Dhamma? Venerable sir, one sees as it really is with correct wisdom: ‘This has come to be.’ Having seen as it really is with correct wisdom: ‘This has come to be,’ through revulsion towards what has come to be, through its fading away and cessation, one is liberated by nonclinging. One sees as it really is with correct wisdom: ‘Its origination occurs with that as nutriment.’ Having seen as it really is with correct wisdom: ‘Its origination occurs with that as nutriment,’ through revulsion towards its origination through nutriment, through its fading away and cessation, one is liberated by nonclinging. One sees as it really is with correct wisdom: ‘With the cessation of that nutriment, what has come to be is subject to cessation.’ Having seen as it really is with correct wisdom: ‘With the cessation of that nutriment, what has come to be is subject to cessation,’ through revulsion towards what is subject to cessation, through its fading away [49] and cessation, one is liberated by nonclinging. It is in such a way that one has comprehended the Dhamma.
     “Thus, venerable sir, when it is said in ‘The Questions of Ajita’ of the Pārāyana:


                      ‘Those who have comprehended the Dhamma,
 And the manifold trainees here:
 Asked about their way of conduct,
 Being discreet, tell me, dear sir.’—


                      it is in such a way that I understand in detail the meaning of this that was stated in brief.”
     “Good, good, Sāriputta!… (the Buddha repeats here the entire statement of the Venerable Sāriputta) [50] … it is in such a way that the meaning of this, stated in brief, should be understood in detail.”


                      32 (2) The Kaḷāra


                      At Sāvatthī.


                      


                      (i)

                      Then the bhikkhu Kaḷāra the Khattiya approached the Venerable Sāriputta and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Venerable Sāriputta: “Friend Sāriputta, the bhikkhu Moḷiyaphagguna has abandoned the training and returned to the lower life.”
     “Then surely that venerable did not find solace in this Dhamma and Discipline.”
     “Well then, has the Venerable Sāriputta attained solace in this Dhamma and Discipline?”
     “I have no perplexity, friend.”
     “But as to the future, friend?”
     “I have no doubt, friend.”
     Then the bhikkhu Kaḷāra 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 Sāriputta has 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 state of being.’”
     Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell Sāriputta in my name that the Teacher calls him.”
     “Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Sāriputta and told him: “The Teacher calls you, friend Sāriputta.”
     “Yes, friend,” the Venerable Sāriputta 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, Sāriputta, 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 for this state of being’?”
     “Venerable sir, I did not state the matter in those terms and phrases.”
     “In whatever way, Sāriputta, a clansman declares final knowledge, what he has declared should be understood as such.”
     “Venerable sir, didn’t I too speak thus: ‘Venerable sir, I did not state the matter in those terms and phrases’?”
     “If, Sāriputta, they were to ask you: ‘Friend Sāriputta, how have you known, how 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 for this state of being’—being asked thus, how would you answer?”
     “If they were to ask me this, venerable sir, [52] I would answer thus: ‘With the destruction of the source from which birth originates, I have understood: “When [the cause] is destroyed, [the effect] is destroyed.” Having understood this, 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 state of being.’ Being asked thus, venerable sir, I would answer in such a way.”
     “But, Sāriputta, if they were to ask you: ‘But, friend Sāriputta, what is the source of birth, what is its origin, from what is it born and produced?’—being asked thus, how would you answer?”
     “If they were to ask me this, venerable sir, I would answer thus: ‘Birth, friends, has existence has its source, existence as its origin; it is born and produced from existence.’ Being asked thus, venerable sir, I would answer in such a way.”
     “But, Sāriputta, if they were to ask you: ‘But, friend Sāriputta, what is the source of existence…?’—being asked thus, how would you answer?”
     “If they were to ask me this, venerable sir, I would answer thus: ‘Existence, friends, has clinging as its source….’”
     “But, Sāriputta, if they were to ask you: ‘But, friend Sāriputta, what is the source of clinging…? What is the source of craving, what is its origin, from what is it born and produced?’—being asked thus, how would you answer?” [53]
     “If they were to ask me this, venerable sir, I would answer thus: ‘Craving, friends, has feeling as its source, feeling as its origin; it is born and produced from feeling.’ Being asked thus, venerable sir, I would answer in such a way.”
     “But, Sāriputta, if they were to ask you: ‘Friend Sāriputta, how have you known, how have you seen, that delight in feelings no longer remains present in you?’—being asked thus, how would you answer?”
     “If they were to ask me this, venerable sir, I would answer thus: ‘Friends, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These three feelings, friends, are impermanent; whatever is impermanent is suffering. 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.”
     “Good, good, Sāriputta! This is another method of explaining in brief that same point: ‘Whatever is felt is included within suffering.’ But, Sāriputta, if they were to ask you: ‘Friend Sāriputta, 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 state of being”?’—being asked thus, how would you answer?”
     “If they were to ask me this, venerable sir, I would answer thus: [54] ‘Friends, through an internal deliverance, through the destruction of all clinging, I dwell mindfully in such a way that the taints do not flow within me and I do not despise myself.’ Being asked thus, venerable sir, I would answer in such a way.”
     “Good, good, Sāriputta! This is another method of explaining in brief that same point: ‘I have no perplexity in regard to the taints spoken of by the Ascetic; 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 seat and entered his dwelling.


                      


                      (ii)

                      Then, soon after the Blessed One had departed, the Venerable Sāriputta addressed the bhikkhus thus:
     “Friends, the first question that the Blessed One asked me had not been previously considered by me: thus I hesitated over it. But when the Blessed One approved of my 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 about this matter with various terms and with various methods for a whole night, for a day and night, [55] for two days and nights, for three, four, five, six, or seven days and nights—for seven days and nights I would be able to answer him with various terms and with various methods.’”
     Then the bhikkhu Kaḷāra 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 said to him: “Venerable sir, the Venerable Sāriputta has roared his lion’s roar thus: ‘Friends, the first question that the Blessed One asked me had not been previously considered by me: thus I hesitated over it. But when the Blessed One approved of my answer, it occurred to me: “If the Blessed One were to question me about this matter for up to seven days and nights, [56] for up to seven days and nights I would be able to answer him with various terms and with various methods.”’”
     “Bhikkhu, the Venerable Sāriputta has thoroughly penetrated that element of the Dhamma by the thorough penetration of which, if I were to question him about that matter with various terms and with various methods for up to seven days and nights, for up to seven days and nights he would be able to answer me with various terms and with various methods.”


                      33 (3) Cases of Knowledge (1)


                      At Sāvatthī. “Bhikkhus, I will teach you forty-four cases of knowledge. Listen to that and attend closely, 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-and-death, knowledge of its origin, knowledge of its cessation, knowledge of the way leading to its cessation. Knowledge of birth … Knowledge of existence … Knowledge of clinging … Knowledge of craving … Knowledge of feeling … Knowledge of contact … Knowledge of the six sense bases … Knowledge of name-and-form … Knowledge of consciousness … Knowledge of volitional formations, knowledge of their origin, knowledge of their cessation, knowledge of the way leading to their cessation. These, bhikkhus, are the forty-four cases of knowledge.
     “And what, bhikkhus, is aging-and-death?… (definition as in §2) … Thus this aging and this death are together called aging-and-death. With the arising of birth there is the arising of aging-and-death. With the cessation of birth there is the cessation of aging-and-death. This Noble Eightfold Path is the way leading to the cessation of aging-and-death; that is, right view … right concentration.
     “When, bhikkhus, a noble disciple thus understands aging-and-death, its origin, [58] its cessation, and the way leading to its cessation, this is his knowledge of the principle. By means of this principle that is seen, understood, immediately attained, fathomed, he applies the method to the past and to the future thus: ‘Whatever ascetics and brahmins in the past directly knew aging-and-death, its origin, its cessation, and the way leading to its cessation, all these directly knew it in the very same way that I do now. Whatever ascetics 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 same way that I do now.’ This is his knowledge of entailment.
     “When, bhikkhus, a noble disciple has purified and cleansed these two kinds of knowledge—knowledge of the principle and knowledge of entailment—he is then called a noble disciple who is accomplished in view, accomplished in vision, who has arrived at this true Dhamma, who sees this true Dhamma, who possesses a trainee’s knowledge, a trainee’s true knowledge, who has entered the stream of the Dhamma, a noble one with penetrative wisdom, one who stands squarely before the door to the Deathless.
     “And what, bhikkhus, is birth?… What are the volitional formations?… (definitions as in §2) [59] … This Noble Eightfold Path is the way leading to the cessation of volitional formations; that is, right view … right concentration.
     “When, bhikkhus, a noble disciple thus understands volitional formations, their origin, their cessation, and the way leading to their cessation, this is his knowledge of the principle. By means of this principle that is seen, understood, immediately attained, fathomed, he applies the method to the past and to the future…. This is his knowledge of entailment.
     “When, bhikkhus, a noble disciple has purified and cleansed these two kinds of knowledge—knowledge of the principle and knowledge of entailment—he is then called a noble disciple who is accomplished in view … one who stands squarely before the door to the Deathless.”


                      34 (4) Cases of Knowledge (2)


                      At Sāvatthī. “Bhikkhus, I will teach you seventy-seven cases of knowledge. Listen to that and attend closely, 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 aging-and-death.’ The knowledge: ‘In the past too aging-and-death had birth as its condition.’ The knowledge: ‘In the past too, had there been no birth, there would have been no aging-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 aging-and-death.’ The knowledge: ‘That knowledge of the stability of the Dhamma is also subject to destruction, vanishing, fading away, and cessation.’
     “The knowledge: ‘Birth has existence as its condition.’… The knowledge: ‘Volitional formations have ignorance as their condition.’ The knowledge: ‘When there is no ignorance, there are no volitional formations.’ The knowledge: ‘In the past too volitional formations had ignorance as their condition.’ The knowledge: ‘In the past too, had there been no ignorance, there would have been no volitional formations.’ The knowledge: ‘In the future too volitional formations will have ignorance as their condition.’ The knowledge: ‘In the future too, should there be no ignorance, there will be no volitional formations.’ The knowledge: ‘That knowledge of the stability of the Dhamma is also subject to destruction, vanishing, fading away, and cessation.’
     “These, bhikkhus, are called the seventy-seven cases of knowledge.”


                      35 (5) With Ignorance as Condition (1)


                      At Sāvatthī. “Bhikkhus, with ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness…. Such is the origin of this whole mass of suffering.”
     When he had said this, a certain bhikkhu said to the Blessed One: “Venerable sir, what now is aging-and-death, and for whom is there this aging-and-death?”
     “Not a valid question,” the Blessed One replied. [61] “Bhikkhu, whether one says, ‘What now is aging-and-death, and for whom is there this aging-and-death?’ or whether one says, ‘Aging-and-death is one thing, the one for whom there is this aging-and-death is another’—both these assertions are identical in meaning; they differ only in the phrasing. If there is the view, ‘The soul and the body are the same,’ there is no living of the holy life; and if there is the view, ‘The soul is one thing, the body is another,’ there is no living of the holy life. Without veering towards either of these extremes, the Tathāgata 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 valid 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, the one for whom there is this birth is another’—both these assertions are identical in meaning; they differ only in the phrasing…. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With existence as condition, birth.’”
     “Venerable sir, what now is existence, and for whom is there this existence?”
     “Not a valid question,” the Blessed One replied. “Bhikkhu, whether one says, ‘What now is existence, and for whom is there this existence?’ or whether one says, ‘Existence is one thing, the one for whom there is this existence is another’—both these assertions are identical in meaning; they differ only in the phrasing…. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With clinging as condition, existence…. With craving as condition, clinging…. With feeling as condition, craving…. With contact as condition, feeling…. With the six sense bases as condition, contact…. With name-and-form as condition, the six sense bases…. [62] With consciousness as condition, name-and-form…. With volitional formations as condition, consciousness.’”
     “Venerable sir, what now are volitional formations, and for whom are there these volitional formations?”
     “Not a valid question,” the Blessed One replied. “Bhikkhu, whether one says, ‘What now are volitional formations, and for whom are there these volitional formations?’ or whether one says, ‘Volitional formations are one thing, the one for whom there are these volitional formations is another’—both these assertions are identical in meaning; they differ only in the phrasing. If there is the view, ‘The soul and the body are the same,’ there is no living of the holy life; and if there is the view, ‘The soul is one thing, the body is another,’ there is no living of the holy life. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations.’
     “But with the remainderless fading away and cessation of ignorance, whatever kinds of contortions, manoeuvres, and vacillations there may be—‘What now is aging-and-death, and for whom is there this aging-and-death?’ or ‘Aging-and-death is one thing, the 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 arising.
     “With the remainderless fading away and cessation of ignorance, whatever kinds of contortions, manoeuvres, and vacillations there may be—‘What now is birth, and for whom is there this birth?’… [63] … ‘What now are volitional formations, and for whom are there these volitional formations?’ or ‘Volitional formations are one thing, the one for whom there are these volitional formations 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 arising.”


                      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 questions. The Buddha simply cites the invalid types of assertions on his own.) [64]


                      37 (7) Not Yours


                      At Sāvatthī. “Bhikkhus, this body is not yours, nor does it belong to others. [65] It is old kamma, to be seen as generated and fashioned by volition, as something to be felt. Therein, bhikkhus, the instructed noble disciple attends carefully and closely to dependent origination itself thus: ‘When this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases. That is, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.”


                      38 (8) Volition (1)


                      At Sāvatthī. “Bhikkhus, what one intends, and what one plans, and whatever one has a tendency towards: this becomes a basis for the maintenance of consciousness. When there is a basis there is a support for the establishing of consciousness. When consciousness is established and has come to growth, there is the production of future renewed existence. When there is the production of future renewed existence, future birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin of this whole mass of suffering.
     “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 there is a basis, there is a support for the establishing of consciousness…. Such is the origin of this whole mass of suffering.
     “But, bhikkhus, when one does not intend, and one does not plan, and one does not have 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. When consciousness is unestablished and does not come to growth, there is no production of future renewed existence. When there is no production of future renewed existence, future birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering.”


                      39 (9) Volition (2)


                      At Sāvatthī. “Bhikkhus, what one intends, and what one plans, and whatever one has a tendency towards: this becomes a basis for the maintenance of consciousness. When there is a basis, there is a support for the establishing of consciousness. When consciousness is established and has come to growth, there is a descent of name-and-form. With name-and-form as condition, the six sense bases [come to be]; with the six sense bases as condition, contact; with contact as condition, feeling … craving … clinging … existence … birth; with birth as condition, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin of this whole mass of suffering.
     “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 there is a basis, there is a support for the establishing of consciousness. When consciousness is established and has come to growth, there is a descent of name-and-form. With name-and-form as condition, the six sense bases [come to be]…. Such is the origin of this whole mass of suffering.
     “But, bhikkhus, when one does not intend, and one does not plan, and one does not have a tendency towards anything, no basis exists for the maintenance of consciousness. When there is no basis, there is no support for the establishing of consciousness. When consciousness is unestablished and does not come to growth, there is no descent of name-and-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.”


                      40 (10) Volition (3)


                      At Sāvatthī. [67] “Bhikkhus, what one intends, and what one plans, and whatever one has a tendency towards: this becomes a basis for the maintenance of consciousness. When there is a basis, there is a support for the establishing of consciousness. When consciousness is established and has come to growth, there is inclination. When there is inclination, there is coming and going. When there is coming and going, there is passing away and being reborn. When there is passing away and being reborn, future birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin of this whole mass of suffering.
     “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 there is a basis, there is a support for the establishing of consciousness…. Such is the origin of this whole mass of suffering.
     “But, bhikkhus, when one does not intend, and one does not plan, and one does not have a tendency towards anything, no basis exists for the maintenance of consciousness. When there is no basis, there is no support for the establishing of consciousness. When consciousness is unestablished and does not come to growth, there is no inclination. When there 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 reborn, future birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      V. The Householder


                      41 (1) Five Fearful Animosities (1)




















 At Sāvatthī. Then the householder Anāthapiṇḍika approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him:
     “Householder, when five fearful animosities have subsided in a noble disciple, and he possesses the four factors of stream-entry, and he has clearly seen and thoroughly penetrated with wisdom the noble method, if he wishes he could by himself declare of himself: ‘I am one finished with hell, finished with the animal realm, finished with the domain of ghosts, 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 destination.’
     “What are the five fearful animosities that have subsided? Householder, one who destroys life engenders, on account of such behaviour, fearful animosity pertaining to the present life and fearful animosity pertaining to the future life, and he experiences mental pain and displeasure. Thus for one who abstains from destroying life, this fearful animosity has subsided.
     “One who takes what is not given … [69] … who engages in sexual misconduct … who speaks falsely … who indulges in wine, liquor, and intoxicants that are a basis for negligence engenders, on account of such behaviour, fearful animosity pertaining to the present life and fearful animosity pertaining to the future life, and he experiences mental pain and displeasure. Thus for one who abstains from wine, liquor, and intoxicants that are a basis 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? Here, householder, the noble disciple possesses confirmed confidence in the Buddha thus: ‘The Blessed One is an arahant, perfectly enlightened, accomplished in true knowledge and conduct, fortunate, knower of the world, unsurpassed leader of persons to be tamed, teacher of devas and humans, the Enlightened One, the Blessed One.’
     “He possesses confirmed confidence in the Dhamma thus: ‘The Dhamma is well expounded by the Blessed One, directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.’
     “He possesses confirmed confidence in the Saṅgha thus: ‘The Saṅgha 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 individuals—this [70] Saṅgha of the Blessed One’s disciples is worthy of gifts, worthy of hospitality, 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, unmottled, freeing, praised by the wise, ungrasped, leading to concentration.
     “These are the four factors of stream-entry that he possesses.
     “And what is the noble method that he has clearly seen and thoroughly penetrated with wisdom? Here, householder, the noble disciple attends closely and carefully to dependent origination itself thus: ‘When this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases. That is, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.’
     “This is the noble method that he has clearly seen and thoroughly penetrated with wisdom.
     “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 thoroughly penetrated with wisdom this noble method, if he wishes he could by himself declare of himself: ‘I am one finished with hell, finished with the animal realm, finished with the domain of ghosts, 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 destination.’”


                      42 (2) Five Fearful Animosities (2)

(This sutta is identical with the preceding one except that it is addressed to “a number of bhikkhus.”) [71]


                      43 (3) Suffering




















 At Sāvatthī. [72] “Bhikkhus, I will teach you the origin and the passing away of suffering. Listen to that and attend closely, I will speak.”
     “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, eye-consciousness arises. The meeting of the three is contact. With contact as condition, feeling [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 meeting of the three is contact. With contact as condition, feeling [comes to be]; with feeling as 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 condition, feeling [comes to be]; with feeling as condition, craving. But with the remainderless fading away and cessation of that same craving comes cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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 passing away of suffering.
     “In dependence on the ear and sounds … In dependence on the mind and mental phenomena, mind-consciousness arises. The meeting of the three 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 comes cessation of clinging … cessation of existence … cessation of birth; with the cessation of birth, aging-and-death, [73] sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering. This is the passing away of suffering.”


                      44 (4) The World




















 At Sāvatthī. “Bhikkhus, I will teach you the origin and the passing away of the world. Listen to that and attend closely, I will speak.”
     “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, clinging; with clinging as condition, existence; with existence as condition, birth; with birth as 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 tactile objects … In dependence on the mind and mental phenomena, mind-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, clinging … existence … birth; with birth as condition, 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 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. But with the remainderless fading away and cessation of that same craving comes cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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, bhikkhus, is the passing away of the world.
     “In dependence on the ear and sounds … [74] … In dependence on the mind and mental phenomena, mind-consciousness arises. The meeting of the three 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 comes cessation of clinging … cessation of existence … 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, bhikkhus, is the passing away of the world.”


                      45 (5) At Ñātika




















 Thus have I heard. On one occasion the Blessed One was dwelling at Ñātika in the Brick Hall. Then, while the Blessed One was alone in seclusion, he uttered this Dhamma exposition:
     “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, clinging…. Such is the origin of this whole mass of suffering.
     “In dependence on the ear and sounds … In dependence on the mind and mental phenomena, mind-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, 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 three 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 comes cessation of clinging; with the cessation of clinging, cessation of existence…. Such is the cessation of this whole mass of suffering. [75]
     “In dependence on the ear and sounds … In dependence on the mind and mental phenomena, mind-consciousness arises. The meeting of the three 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 comes cessation of clinging; with the cessation of clinging, cessation of existence…. 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 exposition, bhikkhu?”
     “Yes, venerable sir.”
     “Learn that Dhamma exposition, bhikkhu, master it and remember it. That Dhamma exposition is beneficial and relevant to the fundamentals of the holy life.”


                      46 (6) A Certain Brahmin




















 At Sāvatthī. 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]?”
     “‘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 result] another?”
     “‘The one who acts is one, and the one who experiences [the result] is another’: this, brahmin, is the second extreme. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.’”
     When this was said, that brahmin said to the Blessed One: “Magnificent, Master Gotama!… I go for refuge to Master Gotama, and to the Dhamma, and to the Bhikkhu Saṅgha. From today let Master Gotama remember me as a lay follower who has gone for refuge for life.”


                      47 (7) Jāṇussoṇi




















 At Sāvatthī. Then the brahmin Jāṇussoṇi 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: 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 either of these extremes, the Tathāgata teaches the Dhamma by the middle….”
     When this was said, the brahmin Jāṇussoṇi said to the Blessed One: [77] “Magnificent, Master Gotama!… From today let Master Gotama remember me as a lay follower who has gone for refuge for life.”


                      48 (8) A Cosmologist




















 At Sāvatthī. Then a brahmin who was a cosmologist approached the Blessed One … and said to him:
     “How is it, Master Gotama: does all exist?”
     “‘All exists’: this, brahmin, is the oldest cosmology.”
     “Then, Master Gotama, does all not exist?”
     “‘All does not exist’: this, brahmin, is the second cosmology.”
     “How is it, Master Gotama: is all a unity?”
     “‘All is a unity’: this, brahmin, is the third cosmology.”
     “Then, Master Gotama, is all a plurality?”
     “‘All is a plurality’: this, brahmin, is the fourth cosmology. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle….”
     When this was said, that brahmin said to the Blessed One: “Magnificent, Master Gotama!… From today let Master Gotama remember me as a lay follower who has gone for refuge for life.”


                      49 (9) The Noble Disciple (1)




















 At Sāvatthī. [78] “Bhikkhus, an instructed noble disciple does not think: ‘When what exists does what come to be? With the arising of what does what arise? [When what exists do volitional formations come to be? When what exists does consciousness come to be?] When what exists does name-and-form come to be?… When what exists does aging-and-death come to be?’
     “Rather, bhikkhus, the instructed noble disciple has knowledge about this that is independent of others: ‘When this exists, that comes to be; with the arising of this, that arises. [When there is ignorance, volitional formations come to be. When there are volitional formations, consciousness comes to be.] When there is consciousness, name-and-form comes to be…. When there is birth, aging-and-death comes to be.’ He understands thus: ‘In such a way the world originates.’
     “Bhikkhus, an instructed noble disciple does not think: ‘When what does not exist does what not come to be? With the cessation of what does what cease? [When what does not exist do volitional formations not come to be? When what does not exist does consciousness not come to be?] When what does not exist does name-and-form not come to be?… When what does not exist does aging-and-death not come to be?’”
     “Rather, bhikkhus, the instructed noble disciple has knowledge about this that is independent of others: ‘When this does not exist, that does not come to be; with the cessation of this, that ceases. [When there is no ignorance, volitional formations do not come to be. When there are no volitional formations, consciousness does not come to be.] When there is 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 the passing away of the world, he is then called a noble disciple who is accomplished in view, accomplished in vision, who has arrived at this true Dhamma, who sees this true Dhamma, who possesses a trainee’s knowledge, a trainee’s true knowledge, who has entered the stream of the Dhamma, a noble one with penetrative wisdom, one who stands squarely before the door to the Deathless.”


                      50 (10) The Noble Disciple (2)




















 (This sutta is identical with the preceding one except that the passages enclosed in brackets there as absent in some editions are here clearly included in all editions.) [80]
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      VI. Suffering (or The Tree)


                      51 (1) Thorough Investigation


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, when a bhikkhu is making a thorough investigation, in what way should he thoroughly investigate for the utterly complete destruction of suffering?”
     “Venerable sir, our teachings are rooted in the Blessed One, guided by the Blessed One, [81] 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 closely, bhikkhus, I will speak.”
     “Yes, venerable sir,” the bhikkhus replied. The Blessed One said this:
     “Here, bhikkhus, when he makes a thorough investigation, a bhikkhu thoroughly investigates thus: ‘The many diverse kinds of suffering that arise in the world [headed by] aging-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 does not exist does aging-and-death not come to be?’
     “As he thoroughly investigates he understands thus: ‘The many diverse kinds of suffering that arise in the world [headed by] aging-and-death: this suffering has birth as its source, 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 that is in conformity with its cessation. He practises that way and conducts himself accordingly. This is called a bhikkhu who is practising for the utterly complete destruction of suffering, for the cessation of aging-and-death.
     “Then, investigating further, he thoroughly investigates thus: ‘What is the source of this birth, what is its origin, from what is it born and produced?… What is the source of this existence?… 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 formations, what is their origin, from what are they born and produced? When what exists do volitional formations come to be? When what does not exist do volitional formations not come to be?’
     “As he thoroughly investigates he understands thus: ‘Volitional formations have ignorance as their source, ignorance as their origin; they are born and produced from ignorance. [82] When there is ignorance, volitional formations come to be; when there is no ignorance, volitional formations do not come to be.’
     “He understands volitional formations, their origin, their cessation, and the way leading on that is in conformity with their cessation. He practises that way and conducts himself accordingly. This is called a bhikkhu who is practising for the utterly complete destruction of suffering, for the cessation of volitional formations.
     “Bhikkhus, if a person immersed in ignorance generates a meritorious volitional formation, consciousness fares on to the meritorious; if he generates a demeritorious volitional formation, consciousness fares on to the demeritorious; if he generates an imperturbable volitional formation, consciousness fares on to the imperturbable. But when a bhikkhu has abandoned ignorance and aroused true knowledge, then, with the fading away of ignorance and the arising of true knowledge, he does not generate a meritorious volitional formation, or a demeritorious volitional formation, or an imperturbable volitional formation. Since he does not generate or fashion volitional formations, he does not cling to anything in the world. Not clinging, he is not agitated. Not being agitated, he personally attains Nibbāna. 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 state of being.’
     “If he feels a pleasant feeling, he understands: ‘It is impermanent’; he understands: ‘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 is 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 feels 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 terminating 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, following the exhaustion of life, all that is felt, not being delighted in, will become cool right here; mere bodily remains will be left.’
     “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. So too, when he 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 felt, not being delighted in, will become cool right here; mere bodily remains will be left.’
     “What do you think, bhikkhus, can a bhikkhu whose taints are destroyed generate a meritorious volitional formation, or a demeritorious volitional formation, or an imperturbable volitional formation?”
     “No, venerable sir.”
     “When there are utterly no volitional formations, with the cessation of volitional formations, would consciousness be discerned?”
     “No, venerable sir.”
     “When there is utterly no consciousness, with the cessation of consciousness, would name-and-form be discerned?”
     “No, venerable sir.”
     “When there is utterly no name-and-form … no six sense bases … [84] … no contact … no feeling … no craving … no clinging … no existence … 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 about this, bhikkhus, resolve on this. Be free from perplexity and doubt about this. Just this is the end of suffering.”


                      52 (2) Clinging


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification in things that can be clung to, craving increases. With craving as condition, clinging [comes to be]; with clinging as condition, existence; with existence 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 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 it from time to time. Thus, sustained by that material, fuelled by it, that great bonfire would 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 suffering.
     “Bhikkhus, when one dwells contemplating danger in things that can be clung to, craving ceases. With the cessation of craving comes cessation of clinging; with the cessation of clinging, cessation of existence … cessation of birth … aging-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering.
     “Suppose, bhikkhus, a great bonfire was burning, consuming ten, twenty, thirty, or forty loads of wood, and a man would not cast dry grass, dry cowdung, or dry wood into it from time to time. Thus, when the former supply of fuel is exhausted, that great bonfire, not 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 the cessation of this whole mass of suffering.” [86]


                      53 (3) Fetters (1)


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification in things that can fetter, craving increases. With craving as condition, clinging [comes to be]; with clinging as condition, existence; with existence 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 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 contemplating gratification in things that can fetter, craving increases…. Such is the origin of this whole mass of suffering.
     “Bhikkhus, when one dwells contemplating danger in things that can fetter, craving ceases. With the cessation of craving comes cessation of clinging; with the cessation of clinging, cessation of existence … cessation of birth … aging-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering.
     “Suppose, bhikkhus, an oil lamp was burning in dependence on oil and a wick, and the man would not pour oil into it or adjust the wick from time to time. Thus, when the former supply of fuel is exhausted, that oil lamp, not being fed with any more fuel, lacking sustenance, would be extinguished. So too, when one lives contemplating danger in things 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 origination and cessation the similes come first and their applications only afterwards.)


                      55 (5) The Great Tree (1)


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification in things that can be clung to, 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 great tree, and all its roots going downwards and across would send the sap upwards. Sustained by that sap, nourished by it, that great tree would 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 suffering. [88]
     “When, bhikkhus, one dwells contemplating danger in things that can be clung to, craving ceases. With the cessation of craving comes cessation of clinging…. 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, dig it up, and pull out the 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, burn them in a fire, and collect the ashes. Having done so, he would winnow the ashes in a strong 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 subject 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.”


                      56 (6) The Great Tree (2)


                      (This sutta is identical with the preceding one except that in both the sections on origination and cessation the similes come first and their applications only afterwards.) [89]


                      57 (7) The Sapling


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification 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 water it. Sustained by that care, nourished by it, that sapling would attain to growth, increase, and expansion. So too, when one dwells contemplating gratification in things that can fetter, craving increases…. Such is the origin of this whole mass of suffering.
     “When, bhikkhus, one dwells contemplating danger in things that can fetter, craving ceases. With the cessation of craving comes cessation of clinging…. Such is the cessation of this whole mass of suffering. [90]
     “Suppose, bhikkhus, there was a sapling. Then a man would come along bringing a shovel and a basket. He would cut down the sapling at its foot … (as in §55) … he would winnow 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.
     “So too, bhikkhus, when one dwells contemplating danger in things that can fetter, craving ceases…. Such is the cessation of this whole mass of suffering.”


                      58 (8) Name-and-Form


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification in things that can fetter, there is a descent of name-and-form. With name-and-form as condition, the six sense bases [come to be]…. Such is the origin of this whole mass of suffering.
     “Suppose, bhikkhus, there was a great tree, and all its roots going downwards and across would send the sap upwards. Sustained by that sap, nourished by it, that great tree would stand for a very long time. So too, when one lives contemplating gratification in things 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 no descent of name-and-form. [91] With the cessation of name-and-form comes cessation 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 great tree would be cut off at the root, made like a palm stump, obliterated so that it is no more subject to future arising.
     “So too, bhikkhus, when one dwells contemplating danger in things that can fetter, there is no descent of name-and-form…. Such is the cessation of this whole mass of suffering.”


                      59 (9) Consciousness


                      At Sāvatthī. “Bhikkhus, when one dwells contemplating gratification in things that can fetter, there is a descent of consciousness. With consciousness as condition, name-and-form [comes to be]…. Such is the origin of this whole mass of suffering.
     “Suppose, bhikkhus, there was a great tree, and all its roots going downwards and across would send the sap upwards. Sustained by that sap, nourished by it, that great tree would stand for a very long time. So too, when one lives contemplating gratification in things that can fetter, there is a descent of consciousness…. Such is the origin of this whole mass of suffering.
     “When, bhikkhus, one dwells contemplating danger in things that can fetter, there is no 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 ashes in a strong 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 subject to future arising.
     “So too, bhikkhus, when one dwells contemplating danger in things that can fetter, there is no descent of consciousness…. Such is the cessation of this whole mass of suffering.” [92]


                      60 (10) Causation


                      On one occasion the Blessed One was dwelling among the Kurus, where there was a town of the Kurus named Kammāsadamma. Then the Venerable Ānanda approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “It is wonderful, venerable sir! It is amazing, venerable sir! This dependent origination is so deep and so deep in implications, yet to me it seems as clear as clear can be.”
     “Not so, Ānanda! Not so, Ānanda! This dependent origination is deep and deep in implications. It is because of not understanding and not penetrating this Dhamma, Ānanda, that 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, saṃsāra.
     “Ānanda, 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 origin of this whole mass of suffering.
     “Suppose, Ānanda, there was a great tree, and all its roots going downwards and across would send the sap upwards. Sustained by that sap, nourished by it, that great tree would 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 suffering.
     “When, Ānanda, one dwells contemplating danger in things that can be clung to, craving ceases. With the cessation of craving comes cessation of clinging…. Such is the cessation of this whole mass of suffering.
     “Suppose, Ānanda, 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 great tree would be cut off at the root, made like a palm stump, obliterated so that it is no more subject to future arising.
     “So too, Ānanda, when one dwells contemplating danger in things that can be clung to, craving ceases. With the cessation of craving comes cessation of clinging; with the cessation of clinging, cessation of existence; with the cessation of existence, 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.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      VII. The Great Subchapter


                      61 (1) Uninstructed (1)




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇ˜ika’s Park….
     “Bhikkhus, the uninstructed worldling might experience revulsion towards this body 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 composed of the four great elements, it is seen being taken up and laid aside. Therefore the uninstructed worldling might experience revulsion towards this body composed of the four great elements; he might become dispassionate towards it and be liberated from it.
     “But, bhikkhus, as to that which is called ‘mind’ and ‘mentality’ and ‘consciousness’—the uninstructed worldling is unable to experience revulsion towards it, unable to become dispassionate towards it and be liberated from it. For what reason? Because for a long time this has been held to by him, appropriated, and grasped thus: ‘This is mine, this I am, this is my self.’ Therefore the uninstructed worldling is unable to experience revulsion towards it, unable to become dispassionate towards it and be liberated from it.
     “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. But that which is called ‘mind’ and ‘mentality’ and ‘consciousness’ arises as one thing and ceases as another by day and by night. Just as a monkey roaming through a forest grabs hold of one branch, lets that go and grabs another, then lets that go and grabs still another, so too that which is called ‘mind’ and ‘mentality’ and ‘consciousness’ arises as one thing and ceases as another by day and by night.
     “Therein, bhikkhus, the instructed noble disciple attends closely and carefully to dependent origination itself thus: ‘When this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases. That is, with ignorance as condition, volitional formations [come to be]; with volitional formations 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 formations; with the cessation of volitional formations, cessation of consciousness…. Such is the cessation of this whole mass of suffering.
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      62 (2) Uninstructed (2)




















 (This sutta is identical with the preceding one from the opening down to the monkey simile. It then omits the monkey simile and continues as follows:) [96]
     “Therein, bhikkhus, the instructed noble disciple attends closely and carefully to dependent origination itself thus: ‘When this exists, that comes to be; with the arising of this, that arises. When this does not exist, that does not come to be; with the cessation of this, that ceases.’ Bhikkhus, in dependence on a contact to be experienced as pleasant, a pleasant feeling arises. With the cessation of that contact to be experienced as pleasant, the corresponding feeling—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, the corresponding feeling—the painful feeling [97] that arose in dependence on that contact to be experienced as painful—ceases and subsides. In dependence on a contact to be experienced as neither-painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises. With the cessation of that contact to be experienced as neither-painful-nor-pleasant, the corresponding feeling—the neither-painful-nor-pleasant 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 friction of two fire-sticks, but with the separation and laying aside of the sticks the resultant heat ceases and subsides; so too, in dependence on a contact to be experienced as pleasant … a contact to be experienced as painful … a contact to be experienced as neither-painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises…. With the cessation of that contact to be experienced as neither-painful-nor-pleasant, the corresponding feeling … ceases and subsides.
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards contact, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
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 At Sāvatthī. [98] “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. What four? The nutriment edible food, gross or subtle; second, contact; third, mental volition; fourth, consciousness. These are the 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.
     “And how, bhikkhus, should the nutriment edible food be seen? Suppose a couple, husband and wife, had taken limited provisions and were travelling through a desert. They have with them their only son, dear and beloved. Then, in the middle of the desert, their limited provisions would be used up and exhausted, while the rest of the desert remains to be crossed. The husband and wife would think: ‘Our limited provisions have been used up and exhausted, while the rest of this desert remains to be crossed. Let us kill our only son, dear and beloved, and prepare dried and spiced 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, prepare dried and roasted meat, and by eating their son’s flesh they would cross the rest of the 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 enjoyment [99] or for the sake of physical beauty and attractiveness?”
     “No, venerable sir.”
     “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. When the nutriment edible food is fully understood, lust for the five cords of sensual pleasure is fully understood. When lust for the five cords of sensual pleasure is fully understood, there is no fetter bound by which a noble disciple might come back again to this world.
     “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 her. If she stands exposed to a tree, the creatures dwelling in the tree would nibble at her. If she stands exposed to water, the creatures dwelling in the water would nibble at her. If she stands exposed to the open air, the creatures dwelling in the open air would nibble at her. 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. When the nutriment contact is fully understood, the three kinds of feeling are fully understood. When the three kinds of feeling are fully understood, I say, there is nothing further that a noble disciple needs to do.
     “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 smoke. 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 towards the charcoal 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]. [100] For what reason? Because he knows: ‘I will fall into this charcoal pit and on that account I will meet death or deadly suffering.’
     “It is in such a way, bhikkhus, that I say the nutriment mental volition should be seen. 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.
     “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 bandit, 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 strike him with a hundred spears. Then at noon the king asks: ‘Men, how’s that man?’ – ‘Still alive, sire.’ – ‘Then go, and at noon strike him with a hundred spears.’ At noon they strike him with a hundred spears. Then in the evening the king asks: ‘Men, how’s that man?’ – ‘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 spears, experience pain and displeasure on that account?”
     “Venerable sir, even if he were struck with one spear he would experience pain and displeasure 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. When the nutriment consciousness is fully understood, name-and-form is fully understood. When name-and-form is fully understood, I say, there is nothing further that a noble disciple needs to do.” [101]
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 At Sāvatthī. “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. What four? The nutriment edible food, gross or subtle; second, contact; third, mental volition; fourth, consciousness. These are the four kinds of nutriment for the maintenance of beings that have already come to be and for the assistance of those seeking a new existence.
     “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. Wherever consciousness becomes established and comes to growth, there is a descent of name-and-form. Where there is a descent of name-and-form, there is the growth of volitional formations. Where there is the growth of volitional formations, there is the production of future renewed existence. Where there is the production of future renewed existence, there is future birth, aging, and death. Where there is future birth, aging, and death, I say that is accompanied by sorrow, anguish, and despair.
     “If, bhikkhus, there is lust for the nutriment contact, or for the nutriment mental volition, or for the nutriment consciousness, if there is delight, if there is craving, consciousness becomes established there and comes to growth. Wherever consciousness becomes established and comes to growth … I say that is accompanied by sorrow, anguish, and despair.
     “Suppose, bhikkhus, an artist or a painter, using dye or lac or turmeric or indigo or crimson, [102] would create the figure of a man or a woman complete in all its features on a well-polished plank or wall or canvas. So too, if there is lust for the nutriment edible food, or for the nutriment contact, or for the nutriment mental volition, or for the nutriment consciousness, if there is delight, if there is craving, consciousness becomes established there and comes to growth. Wherever consciousness becomes established and comes to growth … I say that is accompanied by sorrow, anguish, and despair.
     “If, bhikkhus, there is no lust for the nutriment edible food, or [103] for the nutriment contact, or for the nutriment mental volition, or for the nutriment consciousness, if there is no delight, if there is no craving, consciousness does not become established there and come to growth. Where consciousness does not become established and come to growth, there is no descent of name-and-form. Where there is no descent of name-and-form, there is no growth of volitional formations. Where there is no growth of volitional formations, there is no production of future renewed existence. Where there is no production of future renewed existence, there is no future birth, aging, and death. Where there is no future birth, aging, and death, I say that is without sorrow, anguish, and 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 through a window, where would it become established?”
     “On the western wall, venerable sir.”
     “If there were no western wall, where would it become established?”
     “On the earth, venerable sir.”
     “If there were no earth, where would it become established?”
     “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 nutriment contact … for the nutriment mental volition … for the nutriment consciousness … consciousness does not become established there and come to growth. Where consciousness does not become established and come to growth … [104] … I say that is without sorrow, anguish, and despair.”
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 At Sāvatthī. “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, ages, and dies, it passes 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] 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 careful attention, there took place in me a breakthrough by wisdom: ‘When there is birth, aging-and-death comes to be; aging-and-death has birth as its condition.’
     “Then, bhikkhus, it occurred to me: ‘When what exists does birth come to be?… existence?… clinging?… craving?… feeling?… contact?… the six sense bases?… name-and-form? By what is name-and-form conditioned?’ Then, bhikkhus, through careful attention, there took place in me 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 be? By what is consciousness conditioned?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is name-and-form, consciousness comes to be; consciousness has name-and-form as its condition.’
     “Then, bhikkhus, it occurred to me: ‘This consciousness turns back; it does not go further than name-and-form. It is to this extent that one may be born and age and die, pass away and be reborn, that is, when there is consciousness with name-and-form as its condition, and name-and-form with consciousness as its condition. With name-and-form as condition, the six sense bases; with the six sense bases as condition, contact…. [105] Such is the origin of this whole mass of suffering.’
     “‘Origination, origination’—thus, bhikkhus, in regard to things unheard before there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “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 about?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is no birth, aging-and-death does not come to be; with the cessation of birth comes cessation of aging-and-death.’
     “It occurred to me: ‘When what does not exist does birth not come to be?… existence?… clinging?… craving?… feeling?… contact?… the six sense bases?… name-and-form? With the cessation of what does the cessation of name-and-form come about?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is no consciousness, name-and-form does not come to be; with the cessation of consciousness comes cessation of name-and-form.’
     “It occurred to me: ‘When what does not exist does consciousness not come to be? With the cessation of what does the cessation of consciousness come about?’ Then, bhikkhus, through careful attention, there took place in me a breakthrough by wisdom: ‘When there is no name-and-form, consciousness does not come to be; with the cessation of name-and-form comes cessation of consciousness.’
     “Then, bhikkhus, it occurred to me: ‘I have discovered this path to enlightenment, that is, with the cessation of name-and-form comes cessation of consciousness; with the cessation of consciousness comes cessation of name-and-form; with the cessation of name-and-form, cessation of the six sense bases; with the cessation of the six sense bases, cessation of contact…. Such is the cessation of this whole mass of suffering.’
     “‘Cessation, cessation’—thus, bhikkhus, in regard to things unheard before there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “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 ancient city, an ancient capital [106] that had been inhabited by people in the past, with parks, groves, ponds, and ramparts, a delightful place. Then the man would inform the king or a royal minister: ‘Sire, know that while wandering through the forest I saw an ancient path, an ancient road travelled upon by people in the past. I followed it and saw an ancient city, an ancient capital that had been inhabited by people in the past, with parks, groves, ponds, and ramparts, a delightful place. 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, filled with people, attained to growth and expansion.
     “So too, bhikkhus, I saw the ancient path, the ancient road travelled by the Perfectly Enlightened Ones of the past. And what is that ancient path, that ancient road? It is just this Noble Eightfold Path; that is, right view, right intention, right speech, right action, right livelihood, right effort, right mindfulness, right concentration. I followed that path and by doing so I have directly known aging-and-death, its origin, its cessation, and the way leading to its cessation. I have directly known birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation. [107] Having directly known them, I have explained them to the bhikkhus, the bhikkhunīs, the male lay followers, and the female lay followers. This holy life, bhikkhus, has become successful and prosperous, extended, popular, widespread, well proclaimed among devas and humans.”
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 Thus have I heard. On one occasion the Blessed One was dwelling among the Kurus, where there was a town of the Kurus named Kammāsadamma. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Do you engage in inward exploration, bhikkhus?”
     When this was said, one bhikkhu said to the Blessed One: “Venerable sir, I engage in 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. Then the Venerable Ānanda said: “Now is the time for this, Blessed One! Now is the time for this, Fortunate One! Let the Blessed One explain inward exploration. Having heard it from the Blessed One, the bhikkhus will remember it.”
     “Then listen and attend closely, Ānanda, 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: what 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 does not exist does aging-and-death not come to be?’
     “As he explores he understands thus: ‘The many diverse kinds of suffering that arise in the world [headed by] aging-and-death: this suffering has acquisition as its source, acquisition as its origin; it is born and produced from acquisition. When there is acquisition, 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. He practises in that way and conducts himself accordingly. 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 exists does acquisition come to be? When what is absent does acquisition not come to be?’
     “As he explores he understands thus: ‘Acquisition has craving as its source, craving as its origin; it is born and produced from craving. When there is craving, acquisition comes 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. 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 arises, 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 agreeable nature: it is here that this craving arises when it arises; it is here that it settles when it settles down.’ 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. So too the ear, [109] the nose, the tongue, the body, and the mind have a pleasant and agreeable nature: it is here that this craving arises when it arises; it is here that it settles when it settles down.
     “Bhikkhus, whatever ascetics and brahmins in the past regarded that in the world with a pleasant and agreeable nature as permanent, as happiness, as self, as healthy, as secure: they nurtured craving. In nurturing craving they nurtured acquisition. In nurturing acquisition they nurtured suffering. In nurturing suffering they were not freed from birth, aging, and death; they were not freed from sorrow, lamentation, pain, displeasure, and despair; they were not freed from suffering, I say.
     “Whatever ascetics and brahmins in the future will regard that in the world with a pleasant 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 acquisition they will nurture suffering. In nurturing suffering they will not be freed from birth, aging, and death; they will not be freed from sorrow, lamentation, pain, displeasure, and despair; they will not be freed from suffering, I say.
     “Whatever ascetics and brahmins at present regard that in the world with a pleasant and agreeable nature as permanent, as happiness, as self, as healthy, as secure: they are nurturing craving. In nurturing craving they are nurturing acquisition. In nurturing acquisition they are nurturing suffering. In nurturing suffering they are not freed from birth, aging, and death; they are not freed from sorrow, lamentation, pain, displeasure, and despair; they are not freed from suffering, I say. [110]
     “Suppose, bhikkhus, there was a bronze cup of a beverage having a fine colour, aroma, 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 beverage 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, but by drinking it you will meet death or deadly suffering.’ Suddenly, without reflecting, he would drink the beverage—he would not reject it—and thereby he would meet death or deadly suffering.
     “So too, bhikkhus, whatever ascetics and brahmins in the past … in the future … at present regard that in the world with a pleasant and agreeable nature as permanent, as happiness, as self, as healthy, as secure: they are nurturing craving. In nurturing craving … they are not freed from suffering, I say.
     “Bhikkhus, whatever ascetics and brahmins in the past regarded that in the world with a pleasant and agreeable nature as impermanent, as suffering, as nonself, 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 freed from birth, aging, and death; they were freed from sorrow, lamentation, pain, displeasure, and despair; they were freed from suffering, I say.
     “Whatever ascetics and brahmins in the future [111] will regard that in the world with a pleasant and agreeable nature as impermanent, as suffering, as nonself, as a disease, as fearful: they will abandon craving. In abandoning craving … they will be freed from suffering, I say.
     “Whatever ascetics and brahmins at present regard that in the world with a pleasant and agreeable nature as impermanent, as suffering, as nonself, as a disease, as fearful: they 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, aroma, 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 beverage 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, but by drinking it you will meet death or deadly suffering.’ Then the man would think: ‘I can quench my thirst with water, whey, porridge, or soup, but I should not drink that beverage, since to do so would lead to my harm and suffering for a long time.’ Having reflected, he would not drink the beverage but would reject it, [112] and thereby he would not meet death or deadly suffering.
     “So too, bhikkhus, whatever ascetics and brahmins in the past … in the future … at present regard that in the world with a pleasant and agreeable nature as impermanent, as suffering, as nonself, as a disease, as fearful: they are abandoning craving. In abandoning craving … they are freed from suffering, I say.”


                      67 (7) The Sheaves of Reeds




















 On one occasion the Venerable Sāriputta and the Venerable Mahākoṭṭhita were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahākoṭṭhita emerged from seclusion and approached the Venerable Sāriputta. He exchanged greetings with the Venerable Sāriputta and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “How is it, friend Sāriputta: 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?”
     “Friend Koṭṭhita, aging-and-death is not created by oneself, nor is it created by another, nor is it created both by oneself and by another, nor has it arisen fortuitously, being created neither by oneself nor by another. But rather, with birth as condition, aging-and-death [comes to be].”
     “How is it, friend Sāriputta: Is birth created by oneself … Is existence … clinging … craving … feeling … contact … the six sense bases … name-and-form created by oneself, 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 Koṭṭhita, is not created by oneself, nor is it created by another, nor is it created both by oneself and by another, nor has it arisen fortuitously, being created neither by oneself nor by another; but rather, with consciousness as condition, name-and-form [comes to be].”
     “How is it, friend Sāriputta: Is consciousness created by oneself, 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?”
     “Consciousness, friend Koṭṭhita, is not created by oneself, nor is it created by another, nor is it created both by oneself and by another, nor has it arisen fortuitously, being created neither by oneself nor by another; but rather, with name-and-form as condition, consciousness [comes to be].” [114]
     “Now we understand the Venerable Sāriputta’s statement thus: ‘Name-and-form, friend Koṭṭhita, is not created by oneself … but rather, with consciousness as condition, name-and-form [comes to be].’ Now we also understand the Venerable Sāriputta’s [other] statement thus: ‘Consciousness, friend Koṭṭhita, is not created by oneself … but rather, with name-and-form as condition, consciousness [comes to be].’ But how, friend Sāriputta, should the meaning of this statement be seen?”
     “Well then, friend, I will make up a simile for you, for some intelligent people here understand the meaning of a statement by means of a simile. Just as two sheaves of reeds might 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 name-and-form as condition, the six sense bases [come to be]; with the six sense bases as condition, 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, and 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 comes 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…. Such is the cessation of this whole mass of suffering.”
     “It is wonderful, friend Sāriputta! It is amazing, friend Sāriputta! How well this has been stated by the Venerable Sāriputta. We rejoice in the Venerable Sāriputta’s statement on these thirty-six grounds: If, friend, a bhikkhu teaches the Dhamma for the purpose of revulsion towards aging-and-death, for its fading away and cessation, he can be called a bhikkhu who is a speaker on the Dhamma. [115] If a bhikkhu is practising for the purpose of revulsion towards 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 revulsion towards aging-and-death, through its fading away and cessation, a bhikkhu is liberated by nonclinging, he can be called a bhikkhu who has attained Nibbāna in this very life.
     “If, friend, a bhikkhu teaches the Dhamma for the purpose of revulsion towards birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations … ignorance, for its fading away and cessation, he can be called a bhikkhu who is a speaker on the Dhamma. If a bhikkhu is practising for the purpose of revulsion towards ignorance, for its fading away and cessation, he can be called a bhikkhu who is practising in accordance with the Dhamma. If through revulsion towards ignorance, through its fading away and cessation, a bhikkhu is liberated by nonclinging, he can be called a bhikkhu who has attained Nibbāna in this very life.”
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 On one occasion the Venerable Musīla, the Venerable Saviṭṭha, the Venerable Nārada, and the Venerable Ānanda were living at Kosambī in Ghosita’s Park.
     Then the Venerable Saviṭṭha said to the Venerable Musīla: “Friend Musīla, apart from faith, apart from personal preference, apart from oral tradition, apart from reasoned reflection, apart from acceptance of a view after pondering it, does the Venerable Musīla have personal knowledge thus: ‘With birth as condition, aging-and-death [comes to be]’?”
     “Friend Saviṭṭha, apart from faith, apart from personal preference, apart from oral tradition, 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]
     “Friend Musīla, apart from faith … apart from acceptance of a view after pondering it, does the Venerable Musīla have personal knowledge thus: ‘With existence as condition, birth’?… ‘With ignorance as condition, volitional formations’?”
     “Friend Saviṭṭha, apart from faith … apart from acceptance of a view after pondering it, I know this, I see this: ‘With ignorance as condition, volitional formations.’”
     “Friend Musīla, apart from faith … apart from acceptance of a view after pondering it, does the Venerable Musīla have personal knowledge: ‘With the cessation of birth comes cessation of aging-and-death’?… [117] … ‘With the cessation of ignorance comes cessation of volitional formations’?”
     “Friend Saviṭṭha, apart from faith … apart from acceptance of a view after pondering 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 formations.’”
     “Friend Musīla, apart from faith, apart from personal preference, apart from oral tradition, apart from reasoned reflection, apart from acceptance of a view after pondering it, does the Venerable Musīla have personal knowledge thus: ‘Nibbāna is the cessation of existence’?”
     “Friend Saviṭṭha, apart from faith, apart from personal preference, apart from oral tradition, apart from reasoned reflection, apart from acceptance of a view after pondering it, I know this, I see this: ‘Nibbāna is the cessation of existence.’”
     “Then the Venerable Musīla is an arahant, one whose taints are destroyed.”
     When this was said, the Venerable Musīla kept silent.
     Then the Venerable Nārada said to the Venerable Saviṭṭha: “Friend Saviṭṭha, it would be good if I were asked that series of questions. Ask me that series of questions and I will answer you.”
     “Then let the Venerable Nārada get to answer that series of questions. I will ask the Venerable Nārada that series of questions, and let him answer me.”
     (Here the Venerable Saviṭṭha asks the Venerable Nārada the same series of questions as were addressed to the Venerable Musīla, and he answers in exactly the same way.)
     “Then the Venerable Nārada is an arahant, one whose taints are destroyed.” [118]
     “Friend, though I have clearly seen as it really is with correct wisdom, ‘Nibbāna is the cessation of existence,’ I am not an arahant, one whose taints are destroyed. Suppose, friend, there was a well along a desert road, but it had neither a rope nor a bucket. Then a man would come along, oppressed and afflicted by the heat, tired, parched, and thirsty. He would look down into the well and the knowledge would occur to him, ‘There is water,’ but he would not be able to make bodily contact with it. So too, friend, though I have clearly seen as it really is with correct wisdom, ‘Nibbāna is the cessation of existence,’ I am not an arahant, one whose taints are destroyed.”
     When this was said, the Venerable Ānanda asked the Venerable Saviṭṭha: “When he speaks in such a way, friend Saviṭṭha, what would you say about the Venerable Nārada?”
     “When he speaks in such a way, friend Ānanda, I would not say anything about the Venerable Nārada except what is good and favourable.”


                      69 (9) The Surge




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇ˜ika’s Park. There the Blessed One said:
     “Bhikkhus, the ocean surging causes the rivers to surge; the rivers surging cause the streams to surge; the streams surging cause the lakes to surge; the lakes surging cause the pools to surge. So too, ignorance surging causes volitional formations to surge; volitional formations surging cause consciousness to surge; consciousness surging causes name-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; feeling surging causes craving to surge; craving surging causes clinging to surge; clinging [119] surging causes existence to surge; existence surging causes birth to surge; birth surging causes aging-and-death to surge.
     “Bhikkhus, the ocean receding causes the rivers to recede; the rivers receding cause the streams to recede; the streams receding cause the lakes to recede; the lakes receding cause the pools to recede. So too, ignorance receding causes volitional formations to recede; volitional formations receding cause consciousness to recede … birth receding causes aging-and-death to recede.”


                      70 (10) Susīma




















 Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary.


                      


                      (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 Bhikkhu Saṅgha too was honoured, respected, esteemed, venerated, and revered, and the bhikkhus too obtained robes, almsfood, lodgings, and medicinal requisites. But the wanderers of other sects were not honoured, respected, esteemed, venerated, and revered, and they did not obtain robes, almsfood, lodgings, and medicinal requisites.
     Now on that occasion the wanderer Susīma was residing in Rājagaha along with a large company of wanderers. [120] Then his company said to the wanderer Susīma: “Come, friend Susīma, lead the holy life under the ascetic Gotama. Master his Dhamma and teach it to us. We will master his Dhamma and preach it to the lay people. Thus we too will be honoured, respected, esteemed, venerated, and revered, and we too will obtain robes, almsfood, lodgings, and medicinal requisites.”
     “All right, friends,” the wanderer Susīma replied. He then approached the Venerable Ānanda and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to him: “Friend Ānanda, I wish to lead the holy life in this Dhamma and Discipline.”
     Then the Venerable Ānanda took the wanderer Susīma and approached the Blessed One. He paid homage to the Blessed One, and then he sat down to one side and said to him: “Venerable sir, this wanderer Susīma says that he wishes to lead the holy life in this Dhamma and Discipline.”
     “Well then, Ānanda, give him the going forth.” The wanderer Susīma then received the going forth and the higher ordination under the Blessed One.


                      


                      (ii)

                      Now on that occasion a number of bhikkhus had declared final knowledge in the presence of the Blessed One, saying: “We understand: Destroyed 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.” The Venerable Susīma 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 ones have declared final knowledge in the presence of the Blessed One, saying: ‘We understand: Destroyed 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’?”
     “Yes, friend.”
     “Then knowing and seeing thus, do you venerable ones wield the various kinds of spiritual power, such that: having been one, you become many; having been many, you become one; you appear and vanish; you go unhindered through a wall, through a rampart, through a mountain as though through space; you dive in and out of the earth as though it were 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 so powerful and mighty; you exercise mastery with the body as far as the brahmā world?”
     “No, friend.”
     “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 human, those that are far as well as near?”
     “No, friend.”
     “Then knowing and seeing thus, do you venerable ones understand the minds of other beings and persons, having encompassed them with your own minds? Do you 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 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 without delusion; a contracted mind as contracted and 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 unsurpassable; a concentrated mind as concentrated and an unconcentrated mind as unconcentrated; a liberated mind as liberated and an unliberated mind as unliberated?”
     “No, friend.”
     “Then knowing and seeing thus, do you venerable ones recollect your manifold past abodes, 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 hundred thousand births, 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 appearance, such was my food, such my experience of pleasure and pain, such my life span; passing 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 pain, such my life span; passing away from there, I was reborn here’? Do you thus recollect your manifold past abodes with their modes and details?”
     “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 on in accordance with their kamma thus: ‘These beings who engaged in misconduct of body, [123] speech, and mind, who reviled the noble ones, held wrong view, and undertook actions based on wrong view, with the breakup of the body, after death, have been reborn in 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, 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 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 deliverances that transcend forms, the formless attainments, having touched them with the body?”
     “No, friend.”
     “Here now, venerable ones: this answer and the nonattainment of those states, how could this be, friends?”
     “We are liberated by wisdom, friend Susīma.”
     “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 Susīma, we are liberated by wisdom.”


                      


                      (iii)

                      Then the Venerable Susīma rose from his seat and approached the Blessed One. Having 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 One said:]
     “First, Susīma, comes knowledge of the stability of the Dhamma, afterwards knowledge of Nibbāna.”
     “I do not understand in detail, venerable sir, the meaning of what was stated in brief by the Blessed One. It would be good if the Blessed One would explain to me in such a way that I could understand in detail what has been stated in brief.”
     “Whether or not you understand, Susīma, first comes knowledge of the stability of the Dhamma, afterwards knowledge of Nibbāna.
     “What do you think, Susīma, is form permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Is feeling permanent or impermanent?… Is perception permanent or impermanent?… Are volitional formations permanent or impermanent?… Is consciousness permanent or impermanent?” [125] – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Therefore, Susīma, any kind of form whatsoever, whether past, future, or present, internal 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.’
     “Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, 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.’
     “Seeing thus, Susīma, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’
     “Do you see, Susīma: ‘With birth as condition, aging-and-death [comes to be]’?”
     “Yes, venerable sir.”
     “Do you see, Susīma: ‘With existence as condition, birth’?… ‘With clinging as condition, existence’?… [126] … ‘With craving as condition, clinging’?… ‘With feeling as condition, 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 formations as condition, consciousness’?… ‘With ignorance as condition, volitional formations [come to be]’?”
     “Yes, venerable sir.”
     “Do you see, Susīma: ‘With the cessation of birth comes cessation of aging-and-death’?”
     “Yes, venerable sir.”
     “Do you see, Susīma: ‘With the cessation of existence comes cessation of birth’?… ‘With the cessation of clinging comes cessation of existence’?… ‘With the cessation of ignorance comes cessation of volitional formations’?”
     “Yes, venerable sir.”
     “Knowing and seeing thus, Susīma, do you wield the various kinds of spiritual power, such that: having been one, you become many … and exercise bodily mastery as far as the brahmā world?”
     “No, venerable sir.”
     “Then knowing and seeing thus, Susīma, do you, with the divine ear element, which is purified and surpasses the human, hear both kinds of sounds, the divine and human, those that are far as well as near?” [127]
     “No, venerable sir.”
     “Then knowing and seeing thus, Susīma, do you understand the minds of other beings and persons, having encompassed them with your own mind?”
     “No, venerable sir.”
     “Then knowing and seeing thus, Susīma, do you recollect your manifold past abodes with their modes and details?”
     “No, venerable sir.”
     “Then knowing and seeing thus, Susīma, do you, with the divine eye, which is purified 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, Susīma, do you dwell in those peaceful deliverances that transcend forms, the formless attainments, having touched them with the body?”
     “No, venerable sir.”
     “Here now, Susīma: this answer and the nonattainment of those states, how could this be, Susīma?”


                      


                      (iv)

                      Then the Venerable Susīma 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 confused, so inept that I went forth as a thief of the Dhamma in such a well-expounded Dhamma and Discipline as this. Venerable sir, may the Blessed One pardon me for my transgression seen as a transgression for the sake of future restraint.”
     “Surely, Susīma, you have committed a transgression in that you were so foolish, so confused, so inept that you went forth as a thief of the Dhamma in such a well-expounded Dhamma and Discipline as this. [128] Suppose, Susīma, 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, men, bind this man’s arms tightly behind his back with a strong rope, shave his head, and lead him around from street to street and from square to square, beating a drum. Then take him out through the southern gate and to the south of the city cut off his head.’ What do you think, Susīma, 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 forth 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 accordance with the Dhamma, we pardon you for it. For it is growth in the Noble One’s Discipline when one sees one’s transgression as a transgression, makes amends for it in accordance with the Dhamma, and undertakes future restraint.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      VIII. Ascetics and Brahmins


                      71 (1) Aging-and-Death




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇ˜ika’s Park. There the Blessed One said:
     “Bhikkhus, those ascetics or brahmins who do not understand aging-and-death, its origin, its cessation, and the way leading to its cessation: these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand aging-and-death, its origin, its cessation, and the way leading to its cessation: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      72 (2)–81 (11) Birth, Etc.




















 “Bhikkhus, those ascetics or brahmins who do not understand birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness [130] … volitional formations, their origin, their cessation, and the way leading to their cessation: these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand these things: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      IX. With Incorporated Repetition Series


                      82 (1) A Teacher




















 At Sāvatthī. “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 search for a teacher in order to know this as it really is. [131]
     “Bhikkhus, one who does not know and see as it really is birth … existence … clinging … craving … feeling … contact … the six sense bases … name-and-form … consciousness … volitional formations, 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.”


                      83 (2) Training




















 “Bhikkhus, one who does not know and see as it really is aging-and-death … volitional formations, their origin, their cessation, and the way leading to their cessation, should practise the training in order to know this as it really is.”


                      84 (3)–93 (12) Exertion, Etc.




















 “Bhikkhus, one who does not know and see as it really is aging-and-death … volitional formations, their origin, their cessation, and the way leading to their cessation, should make an exertion … [132] arouse a desire … arouse enthusiasm … be unremitting … arouse ardour … apply energy … practise perseverance … practise mindfulness … practise clear comprehension … practise diligence in order to know this as it really is.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 16. Kassapasaṃyutta: Connected Discourses with Kassapa


                      1 Content


                      At Sāvatthī. “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 engage in a wrong search, in what is improper, for the sake of a robe. If he does not get a 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.
     “Bhikkhus, this Kassapa is content with any kind of almsfood … with any kind of lodging … with any kind of medicinal requisites … and if he gets them he uses them without being tied to them, uninfatuated with them, not blindly absorbed in them, 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 do not get a robe we will not be agitated, and if we get one we will use it without being tied to it, uninfatuated with it, not blindly absorbed in it, seeing the danger in it, understanding the escape.
     “‘We will be content with any kind of almsfood … with any kind of lodging … 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 the 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 Kassapa. Being exhorted, you should practise accordingly.”


                      2 Unafraid of Wrongdoing


                      Thus have I heard. On one occasion the Venerable Mahākassapa and the Venerable Sāriputta were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Sāriputta emerged from seclusion and approached the Venerable Mahākassapa. He exchanged greetings with the Venerable Mahākassapa and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “Friend, it is said that one who is not ardent and who is unafraid of wrongdoing is incapable of enlightenment, incapable of Nibbāna, incapable of achieving the unsurpassed security from bondage; but one who is ardent [196] and afraid of wrongdoing is capable of enlightenment, capable of Nibbāna, capable of achieving the unsurpassed security from bondage. In what way is this so, friend?”
     “Here, friend, a bhikkhu does not arouse ardour by thinking: ‘If unarisen evil unwholesome states arise in me, this may lead to my harm’; nor by thinking: ‘If evil unwholesome states that have arisen in me are not abandoned, this may lead to my harm’; nor by thinking: ‘If unarisen wholesome states do not arise in me, this may lead to my harm’; nor by thinking: ‘If wholesome states that have arisen in me cease, this may lead to my harm.’ Thus he is not ardent.
     “And how, friend, is he unafraid of wrongdoing? Here, friend, a bhikkhu does not become afraid at the thought: ‘If unarisen evil unwholesome states arise in me, this may lead to my harm’ … nor at the thought: ‘If wholesome states that have arisen in me cease, this may lead to my harm.’ Thus he is unafraid of wrongdoing.
     “It is in this way, friend, that one who is not ardent and who is unafraid of wrongdoing is incapable of enlightenment, incapable of Nibbāna, incapable of achieving the unsurpassed 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, this may lead to my harm’ … and by thinking: ‘If wholesome states that have arisen in 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, this may lead to my harm’; … and at the thought: ‘If wholesome states that have arisen in me cease, this may lead to my harm.’ [197] Thus he is afraid of wrongdoing.
     “It is in this way, friend, that one who is ardent and afraid of wrongdoing is capable of enlightenment, capable of Nibbāna, capable of achieving the unsurpassed security from bondage.”


                      3 Like the Moon


                      At Sāvatthī. “Bhikkhus, you should approach families like the moon—[198] drawing back the body and mind, always acting like newcomers, without impudence towards families. Just as a man looking down an old well, a precipice, or a steep riverbank would draw back the body and mind, so too, bhikkhus, should you approach families.
     “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 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 remember it.”
     Then the Blessed One waved his hand in space 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 bhikkhu approaches families his mind does not get caught, held fast, and bound amidst families, thinking: ‘May those desiring gains acquire gains, may those desiring merits make merits!’ He is as elated and happy over the gains of others 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, held fast, or bound amidst families, thinking: ‘May those desiring gains acquire gains, may those desiring merits make merits!’ He is as elated and happy 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, and how is his teaching of the Dhamma pure?”
     “Venerable sir, our teachings are rooted in the Blessed One….”
     “Then listen and attend closely, bhikkhus, I will speak.”
     “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 the Dhamma from me! Having listened, may they gain confidence in the Dhamma! Being confident, may they show their confidence to me!’ Such a bhikkhu’s teaching of the Dhamma is impure.
     “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, applicable, to be personally experienced by the wise. Oh, may they listen 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 because of the intrinsic excellence of the Dhamma; he teaches the Dhamma to others from compassion and sympathy, out of tender concern. Such a bhikkhu’s teaching of the Dhamma is pure.
     “Bhikkhus, Kassapa teaches the Dhamma to others with the thought: ‘The Dhamma is well expounded by the Blessed One…. Oh, [200] may they listen to the Dhamma from me! Having listened, may they understand the Dhamma! Having understood, may they practise accordingly!’ He teaches the Dhamma to others because of the intrinsic excellence of the Dhamma; he teaches the Dhamma to others from compassion and sympathy, out of tender concern.
     “Bhikkhus, I will exhort you by the example of Kassapa or one who is similar to Kassapa. Being exhorted, you should practise accordingly.”


                      4 A Visitor of Families


                      At Sāvatthī. “Bhikkhus, what do you think, what kind of bhikkhu is worthy to be a visitor of families, and what kind of bhikkhu is not worthy to be a visitor of families?”
     “Venerable sir, our teachings are rooted in the Blessed One….”
     The Blessed One said this: “Bhikkhus, a bhikkhu might approach families with the thought: ‘May they give to me, not hold back! May they give me much, not a little! May they give me fine things, not shabby things! May they give me promptly, not slowly! May they give me considerately, not casually!’ When a bhikkhu approaches families with such a thought, if they do not give, he thereby becomes hurt; on that account he experiences pain and displeasure. If they give little rather than much … If they give shabby things rather than fine things … If they give slowly rather than promptly … If they give casually rather than considerately, he thereby becomes hurt; [201] on that account he experiences 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 others’ families, how could I possibly think: “May they give to me, not hold back!… May they give me respectfully, not casually!”?’ When a bhikkhu approaches families with such a thought, if they do not give … if they give casually rather than considerately, he does not thereby become hurt; he does not on that account experience pain and displeasure. Such a bhikkhu is worthy to be a visitor of families.
     “Bhikkhus, Kassapa approaches families with such a thought…. Thus if they do not give … if they give casually rather than considerately, he does not thereby become hurt; [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 Kassapa. Being exhorted, you should practise accordingly.”


                      5 Old


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then the Venerable Mahākassapa approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “You are old now, Kassapa, and those worn-out hempen rag-robes must be burdensome for you. Therefore you should wear robes offered by householders, Kassapa, accept meals given on invitation, and dwell close to me.”
     “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 almsfood; I have been a rag-robe wearer and have spoken in praise of wearing rag-robes; I have been a triple-robe user and have spoken in praise of using the triple robe; I have been 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 solitude; I have been aloof from society and have spoken in praise of aloofness from society; I have been energetic and have spoken in praise of arousing energy.”
     “Considering what benefit, Kassapa, have you long been a forest dweller … and spoken in praise of arousing energy?”
     “Considering two benefits, venerable sir. [203] For myself I see a pleasant dwelling in this very life, and I have compassion for later generations, thinking, ‘May those of later generations follow my example!’ For when they hear, ‘The enlightened disciples of the Buddha were for a long time forest dwellers and spoke in praise of forest dwelling … were energetic and spoke in praise of arousing energy,’ then they will practise accordingly, and that will lead to their welfare and happiness for a long time. Considering these two benefits, venerable sir, I have long been a forest dweller … and have spoken in praise of arousing energy.”
     “Good, good, Kassapa! You are practising for the welfare and happiness of the multitude, out of compassion for the world, for the good, welfare, and happiness of devas and humans. Therefore, Kassapa, wear worn-out hempen rag-robes, walk for alms, and dwell in the forest.”


                      6 Exhortation (1)


                      At Rājagaha in the Bamboo Grove. Then the Venerable Mahākassapa approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I [204] should exhort the bhikkhus, Kassapa, or you should. Either I should give them a Dhamma talk or you should.”
     “Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities which make them difficult to admonish. They are impatient and do not accept instruction respectfully. Here, venerable sir, I saw a bhikkhu named Bhaṇḍa, a pupil of Ānanda, and a bhikkhu named Abhiñjika, a pupil of Anuruddha, competing with each other in regard to their learning, saying: ‘Come, bhikkhu, who can speak more? Who can speak better? Who can speak longer?’”
     Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell the bhikkhu Bhaṇḍa 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 them: “The Teacher calls the venerable ones.”
     “Yes, friend,” those bhikkhus replied, and they approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to them: “Is it true, bhikkhus, 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?”
     “Yes, venerable sir.”
     “Have you ever known me to teach the Dhamma thus: ‘Come, bhikkhus, compete with each other in regard to your learning, and see who can speak more, who can speak better, who can speak longer’?” [205]
     “No, venerable sir.”
     “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 Discipline, 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 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 Discipline, we competed with each other in regard to our learning, as to who can speak more, who 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.”
     “Surely, bhikkhus, you have committed a transgression—so foolish, so confused, so inept were you—in that, having gone forth in such a well-expounded Dhamma and Discipline, you competed with each other in regard to your learning…. But since you see your transgression 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 transgression as a transgression, makes amends for it in accordance with the Dhamma, and undertakes future restraint.”


                      7 Exhortation (2)


                      At Rājagaha in the Bamboo Grove. Then the Venerable Mahākassapa approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I should exhort the bhikkhus, Kassapa, [206] or you should. Either I should give them a Dhamma talk or you should.”
     “Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities which make them difficult to admonish. They are impatient and do not accept instruction respectfully. Venerable sir, for one who has no faith in regard to 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 wholesome states, not growth. Just as, during the dark fortnight, whether day or night comes the moon declines in colour, circularity, and luminosity, in diameter and circumference, so too, venerable sir, for one who has no 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 wholesome states, not growth.
     “A person without faith, venerable sir: this is a case of decline. A person without a sense of shame … who is unafraid of wrongdoing … who is lazy … unwise … angry … malicious: this is a case 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 fortnight, whether day or night comes the moon grows in colour, circularity, [207] and luminosity, in diameter and circumference, so too, venerable sir, for one who has faith in 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.
     “A person with faith, venerable sir: this is a case of nondecline. A person with a sense of shame … who is afraid of wrongdoing … energetic … wise … without anger … without malice: this is a case of nondecline. When there are bhikkhus who are exhorters: this is a case of nondecline.”
     “Good, good, Kassapa!”
     (The Buddha then repeats the entire statement of the Venerable Mahākassapa.) [208]


                      8 Exhortation (3)


                      At Rājagaha in the Bamboo Grove. Then the Venerable Mahākassapa approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “Exhort the bhikkhus, Kassapa, give them a Dhamma talk. Either I should exhort the bhikkhus, Kassapa, or you should. Either I should give them a Dhamma talk or you should.”
     “Venerable sir, the bhikkhus are difficult to admonish now, and they have qualities which make them difficult to admonish. They are impatient and do not accept instruction respectfully.”
     “Just so, Kassapa, in the past the elder bhikkhus were forest dwellers and spoke in praise 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-robe users and spoke in praise of using the triple robe; they were of few wishes and spoke in praise of fewness of wishes; they were content and spoke in praise of contentment; they were secluded and spoke in praise of solitude; they were aloof from society and spoke in praise of aloofness from society; they were energetic and spoke in praise of arousing energy.
     “Then, when a bhikkhu was a forest dweller and spoke in praise of forest dwelling … [209] … when he was energetic and spoke in praise of arousing energy, the elder bhikkhus 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, sit down.’ Then it would occur to the newly ordained bhikkhus: ‘It seems that when a bhikkhu is a forest dweller and speaks in praise of forest dwelling … when he is energetic and speaks in praise of arousing energy, the elder bhikkhus invite him to a seat….’ They would practise accordingly, and that would lead to their welfare and happiness for a long time.
     “But now, Kassapa, the elder bhikkhus are no longer forest dwellers and do not speak in praise of forest dwelling … [210] … they are no longer energetic and do not speak in praise 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 seat, saying: ‘Come, bhikkhu. What is this bhikkhu’s name? This is an excellent bhikkhu. This bhikkhu is keen on the company of his brothers in the holy life. Come, bhikkhu, here’s a seat, sit down.’ Then it occurs to the newly ordained bhikkhus: ‘It seems that when a bhikkhu is well known 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 ruined by the ruination of those who lead the holy life; those leading the holy life have been vanquished by the vanquishing of those who lead the holy life,’ it is just thus that one could rightly say this.”


                      9 Jhānas and Direct Knowledges


                      At Sāvatthī. “Bhikkhus, to whatever extent I wish, secluded from sensual pleasures, secluded from unwholesome states, I enter and dwell in the first jhāna, which is accompanied by thought and examination, with rapture and happiness born of seclusion. [211] Kassapa too, to whatever extent he wishes, secluded from sensual pleasures, secluded from unwholesome states, enters and dwells in the first jhāna.
     “Bhikkhus, to whatever extent I wish, with the subsiding of thought and examination, I enter and dwell in the second jhāna, which has internal confidence and unification of mind, is without thought and examination, and has rapture and happiness born of concentration. Kassapa too, to whatever extent he wishes, with the subsiding of thought and examination, enters and dwells in the second jhāna.
     “Bhikkhus, to whatever extent I wish, with the fading away as well of rapture, I dwell equanimous, and mindful and clearly comprehending, I experience happiness with the body; I enter and dwell in the third jhāna of which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’ Kassapa too, to whatever extent he wishes, enters and dwells in the third jhāna.
     “Bhikkhus, to whatever extent I wish, with the abandoning of pleasure and pain, and with the previous passing away of joy and displeasure, I enter and dwell in the fourth jhāna, which is neither painful nor pleasant and includes the purification of mindfulness by equanimity. Kassapa too, to whatever extent he wishes, enters and dwells in the fourth jhāna.
     “Bhikkhus, to whatever extent I wish, with the complete transcendence of perceptions of forms, with the passing away of perceptions of sensory impingement, with nonattention 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 in the base of the infinity of space.
     “Bhikkhus, to whatever extent I wish, by completely transcending the base of the infinity of space, aware that ‘consciousness is infinite,’ I enter and dwell in the base of the infinity of consciousness. [212] Kassapa too, to whatever extent he wishes, enters and dwells in the base of the infinity of consciousness.
     “Bhikkhus, to whatever extent I wish, by completely transcending the base of the infinity of consciousness, aware that ‘there is nothing,’ I enter and dwell in the base of nothingness. Kassapa too, to whatever extent he wishes, enters and dwells in the base of nothingness.
     “Bhikkhus, to whatever extent I wish, by completely transcending the base of nothingness, I enter and dwell in the base of neither-perception-nor-nonperception. Kassapa too, to whatever extent he wishes, enters and dwells in the base of neither-perception-nor-nonperception.
     “Bhikkhus, to whatever extent I wish, by completely transcending the base of neither-perception-nor-nonperception, I enter and dwell in the cessation of perception and feeling. Kassapa too, to whatever extent he wishes, enters and dwells in the cessation of perception and feeling.
     “Bhikkhus, to whatever extent I wish, I wield the various kinds of spiritual power: having been one, I become many; having been many, I become one; I appear and vanish; I go unhindered through a wall, through a rampart, through a mountain as though through space; I dive in and out of the earth as though it were water; I walk on water without sinking as though it were earth; seated cross-legged, I travel in space like a bird; with my hand I touch and stroke the moon and sun so powerful and mighty; I exercise mastery with the body as far as the brahmā world. Kassapa too, to whatever extent he wishes, wields the various kinds of spiritual power.
     “Bhikkhus, to whatever extent I wish, with the divine ear element, which is purified and surpasses the human, I hear both kinds of sounds, the divine and human, those that are far as well as near. Kassapa too, to whatever extent he wishes, with the divine ear element, 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 and 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 mind 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 mind as contracted and 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 unsurpassable; a concentrated mind as concentrated and an unconcentrated mind as unconcentrated; a liberated mind as liberated and an unliberated mind as unliberated. Kassapa too, to whatever extent he wishes, understands the minds of other beings and persons, having encompassed them with his own mind.
     “Bhikkhus, to whatever extent I wish, I recollect my manifold past abodes, 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 hundred thousand births, 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 appearance, such was my food, such my experience of pleasure and pain, such my life span; passing 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 pain, such my life span; passing away from there, I was reborn here.’ Thus I recollect my manifold past abodes with their modes and details. Kassapa too, to whatever extent he wishes, recollects his manifold past abodes with their modes and details.
     “Bhikkhus, to whatever extent I wish, with the divine eye, which is purified and surpasses the human, I see beings [214] passing away and being reborn, inferior and superior, beautiful and ugly, fortunate and unfortunate, and I understand how beings fare on according 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 wrong view, with the breakup of the body, after death, have been reborn in 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, 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 is 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 fare on according to their kamma. Kassapa too, to whatever extent he wishes, with the divine 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 understands 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 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 enters and dwells in the taintless liberation of mind, liberation by wisdom, realizing it for himself with direct knowledge.”


                      10 The Bhikkhunīs’ Quarters


                      Thus have I heard. On one occasion the Venerable Mahākassapa was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, in the morning, the Venerable Ānanda dressed and, [215] taking bowl and robe, he approached the Venerable Mahākassapa and said: “Come, Venerable Kassapa, let us go to the bhikkhunīs’ quarters.”
     “You go, friend Ānanda, you’re the busy one with many duties.”
     A second time the Venerable Ānanda said to the Venerable Mahākassapa: “Come, Venerable Kassapa, let us go to the bhikkhunīs’ quarters.”
     “You go, friend Ānanda, you’re the busy one with many duties.”
     A third time the Venerable Ānanda said to the Venerable Mahākassapa: “Come, Venerable Kassapa, let us go to the bhikkhunīs’ quarters.”
     Then, in the morning, the Venerable Mahākassapa dressed and, taking bowl and robe, went to the bhikkhunīs’ quarters with the Venerable Ānanda as his companion. When he arrived he sat down on the appointed seat. Then a number of bhikkhunīs approached the Venerable Mahākassapa, paid homage to him, and sat down to one side. As they were sitting there, the Venerable Mahākassapa instructed, exhorted, inspired, and gladdened those bhikkhunīs with a Dhamma talk, after which he rose from his seat and departed.
     Then the bhikkhunī Thullatissā, being displeased, expressed her displeasure thus: “How can Master Mahākassapa think of speaking on the Dhamma in the presence of Master Ānanda, the Videhan sage? For Master Mahākassapa to think of speaking on the Dhamma in the presence of Master Ānanda, the Videhan sage—this is just as if a needle-peddler [216] would think he could sell a needle to a needle-maker!”
     The Venerable Mahākassapa overheard the bhikkhunī Thullatissā making this statement and said to the Venerable Ānanda: “How is it, friend Ānanda, am I the needle-peddler and you the needle-maker, or am I the needle-maker and you the needle-peddler?”
     “Be patient, Venerable Kassapa, women are foolish.”
     “Hold it, friend Ānanda! Don’t give the Saṅgha occasion to investigate you further. What do you think, friend Ānanda, was it you that the Blessed One brought forward in the presence of the Bhikkhu Saṅgha, saying: ‘Bhikkhus, to whatever extent I wish, secluded from sensual pleasures, secluded from unwholesome states, I enter and dwell in the first jhāna, which is accompanied by thought and examination, with rapture and happiness born of seclusion. Ānanda too, to whatever extent he wishes, secluded from sensual pleasures, secluded from unwholesome states, enters and dwells in the first jhāna’?”
     “No, venerable sir.”
     “I was the one, friend, that the Blessed One brought forward in the presence of the Bhikkhu Saṅgha, saying: ‘Bhikkhus, to whatever extent I wish, … I enter and dwell in the first jhāna…. Kassapa too, to whatever extent he wishes, enters and dwells in the first jhāna.’
     (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 Bhikkhu Saṅgha, saying: ‘Bhikkhus, by the destruction of the taints, in this very life I enter 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 enters and dwells in the taintless liberation of mind, liberation by wisdom, realizing it for himself with direct knowledge.’
     “Friend, one might just as well think that a bull elephant seven or seven and a half cubits high could be concealed by a palm leaf as think that my six direct knowledges could be concealed.”
     But the bhikkhunī Thullatissā fell away from the holy life.


                      11 The Robe


                      On one occasion the Venerable Mahākassapa was dwelling in Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Ānanda was wandering on tour in Dakkhiṇāgiri together with a large Saṅgha of bhikkhus. Now on that occasion thirty bhikkhus—pupils of the Venerable Ānanda—most of them youngsters, had given up the training and had returned to the lower life. [218]
     When the Venerable Ānanda had wandered on tour in Dakkhiṇāgiri as long as he wanted, he came back to Rājagaha, to the Bamboo Grove, the Squirrel Sanctuary. He approached the Venerable Mahākassapa, paid homage to him, and sat down to one side, and the Venerable Mahākassapa said to him: “Friend Ānanda, for how many reasons did the Blessed One lay down the rule that bhikkhus should not take meals among families in groups of more than three?”
     “The Blessed One laid down this rule for three reasons, Venerable Kassapa: for restraining ill-behaved persons and for the comfort of well-behaved bhikkhus, [with the intention,] ‘May those of evil wishes, by forming a faction, not create a schism in the Saṅgha!’; and out of sympathy towards families. It is for these three reasons, Venerable Kassapa, that the Blessed One laid down this rule.”
     “Then why, friend Ānanda, are you wandering about with these young bhikkhus who are unguarded in their sense faculties, immoderate in eating, and not devoted to wakefulness? One would think you were wandering about trampling on crops; one would think you were wandering about destroying families. Your retinue is breaking apart, friend Ānanda, 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 called a youngster by the Venerable Mahākassapa?” [219]
     “Friend Ānanda, 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 measure!”
     The bhikkhunī Thullanandā heard: “Master Mahākassapa has disparaged Master Ānanda, the Videhan sage, by calling him a youngster.” Then, being displeased at this, she expressed her displeasure thus: “How can Master Mahākassapa, who was formerly a member of another sect, think to disparage Master Ānanda, the Videhan sage, by calling him a youngster?”
     The Venerable Mahākassapa overheard the bhikkhunī Thullanandā making this statement and said to the Venerable Ānanda: “Surely, friend Ānanda, the bhikkhunī Thullanandā 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 Perfectly Enlightened One.
     “In the past, friend, when I was still a householder, it occurred to me: ‘Household life 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 from patches of cloth; then, acknowledging those who were arahants in the world [as models], I shaved off my hair and beard, put on saffron robes, and went forth from the household life into homelessness.
     “When I had thus gone forth, I was travelling along a road when I saw the Blessed One sitting by the Bahuputta Shrine between Rājagaha and Nālandā. Having seen him, I thought: ‘If I should ever see the Teacher, it is the Blessed One himself that I would see. If I should ever see the Fortunate One, it is the Blessed One himself that I would see. If I should ever see the Perfectly 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: ‘Venerable sir, the Blessed One is my teacher, I am his disciple. Venerable sir, the Blessed One is my teacher, I am his disciple.’
     “When I had said this, the Blessed One said to me: ‘Kassapa, if one who does not know 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.”
     “‘Therefore, Kassapa, you should train yourself thus: “I will arouse a keen sense of shame and fear of wrongdoing towards elders, the newly ordained, and those of middle status.” Thus should you train yourself.
     “‘Therefore, Kassapa, you should train yourself thus: “Whenever I listen to any Dhamma 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.” Thus should you train yourself.
     “‘Therefore, Kassapa, you should train yourself thus: “I will never relinquish mindfulness directed to the body associated with joy.” Thus should you train yourself.’
     “Then, having given me this exhortation, the Blessed One rose from his seat and departed. [221] For seven days, friend, I ate the country’s almsfood as a debtor, but on the eighth day final knowledge arose.
     “Then, friend, the Blessed One descended from the road and went to the foot of a tree. I folded in four my outer robe of patches and said to him: ‘Venerable sir, let the Blessed 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, out of compassion.’ – ‘Then will you wear my worn-out hempen rag-robes?’ – ‘I will, venerable sir.’ Thus I offered the Blessed One my outer robe of patches and received from him his worn-out hempen rag-robes.
     “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 heir to the Dhamma, a receiver of worn-out hempen rag-robes,’ it is of me that one could rightly say this.
     “Friend, to whatever extent I wish, secluded from sensual pleasures, secluded from unwholesome states, I enter and dwell in the first jhāna, which is accompanied by thought and examination, [222] with rapture and happiness born of seclusion…. (As in §9, down to:)
     “Friend, by the destruction of the taints, in this very life I enter and dwell in the taintless liberation of mind, liberation by wisdom, realizing it for myself with direct knowledge.
     “Friend, one might just as well think that a bull elephant seven or seven and a half cubits high could be concealed by a palm leaf as think that my six direct knowledges could be concealed.”
     But the bhikkhunī Thullanandā fell away from the holy life.


                      12 After Death


                      On one occasion the Venerable Mahākassapa and the Venerable Sāriputta were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Sāriputta emerged from seclusion and approached the Venerable Mahākassapa. He exchanged greetings with the Venerable Mahākassapa and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “How is it, friend Kassapa, does the Tathāgata exist after death?”
     “The Blessed One, friend, has not declared this: ‘The Tathāgata exists after death.’”
     “Then, friend, does the Tathāgata not exist after death?”
     “The Blessed One, friend, has not declared this either: ‘The Tathāgata does not exist after death.’” [223]
     “How is it then, friend, does the Tathāgata both exist and not exist after death?”
     “The Blessed One, friend, has not declared this: ‘The Tathāgata both exists and does not exist after death.’”
     “Then, friend, does the Tathāgata neither exist nor not exist after death?”
     “The Blessed One, friend, has not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “Why hasn’t the Blessed One declared this, friend?”
     “Because this is unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna. 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 suffering,’ and ‘This is the cessation of suffering,’ and ‘This is the way leading to the cessation of suffering.’”
     “And why, friend, has the Blessed One declared this?”
     “Because, friend, this is beneficial, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna. Therefore the Blessed One has declared this.”


                      13 The Counterfeit of the True Dhamma


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then the Venerable Mahākassapa approached the Blessed One, paid homage to him, sat down to one side, and said to him: [224]
     “Venerable sir, what is the reason, what is the cause, why formerly there were fewer training rules but more bhikkhus were established in final knowledge, while now there are more training rules but fewer bhikkhus are established in final knowledge?”
     “That’s the way it is, Kassapa. When beings are deteriorating and the true Dhamma is disappearing there are more training rules but fewer bhikkhus are established in final knowledge. Kassapa, the true Dhamma does not disappear so long as a counterfeit of the true Dhamma has not arisen in the world. But when a counterfeit of the true Dhamma arises in the world, then the true Dhamma disappears.
     “Just as, Kassapa, gold does not disappear so long as counterfeit gold has not arisen in the world, but when counterfeit gold arises then true gold disappears, so the true Dhamma does not disappear so long as a counterfeit of the true Dhamma has not arisen in the world, but when a counterfeit of the true Dhamma arises in the world, then the true Dhamma disappears.
     “It is not the earth element, Kassapa, that causes the true Dhamma to disappear, nor the water element, nor the heat element, nor the air element. It is the senseless people who arise right here who cause the true Dhamma to disappear.
     “The true Dhamma does not disappear all at once in the way a ship sinks. There are, Kassapa, five detrimental things that lead to the decay and disappearance of the true Dhamma. What are the five? Here the bhikkhus, the bhikkhunīs, the male lay followers, and the female lay followers dwell without reverence and deference towards the Teacher; they dwell without reverence and deference towards the Dhamma; they dwell without reverence and deference towards the Saṅgha; [225] they dwell without reverence and deference towards the training; they dwell without reverence and deference towards concentration. These, Kassapa, are the five detrimental things that lead to the decay and disappearance of the true Dhamma.
     “There are five things, Kassapa, that lead to the longevity of the true Dhamma, to its nondecay and nondisappearance. What are the five? Here the bhikkhus, the bhikkhunīs, the male lay followers, and the female lay followers dwell with reverence and deference towards the Teacher; they dwell with reverence and deference towards the Dhamma; they dwell with reverence and deference towards the Saṅgha; they dwell with reverence 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 Dhamma, to its nondecay and nondisappearance.”
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                      Chapter 21. Bhikkhusaṃyutta: Connected Discourses with Bhikkhus


                      1 Kolita




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Venerable Mahāmoggallāna addressed the bhikkhus thus: “Friends, bhikkhus!”
     “Friend!” those bhikkhus replied. The Venerable Mahāmoggallāna said this:
     “Here, friends, while I was alone in seclusion, a reflection arose in my mind thus: ‘It is said, “noble silence, noble silence.” What now is noble silence?’
     “Then, friends, it occurred to me: ‘Here, with the subsiding of thought and examination, a bhikkhu enters and dwells in the second jhāna, which has internal confidence and unification of mind, is without thought and examination, and has rapture and happiness born of concentration. This is called noble silence.’
     “Then, friends, with the subsiding of thought and examination, I entered and dwelt in the second jhāna, which … has rapture and happiness born of concentration. While I dwelt therein, perception and attention accompanied by thought assailed me.
     “Then, friends, the Blessed One came to me by means of spiritual power and said this: ‘Moggallāna, Moggallāna, do not be negligent regarding noble silence, brahmin. Steady your mind in noble silence, unify your mind in noble silence, concentrate your mind on noble silence.’ Then, friends, on a later occasion, with the subsiding of thought and examination, I entered and dwelt in the second jhāna, which has internal confidence and unification of mind, is without thought and examination, and has rapture and happiness born of concentration.
     “If, [274] friends, one speaking rightly could say of anyone: ‘He is a disciple who attained to greatness of direct knowledge with the assistance of the Teacher,’ it is of me that one could rightly say this.”


                      2 Upatissa




















 At Sāvatthī. There the Venerable Sāriputta addressed the bhikkhus thus: “Friends, bhikkhus!”
     “Friend!” those bhikkhus replied. The Venerable Sāriputta said this:
     “Here, friends, when I was alone in seclusion, a reflection arose in my mind thus: ‘Is there anything in the world through the change and alteration of which sorrow, lamentation, pain, displeasure, and despair might arise in me?’ Then it occurred to me: ‘There is nothing in the world through the change and alteration of which sorrow, lamentation, pain, displeasure, and despair might arise in me.’”
     When this was said, the Venerable Ānanda said to the Venerable Sāriputta: “Friend Sāriputta, even if the Teacher himself were to undergo change and alteration, wouldn’t sorrow, lamentation, pain, displeasure, and despair arise in you?”
     “Friend, even if the Teacher himself were to undergo change and alteration, still sorrow, lamentation, pain, displeasure, and despair would not arise in me. However, it would occur to me: ‘The Teacher, so influential, so powerful and mighty, has passed away. If the Blessed One had lived for a long time, that would have been for the welfare and happiness 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 have been thoroughly uprooted in the Vener-able Sāriputta for a long time that even if the Teacher himself were to undergo change and alteration, still sorrow, lamentation, pain, displeasure, and despair would not arise in him.”


                      3 The Barrel




















 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Now on that occasion the Venerable Sāriputta and the Venerable Mahāmoggallāna were dwelling at Rājagaha in a single dwelling in the Bamboo Grove, the Squirrel Sanctuary. Then, in the evening, the Venerable Sāriputta emerged from seclusion and approached the Venerable Mahāmoggallāna. He exchanged greetings with the Venerable Mahāmoggallāna and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “Friend Moggallāna, your faculties are serene, your facial complexion is pure and bright. Has the Venerable Mahāmoggallāna spent the day in a peaceful dwelling?”
     “I spent the day in a gross dwelling, friend, but I did have some Dhamma talk.”
     “With whom did the Venerable Mahāmoggallāna have some Dhamma talk?”
     “I had some Dhamma talk with the Blessed One, friend.”
     “But the Blessed One is far away, friend. He is now dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Did the Venerable Mahāmoggallāna approach the Blessed One by means of spiritual power, or did the Blessed One approach the Venerable Mahāmoggallāna by means of spiritual power?” [276]
     “I didn’t approach the Blessed One by means of spiritual power, friend, nor did the Blessed One approach me by means of spiritual power. Rather, the Blessed One cleared his divine eye and divine ear element to communicate with me, and I cleared my divine eye and divine ear element to communicate with the Blessed One.”
     “What kind of Dhamma talk did the Venerable Mahāmoggallāna have with the Blessed One?”
     “Here, friend, I said to the Blessed One: ‘Venerable sir, it is said, “one with energy aroused, one with energy aroused.” In what way, venerable sir, does one have energy aroused?’ The Blessed One then said to me: ‘Here, Moggallāna, a bhikkhu with energy aroused dwells thus: “Willingly, let only my skin, sinews, and bones remain, and let the flesh and 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.” It is in such a way, Moggallāna, that one has aroused energy.’ Such, friend, is the Dhamma talk that I had with the Blessed One.”
     “Friend, compared to the Venerable Mahāmoggallāna we are like a few grains of gravel compared to the Himalayas, the king of mountains. For the Venerable Mahāmoggallāna is of such great spiritual power and might that if so he wished he could live on for an aeon.”
     “Friend, compared to the Venerable Sāriputta we are like a few grains of salt compared to a barrel of salt. [277] For the Venerable Sāriputta has been extolled, lauded, and praised in many ways by the Blessed One:


                      “‘As Sāriputta is supreme
  In wisdom, virtue, and peace,
  So a bhikkhu who has gone beyond
  At best can only equal him.’”


                      In this manner both these great nāgas rejoiced in what was well stated and well declared by the other.


                      4 The Newly Ordained Bhikkhu




















 At Sāvatthī. Now on that occasion a certain newly ordained bhikkhu, after returning from the alms round, would enter his dwelling after the meal and pass the time 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 addressed a certain bhikkhu thus: “Come, bhikkhu, tell that bhikkhu in my name that the Teacher calls him.”
     “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, bhikkhu, that after returning from the alms round you enter your dwelling after the meal and pass the time living at ease and keeping silent, and you 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 bhikkhu’s mind, addressed the bhikkhus thus: “Bhikkhus, do not find fault with this bhikkhu. This bhikkhu is one who gains at will, without trouble or difficulty, the four jhānas that constitute 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 that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from the household life into homelessness.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Not by means of slack endeavour,
  Not by means of feeble effort,
  Is this Nibbāna to be achieved,
  Release from all suffering.


                      “This young bhikkhu [by my side]
  Is a supreme man indeed:
  He carries about his final body,
  Having conquered Māra and his mount.”


                      5 Sujāta




















 At Sāvatthī. Then the Venerable Sujāta approached the Blessed One. The Blessed One saw him coming in the distance and addressed the bhikkhus thus: “Bhikkhus, this clansman is beautiful in both respects. [279] He is handsome, good-looking, pleasing to behold, possessing supreme beauty of complexion. And he is one who, by realizing it for himself with direct knowledge, in this very life enters and dwells in that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from the household life into homelessness.”
     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,
  Attained to Nibbāna by nonclinging.
  He carries about his final body,
  Having conquered Māra and his mount.”


                      6 Lakuṇṭaka Bhaddiya




















 At Sāvatthī. Then the Venerable Lakuṇṭaka Bhaddiya approached the Blessed One. The Blessed One saw him coming in the distance and addressed the bhikkhus thus: “Bhikkhus, do you see that bhikkhu coming, ugly, unsightly, deformed, despised among the bhikkhus?”
     “Yes, venerable sir.”
     “That bhikkhu is of great spiritual power and might. It is not easy to find an attainment which that bhikkhu has not already attained. And he is one who, by realizing it for himself with direct knowledge, in this very life enters and dwells in that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from the household life into homelessness.”
     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
  Regardless of their bodies’ size.


                      “In the same way among human beings
  The small one endowed with wisdom—
  He is the one that is truly great,
  Not the fool with a well-built body.” [280]


                      7 Visākha




















 Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Now on that occasion the Venerable Visākha Pañcāliputta was instructing, exhorting, inspiring, and gladdening the bhikkhus in the assembly hall with a Dhamma talk, [spoken] with speech that was polished, clear, articulate, expressing well the meaning, comprehensive, unattached.
     Then, in the evening, the Blessed One emerged from seclusion and approached the assembly hall. He sat down in the appointed seat and addressed the bhikkhus thus: “Bhikkhus, who has been instructing, exhorting, inspiring, and gladdening the bhikkhus in the assembly hall with a Dhamma talk, [spoken] with speech that is polished, clear, articulate, expressing well the meaning, comprehensive, unattached?”
     “It was this Venerable Visākha Pañcāliputta, venerable sir.”
     Then the Blessed One addressed the Venerable Visākha Pañcāliputta thus: “Good, good, Visākha! It is good that you thus instruct the bhikkhus with a Dhamma talk.”
     This is what the Blessed One said … [who] further said this:


                      “When the wise man is in the midst of fools
  They do not know him if he does not speak,
  But they know him when he speaks,
  Pointing out the deathless state.


                      “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]


                      8 Nanda




















 At Sāvatthī. Then the Venerable Nanda, the Blessed One’s maternal cousin, put on well-pressed and well-ironed robes, painted his eyes, took a glazed bowl, and approached the Blessed One. Having paid homage to the Blessed One, he sat down 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 the household life into homelessness, that you wear well-pressed and well-ironed robes, paint 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 dweller, an almsfood eater, a rag-robes wearer, and that you dwell indifferent to sensual pleasures.”
     This is what the Blessed One said … [who] further said this:


                      “When shall I see Nanda as a forest dweller,
  Wearing robes stitched from rags,
  Subsisting on the scraps of strangers,
  Indifferent towards sensual pleasures?”


                      Then, some time later, the Venerable Nanda became a forest dweller, an almsfood eater, a rag-robes wearer, and he dwelt indifferent to sensual pleasures.


                      9 Tissa




















 At Sāvatthī. [282] Then the Venerable Tissa, the Blessed One’s paternal cousin, approached the Blessed One, paid homage to him, and sat down to one side—miserable, sorrowful, with tears streaming down. Then the Blessed One said to him:
     “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.”
     “That, Tissa, is because you admonish others but cannot bear being admonished yourself. Tissa, this is not proper for you, a clansman who has gone forth out of faith from the household life into homelessness, that you admonish others but cannot accept admonition in turn. This is proper for you, Tissa, a clansman who has gone forth out of faith from the household life into homelessness, that you admonish others and accept admonition in turn.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Why are you angry? Don’t be angry!
  Nonanger is better for you, Tissa.
  It is to remove anger, conceit, and scorn,
  That the holy life is lived, O Tissa.”


                      10 A Bhikkhu Named Elder




















 On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion a certain bhikkhu named Elder was a lone dweller and spoke in praise of dwelling alone. He entered the village for alms alone, he 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, sat down to one side, and said to him: “Here, venerable sir, there is a certain bhikkhu named Elder who is a lone dweller and who speaks in praise of dwelling alone.”
     Then the Blessed One addressed a certain bhikkhu thus: “Come, bhikkhu, tell the bhikkhu Elder in my name that the Teacher calls him.”
     “Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Elder and told him: “The Teacher calls you, friend Elder.”
     “Yes, friend,” the Venerable Elder 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, Elder, 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 alone?”
     “Here, venerable sir, I enter the village for alms alone, I return alone, I sit alone in private, and I undertake walking meditation alone. It is in such a way that I am a lone dweller 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 alone is fulfilled in detail, listen to that and attend closely, I will speak.”
     “Yes, venerable sir.”
     “And how, Elder, is dwelling alone fulfilled in detail? Here, Elder, what lies in the past has been abandoned, what lies in the future has been relinquished, and desire and lust for present forms of individual existence has been thoroughly removed. It is in such a way, Elder, that dwelling alone is fulfilled in detail.” [284]
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “The wise one, all-conqueror, all-knower,
  Among all things unsullied, with all cast off,
  Liberated in the destruction of craving:
  I call that person ‘one who dwells alone.’”


                      11 Mahākappina




















 At Sāvatthī. Then the Venerable Mahākappina approached the Blessed One. 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 nose?”
     “Yes, venerable sir.”
     “That bhikkhu is of great spiritual power and might. It is not easy to find an attainment which that bhikkhu has not already attained. And he is one who, by realizing it for himself with direct knowledge, in this very life enters and dwells in that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from the household life into homelessness.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “The khattiya is the best among people
  For those whose standard is the clan,
  But one accomplished in knowledge and conduct
  Is best among devas and humans.


                      “The sun shines by day,
  The moon glows at night,
  The khattiya shines clad in armour,
  The meditative brahmin shines.
  But all the time, day and night,
  The Buddha shines with glory.” [285]


                      12 Companions




















 At Sāvatthī. Then two bhikkhus who were companions, pupils of the Venerable Mahākappina, approached the Blessed One. The Blessed One saw them coming in the distance and addressed the bhikkhus thus: “Bhikkhus, do you see those two bhikkhus 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 attainment that those bhikkhus have not already attained. And they are ones who, by realizing it for themselves with direct knowledge, in this very life enter and dwell in that unsurpassed goal of the holy life for the sake of which clansmen rightly go forth from the household life into homelessness.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “These [two] companion bhikkhus
  Have been united for a very long time.
  The true Dhamma has united them
  In the Dhamma proclaimed by the Buddha.


                      “They have been disciplined well by Kappina
  In the Dhamma proclaimed by the Noble One.
  They carry about their final bodies,
  Having conquered Māra and his mount.”


                       


                      The Book of Causation is finished.


                       

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      Introduction: Khandhavagga

                     


                      The Khandhavagga, The Book of the Aggregates, continues along the trail of philosophical exposition opened up by The Book of Causation, but this time breaking into another major area of early Buddhist discourse, the five aggregates. Like its predecessor, the Khandhavagga is named after its opening saṃyutta, which dominates the entire collection. Though the Vagga contains thirteen saṃyuttas, none of the minor ones even approaches the length of the Khandhasaṃyutta, which in the PTS edition takes up 188 of the 278 pages in this volume. But even more, within this Vagga three minor saṃyuttas—SN 23, 24, and 33—focus on the aggregates as their point of interest. These chapters seem to be offshoots from the original Khandhasaṃyutta which at some point were broken off and made into autonomous saṃyuttas. Thus the theme of the five aggregates leaves its stamp throughout this whole collection.


                      22. Khandhasaṃyutta


                      The Khandhasaṃyutta contains 159 suttas arranged into three divisions called paññāsakas, “sets of fifty.” Each paññāsaka is made up of five vaggas consisting of approximately ten suttas each, though several vaggas have slightly more than ten. The length and character of the suttas vary widely, ranging from texts several pages long with a unique flavour of their own to extremely terse suttas that merely instantiate a common template.


                      The topic of this saṃyutta is the five aggregates (pañcakkhan-dha), the primary scheme of categories the Buddha draws upon to analyse sentient existence. Whereas the teaching on dependent origination is intended to disclose the dynamic pattern running through everyday experience that propels the round of birth and death forward from life to life, the teaching on the five aggregates concentrates on experience in its lived immediacy in the continuum from birth to death.


                      Examination of the five aggregates plays a critical role in the Buddha’s teaching for at least four reasons. First, because the five aggregates are the ultimate referent of the first noble truth, the noble truth of suffering (see 56:13), and since all four truths revolve around suffering, understanding the aggregates is essential for understanding the Four Noble Truths as a whole. Second, because the five aggregates are the objective domain of clinging and as such contribute to the causal origination of future suffering. Third, because the removal of clinging is necessary for the attainment of release, and clinging must be removed from the objects around which its tentacles are wrapped, namely, the five aggregates. And fourth, because the removal of clinging is  achieved by wisdom, and the kind of wisdom needed is precisely clear insight into the real nature of the aggregates.


                      The five aggregates are at once the constituents of sentient existence and the operative factors of lived experience, for within the thought world of the Nikāyas existence is of concern only to the extent that it is implicated in experience. Thus the five aggregates simultaneously serve the Buddha as a scheme of categories for analysing human identity and for explicating the structure of experience. However, the analysis into the aggregates undertaken in the Nikāyas is not pursued with the aim of reaching an objective, scientific understanding of the human being along the lines pursued by physiology and psychology; thus comparisons of the Buddhist analysis with those advanced by modern scientific disciplines can easily lead to spurious conclusions. For the Buddha, investigation into the nature of personal existence always remains subordinate to the liberative thrust of the Dhamma, and for this reason only those aspects of human existence that contribute to the realization of this purpose receive the spotlight of his attention.


                      The word khandha (Skt skandha) means, among other things, a heap or mass (rāsi). The five aggregates are so called because they each unite under one label a multiplicity of phenomena that share the same defining characteristic. Thus whatever form there is, “past, future, or present, internal or external, gross or subtle, inferior or superior, far or near,” is incorporated into the form aggregate, and so for each of the other aggregates (22:48). Two suttas in the Khandhasaṃyutta (22:56, 57) spell out the constituents of each aggregate, doing so in much simpler terms than the later, more elaborate analyses found in the Visuddhimagga and the commentaries. The breakdown of the aggregates according to the suttas is shown in Table 5. Another sutta (22:79) explains why each aggregate is called by its assigned name, and it is revealing that these explanations are phrased in terms of functions rather than fixed essences. This treatment of the aggregates as dynamic functions rather than substantial entities already pulls the ground away from the urge to grasp upon them as containing a permanent essence that can be considered the ultimate ground of being.


                      Table 5
 The Five Aggregates according to the Suttas
 (based on SN 22:56 and 57)


                      


                      


                      


                      
                        
                          
                        

                        
                          
                        

                        
                          
                        

                        
                          
                            	
                              Aggregate
                            

                            	
                              Contents
                            

                            	
                              Condition
                            
                          


                          
                            	
                              form
                            

                            	
                              4 great elements and form derived from them
                            

                            	
                              nutriment
                            
                          


                          
                            	
                              feeling
                            

                            	
                              6 classes of feeling: feeling born of contact through eye, ear, nose, tongue, body, and mind
                            

                            	
                              contact
                            
                          


                          
                            	
                              perception
                            

                            	
                              6 classes of perception: perception of forms, sounds, odours, tastes, tactiles, and mental phenomena
                            

                            	
                              contact
                            
                          


                          
                            	
                              volitional formations
                            

                            	
                              6 classes of volition: volition regarding forms, sounds, odours, tastes, tactiles, and mental phenomena
                            

                            	
                              contact
                            
                          


                          
                            	
                              consciousness
                            

                            	
                              6 classes of consciousness: eye-consciousness, ear-, nose-, tongue-, body-, and mind-consciousness
                            

                            	
                              name-and-form
                            
                          

                        
                      


                       


                      The Khandhasaṃyutta stresses in various ways that the five aggregates are dukkha, suffering, a point clearly articulated by the Buddha already in his first sermon when he states, “In brief, the five aggregates subject to clinging are suffering” (56:11). The aggregates are suffering because they tend to affliction and cannot be made to conform with our desires (22:59); because attachment to them leads to sorrow, lamentation, pain, displeasure, and despair (22:1); because their change induces fear, distress, and anxiety (22:7). Even more pointedly, the five aggregates are already suffering simply because they are impermanent (22:15) and thus can never fulfil our hopes for perfect happiness and security. While they give pleasure and joy, which is the gratification (assāda) in them, eventually they must change and pass away, and this instability is the danger (ādīnava) perpetually concealed within them (22:26). Though we habitually assume that we are in control of the aggregates, in truth they are perpetually devouring us, making us their hapless victims (22:79). To identify with the aggregates and seek fulfilment in them is to be like a man who employs as his servant a vicious murderer out to take his life (22:85).


                      The five aggregates are the objective domain of the defilements that bind living beings to the round of existence, particularly the taints (āsava) and clinging (upādāna). Whatever in the world one might cling to, it is only form, feeling, perception, volitional formations, and consciousness that one clings to (22:79). For this reason the aggregates that make up our mundane experience are commonly called the five aggregates subject to clinging (pañcupādānakkhandha). Clinging, it will be recalled, is one of the links in the chain of dependent origination, the link that leads into the production of a new existence in the future. In 22:5, the five aggregates are spliced into the second half of the formula for dependent origination, thereby revealing how clinging to the five aggregates in this existence brings forth a new birth and thus the reappearance of the five aggregates in the next existence. Sutta 22:54 states that because of attachment to the five aggregates, consciousness grows and thrives from life to life; but with the destruction of lust, consciousness becomes unsupported and is then peaceful and liberated. This sutta assigns to consciousness a special place among the five aggregates, since consciousness stands supported by the other aggregates and passes away and undergoes rebirth in dependence on them. This dictum accords with the suttas on dependent origination (such as 12:12, 38, and 64) that treat consciousness as the channel or vehicle of the rebirth process.


                      Clinging to the five aggregates occurs in two principal modes, which we might call appropriation and identification. In clinging to the aggregates, one either grasps them with desire and lust (chandarāga) and assumes possession of them, or one identifies with them, taking them as the basis for conceit or for views about one’s real self. In a phrase often met with in the Khandha-saṃyutta, we are prone to think of the aggregates, “This is mine, this I am, this is my self” (etaṃ mama, eso ’ham asmi, eso me attā). Here, the notion “This is mine” represents the act of appropriation, a function of craving (taṇhā). The notions “This I am” and “This is my self” represent two types of identification, the former expressive of conceit (māna), the latter of views (diṭṭhi).


                      To break our appropriation of the aggregates, the Buddha often enjoins us to abandon desire and lust for them (22:137–45). Sometimes he tells us to abandon the aggregates themselves, for they are as completely alien to us as the twigs and foliage in Jeta’s Grove (22:33–34). But to give up clinging is difficult because clinging is reinforced by views, which rationalize our identification with the aggregates and thus equip clinging with a protective shield.


                      The type of view that lies at the bottom of all affirmation of selfhood is called identity view (sakkāyadiṭṭhi). All views of self are formulated with reference to the five aggregates either collectively or individually (22:47). The suttas often mention twenty types of identity view, obtained by considering one’s self to stand in any of four relations to each of the five aggregates: either as identical with it, as possessing it, as containing it, or as contained within it (22:1, 7, 47, 81, 82, etc.). The Buddha describes identity view as the leash that keeps the worldling bound to the round of rebirths, revolving in circles like a dog going around a post (22:99, 117). He also makes identity view the first of the ten fetters to be eradicated on the path to liberation. The most common way the suttas distinguish between “the uninstructed worldling” (assutavā puthujjana) and “the instructed noble disciple” (sutavā ariyasāvaka) is precisely by way of identity view: the worldling perpetually regards the aggregates as a self or a self’s accessories; the noble disciple never does so, for such a disciple has seen with wisdom the selfless nature of the aggregates (22:1, etc.).


                      As the formula for dependent origination demonstrates, clinging to the five aggregates is ultimately sustained by ignorance (avijjā). In relation to the aggregates, ignorance weaves a net of three delusions that nurture desire and lust. These delusions, which infiltrate cognition at a variety of levels, are the notions that the five aggregates are permanent, a true source of happiness, and a self or the accessories of a self. The antidote needed to break the spell of this delusion is wisdom (paññā) or knowledge (vijjā), which means knowing and seeing the five aggregates as they really are: as impermanent (anicca), as suffering (dukkha), and as nonself (anattā). These are known in the Buddhist tradition as the three characteristics (tilakkhaṇa), and in the Khandhasaṃyutta they are extensively applied to the five aggregates in a variety of patterns. The suttas devoted to this theme can be highly repetitive, but the repetition is designed to serve a vital purpose: to strip away the delusions of permanence, pleasure, and selfhood that envelop the five aggregates and keep us trapped in the chain of dependent origination.


                      Perhaps the original nucleus of the Khandhasaṃyutta consisted of the template suttas at 22:9–20, along with the auxiliary template suttas prevalent in The Final Fifty. These suttas were never intended to be read merely to gather information, but to offer concise instructions on the development of insight (vipassanā-bhāvanā). Behind the repetitive utterances, occasionally irksome on first acquaintance, the attentive eye can discern subtle variations attuned to the diversity in the proclivities and intellectual capacities of the people to be guided. Some suttas seem to make the contemplation of one or another of the three characteristics alone sufficient for reaching the goal, though the exegetical texts insist that all must be contemplated to some degree. As the three characteristics are closely intertwined, the most common formula throughout the Nikāyas is the one that discloses their internal relationship. This formula, first enunciated in the Buddha’s second discourse at Bārāṇasī (22:59), uses the characteristic of impermanence to reveal the characteristic of suffering, and both conjointly to reveal the characteristic of nonself. But whatever approach is taken, all the different expositions of the three characteristics eventually converge on the eradication of clinging by showing, with regard to each aggregate, “This is not mine, this I am not, this is not my self.” The lesson this maxim teaches is that there is no point in appropriating anything, no point in identifying with anything, because the subject of appropriation and identification, the “self,” is merely a fabrication of conceptual thought woven in the darkness of ignorance.


                      Different suttas within the Khandhasaṃyutta speak of the three characteristics under various synonyms, and to navigate one’s way through this chapter it is important to recognize which characteristic is being indicated. Thus the statement that the five aggregates are “impermanent, conditioned, dependently arisen, subject to destruction, to vanishing, to fading away, to cessation” (22:21) is obviously using different terms to point out the characteristic of impermanence. Less obviously, the sutta on the fragile (22:32) and the two on arising, vanishing, and alteration (22:37, 38) are doing the same thing. The suttas that speak of knowing the aggregates as subject to arising and vanishing are also commending contemplation of impermanence (22:126–28). Such suttas as the one on the burden (22:22), on misery (22:31), and on being devoured (22:79), emphasize the contemplation of suffering. Among the many suttas that directly expound nonself, one that deserves special attention is the discourse on the lump of foam (22:95), with its striking similes for the empty, insubstantial nature of the aggregates.


                      Besides the three characteristics, the Khandhasaṃyutta makes use of other patterns as guidelines for contemplation and understanding. The “gratification triad” is often applied to the aggregates (22:26, 107, 130), sometimes expanded into a pentad by the addition of “origin and passing away” (22:108, 132). Another is the four-truth pattern: understanding each aggregate, its origin, its cessation, and the way to its cessation (22:56, 114). A sevenfold hybrid is obtained by merging the four-truth pattern with the gratification triad (22:57). In two suttas (22:122, 123) the Venerable Sāriputta recommends a scheme of eleven ways of attending to the aggregates, obtained by differentiating various aspects of the three characteristics. This method of contemplation, he says, leads all the way from the first steps on the path of meditation to the final stage of arahantship and can even be recommended to the arahant.


                      According to a stock formula attached to most of the suttas on the three characteristics, the insight into the five aggregates as impermanent, suffering, and nonself induces revulsion (nibbidā), dispassion (virāga), and liberation (vimutti). Revulsion is explained by the commentaries as a profound inward turning away from conditioned existence that comes with the higher stages of insight. Dispassion is the supramundane path, particularly the path of arahantship, which eliminates the last traces of craving. Dispassion culminates in liberation, the release of the mind from clinging and the taints, and liberation is in turn ascertained by the subsequent “knowledge and vision of liberation,” a reviewing knowledge that gives the assurance that the round of rebirths has been stopped and nothing further remains to be done.


                      The Khandhasaṃyutta shows that the elimination of clinging occurs in two distinct stages. The first is the elimination of the conceptual types of clinging expressed by wrong views, above all by identity view. This stage of release comes with the breakthrough to the Dhamma, the attainment of stream-entry. At this point the disciple sees the selfless nature of the aggregates and thus overcomes all views of self. For this reason the defining mark of the “instructed noble disciple,” the one who has made the breakthrough, is the elimination of every kind of identity view. However, disciples in training (sekha), even those at the penultimate stage of nonreturner, still retain a subtle notion of “I am” that continues to linger over the five aggregates like the scent of soap over newly washed clothes. This is spoken of as “a residual conceit ‘I am,’ a desire ‘I am,’ an underlying tendency ‘I am’” (22:89). However, as the noble disciple continues to contemplate the rise and fall of the aggregates, in time even this residual notion of “I am” disappears. It is only the arahant who has fully understood the five aggregates down to the root and thus eradicated the subtlest tendencies to self-affirmation.


                      Elsewhere in the Khandhasaṃyutta the distinction between the trainee and the arahant is drawn in other terms, based on the same principle but differently expressed. Sutta 22:56 explains that trainees have directly known the five aggregates by way of the four-truth pattern and are practising for their fading away and cessation; thereby they “have gained a foothold in this Dhamma and Discipline.” Arahants have also directly known the five aggregates by way of the four-truth pattern, but they have extirpated all attachment to the aggregates and are liberated by nonclinging; thus they are called consummate ones for whom “there is no round for describing them” (see too 22:57, which expands the sphere of direct knowledge into a sevenfold pattern). While direct knowledge (abhiññā) of the aggregates is ascribed to both trainees and arahants, only arahants are said to have full understanding (pariññā) of the aggregates, for full understanding implies the destruction of lust, hatred, and delusion (22:106; see too 22:23). At 22:79 the trainee is described as one who is abandoning the five aggregates and does not cling to them. The arahant, in contrast, is one who neither abandons nor clings, but “abides having abandoned.” And at 22:109–10, the stream-enterer is defined as one who understands the five aggregates by way of their origin, passing away, gratification, danger, and escape, while the arahant is one who, having understood the aggregates thus, is liberated by nonclinging. Thus these passages indicate the essential difference between the trainee and the arahant to consist in the extent to which they have developed liberating knowledge. The trainee has arrived at this knowledge and thereby eliminated the conceptually explicit types of ignorance crystallized in wrong views, but he has not yet fully utilized it to eradicate the emotively tinged types of ignorance manifest as clinging. The arahant has mastered this knowledge and fully developed it, so that in his mind all the defilements along with the subtlest shades of ignorance have been abolished. The trainee might be compared to a person walking along a mountain path who catches a distant glimpse of a splendid city but must still walk across several more mountains to reach his destination. The arahant is like one who has arrived at the city and now dwells comfortably within its bounds.


                      Beneath its repetitiveness and copious use of template formulas, the Khandhasaṃyutta is a rich compilation of texts, and no brief introduction can do justice to all its suggestive themes. Special mention, however, might be made of the Theravagga, the fourth vagga, on the elder monks. Here we find Ānanda’s first-hand account of his breakthrough to the Dhamma while listening to a discourse on the aggregates (22:83); Sāriputta’s refutation of the annihilationist interpretation of Nibbāna (22:85); Anurādha’s puzzlement about the Tathāgata’s status after death (22:86); the story of Vakkali, who attained final Nibbāna while dying at his own hand (22:87); the Khemaka Sutta, on the distinction between the trainee and the arahant (22:89); and the story of the refractory monk Channa whose change of heart proved abundantly fruitful (22:90).


                      23. Rādhasaṃyutta


                      This saṃyutta is virtually an appendix to the Khandhasaṃyutta as it revolves entirely around the five aggregates, but it has a distinct internal unity in that all its suttas are addressed to a single bhikkhu named Rādha. According to the commentary, the Buddha liked to speak to this monk on deep and subtle matters, and thus a large number of texts have come down through him. The saṃyutta consists of four vaggas with a total of forty-six suttas, all relating to the aggregates. Suttas 23:4–10 have exact counterparts in the Khandhasaṃyutta. The contents of the second and third vagga largely overlap, while the third and fourth vaggas are identical except for the circumstances of their delivery.


                      24. Diṭṭhisaṃyutta


                      This saṃyutta, too, is an extension of the Khandhasaṃyutta, an outgrowth of its last vagga, called Diṭṭhivagga and dealing with views. However, while the Diṭṭhivagga focuses only on a few basic views, here an attempt is made to cover a much wider range. The aim of the chapter is to show, from various angles, how all these views originate from clinging to the five aggregates.


                      The views fall into several distinct classes: first comes a strange philosophy, not encountered elsewhere in the Nikāyas, but apparently a species of eternalism; then come several familiar views—the view “this is mine,” etc., eternalism, and annihilationism (24:2–4). This is followed by four philosophical theories advocated by the Buddha’s contemporaries, all of which he condemned as morally pernicious (24:5–8); and next come the ten speculative views that the Buddha consistently rejected as invalid (24:9–18). Beginning with the second vagga, eighteen additional views are introduced, all concerning the nature of the self after death (24:19–36). It is unclear why these views are not included in the first vagga, as they would have fit in there without any difficulty.


                      The saṃyutta contains four vaggas, which centre upon the same collection of views, except that the first vagga lacks the eighteen views of self. Each mode of treatment in the four vaggas is called a “trip” (gamana), though the word appears only from the second vagga on. The suttas of the first trip define the mark of the stream-enterer as the overcoming of perplexity (kaṅkhā) regarding six things—namely, the arising of views from clinging to the five aggregates and the four types of sense objects (the four counted as one), which are impermanent, suffering, and subject to change—and the overcoming of perplexity about the Four Noble Truths. The second shows that since the five aggregates are impermanent, suffering, and subject to change, views arise by clinging and adhering to suffering. The third includes the refrain that the views arise by clinging to the five aggregates, which are suffering because they are impermanent. The fourth applies the catechism, “Is form permanent or impermanent?” to the five aggregates to expose their nature as nonself, showing how liberation arises through realizing the selflessness of the aggregates.


                      25. Okkantisaṃyutta


                      26. Uppādasaṃyutta


                      27. Kilesasaṃyutta


                      These three saṃyuttas can be treated together, as they are each built upon a common foundation, differing only in the way they use this material to articulate their distinctive themes. The foundation on which they are built is a tenfold scheme for classifying the factors of experience already encountered in the Rāhulasaṃyutta (18): the six internal sense bases; the six external sense bases; the six classes each of consciousness, contact, feeling, perception, volition, and craving; the six elements; and the five aggregates. Thus each saṃyutta contains ten suttas, one devoted to each group of items.


                      In relation to these ten groups, the Okkantisaṃyutta makes a distinction between two types of individuals who enter upon “the fixed course of rightness” (sammattaniyāma), i.e., the transcendental Noble Eightfold Path, the path of stream-entry. The difference between them is determined by their dominant faculty. The one who emphasizes faith resolves (adhimuccati) on the impermanence of the factors in the ten groups; this type of person is called a faith-follower (saddhānusārī). The one who emphasizes wisdom gains understanding of the impermanence of the factors in the ten groups; this type of person is called a Dhamma-follower (dhammānusārī). Of both it is said that they cannot pass away without having realized the fruit of stream-entry. Regardless of this distinction in means of entering the path, when they know and see the truth of the teaching for themselves, they become stream-enterers. This saṃyutta does not distinguish between their character as stream-enterers, but elsewhere (MN I 478) it is indicated that the stream-enterer who gives prominence to faith is called “liberated by faith” (saddhāvimutta) while one who gives prominence to wisdom is called “attained by view” (diṭṭhippatta). A third class, without counterpart among path-attainers, consists of one who gains the formless meditations; this type is known as a “body-witness” (kāyasakkhī).


                      28. Sāriputtasaṃyutta


                      The Venerable Sāriputta was the Buddha’s foremost disciple with respect to wisdom, but here he is depicted as an adept in meditation as well. The first nine suttas of the saṃyutta are composed from a stereotyped formula in which Sāriputta explains how he enters and emerges from the nine meditative attainments without giving rise to ego-affirming thoughts. Each time his reply is applauded by Ānanda. In the tenth sutta Sāriputta replies to some provocative questions from a female wanderer and his answers win her approval.


                      29. Nāgasaṃyutta


                      30. Supaṇṇasaṃyutta


                      31. Gandhabbasaṃyutta


                      32. Valāhakasaṃyutta


                      These four saṃyuttas can be discussed together, as they all deal with certain classes of sentient beings that, from a modern perspective, would be considered mythological. In each the Buddha enumerates the different species into which the class can be divided and the courses of kamma that lead to rebirth into that particular mode of existence. By counting separately each type of gift given by the aspirant for rebirth into those destinies, and connecting them with the subdivisions among the beings, a large number of very short suttas are generated.


                      The nāgas are dragons, serpent-like beings, powerful and mysterious, believed to reside in the Himalayas, beneath the earth, and in the depths of the ocean. They are often thought to have access to hidden treasures and the ability to grant favours to their human benefactors. They also appear on earth and can assume human form, though only temporarily. The Vinaya Piṭaka even relates the story of a nāga who obtained ordination as a bhikkhu but was forced to relinquish his monastic status; as a result, every candidate for ordination must affirm, before the Saṅgha, that he is a human being (and not a nāga in disguise; see Vin I 86–87). The supaṇṇas, identical with the garuḍas, are their arch-enemies: fierce birds of prey that pounce on unwary nāgas, carry them away, and devour them. The gandhabbas are more benign: though sometimes depicted as celestial musicians, here they are obviously plant deities. They are identified as the spirits of fragrant plants because gandha means fragrance. The identity of the valāhakas or cloud-dwelling devas is evident from the explanation given in the texts.


                      These beings do not fit neatly into the scheme of cosmology outlined in the Introduction to Part I. The nāgas and gandhabbas are said to be ruled over by two of the Four Great Kings presiding over the heaven of that name, though as depicted here they can hardly be described as dwelling in heavenly worlds themselves. Rather, all these beings seem to belong to an intermediate zone between the human world and the lowest heaven, twilight creatures described with striking uniformity in the mythologies of many different cultures.


                      33. Vacchagottasaṃyutta


                      Vacchagotta was a wanderer who often approached the Buddha to ask questions, almost always of a philosophical hue. Finally convinced, he became a bhikkhu and attained arahantship (see MN Nos. 71–73).


                      This saṃyutta shows him during his phase as an inquirer. The saṃyutta has fifty-five chapters, undivided into vaggas, created by a process of permutation. In the first five suttas, in response to Vaccha’s questions, the Buddha explains why the ten speculative views arise in the world, namely, from not knowing the five aggregates. Each sutta deals with a separate aggregate, treated by way of the four-truth pattern; hence five suttas. The remaining fifty suttas are created by taking ten synonyms for not knowing—e.g., not seeing, etc.—and relating them individually to the five aggregates in exactly the same way.


                      34. Jhānasaṃyutta


                      This saṃyutta is concerned with the types of skills required for success in attaining concentration (samādhi). Despite the title, it does not deal explicitly with the jhānas as states of meditation but with the process of meditation. A proper Jhānasaṃyutta, concerned with the jhānas, is found in Part V. Perhaps at one point this chapter was called the Jhāyanasaṃyutta, which seems more appropriate. The saṃyutta explores, in pairwise combinations, ten meditative skills. Each pair is related to four types of meditators: one who possesses one skill but not the other, one who has neither, and one who has both. In each case the last in the tetrad is extolled as the best. In this way fifty-five suttas are generated covering all possible permutations.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 22. Khandhasaṃyutta: Connected Discourses on the Aggregates
Division I. The Root Fifty


                      I. Nakulapitā


                      1 (1) Nakulapitā























 Thus have I heard. On one occasion the Blessed One was dwelling among the Bhaggas at Suṃsumāragira in the Bhesakaḷā Grove, the Deer Park. Then the householder Nakulapitā approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “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 worthy of esteem. 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, encumbered. If anyone carrying around this body were to claim to be healthy even for a moment, what is that due to other than foolishness? Therefore, householder, you should train yourself thus: ‘Even though I am afflicted in body, my mind will be unafflicted.’ Thus should you train yourself.”
     Then the householder Nakulapitā, having delighted and rejoiced in the Blessed One’s statement, [2] rose from his seat and, having paid homage to the Blessed One, keeping him on his right, he approached the Venerable Sāriputta. Having paid homage to the Venerable Sāriputta, he sat down to one side, and the Venerable Sāriputta then said to him:
     “Householder, your faculties are serene, your facial complexion is pure and bright. Did you get to hear a Dhamma talk today in the presence of the Blessed One?”
     “Why not, venerable sir? Just now I was anointed by the Blessed One with the ambrosia of a Dhamma talk.”
     “With what kind of ambrosia of a Dhamma talk did the Blessed One anoint you, householder?”
     “Here, venerable sir, I approached the Blessed One….
     (The householder Nakulapitā 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 one is afflicted in body and afflicted in mind, and how one is afflicted in body but not afflicted in mind?” [3]
     “We would come from far away, venerable sir, to learn the meaning of this statement from the Venerable Sāriputta. It would be good indeed if the Venerable Sāriputta would clear up the meaning of this statement.”
     “Then listen and attend closely, householder, I will speak.”
     “Yes, venerable sir,” the householder Nakulapitā replied. The Venerable Sāriputta said this:
     “How, householder, is one afflicted in body and afflicted in mind? Here, householder, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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. He lives obsessed by the notions: ‘I am form, form is mine.’ As he lives obsessed by these notions, that form of his changes and alters. With the change and alteration of form, there arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He regards feeling as self, or self as possessing feeling, or feeling as in self, or self as 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 alteration 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 self, or self as in perception. He lives obsessed by the notions: ‘I am perception, perception is 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 formations as self, or self as possessing volitional formations, or volitional formations as in self, or self as in volitional formations. He lives obsessed by the notions: ‘I am volitional formations, volitional formations are mine.’ As he lives obsessed by these notions, those volitional formations of his change and alter. [4] With the change and alteration of volitional formations, there arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He regards consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness. He lives obsessed by the notions: ‘I am consciousness, 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 him sorrow, lamentation, pain, displeasure, and despair.
     “It is in such a way, householder, that one is afflicted in body and afflicted in mind.
     “And how, householder, is one afflicted in body but not afflicted in mind? Here, householder, the instructed noble disciple, who is a seer of the noble ones and is skilled and disciplined in their Dhamma, who is a seer of 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 self, or self as in form. He does not live obsessed by the notions: ‘I am form, form is mine.’ 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, displeasure, and despair.
     “He does not regard feeling as self, or self as possessing feeling, or feeling as in self, or self as in feeling. He does not live obsessed by the notions: ‘I am feeling, feeling is mine.’ As he lives unobsessed by these notions, that feeling of his changes and alters. With the change and alteration of feeling, there do not arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He does not regard perception as self, or self as possessing perception, or perception as in self, or self as in perception. He does not live obsessed by the notions: ‘I am perception, perception is mine.’ As he lives unobsessed by these notions, that perception of his changes 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 formations as self, or self as possessing volitional formations, or volitional formations as in self, or self as in volitional formations. He does not live obsessed by the notions: ‘I am volitional formations, volitional formations are mine.’ As he lives unobsessed by these notions, those volitional formations of his change and alter. With the change and alteration of volitional formations, there do not arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He does not regard consciousness as self, or self as possessing consciousness, or consciousness 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, that consciousness of his changes and alters. With the change and alteration of consciousness, there do not arise in him sorrow, lamentation, pain, displeasure, and despair.
     “It is in such a way, householder, that one is afflicted in body but not afflicted in mind.”
     This is what the Venerable Sāriputta said. Elated, the householder Nakulapitā delighted in the Venerable Sāriputta’s statement.


                      2 (2) At Devadaha























 Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans where there was a town of the Sakyans named Devadaha. Then a number of westward-bound bhikkhus approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, we wish to go to the western province in order to take up residence there.”
     “Have you taken leave of Sāriputta, bhikkhus?”
     “No, venerable sir.”
     “Then take leave of Sāriputta, bhikkhus. Sāriputta is wise, he is one who helps his brothers in the holy life.” [6]
     “Yes, venerable sir,” those bhikkhus replied. Now on that occasion the Venerable Sāriputta was sitting not far from the Blessed One in a cassia bush. Then those bhikkhus, having delighted and rejoiced in the Blessed One’s statement, rose from their seats and paid homage to the Blessed One. Then, keeping him on their right, they approached the Venerable Sāriputta. They exchanged greetings with the Venerable Sāriputta and, when they had concluded their greetings and cordial talk, they sat down to one side and said to him:
     “Friend Sāriputta, we wish to go to the western province in order to take up residence there. We have taken leave of the Teacher.”
     “Friends, there are wise khattiyas, wise brahmins, wise householders, and wise ascetics who question a bhikkhu when he has gone abroad—for wise people, friends, are inquisitive: ‘What does your teacher say, what does he teach?’ I hope that you venerable ones have learned the teachings well, grasped them well, attended to them well, reflected on them well, and penetrated them well with wisdom, so that when you answer you will state what has been said by the Blessed One and will not misrepresent him with what is contrary to fact; so that you will explain in accordance with the Dhamma, and no reasonable consequence of your assertion would give ground for criticism.”
     “We would come from far away, friend, to learn the meaning of this statement from the Venerable Sāriputta. It would be good indeed if the Venerable Sāriputta would clear up the meaning of this statement.”
     “Then listen and attend closely, friends, I will speak.”
     “Yes, friend,” those bhikkhus replied. The Venerable Sāriputta said this: [7]
     “There are, friends, wise khattiyas, wise brahmins, wise householders, and wise ascetics who question a bhikkhu when he has gone abroad—for wise people, friends, are inquisitive: ‘What does your teacher say, what does he teach?’ Being asked thus, friends, you should answer: ‘Our teacher, friends, teaches the removal of desire and lust.’
     “When you have answered thus, friends, there may be wise khattiyas … wise ascetics who will question you further—for wise people, friends, are inquisitive: ‘In regard to what does your teacher teach the removal of desire and lust?’ Being asked thus, friends, you should answer: ‘Our teacher, friends, teaches the removal of desire and lust for form, the removal of desire and lust for feeling … perception … volitional formations … consciousness.’
     “When you have answered thus, friends, there may be wise khattiyas … wise ascetics who will question you further—for wise people, friends, are inquisitive: ‘Having seen what danger does your teacher teach the removal of desire and lust for form, the removal of desire and lust for feeling … perception … volitional formations … consciousness?’ Being asked thus, friends, you should answer thus: ‘If, friends, one is not devoid of lust, desire, affection, thirst, passion, and craving in regard to form, then with the change and alteration of form there arise in one sorrow, lamentation, pain, displeasure, and despair. If, friends, one is not devoid of lust, desire, affection, thirst, passion, and craving in regard to feeling … perception … volitional formations … consciousness, then 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 of desire and lust for form, the removal of desire and lust for feeling … perception … volitional formations … consciousness.’ [8]
     “When you have answered thus, friends, there may be wise khattiyas … wise ascetics who will question you further—for wise people, friends, are inquisitive: ‘Having seen what benefit does your teacher teach the removal of desire and lust for form, the removal of desire and lust for feeling … perception … volitional formations … consciousness?’ Being asked thus, friends, you should answer thus: ‘If, friends, one is devoid of lust, desire, affection, thirst, passion, and craving in regard to form, then with the change and alteration of form sorrow, lamentation, pain, displeasure, and despair do not arise in one. If one is devoid of lust, desire, affection, thirst, passion, and craving in regard to feeling … perception … volitional formations … consciousness, then with the change and 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 for form, the removal of desire and lust for feeling … perception … volitional formations … consciousness.’
     “If, friends, one who enters and dwells amidst unwholesome states could dwell happily in this very life, without vexation, despair, and fever, and if, with the breakup of the 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 amidst unwholesome states dwells in suffering in this very life, with vexation, despair, and fever, and because he can expect a bad destination with the breakup of the body, after death, the Blessed One praises the abandoning of unwholesome states.
     “If, friends, one who enters and dwells amidst wholesome states would dwell in suffering in this very life, with vexation, [9] despair, and fever, and if, with the breakup of the body, 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 wholesome states dwells happily in this very life, without vexation, despair, and fever, and because he can expect a good destination with the breakup of the body, after death, the Blessed One praises the acquisition of wholesome states.”
     This is what the Venerable Sāriputta said. Elated, those bhikkhus delighted in the Venerable Sāriputta’s statement.


                      3 (3) Hāliddakāni (1)























 Thus have I heard. On one occasion the Venerable Mahākaccāna was dwelling among the people of Avantī on Mount Papāta at Kuraraghara. Then the householder Hāliddakāni approached the Venerable Mahākaccāna, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, this was said by the Blessed One in ‘The Questions of Māgandiya’ of the Aṭṭhakavagga:
     ‘Having left home to roam without abode,
     In the village the sage is intimate with none;
     Rid of sensual pleasures, without expectations,
     He would not engage people in dispute.’
     How, venerable sir, should the meaning of this, stated by the Blessed One in brief, be understood in detail?”
     “The form element, householder, is the home of consciousness; one whose consciousness is shackled by lust for the form element is called one who roams about in a home. The feeling element is the home of consciousness … [10] The perception element is the home of consciousness … The volitional formations element is the home of consciousness; one whose consciousness is shackled by lust for the volitional formations element is called one who roams about in a home. It is in such a way that one roams about in a home.
     “And how, householder, does one roam about homeless? The desire, lust, delight, and craving, the engagement and clinging, the mental standpoints, adherences, and underlying tendencies regarding the form element: these have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that they are no more subject to future arising. Therefore the Tathāgata is called one who roams about homeless. The desire, lust, delight, and craving, the engagement and clinging, the mental standpoints, adherences, and underlying tendencies regarding the feeling element … the perception element … the volitional formations element … the consciousness element: these have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that they are no more subject to future arising. Therefore the Tathāgata is called one who roams about homeless. It is in such a way that one roams about homeless.
     “And how, householder, does one roam about in an abode? By diffusion and confinement in the abode [consisting in] the sign of forms, one is called one who roams about in an abode. By diffusion and confinement in the abode [consisting in] the sign of sounds … the sign of odours … the sign of tastes … the sign of tactile objects … the sign of mental phenomena, one is called one who roams about in an abode.
     “And how, householder, does one roam about without abode? Diffusion and confinement in the abode [consisting in] the sign of forms: these have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that they are no more subject to future arising. Therefore the Tathāgata is called one who roams about without abode. Diffusion and confinement in the abode [consisting in] the sign of sounds … the sign of odours … the sign of tastes … the sign of tactile objects … the sign of mental phenomena: these have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, [11] obliterated so that they are no more subject to future arising. Therefore the Tathāgata is called one who roams about without abode. It is in such a way that one roams about without abode.
     “And how, householder, is one intimate in the village? Here, householder, someone lives in association with laypeople: he rejoices with them and sorrows with them, he is happy when they are happy and sad when they are sad, and he involves himself in their affairs and duties. 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, a bhikkhu does not live in association with laypeople. He does not rejoice with them or sorrow with them, he is not happy when they are happy and sad when they are sad, and he does 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, someone 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 pleasures. It is in such a way that one is rid of sensual pleasures.
     “And how, householder, does one entertain expectations? Here, householder, someone 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 formations in the future! May I have such consciousness in the future!’ It is in such a way that one entertains expectations.
     “And how, householder, is one without expectations? Here, householder, someone does not think: ‘May I have such form in the future!… [12] May I have such consciousness in the future!’ It is in such a way that one is without expectations.
     “And how, householder, does one engage people in dispute? Here, householder, someone engages in such talk as this: ‘You don’t understand this Dhamma and Discipline. I understand this Dhamma and Discipline. What, you understand this Dhamma and Discipline! You’re practising wrongly, I’m practising rightly. What should have been said before you said after; what should have been said after you said before. I’m consistent, you’re inconsistent. What you took so long to think out has been overturned. Your thesis has been refuted. Go off to rescue your thesis, for you’re defeated, or disentangle yourself if you 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, someone does not engage in such talk as this: ‘You don’t understand this Dhamma and 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 Māgandiya’ of the Aṭṭhakavagga:
     ‘Having left home to roam without abode,
     In the village the sage is intimate with none;
     Rid of sensual pleasures, without expectations,
     He would not engage people in dispute’—
     it is in such a way that the meaning of this, stated in brief by the Blessed One, should be understood in detail.”


                      4 (4) Hāliddakāni (2)























 Thus have I heard. On one occasion the Venerable Mahākaccāna was dwelling among the people of Avantī on Mount Papāta at Kuraraghara. [13] Then the householder Hāliddakāni approached the Venerable Mahākaccāna, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, this was said by the Blessed One in ‘The Questions of Sakka’: ‘Those ascetics and brahmins who are liberated in the extinction of craving are those who have reached the ultimate end, the ultimate security from bondage, the ultimate holy life, the ultimate goal, and are best among devas and humans.’ How, venerable sir, should the meaning of this, stated in brief by the Blessed One, be understood in detail?”
     “Householder, through the destruction, fading away, cessation, giving up, and relinquishment of desire, lust, delight, craving, engagement and clinging, mental standpoints, adherences, and underlying tendencies towards the form element, the mind is said to be well liberated.
     “Through the destruction, fading away, cessation, giving up, and relinquishment of desire, lust, delight, craving, engagement and clinging, mental standpoints, adherences, and underlying tendencies towards the feeling element … the perception element … the volitional formations element … the consciousness element, the mind is said to be well liberated.
     “Thus, householder, when it was said by the Blessed One in ‘The Questions of Sakka’: ‘Those ascetics and brahmins who
 are liberated in the extinction of craving are those who have reached the ultimate end, the ultimate security from bondage, the ultimate holy life, the ultimate goal, and are best among devas and humans’—it is in such a way that the meaning of this, stated in brief by the Blessed One, should be understood in detail.”


                      5 (5) Concentration























 Thus have I heard. At Sāvatthī…. There the Blessed One said this:
     “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; the origin and passing away of feeling; [14] the origin and passing away of perception; the origin and passing away of volitional formations; the origin and passing away of consciousness.
     “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 formations? What is the origin of consciousness?
     “Here, bhikkhus, one seeks delight, one welcomes, one remains holding. And what is it that one seeks delight in, what does one welcome, to what does one remain holding? One 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, existence [comes to be]; with existence 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 whole mass of suffering.
     “One seeks delight in feeling … in perception … in volitional formations … in consciousness, welcomes it, and remains holding to it. As a consequence of this, delight arises…. Such is the origin of this whole mass of suffering.
     “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 formations; this is the origin of consciousness.
     “And what, bhikkhus, is the passing away of form? What is the passing away of feeling? What is the passing away of perception? What is the passing away of volitional formations? What is the passing away of consciousness?
     “Here, bhikkhus, one does not seek delight, one does not welcome, one does not remain 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 welcome it, does not remain holding to it. As a consequence of this, delight in form ceases. With the cessation of delight comes cessation of clinging; with cessation of clinging, cessation of existence…. Such is the cessation of this whole mass of suffering.
     “One does not seek delight in feeling … [15] … in perception … in volitional formations … in consciousness, does not welcome it, does not remain holding to it. As a consequence of this, delight in consciousness ceases…. Such is the cessation of this whole mass of suffering.
     “This, bhikkhus, is the passing away of form; this is the passing away of feeling; this is the passing away of perception; this is the passing away of volitional formations; this is the passing away of consciousness.”


                      6 (6) Seclusion























 At Sāvatthī. “Bhikkhus, make an exertion in seclusion. 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; the origin and passing away of feeling; the origin and passing away of perception; the origin and passing away of volitional formations; the origin and passing away of consciousness.
     “And what, bhikkhus, is the origin of form?…”
     (The rest of this sutta is identical with the preceding one.)


                      7 (7) Agitation through Clinging (1)























 At Sāvatthī. “Bhikkhus, I will teach you agitation through clinging and nonagitation through nonclinging. Listen to that and attend closely, I will speak.” [16]
     “Yes, venerable sir,” those bhikkhus replied. The Blessed One said this:
     “And how, bhikkhus, is there agitation through clinging? Here, bhikkhus, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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. That form of his changes and alters. With the change and alteration of form, his consciousness becomes preoccupied with the change of form. Agitation and a constellation of mental states born of preoccupation with the change of form remain obsessing his mind. 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 formations as self … 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] With the change and alteration of consciousness, his consciousness becomes preoccupied with the change of consciousness. Agitation and a constellation of mental states born of preoccupation with the change of consciousness remain obsessing his mind. Because his mind is obsessed, he is frightened, distressed, and anxious, and through clinging he becomes agitated.
     “It is in such a way, bhikkhus, that there is agitation through clinging.
     “And how, bhikkhus, is there nonagitation through nonclinging? Here, bhikkhus, the instructed noble disciple, who is a seer of the noble ones and is skilled and disciplined in their Dhamma, who is a seer of 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 self, or self as in form. That form of his changes and alters. Despite the change and alteration of form, his consciousness does not become preoccupied with the change of form. No agitation and constellation of mental states born of preoccupation with the change of form remain obsessing his mind. Because his mind is not obsessed, he is not frightened, distressed, or anxious, and through nonclinging he does not become agitated.
     “He does not regard feeling as self … perception as self … volitional formations as self … [18] … 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. Despite the change and alteration of consciousness, his consciousness does not become preoccupied with the change of consciousness. No agitation and constellation of mental states born of preoccupation with the change of consciousness remain obsessing his mind. Because his mind is not obsessed, he is not frightened, distressed, or anxious, and through nonclinging he does not become agitated.
     “It is in such a way, bhikkhus, that there is nonagitation through nonclinging.”


                      8 (8) Agitation through Clinging (2)























 At Sāvatthī. “Bhikkhus, I will teach you agitation through clinging and nonagitation through nonclinging. Listen to that and attend closely….
     “And how, bhikkhus, is there agitation through clinging? Here, bhikkhus, the uninstructed worldling regards form thus: ‘This is mine, this I am, this is my self.’ That form of his changes and alters. With the change and alteration of form, there arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He regards feeling thus … perception thus … volitional formations 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 arise in him sorrow, lamentation, pain, displeasure, and despair.
     “It is in such a way, bhikkhus, that there is agitation through clinging.
     “And how, bhikkhus, is there nonagitation through nonclinging? [19] Here, bhikkhus, the instructed noble disciple does not regard form thus: ‘This is mine, this I am, this is my self.’ That form of his changes and alters. With the change and alteration of form, there do not arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He does not regard feeling thus … perception thus … volitional formations 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 in him sorrow, lamentation, pain, displeasure, and despair. 
     “It is in such a way, bhikkhus, that there is nonagitation through nonclinging.”


                      9 (9) Impermanent in the Three Times























 At Sāvatthī. “Bhikkhus, form is impermanent, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards form of the past; he does not seek delight in form of the future; and he is practising for revulsion towards form of the present, for its fading away and cessation.
     “Feeling is impermanent … Perception is impermanent … Volitional formations are impermanent … Consciousness is impermanent, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards consciousness of the past; he does not seek delight in consciousness of the future; and he is practising for revulsion towards consciousness of the present, for its fading away and cessation.”


                      10 (10) Suffering in the Three Times























 At Sāvatthī. “Bhikkhus, form is suffering, both of the past and the future, not to speak of the present. [20] Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards form of the past; he does not seek delight in form of the future; and he is practising for revulsion towards form of the present, for its fading away and cessation.
     “Feeling is suffering … Perception is suffering … Volitional formations are suffering … Consciousness is suffering, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards consciousness of the past; he does not seek delight in consciousness of the future; and he is practising for revulsion towards consciousness of the present, for its fading away and cessation.”


                      11 (11) Nonself in the Three Times























 At Sāvatthī. “Bhikkhus, form is nonself, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards form of the past; he does not seek delight in form of the future; and he is practising for revulsion towards form of the present, for its fading away and cessation.
     “Feeling is nonself … Perception is nonself … Volitional formations are nonself … Consciousness is nonself, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards consciousness of the past; he does not seek delight in consciousness of the future; and he is practising for revulsion towards consciousness of the present, for its fading away and cessation.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      II. Impermanent


                      12 (1) Impermanent























 Thus have I heard. At Sāvatthī…. There the Blessed One said this:
     “Bhikkhus, form is impermanent, feeling is impermanent, perception is impermanent, volitional formations are impermanent, consciousness is impermanent. Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      13 (2) Suffering























 At Sāvatthī. “Bhikkhus, form is suffering, feeling is suffering, perception is suffering, volitional formations are suffering, consciousness is suffering. Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      14 (3) Nonself























 At Sāvatthī. “Bhikkhus, form is nonself, feeling is nonself, perception is nonself, volitional formations are nonself, consciousness is nonself. Seeing thus … He understands: ‘… there is no more for this state of being.’” [22]


                      15 (4) What is Impermanent























 At Sāvatthī. “Bhikkhus, form is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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 impermanent…. Perception is impermanent…. Volitional formations are impermanent…. Consciousness is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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 state of being.’”


                      16 (5) What is Suffering























 At Sāvatthī. “Bhikkhus, form is suffering. What is suffering is nonself. What is nonself 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 formations are suffering…. Consciousness is suffering. What is suffering is nonself. What is nonself 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 state of being.’”


                      17 (6) What is Nonself























 At Sāvatthī. “Bhikkhus, form is nonself. What is nonself [23] 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 nonself…. Perception is nonself…. Volitional formations are nonself…. Consciousness is nonself. What is nonself 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 state of being.’”


                      18 (7) Impermanent with Cause























 At Sāvatthī. “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 formations are impermanent…. Consciousness is impermanent. The cause and condition for the arising of consciousness is also impermanent. As consciousness has originated from what is impermanent, how could it be permanent?
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      19 (8) Suffering with Cause























 At Sāvatthī. “Bhikkhus, form is suffering. The cause and condition for the arising of form is also suffering. As form has originated from what is suffering, how could it be happiness?
     “Feeling is suffering…. Perception is suffering…. Volitional formations are suffering…. [24] Consciousness is suffering. The cause and condition for the arising of consciousness is also suffering. As consciousness has originated from what is suffering, how could it be happiness?
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      20 (9) Nonself with Cause























 At Sāvatthī. “Bhikkhus, form is nonself. The cause and condition for the arising of form is also nonself. As form has originated from what is nonself, how could it be self?
     “Feeling is nonself…. Perception is nonself…. Volitional formations are nonself…. Consciousness is nonself. The cause and condition for the arising of consciousness is also nonself. As consciousness has originated from what is nonself, how could it be self?
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      21 (10) Ānanda























 At Sāvatthī. Then the Venerable Ānanda approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, it is said, ‘cessation, cessation.’ Through the cessation of what things is cessation spoken of?”
     “Form, Ānanda, is impermanent, conditioned, dependently arisen, subject to destruction, to vanishing, to fading away, to cessation. Through its cessation, cessation is spoken of.
     “Feeling is impermanent … Perception is impermanent … Volitional formations are impermanent … [25] … Consciousness is impermanent, conditioned, dependently arisen, subject to destruction, to vanishing, to fading away, to cessation. Through its cessation, cessation is spoken of.
     “It is through the cessation of these things, Ānanda, that cessation is spoken of.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      III. The Burden


                      22 (1) The Burden























 At Sāvatthī…. There the Blessed One said this:
     “Bhikkhus, I will teach you the burden, the carrier of the burden, 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 clinging. What five? The form aggregate subject to clinging, the feeling aggregate subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate subject to clinging, the consciousness aggregate subject to clinging. This is called the burden.
     “And what, bhikkhus, is the carrier of the burden? It should be said: the person, this venerable one of such a name and clan. This is called the carrier of the burden. [26]
     “And what, bhikkhus, is the taking up of the burden? It is this craving that leads to renewed existence, accompanied by delight and lust, seeking delight here and there; that is, craving for sensual pleasures, craving for existence, craving for extermination. This is called the taking up of the burden.
     “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 from it, nonreliance on it. This is called the laying down of the burden.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “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.


                       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.”


                      23 (2) Full Understanding























 At Sāvatthī. [27] “Bhikkhus, I will teach you things that should be fully understood and also full understanding. 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 formations … 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.”


                      24 (3) Directly Knowing























 At Sāvatthī. “Bhikkhus, without directly knowing and fully understanding form, without becoming dispassionate towards it and abandoning it, one is incapable of destroying suffering. Without directly knowing and fully understanding feeling … perception … volitional formations … consciousness, without becoming dispassionate towards it and abandoning it, one is incapable of destroying suffering.
     “Bhikkhus, by directly knowing and fully understanding form, by becoming dispassionate towards it and abandoning it, one is capable of destroying suffering. By directly knowing and fully understanding feeling … perception … volitional formations … consciousness, by becoming dispassionate towards it and abandoning it, one is capable of destroying suffering.”


                      25 (4) Desire and Lust























 At Sāvatthī. “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 more subject to future arising.
     “Abandon desire and lust for feeling … for perception … for volitional formations … for consciousness. Thus that consciousness will be abandoned, cut off at the root, made like a palm stump, obliterated so that it is no more subject to future arising.”


                      26 (5) Gratification (1)























 At Sāvatthī. “Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlightened, it occurred to me: ‘What is the gratification, what is the danger, what is the escape in the case of form? What is the gratification, what is the danger, what is the escape in the case of feeling … perception … volitional formations … consciousness?’ [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 form: this is the escape from form.
     “‘The pleasure and joy that arise in dependence on feeling … in dependence on perception … in dependence on volitional formations … in dependence on consciousness: this 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.’
     “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 claim to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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.
     “The knowledge and vision arose in me: ‘Unshakable is my liberation of mind; this is my last birth; now there is no more renewed existence.’” [29]


                      27 (6) Gratification (2)























 At Sāvatthī. “Bhikkhus, I set out seeking the gratification in form. Whatever gratification there is in form—that I discovered. I have clearly seen with wisdom just how far the gratification in form extends.
     “Bhikkhus, I set out seeking the danger in form. Whatever danger there is in form—that I discovered. I have clearly seen with wisdom just how far the danger in form extends.
     “Bhikkhus, I set out seeking the escape from form. Whatever escape there is from form—that I discovered. I have clearly seen with wisdom just how far the escape from form extends.
     “Bhikkhus, I set out seeking the gratification in … the danger in … the escape from feeling … from perception … from volitional formations … from consciousness. Whatever escape there is from consciousness—that I discovered. I have clearly seen with wisdom just how far the escape from consciousness extends.
     “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 claim to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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.
     “The knowledge and vision arose in me: ‘Unshakable is my liberation of mind; this is my last birth; now there is no more renewed existence.’”


                      28 (7) Gratification (3)























 At Sāvatthī. “Bhikkhus, if there were no gratification in form, [30] beings would not become enamoured with it; but because there is gratification in form, beings become enamoured with it. If there were no danger in form, beings would not experience revulsion towards it; but because there is danger in form, beings experience revulsion towards it. If there were no escape from form, beings would not escape from it; but because there is an escape from form, beings escape from it.
     “Bhikkhus, if there were no gratification in feeling … in perception … in volitional formations … in consciousness, beings would not become enamoured with it … but because there is an escape from consciousness, beings escape from it.
     “So long, bhikkhus, as beings have not directly known as they really are the gratification as gratification, the danger as danger, and the escape as escape in the case of these five aggregates subject to clinging, they have not escaped from this world with its devas, Māra, [31] and Brahmā, from this generation with its ascetics and brahmins, its devas and humans; 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 from it, released from it, and they dwell with a mind rid of barriers.”


                      29 (8) Delight























 At Sāvatthī. “Bhikkhus, one who seeks delight in form seeks delight in suffering. One who seeks delight in suffering, I say, is not freed from suffering. One who seeks delight in feeling … in perception … in volitional formations … 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 suffering. One who does not seek delight in suffering, I say, is freed from suffering.”


                      30 (9) Arising























 At Sāvatthī. “Bhikkhus, the arising, continuation, production, [32] and manifestation 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 formations … 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 cessation of suffering, the subsiding of disease, the passing away of aging-and-death.”


                      31 (10) The Root of Misery























 At Sāvatthī. “Bhikkhus, I will teach you misery and the root of misery. Listen to that….
     “And what, bhikkhus, is misery? Form is misery; feeling is misery; perception is misery; volitional formations are misery; consciousness is misery. This is called misery.
     “And what, bhikkhus, is the root of misery? It is this craving that leads to renewed existence, accompanied by delight and lust, seeking delight here and there; that is, craving for sensual pleasures, craving for existence, craving for extermination. This is called the root of misery.”


                      32 (11) The Fragile























 At Sāvatthī. “Bhikkhus, I will teach you the fragile and the unfragile. Listen to that….
     “And what, bhikkhus, is the fragile, and what the unfragile? [33] Form is the fragile; its cessation, subsiding, passing away is the unfragile. Feeling is the fragile … Perception is the fragile … Volitional formations are the fragile … Consciousness is the fragile; its cessation, subsiding, passing away is the unfragile.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      IV. Not Yours


                      33 (1) Not Yours (1)


                      At Sāvatthī. “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? Form is not yours: abandon it. When you have abandoned it, that will lead to your welfare and happiness. Feeling is not yours … Perception is not yours … [34] Volitional formations 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 in this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘People 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 nor 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.”


                      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)


                      At Sāvatthī. [35] 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 Blessed One would teach me the Dhamma in brief, so that, having heard the Dhamma from 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. If one does not have an underlying tendency towards something, then one is not reckoned in terms of it.”
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by 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 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 formations, then one is reckoned in terms of them. If one has an underlying tendency towards consciousness, then one is reckoned in terms of it.
     “If, venerable sir, one does not have an underlying tendency towards form, then one is not reckoned in terms of it. If one does not have an underlying tendency towards feeling … towards perception … towards volitional formations … 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.”
     “Good, good, bhikkhu! It is good that you understand in detail the meaning of what was 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 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 statement, [36] 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, that bhikkhu, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 holy life has 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.


                      36 (4) A Certain Bhikkhu (2)


                      At Sāvatthī. 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 Blessed One would teach me the Dhamma in brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”
     “Bhikkhu, if one has an underlying tendency towards something, then one is measured in accordance with it; 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, then 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.”
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by 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 terms of it. If one has an underlying tendency towards feeling … towards perception … towards volitional formations … towards consciousness, then one is measured in accordance 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, then one is not reckoned in terms of it. If one does not have an underlying tendency towards feeling … towards perception … towards volitional formations … towards consciousness, 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 was stated by the Blessed One in brief.”
     “Good, good, bhikkhu! It is good that you understand in detail the meaning of what was 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 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 from his seat … And that bhikkhu became one of the arahants.


                      37 (5) Ānanda (1)


                      At Sāvatthī. Then the Venerable Ānanda approached the Blessed One…. The Blessed One then said to the Venerable Ānanda as he was sitting to one side:
     “If, Ānanda, they were to ask you: ‘Friend Ānanda, what are the things of which an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned?’—being asked thus, how would you answer?” [38]
     “Venerable sir, if they were to ask me this, I would answer thus: ‘Friends, with form an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned. With feeling … perception … volitional formations … 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 alteration of that which stands is discerned.’ Being asked thus, venerable sir, I would answer in such a way.”
     “Good, good, Ānanda! With form, Ānanda, an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned. With feeling … perception … volitional formations … consciousness an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned. These, Ānanda, are the things of which an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned. Being asked thus, Ānanda, you should answer in such a way.”


                      38 (6) Ānanda (2)


                      At Sāvatthī…. The Blessed One then said to the Venerable Ānanda as he was sitting to one side:
     “If, Ānanda, they were to ask you: ‘Friend Ānanda, what are the things of which an arising was discerned, a vanishing was discerned, an alteration of that which stands was discerned? What are the things of which an arising will be discerned, a vanishing will be discerned, 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 discerned?’—being asked thus, Ānanda, how would you answer?”
     “Venerable sir, if they were to ask me this, [39] I would answer thus: ‘Friends, with form that has passed, ceased, changed, an arising was discerned, a vanishing was discerned, an alteration of that which stands was discerned. With feeling … perception … volitional formations … consciousness that has passed, ceased, changed, an arising was discerned, a vanishing was discerned, an alteration of that which stands was discerned. It is of these 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 born, not become manifest, an arising will be discerned, a vanishing will be discerned, an alteration of that which stands will be discerned. With feeling … perception … volitional formations … consciousness that has not been born, 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, friends, 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 born, that has become manifest, an arising is discerned, a vanishing is discerned, an alteration of that which stands is discerned. With feeling … perception … volitional formations … consciousness that has been born, that 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, that a vanishing is discerned, that an alteration of that which stands is discerned.’
     “Being asked thus, venerable sir, I would answer in such a way.”
     “Good, good, Ānanda!”
     (The Buddha here repeats the entire answer of the Venerable Ānanda, concluding:) [40]
     “Being asked thus, Ānanda, you should answer in such a way.”


                      39 (7) In Accordance with the Dhamma (1)


                      At Sāvatthī. “Bhikkhus, when a bhikkhu is practising in accordance with the Dhamma, this is what accords with the Dhamma: he should dwell engrossed in revulsion towards form, feeling, perception, volitional formations, and consciousness. One who dwells engrossed in revulsion towards form … and consciousness, fully understands form, feeling, perception, volitional formations, and consciousness. One who fully understands form … and consciousness is freed from form, [41] feeling, perception, volitional formations, and consciousness. He is freed from birth, aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; freed from suffering, I say.”


                      40 (8) In Accordance with the Dhamma (2)


                      At Sāvatthī. “Bhikkhus, when a bhikkhu is practising in accordance with the Dhamma, this is what accords with the Dhamma: he should dwell contemplating impermanence 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 from suffering, I say.”


                      42 (10) In Accordance with the Dhamma (4)


                      … “he should dwell contemplating nonself in form … (as above) … he is freed from suffering, I say.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      V. With Yourselves as an Island


                      43 (1) With Yourselves as an Island


                      At Sāvatthī. “Bhikkhus, dwell with yourselves as an island, with yourselves as a refuge, with no other refuge; with the Dhamma as an island, with the Dhamma as a refuge, with no other refuge. When you dwell with yourselves as an island, with yourselves as a refuge, with no other refuge; with the Dhamma as an island, with the Dhamma as a refuge, with no other refuge, the basis itself should be investigated thus: ‘From what are sorrow, lamentation, pain, displeasure, and despair born? How are they produced?’
     “And, bhikkhus, from what are sorrow, lamentation, pain, displeasure, and despair born? How are they produced? Here, bhikkhus, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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. That form of his changes and alters. With the change and alteration of form, there arise in him sorrow, lamentation, pain, displeasure, and despair.
     “He regards feeling as self … perception as self … volitional formations 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 change and alteration of consciousness, there arise in him sorrow, lamentation, pain, displeasure, and despair.
     “But, bhikkhus, when one has understood the impermanence of form, its change, fading away, and cessation, and when one sees as it really is with correct wisdom thus: ‘In the past and also now all form is impermanent, suffering, and subject to change,’ then sorrow, lamentation, pain, displeasure, 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 quenched in that respect.
     “When one has understood the impermanence of feeling … of perception … of volitional formations … of consciousness, its change, fading away, and cessation, and when one sees as it really is with correct wisdom thus: ‘In the past and also now all consciousness is impermanent, suffering, and subject to change,’ then sorrow, lamentation, pain, displeasure, 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 quenched in that respect.”


                      44 (2) The Way


                      At Sāvatthī. [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, bhikkhus, the uninstructed worldling … regards form as self … feeling as self … perception as self … volitional formations as self … consciousness as self … or self as in consciousness. 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 regarding things that leads to the origination of suffering.
     “And what, bhikkhus, is the way leading to the cessation of identity? Here, bhikkhus, the instructed noble disciple … does not regard form as self … nor feeling as self … nor perception as self … nor volitional formations as self … nor consciousness as self … nor self as in consciousness. This, bhikkhus, is called the way leading to the cessation of identity. 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.”


                      45 (3) Impermanent (1)


                      At Sāvatthī. “Bhikkhus, form is impermanent. What is impermanent is suffering. [45] What is suffering is nonself. What is nonself 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, the mind becomes dispassionate and is liberated from the taints by nonclinging.
     “Feeling is impermanent…. Perception is impermanent…. Volitional formations are impermanent…. Consciousness is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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, the mind becomes dispassionate and is liberated from the taints by nonclinging.
     “If, bhikkhus, a bhikkhu’s mind has become dispassionate towards the form element, it is liberated from the taints by nonclinging. If his mind has become dispassionate towards the feeling element … towards the perception element … towards the volitional formations element … towards the consciousness element, it is liberated from the taints by nonclinging.
     “By being liberated, it is steady; by being steady, it is content; by being content, he is not agitated. Being unagitated, he personally attains Nibbāna. 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 state of being.’”


                      46 (4) Impermanent (2)


                      At Sāvatthī. “Bhikkhus, form is impermanent…. Feeling is impermanent…. Perception is impermanent…. Volitional formations are impermanent…. Consciousness is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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 no more views concerning the future. When one holds no more views concerning the future, one has no more obstinate grasping. When one has no more obstinate grasping, the mind becomes dispassionate towards form, feeling, perception, volitional formations, and consciousness, and is liberated from the taints by nonclinging.
     “By being liberated, it is steady; by being steady, it is content; by being content, one is not agitated. Being unagitated, one personally attains Nibbāna. 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 state of being.’”


                      47 (5) Ways of Regarding Things


                      At Sāvatthī. “Bhikkhus, those ascetics and brahmins who regard [anything as] self 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, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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. He regards feeling as self … perception as self … volitional formations as self … consciousness as self, or self as possessing consciousness, 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. As ‘I am’ has not vanished, there takes place a descent of the five faculties—of the eye faculty, the ear faculty, the nose faculty, the tongue faculty, the body faculty. There is, bhikkhus, the mind, there are mental phenomena, there is the element of ignorance. When the uninstructed worldling is contacted by a feeling born of ignorance-contact, ‘I am’ occurs to him; ‘I am this’ occurs to him; ‘I will be’ and ‘I will not be,’ and ‘I will consist of form’ and ‘I will be formless,’ and ‘I will be percipient’ and ‘I will be nonpercipient’ and ‘I will be neither percipient nor nonpercipient’—these occur to him. [47]
     “The five faculties remain right there, bhikkhus, but in regard to them the instructed noble disciple abandons ignorance and arouses true knowledge. With the fading away of ignorance 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 consist of form’ and ‘I will be formless,’ and ‘I will be percipient’ and ‘I will be nonpercipient’ and ‘I will be neither percipient nor nonpercipient’—these do not occur to him.”


                      48 (6) Aggregates


                      At Sāvatthī. “Bhikkhus, I will teach you the five aggregates and the five aggregates subject to clinging. Listen to that….
     “And what, bhikkhus, are the five aggregates? Whatever kind of form there is, whether past, future, or present, internal or 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 of perception there is … this is called the perception aggregate. Whatever kind of volitional formations there are … these are called the volitional formations aggregate. Whatever kind of consciousness there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: this is called the consciousness aggregate. These, bhikkhus, are called the five aggregates.
     “And what, bhikkhus, are the five aggregates subject to clinging? Whatever kind of form there is, whether past, future, or present … far or near, that is tainted, that can be clung to: this is called the form aggregate subject to clinging. Whatever kind of feeling there is … that is tainted, that can be clung to: this is called the feeling aggregate subject to clinging. Whatever kind of perception there is … that is tainted, that can be clung to: this is called the perception aggregate subject to clinging. Whatever kind of volitional formations there are … that are tainted, that can be clung to: these are called the volitional formations aggregate subject to clinging. [48] Whatever kind of consciousness there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, 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 aggregates subject to clinging.”


                      49 (7) Soṇa (1)


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then Soṇa the householder’s son approached the Blessed One…. The Blessed One then said to Soṇa the householder’s son:
     “Soṇa, when any ascetics and brahmins, on the basis of form—which is impermanent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I am equal,’ or ‘I am inferior,’ what is that due to apart from not seeing things as they really are?
     “When any ascetics and brahmins, on the basis of feeling … on the basis of perception … on the basis of volitional formations … on the basis of consciousness—which is impermanent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I am equal,’ or ‘I am inferior,’ what is that due to apart from not seeing things as they really are?
     “Soṇa, when any ascetics and brahmins do not, on the basis of form—which is impermanent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I am equal,’ [49] or ‘I am inferior,’ what is that due to apart from seeing things as they really are?
     “When any ascetics and brahmins do not, on the basis of feeling … on the basis of perception … on the basis of volitional formations … on the basis of consciousness—which is impermanent, suffering, and subject to change—regard themselves thus: ‘I am superior,’ or ‘I am equal,’ or ‘I am inferior,’ what is that due to apart from seeing things as they really are?
     “What do you think, Soṇa, is form permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Is feeling permanent or impermanent?… Is perception permanent or impermanent?… Are volitional formations permanent or impermanent?… Is consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Therefore, Soṇa, any kind of form whatsoever, whether past, future, or present, internal 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.’
     “Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … Any kind of consciousness whatsoever, whether 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.’
     “Seeing thus, Soṇa, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      50 (8) Soṇa (2)


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then Soṇa the householder’s son approached the Blessed One…. The Blessed One then said to Soṇa the householder’s son:
     “Soṇa, those ascetics or brahmins who do not understand form, its origin, its cessation, and the way leading to its cessation; who do not understand feeling … perception … volitional formations … consciousness, its origin, its cessation, and the way leading to its cessation: these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, Soṇa, those ascetics and brahmins who understand form, [51] its origin, its cessation, and the way leading to its cessation; who understand feeling … perception … volitional formations … consciousness, its origin, its cessation, and the way leading to its cessation: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      51 (9) Destruction of Delight (1)


                      At Sāvatthī. “Bhikkhus, a bhikkhu sees as impermanent form which is actually impermanent: that is his right view. Seeing rightly, he experiences revulsion. With the destruction 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 said to be well liberated.
     “A bhikkhu sees as impermanent feeling which is actually impermanent … perception which is actually impermanent … volitional formations which are actually impermanent … consciousness which is actually impermanent: that is his right view…. With the destruction of delight and lust the mind is liberated and is said to be well liberated.”


                      52 (10) Destruction of Delight (2)


                      At Sāvatthī. [52] “Bhikkhus, attend carefully to form. Recognize the impermanence of form as it really is. When a bhikkhu attends carefully to form and recognizes the impermanence of form as it really is, he experiences revulsion towards form. With the destruction 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 said to be well liberated.
     “Bhikkhus, attend carefully to feeling … to perception … to volitional formations … to consciousness…. With the destruction of delight and lust the mind is liberated and is said to be well liberated.”
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                      53 (1) Engagement
























 At Sāvatthī. “Bhikkhus, one who is engaged is unliberated; one who is 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 [engaged with feeling … engaged with perception …] engaged with volitional formations; based upon volitional formations, established upon volitional formations, with a sprinkling of delight, it might come to growth, increase, and expansion.
     “Bhikkhus, though someone might say: ‘Apart from form, apart from feeling, apart from perception, apart from volitional formations, I will make known the coming and going 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 abandoning of lust the basis is cut off: there is no support for the establishing of consciousness. If he has abandoned lust for the feeling element … for the perception element … for the volitional formations 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, nongenerative, [54] it is liberated. By being liberated, it is steady; by being steady, it is content; by being content, he is not agitated. Being unagitated, he personally attains Nibbāna. 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 state of being.’”


                      54 (2) Seeds
























 At Sāvatthī. “Bhikkhus, there are these five kinds of seeds. What five? Root-seeds, stem-seeds, joint-seeds, cutting-seeds, and germ-seeds as the fifth. If these five kinds of seeds are unbroken, unspoilt, undamaged by wind and sun, fertile, securely planted, but there is no earth or water, would these five kinds of seeds come to growth, increase, and expansion?”
     “No, venerable sir.”
     “If these five kinds of seeds are broken, spoilt, damaged by wind and sun, unfertile, not 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, fertile, 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 its nutriment should be seen as like the five kinds of seeds.
     “Consciousness, bhikkhus, while standing, might stand engaged with form; [55] 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 engaged with feeling … engaged with perception … engaged with volitional formations; based upon volitional formations, established upon volitional formations, with a sprinkling of delight, it might come to growth, increase, and expansion.
     “Bhikkhus, though someone might say: ‘Apart from form, apart from feeling, apart from perception, apart from volitional formations, I will make known the coming and going 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 abandoning of lust the basis is cut off: there is no support for the establishing of consciousness. If he has abandoned lust for the feeling element … for the perception element … for the volitional formations 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, nongenerative, it is liberated. By being liberated, it is steady; by being steady, it is content; by being content, he is not agitated. Being unagitated, he personally attains Nibbāna. 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 state of being.’”


                      55 (3) Inspired Utterance
























 At Sāvatthī. There the Blessed One uttered this inspired utterance: “‘It might not be, and it might not be for me; it will not be, [and] it will not be for me’: [56] resolving thus, a bhikkhu can cut off the lower fetters.”
     When this was said, a certain bhikkhu said to the Blessed One: “But how, venerable sir, can a bhikkhu, resolving thus: ‘It might not be, and it might not be for me; it will not be, [and] it will not be for me,’ cut off the lower fetters?”
     “Here, bhikkhu, the uninstructed worldling, who is not a seer of 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’ … impermanent feeling as ‘impermanent feeling’ … impermanent perception as ‘impermanent perception’ … impermanent volitional formations as ‘impermanent volitional formations’ … impermanent consciousness as ‘impermanent consciousness.’
     “He does not understand as it really is painful form as ‘painful form’ … painful feeling as ‘painful feeling’ … painful perception as ‘painful perception’ … painful volitional formations as ‘painful volitional formations’ … painful consciousness as ‘painful consciousness.’
     “He does not understand as it really is selfless form as ‘selfless form’ … selfless feeling as ‘selfless feeling’ … selfless perception as ‘selfless perception’ … selfless volitional formations as ‘selfless volitional formations’ … selfless consciousness as ‘selfless consciousness.’
     “He does not understand as it really is conditioned form as ‘conditioned form’ … conditioned feeling as ‘conditioned feeling’ … conditioned perception as ‘conditioned perception’ … conditioned volitional formations as ‘conditioned volitional formations’ … conditioned consciousness as ‘conditioned consciousness.’
     “He does not understand as it really is: ‘Form will be exterminated’ … ‘Feeling will be exterminated’ … ‘Perception will be exterminated’ … ‘Volitional formations will be exterminated’ … ‘Consciousness will be exterminated.’ [57]
     “The instructed noble disciple, bhikkhu, who is a seer of the noble ones … does not regard form as self … or self as in consciousness.
     “He understands as it really is impermanent form as ‘impermanent form’ … impermanent consciousness as ‘impermanent consciousness.’
     “He understands as it really is painful form as ‘painful form’ … painful consciousness as ‘painful consciousness.’
     “He understands as it really is selfless form as ‘selfless form’ … selfless consciousness as ‘selfless consciousness.’
     “He understands as it really is conditioned form as ‘conditioned form’ … conditioned consciousness as ‘conditioned consciousness.’
     “He understands as it really is: ‘Form will be exterminated’ … ‘Feeling will be exterminated’ … ‘Perception will be exterminated’ … ‘Volitional formations will be exterminated’ … ‘Consciousness will be exterminated.’
     “With the extermination of form, feeling, perception, volitional formations, and consciousness, that bhikkhu, resolving thus: ‘It might not be, and it might not be for me; it will not be, [and] it will not be for me,’ can cut off the lower fetters.”
     “Resolving thus, venerable sir, a bhikkhu can cut off the lower fetters. But how should one know, how should one see, for the immediate destruction of the taints to occur?”
     “Here, bhikkhu, the uninstructed worldling becomes frightened over an unfrightening matter. For this is frightening to the uninstructed worldling: ‘It might not be, and it might not be for me; it will not be, [and] it will not be for me.’ But the instructed noble disciple does not become frightened over an unfrightening matter. For this is not frightening to the noble disciple: ‘It might not be, and it might not be for me; it will not be, [and] it will not be for me.’ [58]
     “Consciousness, bhikkhu, while standing, might stand engaged with form … engaged with feeling … engaged with perception … engaged with volitional formations; based upon volitional formations, established upon volitional formations, with a sprinkling of delight, it might come to growth, increase, and expansion.
     “Bhikkhu, though someone might say: ‘Apart from form, apart from feeling, apart from perception, apart from volitional formations, I will make known the coming and going of consciousness, its passing away and rebirth, its growth, increase, and expansion’—that is impossible.
     “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 he has abandoned lust for the feeling element … for the perception element … for the volitional formations 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, nongenerative, it is liberated. By being liberated, it is steady; by being steady, it is content; by being content, he is not agitated. Being unagitated, he personally attains Nibbāna. 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 state of being.’
     “It is, bhikkhu, for one who knows thus, for one who sees thus, that the immediate destruction of the taints occurs.”


                      56 (4) Phases of the Clinging Aggregates
























 At Sāvatthī. “Bhikkhus, there are these five aggregates subject to clinging. What five? The form aggregate subject to clinging, [59] the feeling aggregate subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate subject 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 clinging in four phases, I did not claim to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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 cessation, and the way leading to its cessation. I directly knew feeling … perception … volitional formations … consciousness, its origin, its cessation, and the way leading to its cessation.
     “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 Eightfold Path is the way leading to the cessation of form; that is, right view … right concentration.
     “Whatever ascetics and brahmins, having thus directly known form, its origin, its cessation, and the way leading to its cessation, are practising for the purpose of revulsion towards form, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline.
     “And whatever ascetics and brahmins, having thus directly known form, its origin, its cessation, and the way leading to its cessation, through revulsion towards form, through its fading away and cessation, are liberated by nonclinging, they are well liberated. Those who are well liberated are consummate ones. As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, is feeling? [60] There are these six classes of feeling: feeling born 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 called feeling. With the arising of contact there is the arising of feeling. With the cessation 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.
     “Whatever ascetics and brahmins, having thus directly known feeling, its origin, its cessation, and the way leading to its cessation, are practising for the purpose of revulsion towards feeling, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline.
     “And whatever ascetics and brahmins, having thus directly known feeling … and the way leading to its cessation … As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, is perception? There are these six classes of perception: perception 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 arising 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 perception; that is, right view … right concentration.
     “Whatever ascetics and brahmins … As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, are volitional formations? There are these six classes of volition: volition regarding forms, volition regarding sounds, volition regarding odours, volition regarding tastes, volition regarding tactile objects, volition regarding mental phenomena. These are called volitional formations. With the arising of contact there is the arising of volitional formations. With the cessation of contact there is the cessation of volitional formations. This Noble Eightfold Path is the way leading to the cessation of volitional formations; that is, right view … right concentration.
     “Whatever ascetics and brahmins … [61] … 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, ear-consciousness, nose-consciousness, tongue-consciousness, body-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-form there is the cessation of consciousness. This Noble Eightfold Path is the way leading to the cessation of consciousness; that is, right view … right concentration.
     “Whatever ascetics and brahmins, having thus directly known consciousness, its origin, its cessation, and the way leading to its cessation, are practising for the purpose of revulsion towards consciousness, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline.
     “And whatever ascetics and brahmins, having thus directly known consciousness, its origin, its cessation, and the way leading to its cessation, through revulsion towards consciousness, through its fading away and cessation, are liberated by nonclinging, they are well liberated. Those who are well liberated are consummate ones. As to those consummate ones, there is no round for describing them.”


                      57 (5) The Seven Cases
























 At Sāvatthī. “Bhikkhus, a bhikkhu who is skilled in seven cases and a triple investigator is called, in this Dhamma and Discipline, a consummate one, one who has fully lived the holy life, the highest kind of person.
     “And how, bhikkhus, is a bhikkhu skilled in seven cases? [62] Here, bhikkhus, a bhikkhu understands form, its origin, its cessation, and the way leading to its cessation; he understands the gratification, the danger, and the escape in the case of form.
     “He understands feeling … perception … volitional formations … consciousness, its origin, its cessation, and the way leading to its cessation; he understands the gratification, 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 of form. With the cessation of nutriment there is the cessation of form. This Noble Eightfold Path is the way leading to the cessation of form; that is, right view … right concentration.
     “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 form: this is the escape from form.
     “Whatever ascetics and brahmins, having thus directly known form, its origin, its cessation, and the way leading to its cessation, having thus directly known the gratification, the danger, and [63] the escape in the case of form, are practising for the purpose of revulsion towards form, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline.
     “And whatever ascetics and brahmins, having thus directly known form, its origin, its cessation, and the way leading to its cessation, having thus directly known the gratification, the danger, and the escape in the case of form, through revulsion towards form, through its fading away and cessation, are liberated by nonclinging, they are well liberated. Those who are well liberated are consummate ones. As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, is feeling? There are these six classes of feeling: feeling born of eye-contact … (as in preceding sutta) … feeling born of mind-contact. This is called feeling. With the arising of contact there is the arising of feeling. With the cessation 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 feeling. 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 from feeling.
     “Whatever ascetics and brahmins, having thus directly known feeling, its origin, its cessation, and the way leading to its cessation, having thus directly known the gratification, the danger, and the escape in the case of feeling, are practising for the purpose of revulsion towards feeling, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline.
     “And whatever ascetics and brahmins, having thus directly known feeling … and the escape in the case of feeling … As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, is perception? There are these six classes of perception: perception of forms … perception of mental phenomena. This is called perception. With the arising 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 perception; that is, right view … right concentration.
     “The pleasure and joy that arise in dependence on perception: this is the gratification in perception. That perception is impermanent, suffering, and subject to change: this is the danger in perception. The removal and abandonment of desire and lust for perception: this is the escape from perception.
     “Whatever ascetics and brahmins … As to those consummate ones, there is no round for describing them.
     “And what, bhikkhus, are volitional formations? There are these six classes of volition: volition regarding forms … volition regarding mental phenomena. This is called volitional formations. With the arising of contact there is the arising of volitional formations. With the cessation of contact there is the cessation of volitional formations. [64] This Noble Eightfold Path is the way leading to the cessation of volitional formations; that is, right view … right concentration.
     “The pleasure and joy that arise in dependence on volitional formations: this is the gratification in volitional formations. That volitional formations are impermanent, suffering, and subject to change: this is the danger in volitional formations. The removal and abandonment of desire and lust for volitional formations: this is the escape from volitional formations.
     “Whatever ascetics 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-form there is the cessation of consciousness. This Noble Eightfold Path is the way leading to the cessation of consciousness; that is, right view … right concentration.
     “The pleasure and joy that arise in dependence on consciousness: this 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.
     “Whatever ascetics and brahmins, having thus directly known consciousness, its origin, its cessation, and the way leading to its cessation, having thus directly known the gratification, the danger, and the escape in the case of consciousness, are practising for the purpose of revulsion towards consciousness, for its fading away and cessation, they are practising well. Those who are practising well have gained a foothold in this Dhamma and Discipline. [65]
     “And whatever ascetics and brahmins, having thus directly known consciousness, its origin, its cessation, and the way leading to its cessation, having thus directly known the gratification, the danger, and the escape in the case of consciousness, through revulsion towards consciousness, through its fading away and cessation, are liberated by nonclinging, they are well liberated. Those who are well liberated are consummate ones. As to those consummate 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 investigates by way of the elements, by way of the sense bases, and by way of dependent origination. It is in such a way that a bhikkhu is a triple investigator.
     “Bhikkhus, a bhikkhu who is skilled in these seven cases and a triple investigator is called, in this Dhamma and Discipline, a consummate one, one who has fully lived the holy life, the highest kind of person.”


                      58 (6) The Perfectly Enlightened One
























 At Sāvatthī. “Bhikkhus, the Tathāgata, the Arahant, the Perfectly Enlightened One, liberated by nonclinging through revulsion towards form, through its fading away and cessation, is called a Perfectly Enlightened One. A bhikkhu liberated by wisdom, liberated by nonclinging through revulsion towards form, through its fading away and cessation, is called one liberated by wisdom.
     “The Tathāgata, the Arahant, the Perfectly Enlightened One, liberated by nonclinging through revulsion towards feeling … perception … volitional formations … consciousness, through its fading away [66] and cessation, is called a Perfectly Enlightened One. A bhikkhu liberated by wisdom, liberated by nonclinging through revulsion towards feeling … perception … volitional formations … consciousness, 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 difference between the Tathāgata, the Arahant, the Perfectly Enlightened One, and a bhikkhu liberated by wisdom?”
     “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 remember it.”
     “Then listen and attend closely, bhikkhus, I will speak.”
     “Yes, venerable sir,” the bhikkhus replied. The Blessed One said this:
     “The Tathāgata, bhikkhus, the Arahant, the Perfectly Enlightened 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 disciples now dwell following that path and become possessed of it afterwards.
     “This, bhikkhus, is the distinction, the disparity, the difference between the Tathāgata, the Arahant, the Perfectly Enlightened One, and a bhikkhu liberated by wisdom.”


                      59 (7) The Characteristic of Nonself
























 Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇasī in the Deer Park at Isipatana. There the Blessed One addressed the bhikkhus of the group of five thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, form is nonself. For if, bhikkhus, form were self, this form would not lead to affliction, and it would be possible to have it of form: ‘Let my form be thus; let my form not be thus.’ But because form is nonself, form leads to affliction, and it is not possible to have it of form: ‘Let my form be thus; let my form not be thus.’
     “Feeling is nonself…. [67] … Perception is nonself…. Volitional formations are nonself…. Consciousness is nonself. For if, bhikkhus, consciousness were self, this consciousness would not lead to affliction, and it would be possible to have it of consciousness: ‘Let my consciousness be thus; let my consciousness not be thus.’ But because consciousness is nonself, consciousness leads to affliction, and it is not possible to have it of consciousness: ‘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, 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.”
     “Is feeling permanent or impermanent?… Is perception permanent or impermanent?… Are volitional formations permanent or impermanent?… Is consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness?” – [68] “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.”
     “Therefore, bhikkhus, any kind of form whatsoever, whether past, future, or present, internal 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.’
     “Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, 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.’
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
     That is what the Blessed One said. Elated, those bhikkhus delighted in the Blessed One’s statement. And while this discourse was being spoken, the minds of the bhikkhus of the group of five were liberated from the taints by nonclinging.


                      60 (8) Mahāli
























 Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then Mahāli the Licchavi approached the Blessed One [69] … and said to him:
     “Venerable sir, Pūraṇa Kassapa speaks thus: ‘There is no cause or condition for the defilement of beings; beings are defiled without cause or condition. There is no cause or condition for the purification of beings; beings are purified without cause or condition.’ What does the Blessed One say about this?”
     “There is, Mahāli, a cause and condition for the defilement of beings; beings are defiled 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? How is it that beings are defiled with cause and condition?”
     “If, Mahāli, this form were exclusively suffering, immersed in suffering, steeped in suffering, and if it were not [also] steeped in pleasure, beings would not become enamoured 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. By being enamoured with it, they are captivated by it, and by being captivated by it they are defiled. This, Mahāli, is a cause and condition for the defilement of beings; it is thus that beings are defiled with cause and condition.
     “If, Mahāli, this feeling were exclusively suffering … If this perception … these volitional formations … [70] … this consciousness were exclusively suffering … beings would not become enamoured with it. But because consciousness is pleasurable … beings become enamoured with it. By being enamoured with it, they are captivated by it, and by being captivated by it they are defiled. This too, Mahāli, is a cause and condition for the defilement 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? How is it that beings are purified with cause and condition?”
      “If, Mahāli, this form were exclusively pleasurable, immersed in pleasure, steeped in pleasure, and if it were not [also] steeped in suffering, beings would not experience revulsion towards it. But because form is suffering, immersed in suffering, steeped in suffering, and is not steeped [only] in pleasure, beings experience revulsion towards it. Experiencing revulsion, they become dispassionate, and through dispassion they are purified. This, Mahāli, is a cause and condition for the purification of beings; it is thus that beings are purified with cause and condition.
     “If, Mahāli, this feeling were exclusively pleasurable … If this perception … these volitional formations … this consciousness were exclusively pleasurable … beings would not experience revulsion towards it. But because consciousness is suffering … beings experience revulsion towards it. Experiencing revulsion, they become dispassionate, and through dispassion they are purified. [71] This too, Mahāli, is a cause and condition for the purification of beings; it is thus that beings are purified with cause and condition.”


                      61 (9) Burning
























 At Sāvatthī. “Bhikkhus, form is burning, feeling is burning, perception is burning, volitional formations are burning, consciousness is burning. Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      62 (10) Pathways of Language
























 At Sāvatthī. “Bhikkhus, there are these three pathways of language, pathways of designation, pathways of description, that are unmixed, that were never mixed, that are not being mixed, that will not be mixed, that are not rejected by wise ascetics and brahmins. What three?
     “Whatever form, bhikkhus, has passed, ceased, changed: the term, label, and description ‘was’ applies to it, not the term ‘is’ or the term ‘will be.’
     “Whatever feeling … Whatever perception … Whatever volitional formations … [72] Whatever consciousness has passed, ceased, changed: the term, label, and description ‘was’ applies to it, not the term ‘is’ or the term ‘will be.’
     “Whatever form, bhikkhus, has not been born, has not become manifest: the term, label, and description ‘will be’ applies to it, not the term ‘is’ or the term ‘was.’
     “Whatever feeling … Whatever perception … Whatever volitional formations … Whatever consciousness has not been born, has not become manifest: the term, label, and description ‘will be’ applies to it, not the term ‘is’ or the term ‘was.’
     “Whatever form, bhikkhus, has been born, has become manifest: the term, label, and description ‘is’ applies to it, not the term ‘was’ or the term ‘will be.’
     “Whatever feeling … Whatever perception … Whatever volitional formations … Whatever consciousness has been born, has become manifest: the term, label, and description ‘is’ applies to it, not the term ‘was’ or the term ‘will be.’
     “These, bhikkhus, are the three pathways of language, pathways of designation, pathways 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 ascetics and brahmins.
     “Bhikkhus, even Vassa and Bañña of Ukkalā, proponents of noncausality, of the inefficacy of action, and of nihilism, did not think that these three pathways of language, pathways of designation, pathways of description should be criticized or scorned. For what reason? Because they fear blame, attack, and condemnation.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      II. Arahants


                      63 (1) In Clinging
























 Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s Park. 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 Blessed One would teach me the Dhamma in brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”
     “Bhikkhu, in clinging one is bound by Māra; by not clinging one is freed from the Evil One.” [74]
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by me in brief?”
     “In clinging to form, venerable sir, one is bound by Māra; by not clinging to it one is freed from the Evil One. In clinging to feeling … to perception … to volitional formations … to consciousness one is bound by Māra; 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 was stated by me in brief. In clinging to form, bhikkhu, one is bound by Māra … (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 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, that bhikkhu, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 holy life has 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.


                      64 (2) In Conceiving
























 At Sāvatthī. Then a certain bhikkhu approached the Blessed One … and said to him: [75]
     “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in brief….”
     “Bhikkhu, in conceiving one is bound by Māra; by not conceiving one is freed from the Evil One.”
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by me in brief?”
     “In conceiving form, venerable sir, one is bound by Māra; by not conceiving it one is freed from the Evil One. In conceiving feeling … perception … volitional formations … consciousness one is bound by Māra; by not conceiving 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 was stated by me in brief. In conceiving form, bhikkhu, one is bound by Māra … (as above 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
























 At Sāvatthī. Then a certain bhikkhu approached the Blessed One … and said to him:
     “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in brief….”
     “Bhikkhu, in seeking delight one is bound by Māra; by not seeking delight one is freed from the Evil One.”
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by me in brief?”
     “In seeking delight in form, venerable sir, one is bound by Māra; by not seeking delight in it one is freed from the Evil One. In seeking delight in feeling … in perception … in volitional formations … in consciousness one is bound by Māra; by not seeking delight 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.”
     “Good, good, bhikkhu! It is good that you understand in detail the meaning of what was stated by me in brief. In seeking delight in form, bhikkhu, one is bound by Māra … (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.


                      66 (4) Impermanent
























 At Sāvatthī. Then a certain bhikkhu approached the Blessed One … and said to him:
     “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in brief….”
     “Bhikkhu, you should abandon desire for whatever is impermanent.”
     “Understood, Blessed One! Understood, Fortunate One!”
     “In what way, bhikkhu, do you understand in detail the meaning of what was stated by me in brief?”
     “Form, venerable sir, is impermanent; I should abandon desire for it. Feeling is impermanent … Perception is impermanent … Volitional formations are impermanent … Consciousness 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 was stated by me in brief. Form is impermanent … Consciousness is impermanent; you should 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.


                      67 (5) Suffering
























 (Opening as in preceding sutta:)
     … “Bhikkhu, you should abandon desire for whatever is suffering.”…


                      68 (6) Nonself
























 … “Bhikkhu, you should abandon desire for whatever is nonself.”… [78]


                      69 (7) What Does Not Belong to Self
























 … “Bhikkhu, you should abandon desire for whatever does not belong to self.”… [79]


                      70 (8) Whatever Appears Tantalizing
























 … “Bhikkhu, you should abandon desire for whatever appears tantalizing.”…


                      71 (9) Rādha
























 At Sāvatthī. Then the Venerable Rādha approached the Blessed One, [80] 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 body 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, Rādha, whether past, future, or present, internal or external, 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 formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near—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, Rādha, then in regard to this body with consciousness and in regard to all external signs, I-making, mine-making, and the underlying tendency to conceit no longer occur within.”
     Then the Venerable Rādha … became one of the arahants.


                      72 (10) Surādha
























 At Sāvatthī. Then the Venerable Surādha approached the Blessed One … and said to him:
     “Venerable sir, how should one know, how should one see so that, in regard to this body with consciousness and in regard to all external signs, the mind is rid of I-making, mine-making, and conceit, has transcended discrimination, and is peaceful and well liberated?”
     “Any kind of form whatsoever, Surādha, 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 am not, this is not my self,’ one is liberated by nonclinging.
     “Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … [81] Any kind of consciousness whatsoever, whether 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 nonclinging.
     “When one knows and sees thus, Surādha, then in regard to this body with consciousness and in regard to all external signs, the mind is rid of I-making, mine-making, and conceit, has transcended discrimination, and is peaceful and well liberated.”
     Then the Venerable Surādha … became one of the arahants.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      III. Being Devoured


                      73 (1) Gratification
























 At Sāvatthī. “Bhikkhus, the uninstructed worldling does not understand as it really is the gratification, the danger, and the escape in the case of form, feeling, perception, volitional formations, and consciousness.
     “But, bhikkhus, the instructed noble disciple [82] understands as it really is the gratification, the danger, and the escape in the case of form, feeling, perception, volitional formations, and consciousness.”


                      74 (2) Origin (1)
























 At Sāvatthī. “Bhikkhus, 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, feeling, perception, volitional formations, and 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, feeling, perception, volitional formations, and consciousness.”


                      75 (3) Origin (2)
























 At Sāvatthī. “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, feeling, perception, volitional formations, and consciousness.”


                      76 (4) Arahants (1)
























 At Sāvatthī. “Bhikkhus, form is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself [83] 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 impermanent…. Perception is impermanent…. Volitional formations are impermanent…. Consciousness is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’
     “To whatever extent, bhikkhus, there are abodes of beings, even up to the pinnacle of existence, these are the foremost in the world, these are the best, that is, the arahants.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “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.


                      “They have reached the unstirred state,
  Limpid are their minds;
  They are unsullied in the world—
  The holy ones, without taints.


                      “Having fully understood the five aggregates,
  Ranging in the seven good qualities,
  Those praiseworthy superior men
  Are the Buddha’s bosom sons.


                      “Endowed with the seven gems,
  Trained in the threefold training,
  Those great heroes wander about
  With fear and trembling abandoned.


                      “Endowed with the ten factors,
  Those great nāgas, concentrated,
  Are the best beings in the world:
  No craving can be found in them.


                      “The adepts’ knowledge has arisen in them:
  ‘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,
  They are released from renewed existence.
  Having reached the stage of the tamed,
  They are the victors in the world.


                      “Above, across, and below,
  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)
























 (This sutta is identical with the preceding one except that the verses are omitted.)


                      78 (6) The Lion
























 At Sāvatthī. “Bhikkhus, in the evening the lion, the king of beasts, comes out from his lair. Having come out, he stretches himself, surveys the four quarters all around, 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 their holes; those who live in the water enter the water; those who live in the woods enter the woods; and the birds fly up into the air. Even those royal bull elephants, bound by strong thongs in the villages, towns, and capital cities, burst and break their bonds asunder; frightened, they urinate and defecate and flee here and there. So powerful, bhikkhus, is the lion, the king of beasts, among the animals, so majestic and mighty.
     “So too, bhikkhus, when the Tathāgata arises in the world, an arahant, perfectly enlightened, accomplished in true knowledge and conduct, fortunate, knower of the world, unsurpassed leader of persons to be tamed, teacher of devas and humans, the Enlightened One, the Blessed One, he teaches the Dhamma thus: ‘Such is form, such its origin, such its passing away; such is feeling … such is perception … such are volitional formations … such is consciousness, such its origin, such its passing away.’
     “Then, bhikkhus, when those devas who are long-lived, beautiful, abounding in happiness, dwelling for a long time in lofty palaces, hear the Tathāgata’s teaching of the Dhamma, they are for the most part filled with fear, a sense of urgency, and terror, [saying]: ‘It seems, 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 noneternal, though we thought ourselves eternal. It seems, sir, that we are impermanent, unstable, noneternal, included within identity.’ So powerful, bhikkhus, is the Tathāgata over this world together with its devas, so majestic and mighty.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this: [86]


                      “When the Buddha, through direct knowledge,
  Sets in motion the Wheel of Dhamma,
  The peerless Teacher in this world
  With its devas [makes this known]:


                      “The cessation of identity
  And the origin of identity,
  Also the Noble Eightfold Path
  That leads to suffering’s appeasement.


                      “Then those devas with long life spans,
  Beautiful, ablaze with glory,
  Are struck with fear, filled with terror,
  Like beasts who hear the lion’s roar.


                      “‘We’ve not transcended identity;
  It seems, sir, we’re impermanent,’
  [So they say] having heard the utterance
  Of the Arahant, the released Stable One.”


                      79 (7) Being Devoured
























 At Sāvatthī. “Bhikkhus, those ascetics and brahmins who recollect their manifold past abodes all recollect the five aggregates subject to clinging or a certain one among them. What five?
     “When recollecting thus, bhikkhus: ‘I had such form in the past,’ it is just form that one recollects. When recollecting: ‘I had such a feeling in the past,’ it is just feeling that one recollects. When recollecting: ‘I had such a perception in the past,’ it is just perception that one recollects. When recollecting: ‘I had such volitional formations in the past,’ it is just volitional formations that one recollects. When recollecting: ‘I had such consciousness in the past,’ it is just consciousness that one recollects.
     “And why, bhikkhus, do you call it form? ‘It is deformed,’ bhikkhus, therefore it is called form. Deformed by what? Deformed by cold, deformed by heat, deformed by hunger, deformed by thirst, deformed by contact with flies, mosquitoes, wind, sun, and serpents. ‘It is deformed,’ bhikkhus, therefore it is called form.
     “And why, bhikkhus, do you call it feeling? ‘It feels,’ bhikkhus, therefore it is called feeling. And what does it feel? It feels pleasure, it feels pain, [87] it feels neither-pain-nor-pleasure. ‘It feels,’ bhikkhus, therefore it is called feeling.
     “And why, bhikkhus, do you call it perception? ‘It perceives,’ bhikkhus, therefore it is called perception. And what does it perceive? It perceives blue, it perceives yellow, it perceives red, it perceives white. ‘It perceives,’ bhikkhus, therefore it is called perception.
     “And why, bhikkhus, do you call them volitional formations? ‘They construct the conditioned,’ bhikkhus, therefore they are called volitional formations. And what is the conditioned that they construct? They construct conditioned form as form; they construct conditioned feeling as feeling; they construct conditioned perception as perception; they construct conditioned volitional formations as volitional formations; they construct conditioned consciousness as consciousness. ‘They construct the conditioned,’ bhikkhus, therefore they are called volitional formations.
     “And why, bhikkhus, do you call it consciousness? ‘It cognizes,’ bhikkhus, therefore it is called consciousness. And what does it cognize? It cognizes sour, it cognizes bitter, it cognizes pungent, it cognizes sweet, it cognizes sharp, it cognizes mild, it cognizes salty, it cognizes bland. ‘It cognizes,’ bhikkhus, therefore it is called consciousness.
     “Therein, bhikkhus, the instructed noble disciple reflects thus: ‘I am now being devoured by form. 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 future 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 delight in future form, and he is practising for revulsion towards present form, for its fading away and cessation.
     “[He reflects thus:] ‘I am now being devoured by feeling.’ … [88] … ‘I am now being devoured by perception.’ … ‘I am now being devoured by volitional formations.’ … ‘I am now being devoured by consciousness. In the past too I was devoured by consciousness in the very same way that I am now being devoured by present consciousness. If I were to seek delight in future consciousness, then in the future too I shall be devoured by consciousness in the very same way that I am now being devoured by present consciousness.’ Having reflected thus, he becomes indifferent towards past consciousness, he does not seek delight in future consciousness, and he is practising for revulsion towards present consciousness, for its fading away and cessation.
     “What do you think, bhikkhus, is form permanent or impermanent?… Is feeling … perception … volitional formations … [89] consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Therefore, bhikkhus, any kind of form whatsoever … Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, 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.’
     “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 does not kindle.
     “And what is it that he dismantles and does not build up? He dismantles form and does not build it up. He dismantles feeling … perception … volitional formations … consciousness and does not build it up.
     “And what is it that he abandons and does not cling to? He abandons form and does not cling to it. He abandons feeling … perception … volitional formations … consciousness and does not cling to it.
     “And what is it that he scatters and does not amass? He scatters form and does not amass it. He scatters feeling … perception … volitional formations … consciousness and does not amass it. [90]
     “And what is it that he extinguishes and does not kindle? He extinguishes form and does not kindle it. He extinguishes feeling … perception … volitional formations … consciousness and does not kindle it.
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’
     “This is called, bhikkhus, a noble disciple who neither builds up nor dismantles, but who abides having dismantled; who neither abandons nor clings, but who abides having abandoned; who neither scatters nor amasses, but who abides having scattered; who neither extinguishes nor kindles, but who abides having extinguished.
     “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. He neither builds up nor dismantles feeling … perception … volitional formations … consciousness, 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 abandons nor clings to feeling … perception … volitional formations … consciousness, but abides having abandoned it.
     “And what is it that he neither scatters nor amasses, but abides having scattered? He neither scatters nor amasses form, but abides having scattered it. He neither scatters nor amasses feeling … perception … volitional formations … consciousness, but abides having scattered it.
     “And what is it that he neither extinguishes nor kindles, but abides having extinguished? He neither extinguishes nor kindles form, but abides having extinguished it. He neither extinguishes nor kindles feeling … perception … volitional formations … consciousness, but abides having extinguished it.
     “When, bhikkhus, a bhikkhu is thus liberated in mind, the devas together with Indra, Brahmā, and Pajāpati 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
  Dependent upon what you meditate.’”


                      80 (8) 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, dressed 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, he sat down at the foot of a beluva sapling for the day’s abiding.
     Then, while the Blessed One was alone in seclusion, a reflection arose in his mind thus: “The Saṅgha of bhikkhus has been dismissed by me. There are bhikkhus here who 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 when a young calf does not see its mother there may take place in it some alteration or change, so too there are bhikkhus here who 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 when young seedlings do not get water there may take place in them some alteration or change, so too there are bhikkhus here who 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. Let me assist the Saṅgha of bhikkhus now just as I have assisted it in the past.”
     Then Brahmā Sahampati, 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, disappeared from the brahmā world and reappeared before the Blessed One. [92] He arranged his upper robe over one shoulder, raised his joined hands in reverential salutation towards the Blessed One, and said to him: “So it is, Blessed One! So it is, Fortunate One! The Saṅgha of bhikkhus has been dismissed by the Blessed One. There are bhikkhus here who are newly ordained … (as above, including the similes) … If they do not see the Blessed One there may take place in them some alteration or change. Venerable sir, let the Blessed One take delight in the Saṅgha of bhikkhus! Let the Blessed One welcome the Saṅgha of bhikkhus! Let the Blessed One assist the Saṅgha of bhikkhus now just as he has assisted it in the past.”
     The Blessed One consented by silence. Then Brahmā Sahampati, having understood the 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’s Park. He sat down in the appointed seat and performed such a feat of spiritual power that the bhikkhus would come to him, alone and in pairs, in a timid manner. Then those bhikkhus approached the Blessed One, alone and in pairs, in a timid manner. [93] Having approached, they paid homage to the Blessed One and sat down to one side. The Blessed One then said to them:
     “Bhikkhus, this is the lowest form of livelihood, that is, gathering alms. In the world this is a term of abuse: ‘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 because 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, aging, and death; in sorrow, lamentation, pain, displeasure, and despair. I am immersed in suffering, oppressed by suffering. Perhaps an ending of this entire mass of suffering might be discerned!’
     “It is in such a way, bhikkhus, that this clansman has gone forth. Yet he is covetous, inflamed by lust for sensual pleasures, with a mind full of ill will, with intentions corrupted by hate, muddle-minded, lacking clear comprehension, unconcentrated, scatter-brained, loose in his sense faculties. Just as a brand from a funeral pyre, burning at both 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 asceticism.
     “There are, bhikkhus, these three kinds of unwholesome thoughts: sensual thought, thought of ill will, thought of harming. And where, bhikkhus, do these three unwholesome thoughts cease without remainder? For one who dwells with a mind well established in the four establishments of mindfulness, or for one who develops the signless concentration. This is reason enough, bhikkhus, to develop the signless concentration. When the signless concentration is developed and cultivated, bhikkhus, it is of great fruit and benefit.
     “There are, bhikkhus, these two views: the view of existence and the view of extermination. [94] Therein, bhikkhus, the instructed noble disciple reflects thus: ‘Is there anything in the world that I could cling to without being blameworthy?’ He understand thus: ‘There is nothing in the world that I could cling to without being blameworthy. For if I should cling, it is only form that I would be clinging to, only feeling … only perception … only volitional formations … only consciousness that I would be clinging to. With that clinging of mine as condition, there would be existence; with existence as condition, birth; with birth as condition, aging-and-death, sorrow, lamentation, pain, displeasure, and despair would come to be. Such would be the origin of this whole mass of suffering.’
     “What do you think, bhikkhus, is form permanent or impermanent?… Is feeling … perception … volitional formations … consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”
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 On one occasion the Blessed One was dwelling at Kosambī in Ghosita’s Park.
     Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Kosambī for alms. When he had walked for alms in Kosambī and had returned from the alms 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 Saṅgha, he set out on tour alone, without a companion.
     Then, not long after the Blessed One had departed, a certain bhikkhu approached the Venerable Ānanda and told him: “Friend Ānanda, the Blessed One has set his lodging in order himself, taken his bowl and robe, and without informing his personal attendants, without taking leave of the Bhikkhu Saṅgha, he has set out on tour alone, without a companion.”
     “Friend, whenever the Blessed One sets out like that he wishes to dwell alone. On such an occasion the Blessed One should not be followed by anyone.”
     Then the Blessed One, wandering by stages, arrived at Pārileyyaka. There at Pārileyyaka the Blessed One dwelt at the foot of an auspicious sal tree.
     Then a number of bhikkhus approached the Venerable Ānanda and exchanged greetings with him. When they had concluded their greetings and cordial talk, they sat down to one side and said to the Venerable Ānanda: “Friend Ānanda, it has been a long time since we heard a Dhamma talk in the presence of the Blessed One. We should like to hear such a talk, friend Ānanda.”
     Then the Venerable Ānanda together with those bhikkhus approached the Blessed One at Pārileyyaka, at the foot of the auspicious sal tree. Having approached, they paid homage to the Blessed One and sat down to one side. The Blessed One then instructed, exhorted, inspired, and gladdened those bhikkhus with a Dhamma talk. [96] Now on that occasion a reflection arose in the mind of a certain bhikkhu thus: “How should one know, how 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 mind, addressed the bhikkhus thus:
     “Bhikkhus, this Dhamma has been taught by me discriminately. The four establishments of mindfulness have been taught by me discriminately. The four right strivings … The four bases for spiritual power … The five spiritual faculties … The five powers … The seven factors of enlightenment … The Noble Eightfold Path has been taught by me discriminately. Bhikkhus, in regard to the Dhamma that has been thus taught by me discriminately, a reflection arose in the mind of a certain bhikkhu thus: ‘How should one know, how should one see, for the immediate destruction of the taints to occur?’
     “And how, bhikkhus, should one know, how should one see, for the immediate destruction of the taints to occur? Here, bhikkhus, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior persons and is unskilled and undisciplined in their Dhamma, regards form as self. That regarding, bhikkhus, is a formation. That formation—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 formation is born.
     “Thus, bhikkhus, that formation is impermanent, conditioned, dependently arisen; that craving is impermanent, conditioned, dependently arisen; that feeling is impermanent, conditioned, dependently arisen; that contact is impermanent, conditioned, dependently arisen; that ignorance is impermanent, conditioned, dependently arisen. [97] When one knows and sees thus, bhikkhus, the immediate destruction of the taints occurs.
     “He may not regard form as self, but he regards self as possessing form. That regarding is a formation … (all as above) … When one knows and sees thus, bhikkhus, the immediate 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 formation….
     “He may not regard form as self or self as possessing form or form as in self, but he regards self as in form. That regarding is a formation…. [98]
     “He may not regard form as self … or self as in form, but he regards feeling as self … perception as self … volitional formations as self … consciousness as self … self as in consciousness. That regarding is a formation…. When one knows and sees thus, bhikkhus, the immediate destruction of the taints occurs.
     “He may not regard form as self … [99] … or self as in consciousness, but he holds such a view as this: ‘That which is the self is the world; having passed away, that I shall be—permanent, stable, eternal, not subject to change.’ That eternalist view is a formation…. When one knows and sees thus, bhikkhus, the immediate destruction of the taints occurs.
     “He may not regard form as self … or hold such an [eternalist] view, but he holds such 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.’ That annihilationist view is a formation….
     “He may not regard form as self … or hold such an [annihilationist] view, but he is perplexed, doubtful, indecisive in regard to the true Dhamma. That perplexity, doubtfulness, indecisiveness in regard to the true Dhamma is a formation. That formation—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 formation is born.
     “So that formation, bhikkhus, is impermanent, conditioned, dependently arisen; that craving is impermanent, conditioned, dependently arisen; that feeling is impermanent, conditioned, dependently arisen; that contact is impermanent, conditioned, dependently arisen; that ignorance is impermanent, conditioned, dependently arisen. When one knows and sees thus, bhikkhus, the immediate destruction of the taints occurs.” [100]


                      82 (10) The Full-Moon Night
























 On one occasion the Blessed One was dwelling at Sāvatthī in the Eastern Park, in the Mansion of Migāra’s Mother, together with a great Saṅgha of bhikkhus. Now on that occasion—the Uposatha day of the fifteenth, a full-moon night—the Blessed One was sitting out in the open surrounded by the Saṅgha of bhikkhus.
     Then a certain bhikkhu rose from his seat, arranged his upper robe over one shoulder, raised his joined hands in reverential salutation towards the Blessed One, and said to him: “Venerable sir, I would ask the Blessed One about a certain point, if the Blessed One would grant me the favour of answering my question.”
     “Well then, bhikkhu, sit down in your own seat and ask whatever you wish.”
     “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 aggregate subject to clinging, the feeling aggregate subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate subject to clinging, the consciousness aggregate subject to clinging?”
     “Those are the five aggregates subject to clinging, bhikkhu: that is, the form aggregate subject to clinging, the feeling aggregate subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate 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:
     “But, venerable sir, in what are these five aggregates subject to clinging rooted?”
     “These five aggregates subject to clinging, bhikkhu, are rooted in desire.”
     “Venerable sir, is that clinging the same as these five aggregates subject to clinging, or 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. But rather, the desire and lust for them, that is the clinging there.”
     Saying, “Good, venerable sir,” that bhikkhu … asked the Blessed One a further question:
     “But, venerable sir, can there be diversity in the desire and lust for the five aggregates subject to clinging?”
     “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 such perception in the future! May I have such volitional formations in the future! May I have such consciousness in the future!’ Thus, bhikkhu, there can be diversity in the desire and lust for the five aggregates subject to clinging.”
     Saying, “Good, venerable sir,” that bhikkhu … asked the Blessed One a further question:
     “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 external, gross or subtle, inferior or superior, far or near: this is called the form aggregate. Whatever kind of feeling there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: this is called the feeling aggregate. Whatever kind of perception there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: this is called the perception aggregate. Whatever kind of volitional formations there are, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: this is called the volitional formations aggregate. Whatever kind of consciousness there is, whether past, future, or present, internal or external, gross 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 question:
     “What is the cause and condition, venerable sir, for the manifestation of the form aggregate? What is the cause and condition for the manifestation of the feeling aggregate?… for the manifestation of the perception aggregate?… for the manifestation of the volitional formations aggregate?… for the manifestation of the consciousness aggregate?”
     “The four great elements, bhikkhu, are the cause and condition for the manifestation of the form aggregate. Contact is the cause and condition for the manifestation of the feeling aggregate. Contact is the cause and condition for the manifestation of the perception aggregate. [102] Contact is the cause and condition for the manifestation of the volitional formations 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 is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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. He regards feeling as self … perception as self … volitional formations as self … consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness. That is how identity view comes to be.”
     “But, venerable sir, how does identity view not come to be?”
     “Here, bhikkhu, the instructed noble disciple, who is a seer of the noble ones and is skilled and disciplined in their Dhamma, who is a seer of 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 self, or self as in form. He does not regard feeling as self … perception as self … volitional formations as self … consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness. That is how identity view does not come to be.”
     “What, venerable sir, is the gratification, the danger, and the escape in the case of form? What is the gratification, the danger, and the escape in the case of feeling?… in the case of perception?… in the case of volitional formations?… in the case of consciousness?”
     “The pleasure and joy, bhikkhu, 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 form: this is the escape from form. The pleasure and joy that arise in dependence on feeling … [103] in dependence on perception … in dependence on volitional formations … in dependence on consciousness: this 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.”
     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 body 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, bhikkhu, whether past, future, or present, internal or external, 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 formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near—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 consciousness and in regard to all external signs, I-making, mine-making, and the underlying tendency 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 nonself, feeling is nonself, perception is nonself, volitional formations are nonself, consciousness is nonself. What self, then, will deeds done by what is nonself affect?”
     Then the Blessed One, knowing with his own mind the reflection in the mind of that bhikkhu, addressed the bhikkhus thus: “It is possible, bhikkhus, that some senseless man here, obtuse and ignorant, with his mind dominated by craving, might think that he can outstrip the Teacher’s Teaching thus: ‘So it seems that form is nonself … consciousness is nonself. [104] What self, then, will deeds done by what is nonself affect?’ Now, bhikkhus, you have been trained by me through interrogation here and there in regard to diverse teachings.
     “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 formations permanent or impermanent?… Is consciousness permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      These are the ten questions
 The bhikkhu came to ask:
 Two about the aggregates,
 Whether the same, can there be,
 Designation and the cause,
 Two about identity,
 [One each on] gratification
 And [this body] with consciousness.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      IV. The Elders


                      83 (1) Ānanda

























 At Sāvatthī. There the Venerable Ānanda addressed the bhikkhus thus: “Friends, bhikkhus!”
     “Friend!” those bhikkhus replied. The Venerable Ānanda said this:
     “Friends, the Venerable Puṇṇa Mantāniputta was very helpful to us when we were newly ordained. He exhorted us with the following exhortation:


                          “It is by clinging, Ānanda, that [the notion] ‘I am’ occurs, not without clinging. And by clinging to what does ‘I am’ occur, not without clinging? It is by clinging to form that ‘I am’ occurs, not without clinging. It is by clinging to feeling … to perception … to volitional formations … to consciousness that ‘I am’ occurs, not without clinging.
     “Suppose, friend Ānanda, a young woman—or a man—youthful and fond of ornaments, would examine her own facial image in a mirror or in a bowl filled with pure, clear, clean water: she would look at it with clinging, not without clinging. So too, it is by clinging to form that ‘I am’ occurs, not without clinging. It is by clinging to feeling … to perception … to volitional formations … to consciousness that ‘I am’ occurs, not without clinging.
     “What do you think, friend Ānanda, is form permanent or impermanent?”… (as in preceding sutta) … “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                          “Friends, the Venerable Puṇṇa Mantāniputta [106] was very helpful to us when we were newly ordained. He exhorted us with that exhortation. And when I heard his Dhamma teaching I made the breakthrough to the Dhamma.”
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 At Sāvatthī. Now on that occasion the Venerable Tissa, the Blessed One’s paternal cousin, informed a number of bhikkhus: “Friends, my body seems as if it has been drugged, I have become disoriented, the teachings are no longer clear to me. Sloth and torpor persist 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 down 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 him.”
     “Yes, venerable sir,” that bhikkhu replied, and he went to the Venerable Tissa and told 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, Tissa, [107] that you informed a number of bhikkhus thus: ‘Friends, my body seems as if it 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 form, do sorrow, lamentation, pain, displeasure, and despair arise within?”
     “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 formations … for consciousness, not devoid of desire, [108] affection, thirst, passion, and craving for it, then with the change and alteration of that consciousness, do sorrow, lamentation, pain, displeasure, and despair arise within?”
     “Yes, venerable sir.”
     “Good, good, Tissa! So it is, Tissa, with one who is not devoid of lust for consciousness. If one is devoid of lust for form, devoid of desire, affection, thirst, passion, and craving for it, then with the change and alteration of that form, do sorrow, lamentation, pain, displeasure, and despair arise within?”
     “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 formations … for consciousness, devoid of desire, affection, thirst, passion, and craving for it, then with the change and alteration of that consciousness, do sorrow, lamentation, pain, displeasure, and despair arise within?”
     “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, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’
     “Suppose, Tissa, there were two men: one unskilled in the path, the other skilled in the 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 vast marshy swamp. Go a little further and you will see a steep precipice. Go a little further 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 meaning: ‘The man unskilled in the path’: this is a designation for the worldling. ‘The man skilled in the path’: this is a designation for the Tathāgata, the Arahant, the Perfectly Enlightened One. ‘The forked road’: this is a designation for doubt. [109] ‘The left-hand branch’: this is a designation for the wrong eightfold path; that is, wrong view … wrong concentration. ‘The right-hand branch’: this is a designation for the Noble Eightfold Path; that is, right view … right concentration. ‘The dense thicket’: this is a designation for ignorance. ‘The vast marshy swamp’: this is a designation for sensual pleasures. ‘The steep precipice’: this is a designation for despair due to anger. ‘The delightful expanse of level ground’: this is a designation for Nibbāna.
     “Rejoice, Tissa! Rejoice, Tissa! I am here to exhort, I am here to assist, I am here to instruct!”
     This is what the Blessed One said. Elated, the Venerable Tissa delighted in the Blessed One’s statement.
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 On one occasion the Venerable Sāriputta was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇ˜ika’s Park. Now on that occasion the following pernicious view had arisen in a bhikkhu named Yamaka: “As I understand the Dhamma taught by the Blessed One, a bhikkhu whose taints are destroyed is annihilated and perishes with the breakup of the body and does not exist after death.”
     A number of bhikkhus heard that such a pernicious view had arisen in the bhikkhu Yamaka. Then they approached the Venerable Yamaka and exchanged greetings with him, after 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 the breakup of the body and does not exist after death’?”
     “Exactly so, friends. As I understand the Dhamma taught by the Blessed One, a bhikkhu whose taints are destroyed is annihilated and perishes with the breakup of the body and does not exist after death.”
     “Friend Yamaka, do not speak thus. Do not misrepresent the Blessed One. It is not good 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 does not exist after death.’”
     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 understand the Dhamma taught by the Blessed One, a bhikkhu whose taints are destroyed is annihilated 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 pernicious view, they rose from their seats, approached the Venerable Sāriputta, and told him all that had occurred, adding: “It would be good if the Venerable Sāriputta would approach the bhikkhu Yamaka out of compassion for him.” The Venerable Sāriputta consented by silence.
     Then, in the evening, the Venerable Sāriputta emerged from seclusion. He approached the Venerable Yamaka and exchanged greetings with him, after which he 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: ‘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 does not exist after death’?”
     “Exactly so, friend.”
     “What do you think, friend Yamaka, is form permanent or impermanent?” – “Impermanent, friend.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’
     “What do you think, friend Yamaka, do you regard form as the Tathāgata?” – “No, friend.” – “Do you regard feeling … perception … volitional formations … consciousness as the Tathāgata?” – “No, friend.”
     “What do you think, friend Yamaka, do you regard the Tathāgata as in form?” – “No, friend.” – “Do you regard the Tathāgata as apart from form?” – “No, friend.” – “Do you regard the Tathāgata as in feeling? As apart from feeling? As in perception? As apart from perception? As in volitional formations? As apart from volitional formations? As in consciousness? As apart from consciousness?” – “No, friend.”
     “What do you think, friend Yamaka, do you regard form, feeling, perception, volitional formations, and consciousness [taken together] as the Tathāgata?” – “No, friend.” [112]
     “What do you think, friend Yamaka, do you regard the Tathāgata as one who is without form, without feeling, without perception, without volitional formations, without consciousness?” – “No, friend.”
     “But, friend, when the Tathāgata is not apprehended by you as real and actual here in this very life, is it fitting for you to declare: ‘As I understand the Dhamma taught by the Blessed One, a bhikkhu whose taints are destroyed is annihilated and perishes with the breakup of the body and does not exist after death’?”
     “Formerly, friend Sāriputta, when I was ignorant, I did hold that pernicious view, but now that I have heard this Dhamma teaching of the Venerable Sāriputta I have abandoned that pernicious view and have made the breakthrough to the Dhamma.”
     “If, friend Yamaka, they were to ask you: ‘Friend Yamaka, when a bhikkhu is an arahant, one whose taints are destroyed, what happens to him with the breakup of the body, after death?’—being asked thus, what would you answer?”
     “If they were to ask me this, friend, I would answer thus: ‘Friends, form is impermanent; what is impermanent is suffering; what is suffering has ceased and passed away. Feeling … Perception … Volitional formations … Consciousness is impermanent; what is impermanent is suffering; what is suffering has ceased and passed away.’ Being asked thus, friend, I would answer in such a way.”
     “Good, good, friend Yamaka! Now, friend Yamaka, I will make up a simile for you in order to convey this same meaning even more clearly. Suppose, friend Yamaka, there was a householder or a householder’s son, a rich man, with much wealth and property, protected by a bodyguard. Then some man would appear who wanted to ruin him, to harm him, 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 bodyguard. It won’t be easy to take his life by force. Let me get close to him and then take his life.’
     “Then he would approach that householder or householder’s son and say to him: ‘I would serve you, sir.’ Then the householder or householder’s son would appoint him as a servant. The man would serve him, rising up before him, retiring after him, doing whatever he wants, agreeable in his conduct, endearing in his speech. The householder or householder’s son would consider him a friend, a bosom friend, and he would place trust in him. But when the man becomes aware that the householder or householder’s son has placed trust 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 then, though the other did not recognize him as ‘my murderer’? And when the man was serving him, rising up before him, retiring after him, doing whatever he wants, agreeable in his conduct, endearing in his speech, wasn’t he a murderer then too, though the other did 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 other did not recognize him as ‘my murderer’?”
     “Yes, friend.”
     “So too, friend Yamaka, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma, who is not a seer of superior 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.
     “He regards feeling as self … perception as self … volitional formations as self … consciousness as self, [114] or self as possessing consciousness, or consciousness as in self, or self as in consciousness.
     “He does not understand as it really is impermanent form as ‘impermanent form’ … impermanent feeling as ‘impermanent feeling’ … impermanent perception as ‘impermanent perception’ … impermanent volitional formations as ‘impermanent volitional formations’ … impermanent consciousness as ‘impermanent consciousness.’
     “He does not understand as it really is painful form as ‘painful form’ … painful feeling as ‘painful feeling’ … painful perception as ‘painful perception’ … painful volitional formations as ‘painful volitional formations’ … painful consciousness as ‘painful consciousness.’
     “He does not understand as it really is selfless form as ‘selfless form’ … selfless feeling as ‘selfless feeling’ … selfless perception as ‘selfless perception’ … selfless volitional formations as ‘selfless volitional formations’ … selfless consciousness as ‘selfless consciousness.’
     “He does not understand as it really is conditioned form as ‘conditioned form’ … conditioned feeling as ‘conditioned feeling’ … conditioned perception as ‘conditioned perception’ … conditioned volitional formations as ‘conditioned volitional formations’ … conditioned consciousness as ‘conditioned consciousness.’
     “He does not understand as it really is murderous form as ‘murderous form’ … murderous feeling as ‘murderous feeling’ … murderous perception as ‘murderous perception’ … murderous volitional formations as ‘murderous volitional formations’ … murderous consciousness as ‘murderous consciousness.’
     “He becomes engaged with form, clings to it, and takes a stand upon it as ‘my self.’ He becomes engaged with feeling … with perception … with volitional formations … with consciousness, clings to it, and takes a stand upon it as ‘my self.’ These same five aggregates of clinging, to which he becomes engaged and to which he clings, lead to his harm and suffering for a long time.
     “But, friend, the instructed noble disciple, who is a seer of the noble ones … does not regard form as self, or self as possessing form, or form as in self, or self as in form.
     “He does not regard feeling as self … perception as self … volitional formations 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’ … impermanent consciousness as ‘impermanent consciousness.’
     “He understands as it really is painful form as ‘painful form’ … painful consciousness as ‘painful consciousness.’
     “He understands as it really is selfless form as ‘selfless form’ … selfless consciousness as ‘selfless consciousness.’
     “He understands as it really is conditioned form as ‘conditioned form’ … conditioned consciousness as ‘conditioned consciousness.’
     “He understands as it really is murderous form as ‘murderous form’ … murderous consciousness as ‘murderous consciousness.’
     “He does not become engaged with form, cling to it, and take a stand upon it as ‘my self.’ He does not become engaged with feeling … with perception … with volitional formations … with consciousness, cling to it, and take a stand upon it as ‘my self.’ These same five aggregates of clinging, to which he does not become engaged and to which he does not cling, lead to his welfare and happiness for a long time.”
     “So it is, friend Sāriputta, for those venerable ones who have such compassionate and benevolent brothers in the holy life to admonish and instruct them. And now that I have heard this Dhamma teaching of the Venerable Sāriputta, my mind is liberated from the taints by nonclinging.” [116]
     This is what the Venerable Sāriputta said. Elated, the Venerable Yamaka delighted in the Venerable Sāriputta’s statement.
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 On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Now on that occasion the Venerable Anurādha was dwelling in a forest hut not far from the Blessed One. Then a number of wanderers of other sects approached the Venerable Anurādha and exchanged greetings with him. When they had concluded their greetings and cordial talk, they sat down to one side and said to him:
     “Friend Anurādha, when a Tathāgata is describing a Tathāgata—the highest type of person, the supreme person, the attainer of the supreme attainment—he describes him in terms of these four cases: ‘The Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’”
     When this was said, the Venerable Anurādha said to those wanderers: ‘Friends, when a Tathāgata is describing a Tathāgata—the highest type of person, the supreme person, the attainer of the supreme attainment—he describes him apart from these four cases: ‘The Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’”
     When this was said, those wanderers said to the Venerable Anurādha: ‘This bhikkhu must be newly ordained, not long gone forth; or, if he is an elder, he must be an incompetent fool.”
     Then those wanderers of other sects, having denigrated the Venerable Anurādha with 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 Anurādha: “If those wanderers of other sects should question me further, how should I answer if I am to state what has been said by the Blessed One and not misrepresent him with what is contrary to fact? And how should I explain in accordance with the Dhamma, so that no reasonable consequence of my assertion would give ground for criticism?”
     Then the Venerable Anurādha approached the Blessed One, paid homage to him, sat down to one side, and reported to the Blessed One everything that had happened, [118] asking: “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?”
     “What do you think, Anurādha, is form permanent or impermanent?” – “Impermanent, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’
     “What do you think, Anurādha, do you regard form as the Tathāgata?” – “No, venerable sir.” – “Do you regard feeling … perception … volitional formations … consciousness as the Tathāgata?” – “No, venerable sir.”
     “What do you think, Anurādha, do you regard the Tathāgata as in form?” – “No, venerable sir.” – “Do you regard the Tathāgata as apart from form?” – “No, venerable sir.” – “Do you regard the Tathāgata as in feeling? As apart from feeling? As in perception? As apart from perception? As in volitional formations? As apart from volitional formations? As in consciousness? As apart from consciousness?” – “No, venerable sir.”
     “What do you think, Anurādha, do you regard form, feeling, perception, volitional formations, and consciousness [taken together] as the Tathāgata?” – “No, venerable sir.”
     “What do you think, Anurādha, do you regard the Tathāgata as one who is without form, without feeling, without perception, without volitional formations, without consciousness?” – “No, venerable sir.”
     “But, Anurādha, when the Tathāgata is not apprehended by you as real and actual here in this very life, is it fitting for you to declare: ‘Friends, when a Tathāgata is describing a Tathāgata—the highest type of person, the supreme person, the attainer of the supreme attainment—he describes him apart from these four cases: [119] ‘The Tathāgata exists after death,’ or … ‘The Tathāgata neither exists nor does not exist after death’?”
     “No, venerable sir.”
     “Good, good, Anurādha! Formerly, Anurādha, and also now, I make known just suffering and the cessation of suffering.”
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 Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha 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. Then the Venerable Vakkali addressed his attendants:
     “Come, friends, approach the Blessed One, pay homage to him in my name with your 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 good, venerable sir, if the Blessed One would approach the bhikkhu Vakkali out of compassion.’”
     “Yes, friend,” those bhikkhus replied, and they approached the Blessed One, paid homage to him, sat down to one side, and delivered their message. The Blessed One consented 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 stirred on his bed. The Blessed One said to him: “Enough, Vakkali, do not stir on your 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 Vakkali: “I hope you are bearing up, Vakkali, I hope you are getting better. I hope that your painful feelings are subsiding and not increasing, and that their subsiding, not their increase, is to be discerned.”
     “Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned.”
     “I hope then, Vakkali, that you are not troubled by remorse and regret.”
     “Indeed, venerable sir, I have quite a lot of remorse and regret.”
     “I hope, Vakkali, that you have nothing for which to reproach yourself in regard to virtue.”
     “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 remorse and regret?”
     “For a long time, venerable sir, I have wanted to come to see the Blessed One, but I haven’t been fit enough to do so.”
     “Enough, Vakkali! Why do you want to see this foul body? One who sees the Dhamma sees me; one who sees me sees the Dhamma. For in seeing the Dhamma, Vakkali, one sees me; and in seeing me, one sees the Dhamma.
     “What do you think, Vakkali, is form permanent or impermanent?” – [121] “Impermanent, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’”
     Then the Blessed One, having given this exhortation to the Venerable Vakkali, rose from his seat and departed for Mount Vulture Peak.
     Then, not long after the Blessed One had left, the Venerable Vakkali addressed his attendants thus: “Come, friends, lift me up on this bed and carry me to the Black Rock on the Isigili Slope. How can one like me think of dying among the houses?”
     “Yes, friend,” those bhikkhus replied and, having lifted up the Venerable Vakkali on the bed, they carried him to the Black Rock on the Isigili Slope.
     The Blessed One spent the rest of that day and night on Mount Vulture Peak. Then, when the night was well advanced, two devatās of stunning beauty approached the Blessed One, illuminating the whole of Mount Vulture Peak…. Standing to one side, one devatā said to the Blessed One: “Venerable sir, the bhikkhu Vakkali is intent on deliverance.” The other devatā said: “Surely, venerable sir, he will be liberated as one well liberated.” This is what those devatās said. Having said this, they paid homage to the Blessed One and, keeping him on their right, they disappeared right there.
     Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Come, bhikkhus, approach the bhikkhu Vakkali and say to him: ‘Friend Vakkali, listen to the word of the Blessed One [122] and two devatās. Last night, friend, when the night was well advanced, two devatās of stunning beauty approached the Blessed One. One devatā said to the Blessed One: “Venerable sir, the bhikkhu Vakkali is intent on deliverance.” The other devatā said: “Surely, venerable sir, he will be liberated as one well liberated.” And the Blessed One says to you, friend Vakkali: “Do not be afraid, Vakkali, do not be afraid! Your death will not be a bad one. Your demise will not be a bad one.”’”
     “Yes, venerable sir,” those bhikkhus replied, and they approached the Venerable Vakkali and said to him: “Friend Vakkali, listen to the word of the Blessed One and two deities.”
     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 seated on a high seat.”
     “Yes, friend,” those bhikkhus replied, and they lowered the Venerable Vakkali from the bed.
     “Last night, friend, two deities of stunning beauty approached the Blessed One. One devatā said to the Blessed One: ‘Venerable sir, the bhikkhu Vakkali is intent on deliverance.’ The other devatā said: ‘Surely, venerable sir, he will be liberated as one well liberated.’ And the Blessed One says to you, friend Vakkali: ‘Do not be afraid, Vakkali, do not be afraid! 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 homage to the Blessed One with his head at his feet.’ Then say: ‘Form is impermanent: I have no perplexity about this, venerable sir, I do not doubt that whatever is impermanent is suffering. I do not doubt that in regard to what is impermanent, suffering, and subject to change, I have no more desire, lust, or affection. [123] Feeling is impermanent … Perception is impermanent … Volitional formations are impermanent … Consciousness is impermanent: I have no perplexity about this, venerable sir, I do not doubt that whatever is impermanent is suffering. I do not doubt that in regard to what is impermanent, suffering, and subject to change, I have no more desire, lust, or affection.’”
     “Yes, friend,” those bhikkhus replied, and then they departed. Then, not long after those bhikkhus had left, the Venerable Vakkali used the knife.
     Then those bhikkhus approached the Blessed One … and delivered their message. The Blessed One then addressed the bhikkhus thus: “Come, bhikkhus, let us go to the Black Rock on the Isigili Slope, where the clansman Vakkali has used the knife.”
     “Yes, venerable sir,” those bhikkhus replied. Then the Blessed One, together with a number of bhikkhus, went to the Black Rock on the Isigili Slope. The Blessed One saw in the 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, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters. The Blessed One then addressed the bhikkhus thus: “Do you see, bhikkhus, that cloud of smoke, that swirl of darkness, moving to the east, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters?”
     “Yes, venerable sir.”
     “That, bhikkhus, is Māra the Evil One searching for the consciousness of the clansman Vakkali, wondering: ‘Where now has the consciousness of the clansman Vakkali been established?’ However, bhikkhus, with consciousness unestablished, the clansman Vakkali has attained final Nibbāna.”
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 On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Assaji was dwelling at Kassapaka’s Park, sick, afflicted, gravely ill.
     (As in preceding sutta, down to:) [125]
     “Then if you have nothing for which to reproach yourself in re-gard to virtue, Assaji, why are you troubled by remorse and regret?”
     “Formerly, venerable sir, when I was ill I kept on tranquillizing the bodily formations, but [now] I do not obtain concentration. As I do not obtain concentration, it occurs to me: ‘Let me not fall away!’”
     “Those ascetics and brahmins, Assaji, who regard concentration as the essence and identify concentration with asceticism, failing to obtain concentration, might think, ‘Let us not fall away!’
     “What do you think, Assaji, is form permanent or impermanent?” – “Impermanent, venerable sir.”… [126] – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’
     “If he feels a pleasant feeling, he understands: ‘It is impermanent’; he understands: ‘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 is 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 feels 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 understands: ‘I feel a feeling terminating 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.’
     “Just as, Assaji, an oil lamp burns in dependence on the oil and the wick, and with the exhaustion of the oil and the wick it is extinguished through lack of fuel, so too, Assaji, 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 felt, not being delighted in, will become cool right here.’”
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 On one occasion a number of elder bhikkhus were dwelling at Kosambī 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 Dāsaka thus: “Come, friend Dāsaka, approach the bhikkhu Khemaka and say to 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 Dāsaka replied, and he approached the Venerable Khemaka and delivered his message.
     [The Venerable Khemaka answered:] “I am not bearing up, friend, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned.”
     Then the Venerable Dāsaka approached the elder bhikkhus and reported what the Venerable Khemaka had said. They told him: “Come, friend Dāsaka, approach the bhikkhu Khemaka and say to him: ‘The elders say to you, friend Khemaka: These five aggregates subject to clinging, friend, have been spoken of by the Blessed One; that is, the form aggregate subject to clinging, the feeling aggregate subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate subject to clinging, the consciousness aggregate subject to clinging. Does the Venerable Khemaka regard anything as self or as belonging to self among these five aggregates subject to clinging?’”
     “Yes, friends,” the Venerable Dāsaka replied, and he approached the Venerable Khemaka and delivered his message.
     [The Venerable Khemaka replied:] [128] “These five aggregates subject to clinging have been spoken of by the Blessed One; that is, the form aggregate subject to clinging … the consciousness aggregate subject to clinging. Among these five aggregates subject to clinging, I do not regard anything as self or as belonging to self.”
     Then the Venerable Dāsaka approached the elder bhikkhus and reported what the Venerable Khemaka had said. They replied: “Come, friend Dāsaka, approach the bhikkhu Khemaka and say to him: ‘The elders say to you, friend Khemaka: These five aggregates subject to clinging, friend, have been spoken of by the Blessed One; that is, the form aggregate subject to clinging … the consciousness aggregate subject to clinging. If the Venerable Khemaka does not regard anything among these five aggregates subject to clinging as self or as belonging to self, then he is an arahant, one whose taints are destroyed.’”
     “Yes, friends,” the Venerable Dāsaka replied, and he approached the Venerable Khemaka and delivered his message.
     [The Venerable Khemaka replied:] “These five aggregates subject to clinging have been spoken of by the Blessed One; that is, the form aggregate subject to clinging … the consciousness aggregate subject to clinging. I do not regard anything among these five aggregates subject to clinging as self or as belonging to self, yet I am not an arahant, one whose taints are destroyed. Friends, [the notion] ‘I am’ has not yet vanished in me in relation to these five aggregates subject to clinging, but I do not regard [anything among them] as ‘This I am.’” [129]
     Then the Venerable Dāsaka approached the elder bhikkhus and reported what the Venerable Khemaka had said. They replied: “Come, friend Dāsaka, approach the bhikkhu Khemaka and say to him: ‘The elders say to you, friend Khemaka: Friend Khemaka, when you 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 perception … of volitional formations … of consciousness as “I am,” or do you speak of “I am” apart from consciousness? When you speak of this “I am,” friend Khemaka, what is it that you speak of as “I am”?’”
     “Yes, friends,” the Venerable Dāsaka replied, and he approached the Venerable Khemaka and delivered his message.
     “Enough, friend Dāsaka! Why keep running back and forth? Bring me my staff, friend. I’ll go to the elder bhikkhus myself.”
     Then the Venerable Khemaka, leaning on his staff, approached the elder bhikkhus, exchanged greetings with them, and sat down to one side. [130] The elder bhikkhus then said 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 formations 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 relation to these five aggregates subject to clinging, still I do not regard [anything among them] as ‘This I am.’
     “Suppose, friends, there is the scent of a blue, red, or white lotus. Would one be speaking rightly if one would say, ‘The scent belongs to the petals,’ or ‘The scent belongs to the stalk,’ or ‘The scent belongs to the pistils’?”
     “No, friend.”
     “And how, friends, should one answer if one is to answer rightly?”
     “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 volitional formations 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 relation to these five aggregates subject to clinging, still I do not regard [anything among them] as ‘This I am.’
     “Friends, even though a noble disciple has abandoned the five lower fetters, still, in relation to the five aggregates subject to clinging, there lingers in him a residual conceit ‘I am,’ a desire ‘I am,’ an underlying tendency ‘I am’ that has not yet been uprooted. Sometime later he dwells contemplating rise and fall in the five aggregates subject to clinging: ‘Such is form, such its origin, [131] such its passing away; such is feeling … such is perception … such are volitional formations … such is consciousness, such its origin, such 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 tendency ‘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 laundryman. The laundryman would scour it evenly with cleaning salt, lye, or cowdung, and rinse it in clean water. Even though that cloth would become pure and clean, it would still retain a residual smell of cleaning salt, lye, or cowdung that had not yet vanished. The laundryman would then give it back to the owners. The owners would put it in a sweet-scented casket, and the residual smell of cleaning salt, lye, or cowdung that had not yet vanished would vanish.
     “So too, friends, even though a noble disciple has abandoned the five lower fetters, still, in relation to the five aggregates subject to clinging, there lingers in him a residual conceit ‘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 clinging, the residual conceit ‘I am,’ the desire ‘I am,’ the underlying tendency ‘I am’ that had not yet been uprooted—this comes to be uprooted.”
     When this was said, the elder bhikkhus said to the Venerable Khemaka: “We did not ask our questions in order to trouble the Venerable Khemaka, [132] but we thought that the Venerable Khemaka would be capable of explaining, teaching, proclaiming, establishing, disclosing, analysing, and elucidating the Blessed One’s teaching in detail. And the Venerable Khemaka has explained, taught, proclaimed, established, disclosed, analysed, and elucidated the Blessed One’s teaching in detail.”
     This is what the Venerable Khemaka said. Elated, the elder bhikkhus delighted in the Venerable Khemaka’s statement. And while this discourse was being spoken, the minds of sixty elder bhikkhus and of the Venerable Khemaka were liberated from the taints by nonclinging.
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 On one occasion a number of bhikkhus were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Channa emerged from seclusion and, taking his key, went from dwelling to dwelling saying to the elder bhikkhus: “Let the elder venerable ones exhort me, let them instruct me, let them give me a Dhamma talk in such a way that I might see the Dhamma.”
     When this was said, the elder bhikkhus said to the Venerable Channa: “Form, friend Channa, is impermanent, feeling is impermanent, perception is impermanent, volitional formations are impermanent, consciousness is impermanent. Form is nonself, [133] feeling is nonself, perception is nonself, volitional formations are nonself, consciousness is nonself. All formations are impermanent; all phenomena are nonself.”
     Then it occurred to the Venerable Channa: “I too think in this way: ‘Form is impermanent … consciousness is impermanent. Form is nonself … consciousness is nonself. All formations are impermanent; all phenomena are nonself.’ But my mind does not launch out upon the stilling of all formations, the relinquishing of all acquisitions, the destruction of craving, dispassion, cessation, Nibbāna; nor does it acquire confidence, settle down, and resolve on it. Instead, agitation and clinging arise and the mind turns back, thinking: ‘But who is my self?’ But such does not happen to one who sees the Dhamma. So who can teach me the Dhamma in such a way that I might see the Dhamma?”
     Then it occurred to the Venerable Channa: “This Venerable Ānanda is dwelling at Kosambī in Ghosita’s Park, and he has been praised by the Teacher and is esteemed by his wise brothers in the holy life. The Venerable Ānanda is capable of teaching me the Dhamma in such a way that I might see the Dhamma. Since I have so much trust in the Venerable Ānanda, let me approach him.”
     Then the Venerable Channa set his lodging in order, took his bowl and robe, and went to Ghosita’s Park in Kosambī, where he approached the Venerable Ānanda and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and told the Venerable Ānanda everything that had happened, adding: [134] “Let the Venerable Ānanda 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 Channa has opened himself up and broken through his barrenness. 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 thought: “It seems that I am capable of understanding the Dhamma.”
     [The Venerable Ānanda then said:] “In the presence of the Blessed One I have heard this, friend Channa, in his presence I have received the exhortation he spoke to the bhikkhu Kaccānagotta:
     “This world, Kaccāna, 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.”
     “So it is, friend Ānanda, for those venerable ones who have such compassionate and benevolent brothers in the holy life to admonish and instruct them. And now that I have heard this Dhamma teaching of the Venerable Ānanda, I have made the breakthrough to the Dhamma.”
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 At Sāvatthī. Then the Venerable Rāhula approached the Blessed One, paid 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 body 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, Rāhula, whether past, future, or present, internal or external, 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 formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near—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, Rāhula, then in regard to this body with consciousness and in regard to all external signs,
 I-making, mine-making, and the underlying tendency to conceit no longer occur within.”
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 At Sāvatthī. Then the Venerable Rāhula … said to the Blessed One:
     “Venerable sir, how should one know, how should one see so that, in regard to this body with consciousness and in regard to all external signs, the mind is rid of I-making, mine-making, and conceit, has transcended discrimination, and is peaceful and well liberated?”
     “Any kind of form whatsoever, Rāhula, 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 am not, this is not my self,’ one is liberated by nonclinging.
     “Any kind of feeling whatsoever … Any kind of perception whatsoever … Any kind of volitional formations whatsoever … Any kind of consciousness whatsoever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near—[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 nonclinging.
     “When one knows and sees thus, Rāhula, then in regard to this body with consciousness and in regard to all external signs, the mind is rid of I-making, mine-making, and conceit, has transcended discrimination, and is peaceful and well liberated.”
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 At Sāvatthī. “Bhikkhus, suppose there was a mountain river sweeping downwards, flowing into the distance with a swift current. If on either bank of the river kāsa grass or kusa grass were to grow, it would overhang it; if rushes, reeds, or trees were to grow, they would overhang it. If a man being carried along by the current should grasp the kāsa grass, it would break off and he would thereby meet with calamity and disaster; if he should grasp the kusa grass, it would break off and he would thereby meet with calamity and disaster; if he should grasp the rushes, reeds, or 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 possessing form, or form as in self, or self as in form. That form of his disintegrates and he thereby meets with calamity and disaster. He regards feeling as self … perception as self … volitional formations as self … consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness. That consciousness of his disintegrates 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 for this state of being.’”
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 At Sāvatthī. “Bhikkhus, I do not dispute with the world; rather, it is the world that disputes with me. A proponent of the Dhamma does not dispute with anyone in the world. 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 which I too say that it does not exist? [139] Form that is permanent, stable, eternal, not subject to change: this the wise in the world agree upon as not existing, and I too say that it does not exist. Feeling … Perception … Volitional formations … Consciousness that is permanent, stable, eternal, not subject to change: this the wise in the world agree upon as not 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 too 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 the wise in the world agree upon as existing, and I too say that it exists. Feeling … Perception … Volitional formations … Consciousness that is impermanent, 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 say that it exists.
     “There is, bhikkhus, a world-phenomenon in the world to which the Tathāgata has 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 Tathāgata has awakened and broken through? Form, bhikkhus, is a world-phenomenon in the world to which the Tathāgata has awakened and broken through. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, elucidates it. When it is being thus explained … [140] … elucidated by the Tathāgata, 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?
     “Feeling … Perception … Volitional formations … Consciousness is a world-phenomenon in the world to which the Tathāgata has awakened and broken through. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, elucidates it. When it is being thus explained … and elucidated by the Tathāgata, 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 water, but having risen up above the water, it stands unsullied by the water, so too the Tathāgata was born in the world and grew up in the world, but having overcome the world, he dwells unsullied by the world.”
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 On one occasion the Blessed One was dwelling at Ayojjhā on the bank of the river Ganges. There the Blessed One addressed the bhikkhus thus:
     “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 carefully investigate it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in a lump of foam? So too, bhikkhus, whatever kind of form there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: [141] a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in form?
     “Suppose, bhikkhus, that in the autumn, when it is raining and big rain drops are falling, a water bubble arises and bursts on the surface of the water. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in a water bubble? So too, bhikkhus, whatever kind of feeling there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in feeling?
     “Suppose, bhikkhus, that in the last month of the hot season, at high noon, a shimmering mirage appears. A man with good sight would inspect it, ponder it, and carefully investigate 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, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in perception?
     “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 trunk of a large plantain tree, straight, fresh, without a fruit-bud core. He would cut it down at the root, cut off the crown, and unroll the coil. As he unrolls the coil, he would not find even softwood, let alone heartwood. A man with good sight would inspect it, ponder it, and carefully investigate it, [142] and it would appear to him to be void, hollow, insubstantial. For what substance could there be in the trunk of a plantain tree? So too, bhikkhus, whatever kind of volitional formations there are, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects them, ponders them, and carefully investigates them. As he investigates them, they appear to him to be void, hollow, insubstantial. For what substance could there be in volitional formations?
     “Suppose, bhikkhus, that a magician or a magician’s apprentice would display a magical illusion at a crossroads. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in a magical illusion? So too, bhikkhus, whatever kind of consciousness there is, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, insubstantial. For what substance could there be in consciousness?
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Form is like a lump of foam,
  Feeling like a water bubble;
  Perception is like a mirage,
  Volitions like a plantain trunk,
  And consciousness like an illusion,
  So explained the Kinsman of the Sun.


                      “However one may ponder it
  And carefully investigate it,
  It appears but hollow and void
  When one views it carefully. [143]


                      “With reference to this body
  The One of Broad Wisdom has taught
  That with the abandoning of three things
  One sees this form discarded.


                      “When vitality, heat, and consciousness
  Depart from this physical body,
  Then it lies there cast away:
  Food for others, without volition.


                      “Such is this continuum,
  This illusion, beguiler of fools.
  It is taught to be a murderer;
  Here no substance can be found.


                      “A bhikkhu with energy aroused
  Should look upon the aggregates thus,
  Whether by day or at night,
  Comprehending, ever mindful.


                      “He should discard all the fetters
  And make a refuge for himself;
  Let him fare as with head ablaze,
  Yearning for the imperishable state.”
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 At Sāvatthī. 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 change, and that will remain the same just like eternity itself? Is there, venerable sir, any feeling … any perception … any volitional formations … any consciousness [144] that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself?”
     “Bhikkhu, there is no form that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself. There is no feeling … no perception … no volitional formations … no consciousness that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself.”
     Then the Blessed One took up a little lump of cowdung in his hand and said to that bhikkhu: “Bhikkhu, there is not even this much individual existence that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself. If there was this much individual existence that was permanent, stable, eternal, not subject to change, this living of the holy life for the complete destruction of suffering could not be discerned. But because there is not even this much individual existence that is permanent, stable, eternal, not subject to change, this living of the holy life for the complete destruction of suffering is discerned.
     “In the past, bhikkhu, I was a head-anointed khattiya king. I had 84,000 cities, the chief of which was the capital Kusāvatī. I had 84,000 palaces, the chief of which was the 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, decked with long-haired coverlets, embroidered with flowers, with choice spreads made of antelope hides, [145] with red awnings overhead and red cushions 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. 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] Valāhaka. I had 84,000 chariots with golden ornaments and golden banners, covered with nets of golden thread, the chief of which was the chariot [named] Vejayanta.
     “I had 84,000 jewels, the chief of which was the jewel-gem. I had 84,000 women, the chief of whom was Queen Subhaddā. I had 84,000 vassals of the khattiya caste, the chief of whom was the commander-gem. I had 84,000 cows with tethers of fine jute and milk pails of bronze. I had 84,000 koṭis of garments made of fine linen, of fine silk, of fine wool, of fine cotton. I had 84,000 plates on which my meals were served both in the morning and in the evening.
     “Of those 84,000 cities, bhikkhu, there was only one city in which I resided at that time: the capital Kusāvatī. Of those 84,000 palaces, [146] there was only one palace in which I resided at that time: the palace [named] Dhamma. Of those 84,000 halls with peaked roof, there was only one hall with peaked roof in which I resided at that time: the hall [named] the Great Array. Of those 84,000 couches, there was only one couch that I used at that 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 royal bull elephant [named] Uposatha. Of those 84,000 steeds, there was only one steed that I rode at that time, the royal steed [named] Valāhaka. 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 a khattiya maiden or a velāmika maiden. Of those 84,000 koṭis 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 fine wool or of fine cotton. Of those 84,000 plates, there was only one plate from which I ate at most a measure of rice with a suitable curry.
     “Thus, bhikkhu, all those formations have passed, ceased, changed. So impermanent are formations, bhikkhu, so unstable, so unreliable. [147] It is enough, bhikkhu, to feel revulsion towards all formations, enough to become dispassionate towards them, enough to be liberated from them.”
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 At Sāvatthī. 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 will remain the same just like eternity itself? Is there any feeling … any perception … any volitional formations … any consciousness that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself?”
     “Bhikkhu, there is no form … no feeling … no perception … no volitional formations … no consciousness that is permanent, stable, eternal, not subject to change, and that 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 bhikkhu: “Bhikkhu, there is not even this much form that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself. If there was this much form that was permanent, stable, eternal, not subject to change, this living of the holy life for the complete destruction of suffering could not be discerned. But because there is not even this much form that is permanent, stable, eternal, not subject to change, this living of the holy life for the complete destruction of suffering is discerned. [148]
     “There is not even this much feeling … perception … volitional formations … consciousness that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself. If there was this much consciousness … But because there is not even this much consciousness that is permanent, stable, eternal, not subject to change, this living 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 more for this state of being.’”
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 At Sāvatthī. Sitting to one side, that bhikkhu said to the Blessed One: “Is there, venerable sir, any form, any feeling, any perception, any volitional formations, any consciousness that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself?”
     “Bhikkhu, there is no form, no feeling, no perception, no volitional formations, no consciousness that is permanent, stable, eternal, not subject to change, and that will remain the same just like eternity itself.”
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 At Sāvatthī. “Bhikkhus, this saṃsāra is without discoverable beginning. A first point is not discerned of beings roaming and wandering on hindered by ignorance and fettered by craving.
     “There comes a time, bhikkhus, when the great ocean dries up and evaporates and no longer exists, 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 perishes 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.
     “There comes a time, bhikkhus, when the great earth burns up and perishes and no longer exists, 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.
     “Suppose, bhikkhus, a dog tied up on a leash was bound to a strong post or pillar: it would just keep on running and revolving around that same post or pillar. So too, the uninstructed worldling … regards form as self … feeling as self … perception as self … volitional formations as self … consciousness as self…. He just keeps running and revolving around form, around feeling, around perception, around volitional formations, around consciousness. As he keeps on running and revolving around them, he is not freed from form, not freed from feeling, not freed from perception, not freed from volitional formations, not freed from consciousness. He is not freed from birth, aging, and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
     “But the instructed noble disciple … does not regard form as self … nor feeling as self … nor perception as self … nor volitional formations as self … nor consciousness as self…. He no longer keeps running and revolving around form, around feeling, around perception, around volitional formations, around consciousness. As he no longer keeps running and revolving around them, he is freed from form, freed from feeling, freed from perception, freed from volitional formations, freed from consciousness. He is freed from birth, aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; freed from suffering, I say.” [151]
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 “Bhikkhus, this saṃsāra is without discoverable beginning. A first point is not discerned of beings roaming 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. 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 am, this is my self.’ He regards feeling … perception … volitional formations … consciousness thus: ‘This is mine, this I am, this is my self.’ If he walks, he walks close to those 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.
     “Therefore, bhikkhus, one should often reflect upon one’s own mind thus: ‘For a long time this mind has been defiled by lust, hatred, and 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 ‘Faring On’?”
     “Yes, venerable sir.”
     “Even that picture called ‘Faring On’ has been designed in its diversity by the mind, yet the mind is even more diverse than that picture called ‘Faring On.’
     “Therefore, bhikkhus, one should often reflect upon one’s own mind thus: ‘For a long time this mind has been defiled by lust, hatred, and delusion.’ Through the defilements of the mind beings are defiled; with the cleansing of the mind beings are purified. [152]
     “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, 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, hatred, and delusion.’ Through the defilements 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 crimson, would create the figure of a man or a woman complete in all its features on a well-polished plank or wall or canvas. So too, when the uninstructed worldling produces anything, it is only form that he produces; only feeling that he produces; only perception that he produces; only volitional formations that he produces; only consciousness that he produces.
     “What do you think, bhikkhus, is form permanent or impermanent?” – “Impermanent, venerable sir.”… – “Therefore … Seeing thus … He understands: ‘… there is no more for this state of being.’”
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 At Sāvatthī. “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. For one who knows what, 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 … such are volitional formations … such is consciousness, such its origin, [153] such its passing away’: it is for one who knows thus, for one who sees thus, that the destruction of the taints comes about.
     “Bhikkhus, when a bhikkhu does not dwell devoted to development, even though such a wish as this might arise in him: ‘Oh, that my mind might be liberated from the taints by nonclinging!’ yet his mind is not liberated from the taints by nonclinging. For what reason? It should be said: because of nondevelopment. Because of not developing what? Because of not developing the four establishments of mindfulness … the four right strivings … the four bases for spiritual power … the five spiritual faculties … the five powers … the seven factors of enlightenment … the Noble Eightfold Path.
     “Suppose, bhikkhus there was a hen with eight, ten, or twelve eggs that she had not covered, incubated, and nurtured properly. Even though such a wish as this might arise in her: ‘Oh, that my chicks might pierce their shells with the points of their claws and beaks and hatch safely!’ yet the chicks are incapable of piercing their shells with the points of their claws and beaks and hatching safely. For what reason? Because that hen with eight, 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 though such a wish as this might arise in him: ‘Oh, that my mind might be liberated from the taints by nonclinging!’ yet his mind is not liberated from the taints by nonclinging. For what reason? It should be said: because of nondevelopment. Because of not developing what? Because of not developing … the Noble Eightfold Path.
     “Bhikkhus, when a bhikkhu dwells devoted to development, [154] even though no such wish as this might arise in him: ‘Oh, that my mind might be liberated from the taints by nonclinging!’ yet his mind is liberated from the taints by nonclinging. For what reason? It should be said: because of development. Because of developing what? Because of developing the four establishments of mindfulness … the four right strivings … the four bases for spiritual power … the five spiritual faculties … the five powers … the seven factors of enlightenment … the Noble Eightfold Path.
     “Suppose, bhikkhus there was a hen with eight, ten, or twelve eggs that she had covered, incubated, and nurtured properly. Even though no such wish as this might arise in her: ‘Oh, that my chicks might pierce their shells with the points of their claws and beaks and 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, ten, or twelve eggs had covered, incubated, and nurtured them properly.
     “So too, bhikkhus, 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 taints by nonclinging!’ yet his mind is liberated from the taints by nonclinging. For what reason? It should be said: because of development. Because of developing what? Because of developing … the Noble Eightfold Path.
     “When, bhikkhus, a carpenter or a carpenter’s apprentice looks at the handle of 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.’ But when it has worn away, the knowledge occurs to him that it has worn away.
     “So too, bhikkhus, when a bhikkhu dwells devoted to development, [155] even though no such knowledge occurs to him: ‘So much of my taints has been worn away today, so much yesterday, so much earlier,’ yet when they are worn away, the knowledge occurs to him that they have been worn away.
     “Suppose, bhikkhus, there was a seafaring ship bound with rigging that had been worn away in the water for six months. 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 bhikkhu dwells devoted to development, his fetters easily collapse and rot away.”
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 At Sāvatthī. “Bhikkhus, when the perception of impermanence is developed and cultivated, it eliminates all sensual lust, it eliminates all lust for existence, it eliminates all ignorance, it uproots all conceit ‘I am.’
     “Just as, bhikkhus, in the autumn a ploughman ploughing with a great ploughshare cuts 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 it down and shake it out and thump it about, 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, 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 impermanence 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, slope towards the roof peak, and converge upon the roof peak, and the roof peak 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 roots, black orris 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 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 too, when the perception of impermanence is developed … it uproots all conceit ‘I am.’
     “Just as, bhikkhus, all petty princes are the vassals of a wheel-turning monarch, and the wheel-turning monarch is declared to be their chief, so too, when the perception of impermanence 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 the radiance of the moon, and the radiance of the moon is declared to be their chief, so too, 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, ascending 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 sensual lust, it eliminates all lust for existence, it eliminates all ignorance, it uproots all conceit ‘I am.’
     “And how, bhikkhus, is the perception of impermanence developed [157] and cultivated so that it eliminates all sensual lust, eliminates all lust for existence, eliminates all ignorance, and uproots all conceit ‘I am’? ‘Such is form, such its origin, such its passing away; such is feeling … such is perception … such are volitional formations … such is consciousness, such its origin, such its passing away’: that is how the perception of impermanence is developed and cultivated so that it eliminates all sensual lust, eliminates all lust for existence, eliminates all ignorance, and uproots all conceit ‘I am.’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Introduction

                      The Saḷāyatanavagga, The Book of the Six Sense Bases, is the third great collection of connected discourses with a philosophical orientation. Like its two predecessors, the Vagga is dominated by its first chapter, the Saḷāyatanasaṃyutta, which takes up 208 of the 403 pages in the PTS edition of this volume. Its junior partner is the Vedanāsaṃyutta, which deals with another closely related theme of the Buddha’s teaching, feeling. Feeling assumes special importance because it serves as the main condition, in the doctrine of dependent origination, for the arising of craving. Feeling also finds a place among the four establishments of mindfulness, to be explored in Part V, and thus links theory with practice. The other saṃyuttas in this book do not have any intimate connection with the two major themes, but cover a wide variety of topics ranging from the weaknesses and strengths of women to the nature of the unconditioned.


                      

35. Saḷāyatanasaṃyutta


                      The Saḷāyatanasaṃyutta draws together a vast assortment of texts dealing with the six internal and external sense bases. Though most of these are very short, a few, especially towards the end, tend to approach the size of the shorter discourses in the Majjhima Nikāya. To organize such a large number of suttas into a convenient format, the saṃyutta is divided into four paññāsakas, sets of fifty. While the first three sets of fifty actually contain roughly fifty suttas each, the fourth has ninety-three, including a single vagga (among four) with a full sixty suttas! This is the “Sixtyfold Repetition Series,” a compilation of sixty extremely brief suttas grouped into batches of three. If each of the triplets were to be compressed into a single sutta, as Feer has done in Ee, we would then get a vagga of twenty suttas, the number counted by Feer. But Be and Se, followed here, count the triplets as three individual suttas, thus yielding sixty suttas, a total supported by the title of the vagga. Principally on account of this difference in the treatment of the repetition series, Ee has a total of 207 suttas while the present translation has 248; the additional difference of one obtains because Feer has combined two suttas which clearly should have been kept distinct.


                      On first consideration, it would seem that the six internal and external sense bases should be understood simply as the six sense faculties and their objects, with the term āyatana, base, having the sense of origin or source. Though many suttas lend support to this supposition, the Theravāda exegetical tradition, beginning already from the Abhidhamma period, understands the six pairs of bases as a complete scheme of classification capable of accommodating all the factors of existence mentioned in the Nikāyas. This conception of the six bases probably originated from the Sabba Sutta (35:23), in which the Buddha says that the six pairs of bases are “the all” apart from which nothing at all exists. To make the six bases capable of literally incorporating everything, the Vibhaṅga of the Abhidhamma Piṭaka defines the mind base (manāyatana) as including all classes of consciousness, and the mental phenomena base (dhammāyatana) as including the other three mental aggregates, subtle nonsensuous types of form, and even the unconditioned element, Nibbāna (see Vibh 70–73).


                      Seen from this angle, the six internal and external sense bases offer an alternative to the five aggregates as a scheme of phenomenological classification. The relationship between the two schemes might be seen as roughly analogous to that between horizontal and vertical cross-sections of an organ, with the analysis by way of the aggregates corresponding to the horizontal slice, the analysis by way of the six sense bases to the vertical slice (see Table 6). Thus, we are told, on an occasion of visual cognition, eye-consciousness arises in dependence on the eye and forms; the meeting of the three is contact; and with contact as condition there arise feeling, perception, and volition. Viewing this experience “vertically” by way of the sense bases, the eye and visible forms are each a separate base, respectively the eye base and the form base; eye-consciousness belongs to the mind base; and eye-contact, feeling, perception, and volition are all assigned to the mental phenomena base. Then, using the scalpel of thought to cut “horizontally” across the occasion of visual cognition, we can ask what is present from the form aggregate? The eye and a visible form (and the body as the physical basis of consciousness). What from the feeling aggregate? A feeling born of eye-contact. What from the perception aggregate? A perception of a visible form. What from the aggregate of volitional formations? A volition regarding a form. And what from the consciousness aggregate? An act of eye-consciousness.


                      Table 6
 An Occasion of Visual Cognition in Terms
 of the Aggregates and Sense Bases
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                      Note: Contact (phassa) is classified in the aggregate of volitional formations in the Abhidhamma and the commentaries, though in the Nikāyas it is not explicitly assigned a place among the five aggregates.


                      Strangely, though some connection between the aggregates and sense bases, as just sketched, is already suggested in at least two suttas (35:93, 121), the Nikāyas do not explicitly correlate the two schemes. Conscious correlation begins only with the Abhidhamma Piṭaka, especially in the opening sections of the Dhātukathā, which reflects the attempt of the early Buddhist community to merge the more pragmatic schemes of the suttas into a single all-inclusive system that assigned to every element a precisely defined place.


                      Nevertheless, though this treatment of the sense bases stems from an early period, the Nikāyas themselves usually present the six pairs of sense bases not as a complete phenomenological scheme but as starting points for the genesis of cognition. Often, because of their role in mediating between consciousness and its objects, the internal bases are spoken of as the “bases for contact” (phassāyatana). If this interpretation is adopted, then mind (mano), the base for the arising of mind-consciousness (manoviññāṇa), probably denotes the passive flow of mind from which active cognition emerges, and dhammā the nonsensuous objects of consciousness apprehended by introspection, imagination, and reflection.


                      As with the aggregates, so with the sense bases, concern with their classification and interactions is governed not by an interest in theoretical completeness but by the practical exigencies of the Buddha’s path aimed at liberation from suffering. The sense bases are critically important because it is through them that suffering arises (35:106). Even more, it is said that the holy life is lived under the Buddha for the full understanding of suffering, and if others should ask what is the suffering that should be fully understood, the correct answer is that the eye and forms, the ear and sounds, etc., and all phenomena derived from them, are the suffering that should be fully understood (35:81, 152).


                      The main pragmatic concern with the sense bases is the eradication of clinging, for like the aggregates the sense bases serve as the soil where clinging takes root and thrives. Because clinging originates from ignorance and craving, and because ignorance sustains clinging by weaving its web of the triple delusion—permanence, happiness, and self—we find in the Saḷāyatanasaṃyutta almost all the familiar templates used in the Khandhasaṃyutta; often, in fact, these templates are here applied twice to generate parallel suttas for the internal and external sense bases. Thus, to dispel ignorance and generate true knowledge, we repeatedly hear the same melodies, in a slightly different key, reminding us that the sense bases and their derivatives are impermanent, suffering, and nonself; that we must discern the gratification, danger, and escape in regard to the sense bases; that we should abandon desire and lust for the sense bases.


                      However, despite large areas of convergence between the two saṃyuttas, the Saḷāyatanasaṃyutta introduces several new perspectives that bear on the sense bases but have no exact parallels in relation to the aggregates. Thus the saṃyutta includes a long chain of twenty suttas which expose the flaws in conditioned existence, summed up under the caption “the all.” All, it is said, is subject to birth, aging, sickness, death, and so forth, and the all is nothing other than the sense bases and the mental processes arising from them (35:33–42). Several suttas in this chapter identify the six sense bases with the world, because the world (loka) is whatever disintegrates (lujjati), and because in the Noble One’s Discipline the world is understood as “that in the world by which one is a perceiver and conceiver of the world” (35:82, 84, 116). In one sutta the question is raised why the world is said to be empty (suñña), and the answer given is because the six bases are empty of a self and of what belongs to self (35:85). No parallels to these discourses are found in the Khandhasaṃyutta. This saṃyutta also describes the six internal sense bases as “old kamma” (35:146), which could not be said so plainly about the aggregates, for they comprise both kammically active and resultant phases of experience. We further find here that greater stress is placed on “conceiving” (maññita), the distorted cognitions influenced by craving, conceit, and views, with several discourses devoted to the methods of contemplation for uprooting all conceivings (35:30–32, 90–91). The entire saṃyutta ends with a masterly discourse in which the Buddha urges the monks to uproot conceiving in all its guises (35:248).


                      Although the aggregates and sense bases jointly serve as the domain of craving and wrong views, a difference in emphasis can be discerned in the way the two saṃyuttas connect these two defilements to their respective domains. The Khandhasaṃyutta consistently treats the aggregates as the objective referent of identity view (sakkāyadiṭṭhi), the views that seek to give substance to the idea of a self. When the puthujjana or “worldling” fashions a view about his or her identity, he or she always does so in relation to the five aggregates. We do not find any parallel text expressing identity view in terms of the sense bases. This difference in emphasis is understandable when we realize that the scheme of the aggregates spans a wider spectrum of categories than the sense bases themselves and therefore offers the worldling more variety to choose from when attempting to give substance to the notion of “my self.” This, it must be stressed, indicates a difference in emphasis, not a fundamental doctrinal difference, for the sense bases can be grasped upon with the notions “This is mine, this I am, this is my self” just as tenaciously as the aggregates can. Thus we even find a series of three suttas which state that contemplating the sense bases as impermanent, suffering, and nonself leads respectively to the abandoning of wrong view, identity view, and view of self (35:165–67). However, as a general rule, the sense bases are not taken up for a thematic exposition of identity view in the way the five aggregates are, which is certainly significant. We see too that the entire Diṭṭhisaṃyutta, on the diversity of views, traces all these views to a misapprehension of the aggregates, not of the sense bases.


                      In relation to the sense bases the interest in views recedes into the background, and a new theme takes centre stage: the need to control and master the senses. It is the sense faculties that give us access to the agreeable and disagreeable phenomena of the world, and it is our spontaneous, impulsive responses to these phenomena that sow the seeds of so much suffering. Within the untrained mind lust, hatred, and delusion, the three roots of evil, are always lying latent, and with delusion obscuring the true nature of things, agreeable objects are bound to provoke lust and greed, disagreeable objects hatred and aversion. These spontaneous reactions flood the mind and bid for our consent. If we are not careful we may rush ahead in pursuit of immediate gratification, oblivious to the fact that the fruit of sensual enjoyment is misery (see 35:94–98).


                      To inculcate sense restraint, the Saḷāyatanasaṃyutta makes constant use of two formulas. One is the stock description of sense restraint (indriyasaṃvara) usually embedded in the sequence on the gradual training, common in the Dīgha Nikāya (e.g., at I 70) and the Majjhima Nikāya (e.g., at I 180–81). This formula enjoins the practice of sense restraint to keep the “evil unwholesome states of covetousness and displeasure” from invading the mind. In the present chapter it occurs at 35:120, 127, 239, 240, and elsewhere. The second formula posits a contrast between one who is “intent upon a pleasing form and repelled by a displeasing form” and one who is not swayed by these pairs of opposites. The latter has set up mindfulness of the body, dwells with a measureless mind, and understands the “liberation of mind, liberation by wisdom” where the evil states of lust and aversion cease without remainder. This formula is found at 35:132, 243, 244, and 247. Though no explicit doctrinal allocations are made for these two formulas, it seems the first is prescribed in general for a bhikkhu in the initial stages of training, while the second describes the sense restraint of the trainee (sekha), one at a minimal level of stream-enterer, perhaps too the natural sense restraint of the arahant.


                      The practice of sense restraint is necessary in the Buddhist training, not only to avoid the mental distress provoked here and now by attachment and aversion, but for a reason more deeply connected to the ultimate aim of the Dhamma. The doctrine of dependent origination reveals that craving is the propelling cause of suffering, and craving springs up with feeling as its proximate cause. Feeling occurs in the six sense bases, as pleasant, painful, and neutral feeling, and through our unwholesome responses to these feelings we nourish the craving that holds us in bondage. To gain full deliverance from suffering, craving must be contained and eradicated, and thus the restraint of the senses becomes an integral part of the discipline aimed at the removal of craving.


                      There is also a cognitive side to the teaching on sense restraint. Craving and other defilements arise and flourish because the mind seizes upon the “signs” (nimitta) and “features” (anubyañjana) of sensory objects and uses them as raw material for creating imaginative constructs, to which it clings as a basis for security. This process, called mental proliferation (papañca), is effectively synonymous with conceiving (maññanā). These constructs, created under the influence of the defilements, serve in turn as springboards for still stronger and more tenacious defilements, thus sustaining a vicious cycle. To break this cycle, what is needed as a preliminary step is to restrain the senses, which involves stopping at the bare sensum, without plastering it over with layers of meaning whose origins are purely subjective. Hence the Buddha’s instructions to the bhikkhu Māluṅkyaputta, “In the seen there will be merely the seen,” and the beautiful poem the bhikkhu composes to convey his understanding of this maxim (35:95; see too 35:94).


                      This aspect of sense restraint receives special emphasis in the last two vaggas of the Saḷāyatanasaṃyutta, which stand out by reason of their startling imagery and extended similes. Here the six sense faculties are spoken of as an ocean, the sense objects as their current, and the faring along the spiritual path as a voyage in which we are exposed to dangers that we can only surmount by sense restraint (35:228). Again, agreeable sense objects are like baited hooks cast out by Māra; one who swallows them comes under Māra’s control; one who resists them escapes unharmed (35:230). It is better, we are told, to have our sense faculties lacerated by sharp instruments, hot and glowing, than to become infatuated with attractive sense objects; for such infatuation can lead to rebirth in the lower realms (35:235). Our existential condition is depicted by the parable of a man pursued by four vipers, five murderous enemies, and an assassin, his only means to safety a handmade raft (35:238). A bhikkhu in training should draw his senses inward as a tortoise draws its limbs into its shell, for Māra is like a hungry jackal trying to get a grip on him (35:240). The six senses are like six animals each drawn to their natural habitat, which must be tied by the rope of sense restraint and bound to the strong post of body-directed mindfulness (35:247). The saṃyutta ends with a parable about the magical bonds of the asura-king Vepacitti and sounds a decisive call to eliminate all modes of conceiving rooted in craving and wrong views (35:248).


                      36. Vedanāsaṃyutta


                      Although feeling has often been mentioned as a product of contact at the six sense bases, since it is a potent force in the activation of the defilements it receives separate treatment in a saṃyutta of its own, with three vaggas containing thirty-one suttas. The Sinhala-script editions of SN include this chapter in the Saḷāyatanasaṃyutta, presumably because feeling arises through the six sense bases. In the present collection of suttas, however, feeling is seldom correlated with the sense bases but is far more often expounded by way of its threefold division into the pleasant, painful, and neutral (i.e., neither-painful-nor-pleasant feeling). Thus it seems better to follow the Burmese textual tradition, which treats this chapter as a separate saṃyutta.


                      Feeling is a key link in the chain of dependent origination, the immediate precursor of craving, and thus to break the chain requires that our defiled responses to feeling be overcome. For this reason the Buddha has made feeling one of the four “establishments of mindfulness” (satipaṭṭhāna) and here he assigns it a saṃyutta of its own. Several suttas in the first vagga explain that the three types of feelings serve as stimuli for the “underlying tendencies” (anusaya). Each feeling is correlated with a different tendency: pleasant feeling with lust, painful feeling with aversion, and neutral feeling with ignorance. The Buddha’s system of mental training aims at controlling our reactions to these feelings at the very point where they arise, without allowing them to proliferate and call their corresponding tendencies into play (36:3, 4). The noble disciple, of course, continues to experience feeling as long as he lives, but by eradicating the underlying tendencies he cannot be inwardly perturbed by feelings (36:6). In two suttas we see the Buddha visit the sick ward and give profound discourses on the contemplation of feelings to ailing monks (36:7, 8). These suttas culminate in a description of the arahant and his inner detachment from feelings.


                      A long sutta in the second vagga (36:19) describes the calibration in types of happiness that human beings can experience, ranging from sensual happiness to the bliss of the cessation of feeling and perception. In the third vagga we find a classification of illnesses (36:21) commonly used in traditional Indian medicine, and also a detailed numerical classification of the different types of feelings along the lines that became prominent in the Abhidhamma (36:22). The final sutta offers an interesting gradation of rapture, happiness, equanimity, and deliverance into three levels each—as carnal, spiritual, and “more spiritual than the spiritual” (36:31).


                      37. Mātugāmasaṃyutta


                      This saṃyutta brings together thirty-four short suttas on women. The Buddha explains what makes a woman attractive to a man, the kinds of suffering peculiar to women, and the moral qualities that lead a woman to either a bad rebirth or a good one. In this sutta the Venerable Anuruddha plays a major role, since his skill in the divine eye led him to make inquiries about such matters from the Master. The Buddha also explains how a woman wins the goodwill of her husband and his parents, the most important qualification being a virtuous character.


                      38. Jambukhādakasaṃyutta


                      39. Sāmaṇḍakasaṃyutta


                      These two saṃyuttas, with sixteen suttas each, have identical contents and differ only with respect to the interlocutors, two wanderers who lend their names to the two collections. The second is almost totally abridged. The suttas take the form of questions addressed to Sāriputta on such topics as Nibbāna, arahantship, the taints, the realms of existence, etc. Each ends with words of praise for the Noble Eightfold Path. The last sutta, which differs from this format, displays a gentle touch of humour.


                      40. Moggallānasaṃyutta


                      Mahāmoggallāna was the Buddha’s second chief disciple. In the first nine suttas here he describes his struggle for enlightenment, which was beset with difficulties in meditation. On each occasion he could overcome his difficulty only with the aid of the Buddha, who used his psychic powers to give the disciple “long-distance” guidance. In the last two suttas Moggallāna visits the heavens and preaches to the devas on the going for refuge to the Triple Gem. The first of these texts is extensive, the second (identical except for the audience) drastically abridged.


                      41. Cittasaṃyutta


                      Citta was a householder who was named by the Buddha the foremost male lay disciple among the speakers on the Dhamma (AN I 26,5). The present saṃyutta collects ten suttas that corroborate this designation. Even when Citta assumes the role of questioner rather than respondent, we are given to understand that he already knows the answers and is posing his questions as a way of starting a Dhamma discussion with the monks. Several times we see him teaching the Dhamma to bhikkhus, and the bhikkhus applaud him as one who has “the eye of wisdom that ranges over the deep Word of the Buddha” (41:1, 5, 7). The portrait of Citta we find in this chapter evinces a genuine historical personality, a layman with wide knowledge of the teaching, deep experience in meditation, sharp wisdom, and a mischievous sense of humour. The humour surfaces in his meeting with the Jain teacher Nigaṇṭha Nātaputta, whom he leads into an embarrassing verbal trap (41:8). On meeting an old friend of his, who had been a naked ascetic for thirty years but had gained nothing from his asceticism but nakedness and a shaved head, he claims to have gained such high attainments as the four jhānas and the fruit of nonreturning even while living as a householder (41:9). Even his deathbed scene conveys a sense of humour: when his relatives think he is babbling to himself, he is actually teaching the devas a lesson in impermanence (41:10).


                      42. Gāmaṇisaṃyutta


                      This collection of thirteen suttas is united by the fact that all the inquirers are described as gāmaṇis, headmen of various sorts. With a few exceptions, the inquirers are initially not followers of the Buddha and are sometimes hostile to him, but in each case the Buddha wins them over with his reasoned arguments and careful analyses of the problems they pose.


                      Among the headmen we meet Talapuṭa, a theatre director who was so moved by his conversation with the Buddha that he became a bhikkhu and attained arahantship (42:2). His verses (at Th 1091–1145) are masterly expressions of deep spiritual yearning. We also see a follower of the Jains come to the Buddha with the intention of tripping him up in debate, only to be stopped in his tracks and led to correct understanding (42:9). The long discourse to Rāsiya (42:12) distinguishes householders along a finely graded scale of excellence, and also evaluates different types of ascetics. In the final sutta the Buddha responds to the charge, apparently devised by envious rivals, that he is a magician (42:13).


                      43. Asaṅkhatasaṃyutta


                      This saṃyutta functions as a compendium of the different designations of Nibbāna and the various modes of practice that lead to Nibbāna. The first vagga, which speaks of Nibbāna as the unconditioned, offers eleven presentations of the path to the unconditioned (43:1–11). The second vagga begins again with the unconditioned, and in one vast sutta (43:12) enumerates under forty-five headings the various path factors that constitute the way to the unconditioned, including those of 43:2–11 divided into their components. Thereafter, in 43:13–44, Nibbāna is expounded by way of another thirty-two epithets; the presentation of the path here is drastically condensed, but the text implies that all the factors of the first twelve suttas should be connected with each epithet. If 43:12 were to be broken up into separate suttas by way of the path factors, and these added to the first eleven suttas, we would then have fifty-six suttas on the unconditioned alone. And if this method were then to be applied to each epithet, the number of suttas in this saṃyutta would total 1,848.


                      44. Abyākatasaṃyutta


                      The suttas in this saṃyutta all respond to the question why the Buddha has not adopted any of the metaphysical tenets advocated and hotly debated by his contemporaries. Of particular concern is the problem whether the Tathāgata exists after death. The first sutta features a discussion on this topic between King Pasenadi of Kosala and the bhikkhunī Khemā, the nun foremost in wisdom, whose profound reply to the king is later affirmed by the Master (44:1). The suttas in this chapter are enough to dispose of the common assumption that the Buddha refrained from adopting any of these metaphysical standpoints merely on pragmatic grounds, i.e., because they are irrelevant to the quest for deliverance from suffering. The answers given to the queries show that the metaphysical tenets are rejected primarily because, at the fundamental level, they all rest upon the implicit assumption of a self, an assumption which in turn springs from ignorance about the real nature of the five aggregates and the six sense bases. For one who has fathomed the real nature of these phenomena, all these speculative views turn out to be untenable.
  

                    


                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 35. Saḷāyatanasaṃyutta: Connected Discourses on the Six Sense Bases
Division I. The Root Fifty


                      I. The Impermanent


                      1 (1) The Internal as Impermanent


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, the eye is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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 suffering. What is suffering is nonself. What is nonself should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ [2]
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, revulsion towards the ear, revulsion towards the nose, revulsion towards the tongue, revulsion towards the body, revulsion towards the mind. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      2 (2) The Internal as Suffering


                      “Bhikkhus, the eye is suffering. What is suffering is nonself. What is nonself 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 suffering…. The nose is suffering…. The tongue is suffering…. The body is suffering…. The mind is suffering. What is suffering is nonself. What is nonself 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 state of being.’”


                      3 (3) The Internal as Nonself


                      “Bhikkhus, the eye is nonself. What is nonself 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 nonself…. The nose is nonself…. The tongue is nonself…. The body is nonself…. The mind is nonself. What is nonself 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 state of being.’”


                      4 (4) The External as Impermanent


                      “Bhikkhus, forms are impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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 impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 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, bhikkhus, the instructed noble disciple experiences revulsion towards forms, revulsion towards sounds, revulsion towards odours, revulsion towards tastes, revulsion towards tactile objects, revulsion towards mental phenomena. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      5 (5) The External as Suffering


                      “Bhikkhus, forms are suffering. What is suffering is nonself. What is nonself should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’
     “Sounds … Odours … Tastes … Tactile objects … Mental phenomena are suffering. What is suffering is nonself. What is nonself 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 state of being.’”


                      6 (6) The External as Nonself


                      “Bhikkhus, forms are nonself. What is nonself should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’
     “Sounds … Odours … Tastes … Tactile objects … Mental phenomena are nonself. What is nonself 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 state of being.’” [4]


                      7 (7) The Internal as Impermanent in the Three Times


                      At Sāvatthī. “Bhikkhus, the eye is impermanent, both of the past and the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards the eye of the past; he does not seek delight in the eye of the future; and he is practising for revulsion towards 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 the future, not to speak of the present. Seeing thus, bhikkhus, the instructed noble disciple is indifferent towards the mind of the past … for its fading away and cessation.”


                      8 (8) The Internal as Suffering in the Three Times


                      At Sāvatthī. “Bhikkhus, the eye is suffering, both of the past and the future, not to speak of the present. Seeing thus … The mind is suffering … for its fading away and cessation.”


                      9 (9) The Internal as Nonself in the Three Times


                      At Sāvatthī. “Bhikkhus, the eye is nonself, both of the past and the future, not to speak of the present. Seeing thus … [5] … The mind is nonself … for its fading away and cessation.”


                      10 (10)–12 (12) The External as Impermanent in the Three Times, Etc.


                      (These three suttas are identical with §§7–9, but by way of the six external sense bases.) [6]


                      How to cite this document:

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. The Pairs


                      13 (1) Before My Enlightenment (1) 


                      At Sāvatthī. “Bhikkhus, before my enlightenment, [7] while I was still a bodhisatta, not yet fully enlightened, it occurred to me: ‘What is the gratification, what is the danger, what is the escape in the case of the eye? What is the gratification, what is the danger, 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 subject 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 impermanent, suffering, and subject to change: this is the danger in the mind. The removal and abandonment 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 have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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.5 [8]
     “The knowledge and vision arose in me: ‘Unshakable is my liberation of mind; this is my last birth; now there is no more renewed existence.’”


                      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. Whatever gratification there is in the eye—that I discovered. I have clearly seen with wisdom just how far the gratification in the eye extends. [9]
     “Bhikkhus, I set out seeking the danger in the eye. Whatever danger there is in the eye—that I discovered. I have clearly seen with wisdom just how far the danger in the eye extends.
     “Bhikkhus, I set out seeking the escape from the eye. Whatever escape there is from the eye—that I discovered. I have clearly seen with wisdom just how far the escape from the eye extends.
     “Bhikkhus, I set out seeking the gratification in … the danger in … the escape from the ear … the nose … the tongue … the body … the mind. Whatever escape there is from the mind—that I discovered. I have clearly seen with wisdom just how far the escape from the mind extends.
     “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 have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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.
     “The knowledge and vision arose in me: ‘Unshakable is my liberation of mind; this is my last birth; now there is no more renewed existence.’”


                      16 (4) Seeking Gratification (2)


                      (The same for the six external sense bases.) [10]


                      17 (5) If There Were No (1)


                      “Bhikkhus, if there were no gratification in the eye, beings would not become enamoured with it; but because there is gratification in the eye, beings become enamoured with it. If there were no danger in the eye, beings would not experience revulsion towards it; but because there is danger in the eye, beings experience revulsion towards it. If there were no escape 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 were no gratification in the ear … [11] … in the nose … in the tongue … in the body … in the mind, beings would not become enamoured with it … but because 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 gratification 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, Māra, and Brahmā, from this generation with its ascetics and brahmins, its devas and humans; 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, [12] 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.”


                      18 (6) If There Were 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 seeks 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. One 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 suffering. One who does not seek delight in suffering, I say, is freed from suffering.”


                      20 (8) Delight (2)


                      (The same for the six external sense bases.) [14]


                      21 (9) Arising of Suffering (1)


                      “Bhikkhus, the arising, continuation, production, and manifestation of the eye is the arising 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 suffering, 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.”


                      22 (10) Arising of Suffering (2)


                      (The same for the six external sense bases.) [15]
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. The All


                      23 (1) The All


                      At Sāvatthī. “Bhikkhus, I will teach you the all. Listen to that….
     “And what, bhikkhus, is the all? The eye and forms, the ear and sounds, the nose and odours, the tongue and tastes, the body and tactile objects, the mind and mental phenomena. This is called the all.
     “If anyone, bhikkhus, should speak thus: ‘Having rejected this all, I shall make known another all’—that would be a mere empty boast on his part. If he were questioned he would not be able to reply and, further, he would meet with vexation. For what reason? Because, bhikkhus, that would not be within his domain.”


                      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 abandoned, [16] and whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is to be abandoned.
     “The ear is to be abandoned … The mind is to be abandoned, mental phenomena are to be abandoned, mind-consciousness 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-pleasant—that too is to be abandoned.
     “This, bhikkhus, is the Dhamma for abandoning all.”


                      25 (3) Abandonment (2)


                      “Bhikkhus, I will teach you the Dhamma for abandoning all through direct knowledge and full understanding. Listen to that….
     “And what, bhikkhus, is the Dhamma for abandoning all through direct knowledge and full understanding? The eye is to be abandoned through direct knowledge and full understanding, forms are to be so abandoned, eye-consciousness is to be so abandoned, eye-contact is to be so abandoned, and whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is to be abandoned through 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 phenomena [17] are to be so abandoned, mind-consciousness is to be so abandoned, mind-contact is to be so abandoned, and whatever feeling arises with mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is to be abandoned through direct knowledge and full understanding.
     “This, bhikkhus, is the Dhamma for abandoning all through direct knowledge and full understanding.”


                      26 (4) Full Understanding (1)


                      At Sāvatthī. “Bhikkhus, without directly knowing and fully understanding the all, without developing dispassion towards it and abandoning it, one is incapable of destroying suffering.
     “And what, bhikkhus, is that all without directly knowing and fully understanding which, without developing dispassion towards which and abandoning which, one is incapable of destroying suffering?
     “Without directly knowing and fully understanding the eye, without developing dispassion towards it and abandoning it, one is incapable of destroying suffering. Without directly knowing and fully understanding forms … eye-consciousness … eye-contact … and whatever feeling arises with eye-contact as condition … without developing dispassion towards it and abandoning it, one is incapable of destroying suffering.
     “Without directly knowing and fully understanding the ear … the mind … and whatever feeling arises with mind-contact as condition … without developing dispassion towards it and abandoning it, one is incapable of destroying suffering.
     “This, bhikkhus, is the all without directly knowing and fully understanding which … one is incapable of destroying suffering.
     “Bhikkhus, by directly knowing and fully understanding the all, by developing dispassion 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, by developing dispassion towards which and abandoning which, one is capable of destroying suffering?
     “By directly knowing and fully understanding the eye … the mind … and whatever feeling arises with mind-contact as condition … by developing dispassion 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.”


                      27 (5) Full Understanding (2)


                      “Bhikkhus, without directly knowing and fully understanding the all, without developing dispassion towards it and abandoning it, one is incapable of destroying suffering.
     “And what, bhikkhus, is the all…?
     “The eye and forms and eye-consciousness and things to be cognized by eye-consciousness. [19] The ear and sounds and ear-consciousness and things to be cognized by ear-consciousness…. The mind and mental phenomena and mind-consciousness and things to be cognized by mind-consciousness.
     “This, bhikkhus, is the all without directly knowing and fully understanding which, without developing dispassion towards which and abandoning which, one is incapable of destroying suffering.
     “But, bhikkhus, by directly knowing and fully understanding the all, by developing dispassion towards it and abandoning it, one is capable of destroying suffering.
     “And what, bhikkhus, is the all…? (as above)
     “This, bhikkhus, is the all by directly knowing and fully understanding which, by developing dispassion towards which and abandoning which, one is capable of destroying suffering.”


                      28 (6) Burning


                      On one occasion the Blessed One was dwelling at Gayā, at Gayā’s Head, together with a thousand bhikkhus. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, all is burning. And what, bhikkhus, is the all that is burning? The eye is burning, forms are burning, eye-consciousness is burning, eye-contact is burning, and whatever 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 lust, with the fire of hatred, with the fire of delusion; burning with birth, aging, and death; with sorrow, lamentation, pain, displeasure, and despair, I say.
     “The ear is burning … [20] … The mind is burning … and whatever feeling arises with 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 hatred, with the fire of delusion; burning with birth, aging, and death; with sorrow, lamentation, pain, displeasure, and despair, I say.
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, towards forms, towards eye-consciousness, towards eye-contact, towards whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant; experiences revulsion towards the ear … towards the mind … towards whatever feeling arises with mind-contact as condition…. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
     This is what the Blessed One said. Elated, those bhikkhus delighted in the Blessed One’s statement. And while this discourse was being spoken, the minds of the thousand bhikkhus were liberated from the taints by nonclinging.


                      29 (7) Weighed Down


                      Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, all is weighed down. [21] And what, bhikkhus, is the all that is weighed down? The eye is weighed down, forms are weighed down, eye-consciousness is weighed 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 weighed down. Weighed down by what? Weighed down by birth, aging, and death; by sorrow, lamentation, pain, displeasure, and despair, I say.
     “The ear is weighed down … The mind is weighed down … Weighed down by what? Weighed down by birth … by despair, I say.
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      30 (8) Appropriate for Uprooting


                      “Bhikkhus, I will teach you the way that is appropriate for uprooting all conceivings. [22] Listen to that and attend closely, I will speak….
     “And what, bhikkhus, is the way that is appropriate for uprooting all conceivings? Here, bhikkhus, a bhikkhu does not conceive the eye, does not conceive in the eye, does not conceive from the eye, does not conceive, ‘The eye is mine.’ He does not conceive 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—he 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 phenomena … 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 not 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 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 Nibbāna. 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 state of being.’
     “This, bhikkhus, is the way that is appropriate for uprooting all conceivings.”


                      31 (9) Suitable for Uprooting (1)


                      “Bhikkhus, I will teach you the way that is suitable for uprooting all conceivings. 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, does not conceive in the eye, does not conceive from the eye, does not conceive, ‘The eye is mine.’ He does not conceive 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—he does not conceive that, does 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 from, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwise, attached to becoming, seeks delight only in becoming.
     “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, does 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 from, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwise, attached to becoming, seeks delight only in becoming.
     “Whatever, bhikkhus, is the extent of the aggregates, the elements, and the sense bases, 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 Nibbāna. 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 state of being.’
     “This, bhikkhus, is the way that is suitable for uprooting all conceivings.”


                      32 (10) Suitable for Uprooting (2)


                      “Bhikkhus, I will teach you the way that is suitable for uprooting all conceivings. Listen to that….
     “And what, bhikkhus, is the way that is suitable for uprooting all conceivings? What do you think, bhikkhus, is the eye permanent or impermanent?” – “Impermanent, venerable sir.” – “Is what is impermanent suffering or happiness?” – [25] “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.”
     “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 neither-painful-nor-pleasant—permanent or impermanent?…
     “Is the ear permanent or impermanent?… Is the mind … Is any feeling that arises with mind-contact as condition permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.” [26]
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, towards forms, towards eye-consciousness, towards eye-contact, towards whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant. He experiences revulsion towards the ear … towards the mind … towards whatever feeling arises with mind-contact as condition…. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’
     “This, bhikkhus, is the way that is suitable for uprooting all conceivings.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      IV. Subject to Birth


                      33 (1) Subject to Birth


                      At Sāvatthī. “Bhikkhus, all is subject to birth. And what, bhikkhus, is the all that is subject to birth? [27] The eye is subject to birth. Forms … Eye-consciousness … Eye-contact … Whatever feeling arises with eye-contact as condition … that too is subject to birth.
     “The ear … The tongue … The body … The mind … Whatever feeling arises with mind-contact as condition … that too is subject to birth.
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, towards forms, towards eye-consciousness, towards eye-contact … He understands: ‘… there is no more for this state of being.’”


                      34 (2)–42 (10) Subject to Aging, Etc.


                      “Bhikkhus, all is subject to aging…. All is subject to sickness…. All is subject to death…. All is subject to sorrow…. All is subject to defilement…. [28] All is subject to destruction…. All is subject to vanishing…. All is subject to origination…. All is subject to cessation….” (Each is to be completed as above.)
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      V. Impermanent


                      43 (1)–52 (10) Impermanent, Etc.


                      At Sāvatthī. “Bhikkhus, all is impermanent…. All is suffering…. All is nonself…. [29] All is to be directly known…. All is to be fully understood…. All is to be abandoned…. 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]
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      I. Ignorance


                      53 (1) Abandoning Ignorance


                      At Sāvatthī. 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 abandoned and true knowledge to arise?”
     “Bhikkhu, when one knows and sees the eye as impermanent, ignorance is abandoned and true knowledge arises. When one knows and sees forms as impermanent … When one knows and sees as impermanent whatever feeling arises with mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—ignorance is abandoned and true knowledge arises. When one knows and sees thus, bhikkhu, ignorance is abandoned and true knowledge arises.”


                      54 (2) Abandoning the Fetters


                      … “Venerable sir, how should one know, how should one see, for the fetters to be abandoned?”
     (The Buddha’s reply is as above.)


                      55 (3) Uprooting the Fetters


                      … “Venerable sir, how should one know, how should one see, for the fetters to be uprooted?”
     “Bhikkhu, when one knows and sees the eye as nonself, [32] the fetters are uprooted. When one knows and sees forms as nonself … (all as above) … When one knows and sees thus, bhikkhu, the fetters are uprooted.”


                      56 (4)–59 (7) Abandoning the Taints, Etc.


                      … “Venerable sir, how should one know, how should one see, for the taints to be abandoned?… for the taints to be uprooted?… for the underlying tendencies to be abandoned?… for the underlying tendencies to be uprooted?”
     “Bhikkhu, when one knows and sees the eye as nonself, the underlying tendencies are uprooted. When one knows and sees forms as nonself … (all as above) … When one knows 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. Listen to that….
     “And what, bhikkhus, is the Dhamma for the full understanding of all clinging? 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]. [33] Seeing thus, the instructed noble disciple experiences revulsion towards the eye, towards forms, towards eye-consciousness, towards eye-contact, towards feeling. Experiencing revulsion, he becomes dispassionate. Through dispassion [the mind] is liberated. With its deliverance he understands: ‘Clinging has been fully understood by me.’
     “In dependence on the ear and sounds … In dependence on the mind and mental phenomena, mind-consciousness arises. The meeting of the three is contact. With contact as condition, feeling [comes to be]. Seeing thus, the instructed noble disciple experiences revulsion towards the mind, towards mental phenomena, towards mind-consciousness, towards mind-contact, towards feeling. Experiencing revulsion, he becomes dispassionate. Through dispassion [the mind] is liberated. With its deliverance he understands: ‘Clinging has been fully understood by me.’
     “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 that….
     “And what, bhikkhus, is the Dhamma for the exhaustion of all clinging? In dependence on the eye and forms, eye-consciousness arises…. (as above) … With its deliverance he understands: ‘Clinging has been exhausted by me.’
     “In dependence on the ear and sounds … the mind and mental phenomena, mind-consciousness arises…. [34] … With its deliverance he understands: ‘Clinging has been exhausted by me.’
     “This, bhikkhus, is the Dhamma for the exhaustion of all clinging.”


                      62 (10) The Exhaustion of All Clinging (2)


                      “Bhikkhus, I will teach you the Dhamma for the exhaustion of all clinging. Listen to that….”
     “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.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      II. Migajāla


                      63 (1) Migajāla (1)


                      At Sāvatthī. Then the Venerable Migajāla approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, it is said, ‘a lone dweller, a lone dweller.’ [36] In what way, venerable sir, is one a lone dweller, and in what way is one dwelling with a partner?”
     “There are, Migajāla, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, delight arises. When there is delight, there is infatuation. When there is infatuation, there is bondage. Bound by the fetter of delight, Migajāla, a bhikkhu is called one dwelling with a partner.
     “There are, Migajāla, sounds cognizable by the ear … odours cognizable by the nose … tastes cognizable by the tongue … tactile objects cognizable by the body … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them … he is called one dwelling with a partner.
     “Migajāla, even though a bhikkhu who dwells thus resorts to forests and groves, to remote lodgings where there are few sounds and little noise, desolate, hidden from people, appropriate for seclusion, he is still called one dwelling with a partner. For what reason? Because craving is his partner, and he has not abandoned it; therefore he is called one dwelling with a partner.
     “There are, Migajāla, forms cognizable by the eye 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, delight ceases. When there is no delight, there is no infatuation. When there is no infatuation, [37] there is no bondage. Released from the fetter of delight, Migajāla, a bhikkhu is called a lone dweller.
     “There are, Migajāla, sounds cognizable by the ear … odours cognizable by the nose … tastes cognizable by the tongue … tactile objects cognizable by the body … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them … he is called a lone dweller.
     “Migajāla, even though a bhikkhu who dwells thus lives in the vicinity of a village, associating with bhikkhus and bhikkhunīs, with male and female lay followers, with kings and royal ministers, with sectarian teachers and their disciples, he is still called a lone dweller. For what reason? Because craving is his partner, and he has abandoned it; therefore he is called a lone dweller.”


                      64 (2) Migajāla (2)


                      Then the Venerable Migajāla 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 brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”
     “There are, Migajāla, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, delight arises. With the arising of delight, I say, Migajāla, there is the arising of suffering.
     “There are, Migajāla, sounds cognizable by the ear … odours cognizable by the nose … tastes cognizable by the tongue … tactile objects cognizable by the body … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, … delight arises. [38] With the arising of delight, I say, Migajāla, there is the arising of suffering.
     “There are, Migajāla, forms cognizable by the eye 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, delight ceases. With the cessation of delight, I say, Migajāla, comes the cessation of suffering.
     “There are, Migajāla, sounds cognizable by the ear … odours cognizable by the nose … tastes cognizable by the tongue … tactile objects cognizable by the body … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu does not seek delight in them … delight ceases. With the cessation of delight, I say, Migajāla, comes the cessation of suffering.”
     Then the Venerable Migajāla, having delighted and rejoiced in the Blessed One’s words, 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 Venerable Migajāla, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 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 Migajāla became one of the arahants.


                      65 (3) Samiddhi (1)


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then the Venerable Samiddhi approached the Blessed One … and said to him: “Venerable sir, it is said, ‘Māra, Māra.’ In what way, venerable sir, might there be Māra or the description of Māra?”
     “Where there is the eye, Samiddhi, where there are forms, [39] eye-consciousness, things to be cognized by eye-consciousness, there Māra exists or the description of Māra.
     “Where there is the ear … the mind, where there are mental phenomena, mind-consciousness, things to be cognized by mind-consciousness, there Māra exists or the description of Māra.
     “Where there is no eye, Samiddhi, no forms, no eye-consciousness, no things to be cognized by eye-consciousness, there Māra does not exist nor any description of Māra.
     “Where there is no ear … no mind, no mental phenomena, no mind-consciousness, no things to be cognized by mind-consciousness, there Māra does not exist nor any description of Māra.”


                      66 (4) Samiddhi (2)


                      “Venerable sir, it is said, ‘a being, a being.’ In what way, venerable sir, might there be a being or the description of a being?”
     (The reply is as in the preceding sutta.)


                      67 (5) Samiddhi (3)


                      “Venerable sir, it is said, ‘suffering, suffering.’ In what way, venerable sir, might there be suffering or the description of suffering?”…


                      68 (6) Samiddhi (4)


                      “Venerable sir, it is said, ‘the world, the world.’ In what way, venerable sir, might there be the world or the description of the world?”
     “Where there is the eye, Samiddhi, where there are forms, eye-consciousness, things to be cognized by eye-consciousness, there the world exists or the description of the world.
     “Where there is the ear … [40] the mind, where there are mental phenomena, mind-consciousness, things to be cognized by mind-consciousness, 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 cognized by eye-consciousness, there the world does not exist nor any description of the world.
     “Where there is no ear … no mind, no mental phenomena, no mind-consciousness, no things to be cognized by mind-consciousness, there the world does not exist nor any description of the world.”


                      69 (7) Upasena


                      On one occasion the Venerable Sāriputta and the Venerable Upasena were dwelling at Rājagaha in the Cool Grove, in the Snake’s Hood Grotto. Now on that occasion a viper 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 outside before it is scattered right here like a handful of chaff.”
     When this was said, the Venerable Sāriputta said to the Venerable Upasena: “We do not see any alteration in the Venerable Upasena’s body nor any change in his faculties; yet the Venerable Upasena says: ‘Come, friends, lift this body of mine on to the bed and carry it outside before it is scattered right here like a handful of chaff.’”
     “Friend Sāriputta, for one who thinks, ‘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,’ there might be alteration of the body or a change of the faculties. But, friend Sāriputta, [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 change in my faculties?”
     “It must be because I-making, mine-making, and the underlying tendency to conceit have been thoroughly uprooted in the Venerable Upasena for a long time that it does not occur to him, ‘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.’”
     Then those bhikkhus lifted the Venerable Upasena’s body on to the bed and carried it outside. Then the Venerable Upasena’s body was scattered right there just like a handful of chaff.


                      70 (8) Upavāṇa


                      Then the Venerable Upavāṇa approached the Blessed One … and said to him: “Venerable sir, it is said, ‘the directly visible Dhamma, the directly visible Dhamma.’ In what way, venerable sir, is the Dhamma directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise?”
     “Here, Upavāṇa, having seen a form with the eye, a bhikkhu experiences the form as well as lust for the form. He understands that lust for forms exists internally thus: ‘There is in me lust for forms internally.’ Since that is so, Upavāṇa, the Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise. [42]
     “Further, Upavāṇa, having heard a sound with the ear … having cognized a mental phenomenon with the mind, a bhikkhu experiences the mental phenomenon as well as lust for the mental phenomenon. He understands that lust for mental phenomena exists internally thus: ‘There is in me lust for mental phenomena internally.’ Since that is so, Upavāṇa, the Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.
     “But here, Upavāṇa, having seen a form with the eye, a bhikkhu experiences the form without experiencing lust for the form. He understands that lust for forms does not exist internally thus: ‘There is in me no lust for forms internally.’ Since that is so, Upavāṇa, the Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.
     “Further, Upavāṇa, having heard a sound with the ear … [43] … having cognized a mental phenomenon with the mind, a bhikkhu experiences the mental phenomenon without experiencing lust for the mental phenomenon. He understands that lust for mental phenomena does not exist internally thus: ‘There is in me no lust for mental phenomena internally.’ Since that is so, Upavāṇa, the Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.”


                      71 (9) The Six Bases for Contact (1)


                      “Bhikkhus, if a bhikkhu does not understand as they really are the origin and the passing away, the gratification, the danger, and the escape, in the case of these six bases for contact, 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, for I do not understand as they really are the origin and the passing away, the gratification, the danger, and the escape, in the case of these six bases for contact.”
     “What do you think, bhikkhu, do you regard the eye thus: ‘This is mine, this I am, this 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 the 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 with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ This itself is the end of suffering.” [44]


                      72 (10) The Six Bases for Contact (2)


                      (The first two paragraphs as in the preceding sutta.)
     “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 base for contact will be abandoned by you for no future renewed existence.
     “Do you regard the ear thus…? Thus this second base for contact will be abandoned by you for no future renewed existence….
     “Do you regard the mind 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 mind as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ Thus this sixth base for contact will be abandoned by you for no future renewed existence.”


                      73 (11) The Six Bases for Contact (3)


                      (The first two paragraphs as in §71.) [45]
     “What do you think, bhikkhu, is the eye permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Is the ear … the mind permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Seeing thus, bhikkhu, the instructed noble disciple experiences revulsion towards the eye … revulsion towards the mind. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      III. Sick


                      74 (1) Sick (1)


                      At Sāvatthī. Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, in such and such a dwelling there is a certain newly ordained bhikkhu, not well known, who is sick, afflicted, gravely ill. It would be good, venerable sir, if the Blessed One would approach that bhikkhu out of compassion.”
     Then, when the Blessed One heard the words “newly ordained” and “sick,” and understood that he was not a well-known bhikkhu, he went to him. That bhikkhu saw the Blessed One coming in the distance and stirred on his bed. The Blessed One said to him: “Enough, bhikkhu, do not stir on your bed. There are these seats ready, I will sit down there.”
     The Blessed One then sat down on the appointed seat and said to that bhikkhu: “I hope you are bearing up, bhikkhu, I hope you are getting better. I hope that your painful feelings are subsiding and not increasing, and that their subsiding, not their increase, is to be discerned.”
     “Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned.”
     “I hope then, bhikkhu, that you are not troubled by remorse and regret.”
     “Indeed, venerable sir, I have quite a lot of remorse and regret.” [47]
     “I hope, bhikkhu, that you have nothing for which to reproach yourself in regard to virtue.”
     “I have nothing, venerable sir, for which to reproach myself in regard to virtue.”
     “Then, bhikkhu, if you have nothing for which to reproach yourself in regard to virtue, why are you troubled by remorse and regret?”
     “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 sake of purification of virtue, then for what purpose do you understand the Dhamma to have been 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.”
     “Good, good, bhikkhu! It is good that you understand the Dhamma to have been taught 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?” – “Impermanent, venerable sir.”… “Is the ear … the mind permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”
     This is what the Blessed One said. Elated, that bhikkhu delighted in the Blessed One’s statement. And while this discourse was being spoken, there arose in that bhikkhu the dust-free, stainless vision of the Dhamma: “Whatever is subject to origination is all subject to cessation.”


                      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 been taught by me?”
     “Venerable sir, I understand the Dhamma to have been taught by the Blessed One for the sake of final Nibbāna without clinging.”
     “Good, good, bhikkhu! It is good that you understand the Dhamma to have been taught by me for the sake of final Nibbāna without clinging. For the Dhamma is taught by me for the sake of final Nibbāna without clinging.
     “What do you think, bhikkhu, is the eye permanent or impermanent?” – “Impermanent, venerable sir.”… “Is the ear … the nose … the tongue … the body … the mind … mind-consciousness … mind-contact … whatever feeling arises with mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”
     This is what the Blessed One said. Elated, that bhikkhu delighted in the Blessed One’s statement. And while this discourse was being spoken, that bhikkhu’s mind was liberated from the taints by nonclinging.


                      76 (3) Rādha (1)


                      Then the Venerable Rādha approached the Blessed One … and said to him: “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, withdrawn, diligent, ardent, and resolute.”
     “Rādha, you should abandon desire for whatever is impermanent. And what is impermanent? The eye is impermanent; you should abandon desire for it. Forms are impermanent … Eye-consciousness is impermanent … Eye-contact is impermanent … Whatever feeling 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 as condition … that too is impermanent; you should abandon desire for it. [49] Rādha, you should abandon desire for whatever is impermanent.”


                      77 (4) Rādha (2)


                      … “Rādha, you should abandon desire for whatever is suffering.”…


                      78 (5) Rādha (3)


                      … “Rādha, you should abandon desire for whatever is nonself.”…


                      79 (6) Abandoning Ignorance (1)


                      Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable sir, is there one thing through the abandoning of which ignorance is abandoned by a bhikkhu and true knowledge arises?”
     “There is one thing, bhikkhu, through the abandoning of which ignorance is abandoned by a bhikkhu and true knowledge arises.”
     “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.”
     “But, venerable sir, how should a bhikkhu know, how should he see, for ignorance to be abandoned by him and true knowledge to arise?”
     “Bhikkhu, when a bhikkhu knows and sees the eye as impermanent, ignorance is abandoned by him and true knowledge arises. When he knows and sees forms as impermanent … When he knows and sees as impermanent whatever feeling arises with mind-contact 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 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 be abandoned by him and true knowledge to arise?”
     “Here, bhikkhu, a bhikkhu has heard, ‘Nothing is worth adhering to.’ When a bhikkhu has heard, ‘Nothing is worth adhering to,’ he directly knows everything. Having directly known everything, he fully understands everything. Having fully understood everything, he sees all signs differently. He sees the eye differently, he sees forms differently … whatever 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


                      Then a number of bhikkhus approached the Blessed One … and said to him: [51] “Here, venerable sir, wanderers of other sects ask us: ‘For what purpose, friends, is the holy life lived under the ascetic Gotama?’ When we are asked thus, venerable sir, we answer those wanderers thus: ‘It is, friends, for the full understanding of suffering 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 misrepresent him with what is contrary to fact; 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 do not misrepresent me with what is contrary to fact; you explain in accordance with the Dhamma, 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 for the full understanding of which the holy life is lived under the ascetic Gotama?’—being asked thus, you should answer them 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 … Whatever feeling arises with eye-contact as condition … that too is suffering … The 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 Blessed One. This, friends, is that suffering for the full understanding of which the holy life is lived under the Blessed One.’ [52]
     “Being asked thus, bhikkhus, you should answer those wanderers of other sects in such a way.”


                      82 (9) The World


                      Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable sir, 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. And what is disintegrating? The eye, bhikkhu, is disintegrating, forms are disintegrating, eye-consciousness is disintegrating, eye-contact is disintegrating, and whatever feeling arises with eye-contact as condition … that too is disintegrating. The ear is disintegrating … The mind is disintegrating … Whatever feeling arises with mind-contact as condition … that too is disintegrating. 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: “Venerable sir, is there any eye by means of which one describing the Buddhas of the past could describe them—those who have attained final Nibbāna, cut through proliferation, cut through the rut, exhausted the round, and transcended all suffering? 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—those who have attained final Nibbāna, cut through proliferation, cut through the rut, exhausted the round, and transcended all suffering?”
     “There is no eye, Phagguna, by means of which one describing the Buddhas of the past could describe them—those who have attained final Nibbāna, cut through proliferation, cut through the rut, 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] There is no mind by means of which one describing the Buddhas of the past could describe them—those who have attained final Nibbāna, cut through proliferation, cut through the rut, exhausted the round, and transcended all suffering.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      IV. Channa


                      84 (1) Subject to Disintegration


                      At Sāvatthī. Then the Venerable Ānanda approached the Blessed One … and said 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, Ānanda, is called the world in the Noble One’s Discipline. And what is subject to disintegration? The eye, Ānanda, is subject to disintegration, forms … eye-consciousness … eye-contact … whatever feeling arises with eye-contact as condition … that too is subject to disintegration. The ear is subject to disintegration … The mind is subject to disintegration … Whatever feeling arises with mind-contact as condition … that too is subject to disintegration. Whatever is subject to disintegration, Ānanda, is called the world in the Noble One’s Discipline.” [54]


                      85 (2) Empty Is the World


                      Then the Venerable Ānanda approached the Blessed One … and said to him: “Venerable sir, it is said, ‘Empty is the world, empty is the world.’ In what way, venerable sir, is it said, ‘Empty is the world’?”
     “It is, Ānanda, because it is empty of self and of what belongs to self that it is said, ‘Empty is the world.’ And what is empty of self and of what belongs to self? The eye, Ānanda, is empty of self and of what belongs to self. Forms are empty of self and of what belongs to self. Eye-consciousness is empty of self and of what belongs to self. Eye-contact is empty of self and of what belongs to self…. Whatever feeling arises with mind-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is empty of self and of what belongs to self.
      “It is, Ānanda, because it is empty of self and of what belongs to self that it is said, ‘Empty is the world.’”


                      86 (3) The Dhamma in Brief


                      Sitting to one side, the Venerable Ānanda 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, withdrawn, diligent, ardent, and resolute.”
     “What do you think, Ānanda, is the eye permanent or impermanent?” – “Impermanent, venerable sir.”
     (Complete as in §32, down to “there is no more for this state of being.”) [55]


                      87 (4) Channa


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Sāriputta, the Venerable Mahācunda, and the Venerable Channa were dwelling on Mount Vulture Peak, and the Venerable Channa was sick, afflicted, gravely ill. Then, in the evening, the Venerable Sāriputta [56] emerged from seclusion, approached the Venerable Mahācunda, and said to him: “Come, friend Cunda, let us approach the Venerable Channa and ask about his illness.”
     “Yes, friend,” the Venerable Mahācunda replied.
     Then the Venerable Sāriputta and the Venerable Mahācunda approached the Venerable Channa and exchanged greetings with him, after which they sat down in the appointed seats. The Venerable Sāriputta 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 subsiding and not increasing, and that their subsiding, not their increase, is to be discerned.”
     “Friend Sāriputta, I am not bearing up, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned. Just as if a strong man were to split my head open with a sharp sword, so too violent winds cut through my head. I am not bearing up…. Just as if a strong man were to tighten 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 carve 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 both 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 in me, not subsiding, and their increase, not their subsiding, is to be discerned. I will use the knife, friend Sāriputta, I have no desire to live.”
     “Let the Venerable Channa not use the knife. Let the Venerable Channa live. We want the Venerable Channa to live. If the Venerable Channa lacks suitable food, I will go in search of suitable food for him; if he lacks suitable medicine, I will go in search of suitable medicine for him; if he lacks a proper attendant, I will attend on him. Let the Venerable Channa not use the knife. Let the Venerable Channa live. We want the Venerable Channa to live.”
     “Friend Sāriputta, it is not that I lack suitable food; I have suitable food. It is not that I lack suitable medicine; I have suitable medicine. It is not that I lack proper attendants; I have proper attendants. Moreover, friend, for a long time the Teacher has been served by me in an agreeable way, not in a disagreeable way; for it is proper for a disciple to serve the Teacher in an agreeable way, not in a disagreeable way. Remember this, friend Sāriputta: the bhikkhu Channa will use the knife blamelessly.”
     “We would ask the Venerable Channa about a certain point, if he would grant us the favour of answering our question.” [58]
     “Ask, friend Sāriputta. When I have heard I shall know.”
     “Friend Channa, do you regard the eye, eye-consciousness, and things cognizable with 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: ‘This is mine, this I am, this is my self’?
     “Friend Sāriputta, 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 mind, mind-consciousness, and things cognizable with mind-consciousness thus: ‘This is not mine, this I am not, this is not my self.’”
     “Friend Channa, what have you seen and directly known in the eye, in eye-consciousness, and in things cognizable with eye-consciousness, that you regard them thus: ‘This is not mine, this I am not, this is not my self’? What have you seen and directly known in the ear … in the mind, in mind-consciousness, and in things cognizable with mind-consciousness, that you regard them thus: ‘This is not mine, this I am not, this is not my self’?”
     “Friend Sāriputta, it is because I have seen and directly known cessation in the eye, in eye-consciousness, and in things cognizable with eye-consciousness, that I regard them thus: ‘This is not mine, this I am not, this is not my self.’ It is because I have seen and directly known cessation in the ear … [59] … in the 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.’”
     When this was said, the Venerable Mahācunda said to the Venerable Channa: “Therefore, friend Channa, this teaching of the Blessed One is to be constantly given close attention: ‘For one who is dependent there is wavering; for one who is independent there is no wavering. When there is no wavering, there is tranquillity; when there is tranquillity, there is no inclination; when there 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 reborn, there is neither here nor beyond nor in between the two. This itself is the end of suffering.’”
     Then, when the Venerable Sāriputta and the Venerable Mahācunda had given the Venerable Channa this exhortation, they rose from their seats and departed. Then, soon after they had left, the Venerable Channa used the knife.
     Then the Venerable Sāriputta approached the Blessed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, the Venerable Channa has used the knife. What is his destination, what is his future bourn?”
     “Sāriputta, didn’t the bhikkhu Channa declare his blamelessness right in your presence?”
     “Venerable sir, there is a Vajjian village named Pubbavijjhana. There the Venerable Channa had friendly families, intimate families, hospitable families.”
     “The Venerable Channa did indeed have these friendly families, Sāriputta, intimate families, hospitable families; but I do not [60] say that to this extent one is blameworthy. Sāriputta, when one lays down this body and takes up another body, then I say one is blameworthy. This did not happen in the case of the bhikkhu Channa. The bhikkhu Channa used the knife blamelessly. Thus, Sāriputta, should you remember it.”


                      88 (5) Puṇṇa


                      Then the Venerable Puṇṇa approached the Blessed One … and said to him: “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, withdrawn, diligent, ardent, and resolute.”
     “Puṇṇa, there are forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, 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, Puṇṇa, there is the arising of suffering, I say. There are, Puṇṇa, sounds cognizable by the ear … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, 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, Puṇṇa, there is the arising of suffering, I say.
     “Puṇṇa, there are forms cognizable by the eye … mental phenomena cognizable by the 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, Puṇṇa, there is the cessation of suffering, I say.
     “Now that you have received this brief exhortation from me, Puṇṇa, in which country will you dwell?”
     “There is, venerable sir, a country named Sunāparanta. I will dwell there.”
     “Puṇṇa, the people of Sunāparanta are wild and rough. If they abuse and revile you, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta abuse and revile me, then I will think: ‘These people of Sunāparanta are excellent, truly excellent, in that they do not give me a blow with the fist.’ Then I will think thus, Blessed One; then I will think thus, Fortunate One.”
     “But, Puṇṇa, if the people of Sunāparanta do give you a blow with the fist, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta give me a blow with the fist, then I will think: ‘These people of Sunāparanta 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, Fortunate One.”
     “But, Puṇṇa, if the people of Sunāparanta do give you a blow with a clod, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta give me a blow with a clod, then I will think: ‘These people of Sunāparanta 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, Fortunate One.”
     “But, Puṇṇa, if the people of Sunāparanta do give you a blow with a rod, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta give me a blow with a rod, then I will think: ‘These people of Sunāparanta are excellent, truly excellent, in that they do not stab me with a knife.’ Then I will think thus, Blessed One; then I will think thus, Fortunate One.”
     “But, Puṇṇa, if the people of Sunāparanta do stab you with a knife, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta stab me with a knife, then I will think: ‘These people of Sunāparanta 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, Fortunate One.”
     “But, Puṇṇa, if the people of Sunāparanta do take your life with a sharp knife, what will you think about that?”
     “Venerable sir, if the people of Sunāparanta take my life with a sharp knife, then I will think: ‘There have been disciples of the Blessed One who, being repelled, humiliated, and disgusted by the body and by life, sought for an assailant. But I have come upon this assailant even without a search.’ Then I will think thus, Blessed One; then I will think thus, Fortunate One.”
     “Good, good, Puṇṇa! Endowed with such self-control and peacefulness, you will be able to dwell in the Sunāparanta country. Now, Puṇṇa, you may go at your own convenience.”
     Then, having delighted and rejoiced in the Blessed One’s statement, the Venerable Puṇṇa 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 Sunāparanta country. Wandering by stages, he eventually arrived in the Sunāparanta country, where he dwelt. Then, during that rains, the Venerable Puṇṇa established five hundred male lay followers and five hundred female lay followers in the practice, and he himself, during that same rains, realized the three true knowledges. And during that same rains he attained final Nibbāna.
     Then a number of bhikkhus approached the Blessed One … and said to him: “Venerable sir, the clansman named Puṇṇa, who was given a brief exhortation by the Blessed One, has died. What is his destination? What is his future bourn?”
     “Bhikkhus, the clansman Puṇṇa was wise. He practised in accordance with the Dhamma and did not trouble me on account of the Dhamma. The clansman Puṇṇa has attained final Nibbāna.”


                      89 (6) Bāhiya


                      Then the Venerable Bāhiya approached the Blessed One … and said to him: “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, withdrawn, diligent, ardent, and resolute.”
     “What do you think, Bāhiya, 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 state of being.’”
     Then the Venerable Bāhiya, having delighted and rejoiced in the Blessed One’s words, 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 Venerable Bāhiya, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 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 Bāhiya 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. Therefore, bhikkhus, the Tathāgata dwells unstirred, with the dart removed. [65] Therefore, bhikkhus, if a bhikkhu should wish, ‘May I dwell unstirred, with the dart removed!’ he should not conceive the eye, should not conceive in the eye, should not conceive from the eye, should not conceive, ‘The eye is mine.’
     “He should not conceive forms … eye-consciousness … eye-contact … and as to whatever feeling arises with eye-contact as condition … he should not conceive that, should not 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 phenomena … 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, should 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 Nibbāna. [66] 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 state of being.’”


                      91 (8) Being Stirred (2)


                      “Bhikkhus, being stirred is a disease, being stirred is a tumour, being stirred is a dart. Therefore, bhikkhus, the Tathāgata dwells unstirred, with the dart removed. Therefore, bhikkhus, if a bhikkhu should wish, ‘May I dwell unstirred, with the dart removed!’ he should not conceive the eye … forms … eye-consciousness … eye-contact … and as to whatever feeling arises with eye-contact as condition … he should not conceive that, should not conceive in that, should not conceive from that, should not conceive, ‘That is mine.’ For whatever one conceives, bhikkhus, whatever one conceives in, whatever one conceives from, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwise, attached to existence, seeks delight only in existence.
     “He should not conceive the ear … He should not conceive the mind … mental phenomena … 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, should not conceive from that, should not conceive, ‘That is mine.’ For whatever one conceives, bhikkhus, whatever one conceives in, [67] whatever one conceives from, whatever one conceives as ‘mine’—that is otherwise. The world, becoming otherwise, attached to existence, seeks delight only in existence.
     “Whatever, bhikkhus, is the extent of the aggregates, the elements, and the sense bases, 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 Nibbāna. 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 state of being.’”


                      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 and odours, the tongue and tastes, the body and tactile objects, the mind and mental phenomena. This is called the dyad.
     “If anyone, bhikkhus, should speak thus: ‘Having rejected this dyad, I shall make known 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? Because, bhikkhus, that would not be within his domain.”


                      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 forms there arises eye-consciousness. The eye is impermanent, changing, becoming otherwise; [68] forms are impermanent, changing, becoming otherwise. Thus this dyad is moving and tottering, impermanent, changing, becoming otherwise.
     “Eye-consciousness is impermanent, changing, becoming otherwise. The cause and condition for the arising of eye-consciousness is also impermanent, changing, becoming otherwise. When, bhikkhus, eye-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 eye-contact. Eye-contact too is impermanent, changing, becoming otherwise. The cause and condition for the arising of eye-contact is also impermanent, changing, becoming otherwise. When, 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. Thus these things too are moving and tottering, impermanent, changing, becoming otherwise.
     “In dependence on the ear and sounds there arises ear-consciousness … [69] … In dependence on the mind and mental phenomena there arises mind-consciousness. The mind is impermanent, changing, becoming otherwise; mental phenomena are impermanent, changing, becoming otherwise. Thus this dyad is moving and tottering, impermanent, changing, becoming otherwise.
     “Mind-consciousness is impermanent, changing, becoming otherwise. The cause and condition for the arising of mind-consciousness is also 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-contact. Mind-contact too is impermanent, changing, becoming otherwise. The cause and condition for the arising of mind-contact is also impermanent, changing, becoming otherwise. When, bhikkhus, mind-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. Thus 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 dyad.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      V. The Sixes


                      94 (1) Untamed, Unguarded


                      At Sāvatthī. “Bhikkhus, these six bases for contact—if untamed, unguarded, unprotected, unrestrained—are bringers of suffering. What six?
     “The eye, bhikkhus, as a base for contact—if untamed, unguarded, unprotected, unrestrained—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. What six?
     “The eye, bhikkhus, as a base for contact—if well tamed, well guarded, well protected, well restrained—is a bringer of happiness. The ear as a base for contact … The mind as a base for contact … is a bringer of happiness. These six bases for contact—if well tamed, well guarded, well protected, well restrained—are bringers of happiness.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Just six, O bhikkhus, are the bases for contact,
  Where one unrestrained meets with suffering.
  Those who know how to restrain them
  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
  And do not soil the mind by thinking,
  ‘[The other] is displeasing to me.’ [71]


                      “Having heard sounds both pleasant and raucous,
  Do not be enthralled with pleasant sound.
  Dispel the course of hate towards the raucous,
  And do not soil the mind by thinking,
  ‘[This one] is displeasing to me.’


                      “Having smelt a fragrant, delightful scent,
  And having smelt a putrid stench,
  Dispel aversion towards the stench
  And do not yield to desire for the lovely.


                      “Having enjoyed a sweet delicious taste,
  And having sometimes tasted what is bitter,
  Do not greedily enjoy the sweet taste,
  Do not feel aversion towards the bitter.


                      “When touched by pleasant contact do not be enthralled,
  Do not tremble when touched by pain.
  Look evenly on both the pleasant and painful,
  Not drawn or repelled by anything.


                      “When common people of proliferated perception
  Perceive and proliferate they become engaged.
  Having dispelled every mind-state bound to the home life,
  One travels on the road of renunciation.


                      “When the mind is thus well developed in six,
  If touched, one’s mind never flutters anywhere.
  Having vanquished both lust and hate, O bhikkhus,
  Go to the far shore beyond birth and death!” [72]


                      95 (2) Māluṅkyaputta


                      Then the Venerable Māluṅkyaputta approached the Blessed One … and said to him: “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, withdrawn, diligent, ardent, and resolute.”
     “Here now, Māluṅkyaputta, what should I say to the young bhikkhus when a bhikkhu like you—old, aged, burdened with years, advanced in life, come to the last stage—asks me for an exhortation in brief?”
     “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 Fortunate One teach me the Dhamma in brief. Perhaps I may understand the meaning of the Blessed One’s statement, perhaps I may become an heir to the Blessed One’s statement.”
     “What do you think, Māluṅkyaputta, do you have any desire, lust, or affection for those forms cognizable by the eye that you have not seen and never saw before, that you do not see and would not think might be seen?”
     “No, venerable sir.”
     “Do you have any desire, lust, or affection for those sounds cognizable by the ear … for those odours cognizable by the nose … for those tastes cognizable by the tongue … for those tactile objects cognizable by the body … [73] for those mental phenomena cognizable by the mind that you have not cognized and never cognized before, that you do not cognize and would not think might be cognized?”
     “No, venerable sir.”
     “Here, Māluṅkyaputta, 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 sensed there will be merely the sensed; in the cognized there will be merely the cognized.
     “When, Māluṅkyaputta, 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 sensed there will be merely the sensed, in the cognized there will be merely the cognized, then, Māluṅkyaputta, you will not be ‘by that.’ When, Māluṅkyaputta, you are not ‘by that,’ then you will not be ‘therein.’ When, Māluṅkyaputta, you are not ‘therein,’ then you will be neither here nor beyond nor in between the two. This itself is the end of suffering.”
     “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,
  One experiences it with infatuated mind
  And remains tightly holding to it.


                      “Many feelings flourish within,
  Originating from the visible form,
  Covetousness and annoyance as well
  By which one’s mind becomes disturbed.
  For one who accumulates suffering thus
  Nibbāna is said to be far away.


                      “Having heard a sound with mindfulness muddled … [74]


                      “Having smelt an odour with mindfulness muddled …


                      “Having enjoyed a taste with mindfulness muddled …


                      “Having felt a contact with mindfulness muddled …


                      “Having known an object with mindfulness muddled …
  For one who accumulates suffering thus
  Nibbāna is said to be far away.


                      “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.


                      “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.
  For one dismantling suffering thus,
  Nibbāna is said to be close by.


                      “When, firmly mindful, one hears a sound,
  One is not inflamed by lust for sounds; … [75]


                      “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; ...


                      “When, firmly mindful, one feels a contact,
  One is not inflamed by lust for contacts; ...


                      “When, firmly mindful, one knows an object,
  One is not inflamed by lust for objects; ...
  For one diminishing suffering thus
  Nibbāna is said to be close by.


                      “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, Māluṅkyaputta! 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, Māluṅkyaputta, that the meaning of what was stated by me in brief should be understood in detail.”
     Then the Venerable Māluṅkyaputta, having delighted and rejoiced in the Blessed One’s words, 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 Venerable Māluṅkyaputta, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 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 Māluṅkyaputta became one of the arahants.


                      96 (3) Decline


                       “Bhikkhus, I will teach you about one who is subject to decline, about one who is not subject to decline, and about the six mastered bases. Listen to that….
     “And how, bhikkhus, is one subject to decline? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there arise in him evil unwholesome states, 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 understand this thus: ‘I am declining away from wholesome states. For this has been called decline by the Blessed One.’
     “Further, bhikkhus, when a bhikkhu has heard a sound with the ear … cognized a mental phenomenon with the mind, [77] there arise in him evil unwholesome states, 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 understand this thus: ‘I am declining away from wholesome states. For this has been called decline by the Blessed One.’
     “It is in such a way, bhikkhus, that one is subject to decline.
     “And how, bhikkhus, is one not subject to decline? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there arise in him evil unwholesome states, memories and intentions connected with the fetters. If the bhikkhu does not tolerate them, but abandons them, dispels them, puts on end to them, and obliterates them, he should understand this thus: ‘I am not declining away from wholesome states. For this has been called nondecline by the Blessed One.’
     “Further, bhikkhus, when a bhikkhu has heard a sound with the ear … cognized 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, but abandons them, dispels them, puts an end to them, and obliterates them, he should understand this thus: ‘I am not declining away from wholesome states. For this has been called nondecline by the Blessed One.’
     “It is in such a way, bhikkhus, that one is not subject to decline.
     “And what, bhikkhus, are the six mastered bases? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there do not arise in him evil unwholesome states, nor any 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 Blessed One.’
     “Further, bhikkhus, when a bhikkhu has heard a sound with the ear … cognized a mental phenomenon with the mind, there do not arise in him evil unwholesome states, nor any 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 Blessed One.’ These, bhikkhus, are called the six mastered bases.” [78]


                      97 (4) Dwelling Negligently


                      “Bhikkhus, I will teach you about one who dwells negligently, and about one who dwells diligently. Listen to that….
     “And how, bhikkhus, does one dwell negligently? If one dwells without restraint over the eye faculty, the mind is soiled among forms cognizable by the eye. If the mind is soiled, there is no gladness. When there is no gladness, there is no rapture. When there is no rapture, there is no tranquillity. When there is no tranquillity, one dwells in suffering. The mind of one who suffers does not become concentrated. When the mind is not concentrated, phenomena do not become manifest. Because phenomena do not become manifest, one is reckoned as ‘one who dwells negligently.’
     “If one dwells without restraint over the ear faculty, the mind is soiled among sounds cognizable by the ear…. If one dwells without restraint over the mind faculty, the mind is soiled among mental phenomena cognizable by the mind…. Because phenomena do not become manifest, one is reckoned 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 eye faculty, the mind is not soiled among forms cognizable by the eye. If the mind is not soiled, gladness is born. When one is gladdened, rapture is born. When the mind is uplifted by rapture, the body becomes tranquil. One tranquil in body experiences happiness. The mind of one who is happy becomes concentrated. When the mind is concentrated, [79] phenomena become manifest. Because phenomena become manifest, one is reckoned as ‘one who dwells diligently.’
     “If one dwells with restraint over the ear faculty, the mind is not soiled among sounds cognizable by the ear…. If one dwells with restraint over the mind faculty, the mind is not soiled among mental phenomena cognizable by the mind…. Because phenomena become manifest, one is reckoned as ‘one who dwells diligently.’
     “It is in such a way, bhikkhus, that one dwells diligently.”


                      98 (5) Restraint


                      “Bhikkhus, I will teach you restraint and nonrestraint. Listen to that….
     “And how, bhikkhus, is there nonrestraint? There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, he should understand this thus: ‘I am declining away from wholesome states. For this has been called decline 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. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, he should understand this thus: ‘I am declining away from wholesome states. For this has been called decline by the Blessed One.’
     “Such, bhikkhus, is nonrestraint.
     “And how, bhikkhus, is there restraint? There are, bhikkhus, forms cognizable by the eye 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: [80] ‘I am not declining away from wholesome states. For this has been called nondecline 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. 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 declining away from wholesome states. For this has been called nondecline by the Blessed One.’
     “Such, bhikkhus, is restraint.”


                      99 (6) Concentration


                      “Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things as they really are.
     “And what does he understand as they really are? He understands as it really is: ‘The eye is impermanent.’ He understands as it really is: ‘Forms are impermanent.’… ‘Eye-consciousness is impermanent.’… ‘Eye-contact is impermanent.’… ‘Whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is impermanent.’…
     “He understand as it really is: ‘The mind is impermanent.’… He understand as it really is: ‘Whatever feeling arises with mind-contact as condition … that too is impermanent.’
     “Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things as they really are.”


                      100 (7) Seclusion


                      “Bhikkhus, make an exertion in seclusion. A secluded bhikkhu understands things as they really are.”
     (The rest is identical with the preceding sutta.) [81]


                      101 (8) Not Yours (1)


                      “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 happiness. Forms are not yours … Eye-consciousness is not yours … Eye-contact is not yours … Whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant—that too is not yours: abandon it. When you have abandoned it, that will lead to your welfare and happiness.
     “The ear is not yours … [82] … The mind 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 lead to your welfare and happiness.
     “Suppose, bhikkhus, people were to carry off the grass, sticks, branches, and foliage in this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘People 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 nor what belongs to our self.”
     “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 lead to your welfare and happiness.”


                      102 (9) Not Yours (2)


                      (This sutta is identical with the preceding one except that it omits the simile.) [83]


                      103 (10) Uddaka


                      “Bhikkhus, Uddaka Rāmaputta used to make this declaration:


                      “‘This, surely a knowledge-master—
   This, surely a universal conqueror—
   This, surely he has excised
   The tumour’s root not excised before!’


                      “Bhikkhus, though Uddaka Rāmaputta was not himself a knowledge-master, he declared: ‘I am a knowledge-master.’ Though he was not himself a universal conqueror, he declared: ‘I am a universal conqueror.’ Though he had not excised the tumour’s root, he declared: ‘I have excised the tumour’s root.’ But here, bhikkhus, a bhikkhu speaking rightly might say:


                      “‘This, surely a knowledge-master—
   This, surely a universal conqueror—
   This, surely he has excised
   The tumour’s root not excised before!’


                      “And how, bhikkhus, is one a knowledge-master? When a bhikkhu understands as they really are the origin, the passing away, the gratification, the danger, and the escape in regard 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 as they really are the origin, the passing away, the gratification, the danger, and the escape in regard to the six bases for contact, a bhikkhu is liberated by nonclinging, such a bhikkhu is a universal conqueror.
     “And how, bhikkhus, does a bhikkhu excise the tumour’s root not excised before? ‘The tumour,’ bhikkhus: this is a designation for this body consisting of the four great elements, originating from mother and father, built up out of rice and gruel, subject to impermanence, to rubbing and pressing, to breaking apart and dispersal. ‘The 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 more subject to future arising, in such a case the bhikkhu has excised the tumour’s root not excised before.
     “Bhikkhus, though Uddaka Rāmaputta was not himself a knowledge-master, he declared: ‘I am a knowledge-master.’… But here, bhikkhus, a bhikkhu speaking rightly might say:


                      “‘This, surely a knowledge-master—
   This, surely a universal conqueror—
   This, surely he has excised
   The tumour’s root not excised before!’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      I. Secure from Bondage


                      104 (1) Secure from Bondage


                      At Sāvatthī. “Bhikkhus, I will teach you a Dhamma exposition on the theme of the one who declares the exertion to become secure from bondage. Listen to that….
     “And what, bhikkhus, is the Dhamma exposition on the theme of the one who declares the exertion to become secure from bondage? There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that they are no more subject to future arising. He declares an exertion [should be made] for their abandoning. Therefore the Tathāgata is called one who declares the exertion to become secure from bondage.
     “There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. These have been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that they are no more subject to future arising. He declares an exertion [should be made] for their abandoning. Therefore the Tathāgata is called one who declares the exertion to become secure from bondage.
     “This, bhikkhus, is the Dhamma exposition on the theme of the one who declares the exertion to become secure from bondage.”


                      105 (2) By Clinging


                      “Bhikkhus, when what exists, by clinging to what, do pleasure and pain arise internally?”
     “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 internally. 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?”
     “Suffering, venerable sir.”
     “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?”
     “No, venerable sir.”
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye … the mind. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      106 (3) The Origin of Suffering


                      (Identical with 12:43.) [87]


                      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 thought occur: ‘I am superior’ or ‘I am equal’ or ‘I am inferior’?”
     “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 thought 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 occurs: ‘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’?”
     “No, venerable sir.”
     “Seeing thus … He understands: ‘… there is no more for this state of being.’” [89]


                      109 (6) Things That Fetter


                      “Bhikkhus, I will teach you the things that fetter and the fetter. Listen to that….
     “And what, bhikkhus, are the things that fetter, and what is the fetter? The eye, bhikkhus, is a thing that fetters; the desire and lust for it is the fetter there. The ear is a thing that fetters … The mind is a thing that fetters; the desire and lust for it is the fetter there. These are called the things that fetter, and this the fetter.”


                      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? The eye, bhikkhus, is a thing that can be clung to; the desire and lust for it is the clinging there. 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)


                      “Bhikkhus, without directly knowing and fully understanding the eye, without developing dispassion towards it and abandoning it, one is incapable of destroying suffering. Without directly knowing and fully understanding the ear … the mind, without developing dispassion towards it and abandoning it, one is incapable of destroying suffering. But by directly knowing and fully understanding the eye … the mind, by developing dispassion towards it and abandoning it, one is capable of destroying suffering.” [90]


                      112 (9) Fully Understanding (2)


                      (Identical with §111, but stated by way of the six external sense bases.)


                      113 (10) Listening In


                      (Identical with 12:45.) [91]
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. The World and Cords of Sensual Pleasure


                      114 (1) Māra’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 them, and remains holding to them, he is called a bhikkhu who has entered Māra’s lair, who has come under Māra’s control; Māra’s snare has been fastened to him so that he is bound by the bondage of Māra 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. 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, 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 is called a bhikkhu who has not entered Māra’s lair, who has not come under Māra’s control; Māra’s snare has been unfastened from him so that he is not bound by the bondage of Māra 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. [93] If a bhikkhu does not seek delight in them … the Evil One cannot do with him as he wishes.”


                      115 (2) Māra’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 them, and remains holding to them, he is called a bhikkhu who is bound among forms cognizable by the eye, who has entered Māra’s lair, who has come under Māra’s control; [Māra’s snare has been fastened to him so that he is bound by the bondage of Māra] 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. 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, 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 is called a bhikkhu who is free among forms cognizable by the eye, who has not entered Māra’s lair, who has not come under Māra’s control; [Māra’s snare has been unfastened from him so that he is not bound by the bondage of Māra] 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 wishes.”


                      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 travelling. Yet, bhikkhus, I also say that without reaching the end of the world there is no making an end to suffering.”
     Having said this, the Blessed One rose from his seat and entered his dwelling. Then, soon after the Blessed One had left, the bhikkhus considered: “Now, friends, the Blessed 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 of the synopsis that the Blessed One recited in brief?” Then they considered: “The Venerable Ānanda is praised by the Teacher and esteemed by his wise brothers in the holy life; the Venerable Ānanda is capable of expounding in detail the meaning of this synopsis recited in brief by the Blessed One without expounding the meaning in detail. Let us approach him and ask him the meaning of this.”
     Then those bhikkhus approached the Venerable Ānanda and exchanged greetings with him, after which they sat down to one side and told him what had taken place, [94] adding: “Let the Venerable Ānanda expound it to us.”
     [The Venerable Ānanda replied:] “Friends, it is as though a man needing heartwood, seeking heartwood, wandering in search of heartwood, would pass over the root and trunk of a great tree standing possessed of heartwood, thinking that heartwood should be sought among the branches and foliage. And so it is with you venerable ones: when you were face to face with the Teacher you passed by the Blessed One, thinking that I should be asked 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 become the holy one; he is the expounder, the proclaimer, the elucidator of meaning, the giver of the Deathless, the lord of the Dhamma, the Tathāgata. That was the time when you should have asked the Blessed One the meaning. [95] As he explained it to you, so you should have remembered it.”
     “Surely, friend Ānanda, knowing, the Blessed One knows; seeing, he sees; he has become vision … the Tathāgata. That was the time when we should have asked the Blessed One the meaning, and as he explained it to us, so we should have remembered it. Yet the Venerable Ānanda is praised by the Teacher and esteemed by his wise brothers in the holy life; the Venerable Ānanda is capable of expounding the detailed meaning of this synopsis recited in brief by the Blessed One without expounding the meaning in detail. Let the Venerable Ānanda expound it without finding it troublesome.”
     “Then listen, friends, and attend closely to what I shall say.”
     “Yes, friend,” the bhikkhus replied. The Venerable Ānanda said this:
     “Friends, when the Blessed One rose from his seat and entered his dwelling after reciting 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 suffering,’ I understand the detailed meaning of this synopsis as follows: 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. 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 one is a perceiver of the world, a conceiver of the world. The ear … The nose … The tongue … The body … The mind is that in the world by which one is a perceiver of the world, 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 reciting 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 suffering,’ I understand the meaning 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 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 Blessed One all that had taken place after he had left, adding: [97] “Then, venerable sir, we approached the Venerable Ānanda and asked him about the meaning. The Venerable Ānanda expounded the meaning to us in these ways, with these terms, with these phrases.”
     “Ānanda is wise, bhikkhus, Ānanda has great wisdom. If you had asked me the meaning of this, I would have explained it to you in the same way that it has been explained by Ānanda. Such is the meaning of this, and so you should remember it.”


                      117 (4) Cords of Sensual Pleasure


                      “Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlightened, the thought occurred to me: ‘My mind may often stray towards those five cords of sensual pleasure that have already left their impression on the heart but which have passed, ceased, and changed, or towards those that are present, or slightly towards those in the future.’ Then it occurred to me: ‘Being set on my own welfare, 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 five cords of sensual pleasure that have already left their impression on the heart but which have passed, ceased, and changed, or towards those that are present, or slightly towards those in the future. Therefore, bhikkhus, [98] being set on your own welfare, you 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 but which have passed, ceased, and changed.
     “Therefore, bhikkhus, that base should be understood, where the eye ceases and perception of forms fades away. That base should be understood, where the ear ceases and perception of sounds fades away.… That base should be understood, where the mind ceases and perception of mental phenomena fades away. That base should be understood.”
     Having said this, the Blessed One rose from his seat and entered his dwelling. Then, soon after the Blessed One had left, the bhikkhus considered … (all as in preceding sutta down to:) [99–100] … The Venerable Ānanda said this:
     “Friends, when the Blessed One rose from his seat and entered his dwelling after reciting a synopsis in brief without expounding the meaning in detail—that is: ‘Therefore, bhikkhus, that base should be understood, where the eye ceases and perception of forms fades away…. That base should be understood, where the mind ceases and perception of mental phenomena fades away. That base should be understood’—I understand the detailed meaning of this synopsis as follows: This was stated by the Blessed One, friends, with reference to the cessation of the six sense bases.
     “Friends, when the Blessed One rose from his seat and entered his dwelling after reciting a synopsis in brief without expounding the meaning in detail … I understand the meaning 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 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 Blessed One all that had taken place after he had left, adding: [101] “Then, venerable sir, we approached the Venerable Ānanda and asked him about the meaning. The Venerable Ānanda expounded the meaning to us in these ways, with these terms, with these phrases.”
     “Ānanda is wise, bhikkhus, Ānanda has great wisdom. If you had asked me the meaning of this, I would have explained it to you in the same way that it has been explained by Ānanda. Such is the meaning of this, and so you should remember it.”


                      118 (5) Sakka’s Question


                      On one occasion the Blessed One was dwelling at Rājagaha on Mount Vulture Peak. Then Sakka, lord of the devas, approached the Blessed One, paid homage to him, stood to one side, and said to him:
     “Venerable sir, what is the cause and reason [102] why some beings here do not attain Nibbāna in this very life? And what is the cause and reason why some beings here attain Nibbāna in this very life?”
     “There are, lord of the devas, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. 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 clinging does not attain Nibbāna.
     “There are, lord of the devas, sounds cognizable by the ear … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. 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 clinging does not attain Nibbāna.
     “This is the cause and reason, lord of the devas, why some beings here do not attain Nibbāna in this very life.
     “There are, lord of the devas, forms cognizable by the eye … mental phenomena cognizable 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, his consciousness does not become dependent upon them or cling to them. A bhikkhu without clinging attains Nibbāna.
     “This is the cause and reason, lord of the devas, why some beings here attain Nibbāna in this very life.” [103]


                      119 (6) Pañcasikha


                      (The same except that the interlocutor is Pañcasikha, son of the gandhabbas.)


                      120 (7) Sāriputta


                      On one occasion the Venerable Sāriputta was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then a certain bhikkhu approached the Venerable Sāriputta and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Venerable Sāriputta:
     “Friend Sāriputta, a bhikkhu who was my co-resident has given up the training and returned to the lower life.”
     “So it is, friend, when one does not guard the doors of the sense faculties, is immoderate in eating, and is not devoted to wakefulness. That a bhikkhu who does not guard the doors of the sense faculties, who is immoderate in eating, [104] and who is not devoted to 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 sense faculties, who is moderate in eating, and who is devoted to wakefulness will maintain all his life the complete and pure holy life—this is possible.
     “And how, friend, does one guard the doors of the sense faculties? Here, having seen a form with the eye, a bhikkhu does not grasp its signs and features. Since, if he left the eye faculty unrestrained, evil unwholesome states of covetousness and displeasure might invade him, he practises the way of its restraint, he guards the eye faculty, he undertakes 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 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 unwholesome states of covetousness and displeasure might invade him, he practises the way of its restraint, he guards the mind faculty, he undertakes the restraint of the mind faculty. It is in this way, friend, that one guards the doors of the sense faculties.
     “And how, friend, is one moderate in eating? Here, reflecting carefully, a bhikkhu takes food neither for amusement nor for intoxication nor for the sake of physical beauty 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 feeling and not arouse a new feeling, and I shall be healthy and blameless and live in comfort.’ 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 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 mind of obstructive states. [105] In the middle watch of the night he lies down on his right side in the 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, 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.
     “Therefore, friend, you should train yourself thus: ‘We will guard the doors of the sense faculties; we will be moderate in eating; we will be devoted to wakefulness.’ Thus, friend, should you train yourself.”


                      121 (8) Exhortation to Rāhula


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. 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 Rāhula. Let me lead him on further to the destruction of the taints.”
     Then, in the morning, the Blessed One dressed and, taking bowl and robe, walked for alms in Sāvatthī. When he had returned from the alms round, after his meal he addressed the Venerable Rāhula thus: “Take a sitting cloth, Rāhula. Let us go to the Blind Men’s Grove for the day’s abiding.”
     “Yes, venerable sir,” the Venerable Rāhula replied and, having taken a sitting cloth, he followed close behind the Blessed One.
     Now on that occasion many thousands of devatās followed the Blessed One, thinking: “Today the Blessed One will lead the Venerable Rāhula on further to the destruction of the taints.” 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 Rāhula paid homage to the Blessed One and sat down to one side. [106] The Blessed One then said to him:
     “What do you think, Rāhula, is the eye permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Are forms permanent or impermanent?… Is eye-consciousness … Is eye-contact … Is anything included in feeling, perception, volitional formations, and consciousness arisen with eye-contact as condition permanent or impermanent?” – “Impermanent, venerable sir.” (The rest as in the preceding paragraph.)
     “Is the ear … the mind permanent or impermanent?… [107] … Are mental phenomena … Is mind-consciousness … Is mind-contact … Is anything included in feeling, perception, volitional formations, and consciousness arisen with mind-contact as condition permanent or impermanent?” – “Impermanent, venerable sir.” – “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 mine, this I am, this is my self’?” – “No, venerable sir.”
     “Seeing thus, Rāhula, the instructed noble disciple experiences revulsion towards the eye, revulsion towards forms, revulsion towards eye-consciousness, revulsion towards eye-contact; revulsion towards anything included in feeling, perception, volitional formations, and consciousness arisen with eye-contact as condition. He experiences revulsion towards the ear … towards the mind … towards anything included in feeling, perception, volitional formations, and consciousness arisen with mind-contact as condition.
     “Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”
     This is what the Blessed One said. Elated, the Venerable Rāhula delighted in the Blessed One’s statement. And while this discourse was being spoken, the Venerable Rāhula’s mind was liberated from the taints by nonclinging, and in those many thousands of devatās there arose the dust-free, stainless vision of the Dhamma: “Whatever is subject to origination is all subject to cessation.”


                      122 (9) Things That Fetter


                      (Identical with §109, but by way of the six external sense bases.) [108]


                      123 (10) Things That Can Be Clung To


                      (Identical with §110, but by way of the six external sense bases.)
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. The Householder


                      124 (1) At Vesālī


                      On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then the householder Ugga of Vesālī approached the Blessed One … and said to him.…
     (The question and the reply are exactly the same as in §118.)


                      125 (2) Among the Vajjians


                      On one occasion the Blessed One was dwelling among the Vajjians at Hatthigāma. Then the householder Ugga of Hatthigāma approached the Blessed One … and said to him.…
     (As in §118.) [110]


                      126 (3) At Nālandā


                      On one occasion the Blessed One was dwelling at Nālandā in Pāvārika’s Mango Grove. Then the householder Upāli approached the Blessed One … and said to him.…
     (As in §118.)


                      127 (4) Bhāradvāja


                      On one occasion the Venerable Piṇḍola Bhāradvāja was dwelling at Kosambī in Ghosita’s Park. Then King Udena approached the Venerable Piṇḍola Bhāradvāja and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “Master Bhāradvāja, what 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 sensual pleasures, lead the complete and pure holy life all their lives and maintain it continuously?”
     “Great king, this was said by the Blessed One who knows and sees, the Arahant, the Fully Enlightened One: ‘Come, bhikkhus, towards women old enough to be your mother set up the idea that they are your mother; [111] towards those of an age to be your sisters set up the idea that they are your sisters; towards those young enough to be your daughters set up the idea that they are your daughters.’ This is a cause and reason, great king, why these young bhikkhus … lead the complete and pure holy life all their lives and maintain it continuously.”
     “The mind is wanton, Master Bhāradvāja. Sometimes states of lust arise even towards women old enough to be one’s mother; sometimes they arise towards women of an age to be one’s sister; sometimes they arise towards women young enough to be one’s daughter. Is there any other cause and reason why these young bhikkhus … lead the complete and pure holy life all their lives and maintain it continuously?”
     “Great king, this was said by the Blessed One who knows and sees, the Arahant, the Fully 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 impurities: “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, 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 these young bhikkhus … lead the complete and pure holy life all their lives and maintain it continuously.”
     “That is easy, Master Bhāradvāja, for those bhikkhus who are developed in body, developed in virtue, developed in mind, developed in wisdom. But it is difficult for those bhikkhus who are undeveloped in body, undeveloped in virtue, undeveloped in mind, undeveloped 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 bhikkhus … lead the complete and pure holy life all their lives and maintain it continuously?”
     “Great king, this was said by the Blessed One who knows and sees, the Arahant, the Fully 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 the eye faculty unguarded, evil unwholesome states of covetousness and displeasure might invade 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 body … Having cognized a mental phenomenon with the mind, do not grasp its signs and features. Since, if you leave the mind faculty unguarded, evil unwholesome states of covetousness and displeasure might invade you, practise the way of its restraint, guard the mind faculty, undertake the restraint of the mind faculty.’ This too, great king, is a cause and reason why these young bhikkhus … lead the complete and pure holy life all their lives and maintain it continuously.”
     “It is wonderful, Master Bhāradvāja! It is amazing, Master Bhāradvāja! How well this has been stated by the Blessed One who knows and sees, the Arahant, the Fully Enlightened 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 sensual pleasures, lead the complete and pure holy life all their lives and maintain it continuously. In my case too, when I enter my harem unguarded in body, speech, and mind, without setting up mindfulness, unrestrained in the sense faculties, on that occasion states of lust assail me forcefully. But when I enter my harem guarded in body, speech, and mind, [113] with mindfulness set up, restrained in the sense faculties, on that occasion states of lust do not assail me in such a way.
     “Magnificent, Master Bhāradvāja! Magnificent, Master Bhāradvāja! The Dhamma has been made clear in many ways by Master Bhāradvāja, as though he were turning upright 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. Master Bhāradvāja, I go for refuge to the Blessed One, and to the Dhamma, and to the Bhikkhu Saṅgha. From today let Master Bhāradvāja remember me as a lay follower who has gone for refuge for life.”


                      128 (5) Soṇa


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then the householder’s son Soṇa approached the Blessed One … and said to him.….
     (As in §118.)


                      129 (6) Ghosita


                      On one occasion the Venerable Ānanda was dwelling at Kosambī in Ghosita’s Park. Then the householder Ghosita approached the Venerable Ānanda … and said to him: [114] “Venerable Ānanda, it is said, ‘diversity of elements, diversity of elements.’ In what 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-consciousness: in dependence on a contact to be experienced as pleasant, a pleasant feeling arises. There exists the eye element, and forms that are disagreeable, and eye-consciousness: 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-consciousness: in dependence on a contact to be experienced as neither-painful-nor-pleasant, a neither-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 pleasant feeling arises. There exists the mind element, and mental phenomena that are disagreeable, and mind-consciousness: in dependence on a contact to be experienced as painful, a painful feeling arises. There exists the mind element, and mental phenomena that are a basis 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 the Blessed One.” [115]


                      130 (7) Hāliddakāni


                      Thus have I heard. On one occasion the Venerable Mahākaccāna was dwelling among the people of Avantī on Mount Papāta at Kuraraghara. Then the householder Hāliddakāni approached the Venerable Mahākaccāna … and said to him:
     “Venerable sir, it was said by the Blessed One: ‘It is in dependence on the diversity of elements that there arises the diversity of contacts; in dependence on the diversity of contacts that there arises the diversity of feelings.’ How is this so, venerable sir?”
     “Here, householder, having seen a form with the eye, a bhikkhu understands an agreeable one thus: ‘Such it is!’ There is eye-consciousness, and in dependence on a contact to be experienced as pleasant there arises a pleasant feeling. Then, having seen a form with the eye, a bhikkhu understands a disagreeable one thus: ‘Such it is!’ There is eye-consciousness, and in dependence on a contact to be experienced as painful there arises a painful feeling. Then, having seen a form with the eye, a bhikkhu understands one that is a basis for equanimity thus: ‘Such it is!’ There is eye-consciousness, and in dependence on a contact to be experienced as neither-painful-nor-pleasant there arises a neither-painful-nor-pleasant feeling.
     “Further, householder, 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, a bhikkhu understands an agreeable one thus … [116] … a disagreeable one thus … one that is a basis for equanimity 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 arises the diversity of contacts, and in dependence on the diversity of contacts there arises the diversity of feelings.”


                      131 (8) Nakulapitā


                      On one occasion the Blessed One was dwelling among the Bhaggas at Suṃsumāragira in the Bhesakaḷā Grove, the Deer Park. Then the householder Nakulapitā approached the Blessed One … and said to him.…
     (As in §118.)


                      132 (9) Lohicca


                      On one occasion the Venerable Mahākaccāna was dwelling among the people of Avantī in a forest hut at Makkarakaṭa. [117] Then a number of brahmin youths, students of the brahmin Lohicca, while collecting firewood, approached the Venerable Mahākaccāna’s forest hut. Having approached, they stomped and trampled all around the hut, and in a boisterous and noisy manner they played various pranks, saying: “These shaveling ascetics, menials, swarthy offspring of the Lord’s feet, are honoured, respected, esteemed, worshipped, and venerated by their servile devotees.”
     Then the Venerable Mahākaccāna came out of his dwelling and said to those brahmin youths: “Don’t make any noise, boys. I will speak to you on the Dhamma.” When this was said, those youths became silent. Then the Venerable Mahākaccāna addressed those youths with verses:


                      “Those men of old who excelled in virtue,
  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,
  Those brahmins who recalled the ancient rules.


                      “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.


                      “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,
  Bathing at dawn, [study of] the three Vedas,
  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.


                      “A mind that is well concentrated,
  Clear and free from blemish,
  Tender towards all sentient beings—
  That is the path for attaining Brahmā.”


                      Then those brahmin youths, angry and displeased, approached the brahmin Lohicca and told him: “See now, sir, you should know that the ascetic Mahākaccāna categorically denigrates and scorns the hymns of the brahmins.”
     When this was said, the brahmin Lohicca was angry and displeased. But then it occurred to him: “It is not proper for me to abuse and revile the ascetic Mahākaccāna 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 Venerable Mahākaccāna. [119] He exchanged greetings with the Venerable Mahākaccāna and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him: “Master Kaccāna, did a number of brahmin youths, my students, come this way while collecting firewood?”
     “They did, brahmin.”
     “Did Master Kaccāna have any conversation with them?”
     “I did have a conversation with them, brahmin.”
     “What kind of conversation did you have with them, Master Kaccāna?”
     “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, …
   Tender towards all sentient beings—
   That is the path for attaining Brahmā.’


                      Such was the conversation that I had with those youths.”
     “Master Kaccāna said ‘with sense doors unguarded.’ In what way, Master Kaccāna, is one ‘with sense doors unguarded’?”
     “Here, brahmin, having seen a form with the eye, someone is intent upon a pleasing form and repelled by a displeasing form. He dwells without having set up mindfulness of the body, with a limited mind, [120] and he does not understand as it really is that liberation of mind, 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 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 doors unguarded.’”
     “It is wonderful, Master Kaccāna! It is amazing, Master Kaccāna! How Master Kaccāna has declared one whose sense doors are actually unguarded to be one ‘with sense doors unguarded’! But Master Kaccāna said ‘with sense doors guarded.’ In what way, Master Kaccāna, is one ‘with sense doors guarded’?”
     “Here, brahmin, having seen a form with the eye, someone 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 states cease without remainder. Having heard a sound with the ear … Having cognized a mental phenomenon with the mind, someone is not intent upon a pleasing mental phenomenon and not repelled by a displeasing mental phenomenon. He dwells having set up mindfulness of the body … cease without remainder. It is in such a way, brahmin, that one is ‘with sense doors guarded.’”
     “It is wonderful, Master Kaccāna! It is amazing, Master Kaccāna! [121] How Master Kaccāna has declared one whose sense doors are actually guarded to be one ‘with sense doors guarded’! Magnificent, Master Kaccāna! Magnificent, Master Kaccāna! The Dhamma has been made clear in many ways by Master Kaccāna … (as in §127) … From today let Master Kaccāna remember me as a lay follower who has gone for refuge for life.
     “Let Master Kaccāna approach the Lohicca family just as he approaches the families of the lay followers in Makkarakaṭa. The brahmin youths and maidens there will pay homage to Master Kaccāna, they will stand up for him out of respect, they will offer him a seat and water, and that will lead to their welfare and happiness for a long time.”


                      133 (10) Verahaccāni


                      On one occasion the Venerable Udāyī was living at Kāmaṇḍā in the brahmin Todeyya’s Mango Grove. Then a brahmin youth, a student of the brahmin lady of the Verahaccāni clan, approached the Venerable Udāyī and greeted him. When they had concluded their greetings and cordial talk, he sat down to one side, and the Venerable Udāyī instructed, exhorted, inspired, and gladdened him with a Dhamma talk. Having been instructed, exhorted, inspired, and gladdened by the Dhamma talk, the brahmin youth rose from his seat, approached the brahmin lady of the Verahaccāni clan, and said to her: “See now, madam, you should know that the ascetic Udāyī teaches a Dhamma that is good in the beginning, good in the middle, and good in the end, [122] with the right meaning and phrasing; he reveals a holy life that is perfectly complete and pure.”
     “In that case, young man, invite the ascetic Udāyī in my name for tomorrow’s meal.”
     “Yes, madam,” the youth replied. Then he went to the Venerable Udāyī and said to him: “Let Master Udāyī consent to accept tomorrow’s meal from our revered teacher, the brahmin lady of the Verahaccāni clan.”
     The Venerable Udāyī consented by silence. Then, when the night had passed, in the morning the Venerable Udāyī dressed, took his bowl and outer robe, and went to the residence of the brahmin lady of the Verahaccāni clan. There he sat down in the appointed seat. Then, with her own hands, the brahmin lady served and satisfied the Venerable Udāyī with various kinds of delicious food. When the Venerable Udāyī had finished eating and had put away his bowl, the brahmin lady put on her sandals, sat down on a high seat, covered her head, and told him: “Preach the Dhamma, ascetic.” 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 Udāyī … (as above down to:) … “See now, madam, you should know that the ascetic Udāyī teaches a Dhamma that 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 ascetic Udāyī, but when I told him, ‘Preach the Dhamma, ascetic,’ he said, ‘There will be an occasion for that, sister,’ and he rose from his seat and departed.”
     “That, madam, was because you put on your sandals, sat down on a high seat, covered your head, and told him: ‘Preach the Dhamma, ascetic.’ For these worthies respect and revere the Dhamma.”
     “In that case, young man, invite the ascetic Udāyī in my name for tomorrow’s meal.”
     “Yes, madam,” he replied. Then he went to the Venerable Udāyī … (all as above) … When the Venerable Udāyī had finished eating and had put away his bowl, the brahmin 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 cease to exist for there to be no pleasure and pain?”
     “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 that 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 that when the mind exists there is pleasure and pain, and when the mind does not exist there is no pleasure and pain.”
     When this was said, the brahmin lady of the Verahaccāni clan said to the Venerable Udāyī: “Magnificent, venerable sir! Magnificent, venerable sir! The Dhamma has been made clear in many ways by Master Udāyī … (as in §127) … From today let Master Udāyī remember me as a lay follower who has gone for refuge for life.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      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 thus:
     “Bhikkhus, I do not say of all bhikkhus that they still have work to do with diligence in regard to the six bases for contact, [125] nor do I say of all bhikkhus that they do not have 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 have lived the holy life, done what had to be done, laid down the burden, reached their own goal, utterly destroyed the fetters of existence, and are completely liberated through final knowledge, that they still have work to do with diligence in regard to the six bases for contact. Why is that? They have done their work with diligence; they are incapable of being negligent.
     “But I say of those bhikkhus who are trainees, who have not attained their mind’s ideal, who dwell aspiring for the unsurpassed security from bondage, that they still have work to do with diligence in regard to the six bases for contact. Why is that? There are, bhikkhus, forms cognizable by the eye that are agreeable and those that are disagreeable. [One should train so that] these do not persist obsessing one’s mind even when they are repeatedly experienced. When the mind is not obsessed, tireless energy 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 for contact.
     “There are, bhikkhus, sounds cognizable by the ear … mental phenomena cognizable by the mind that are agreeable and those that are disagreeable. [One should train so that] these do not persist obsessing one’s mind even when they are repeatedly experienced. When the mind is not obsessed, tireless energy 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 for contact.” [126]


                      135 (2) The Opportunity


                      “Bhikkhus, it is a gain for you, it is well gained by you, that you have obtained the opportunity for living the holy life. I have seen, bhikkhus, the hell named ‘Contact’s Sixfold Base.’ There whatever form one sees with the eye is undesirable, never desirable; unlovely, 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 tongue … Whatever tactile object one feels with the body … Whatever mental phenomenon one cognizes with the mind is undesirable, never desirable; unlovely, never lovely; disagreeable, never agreeable.
     “It is a gain for you, bhikkhus, it is well gained by you, that you have obtained the opportunity for living the holy life. I have seen, bhikkhus, the heaven named ‘Contact’s Sixfold Base.’ There whatever form one sees with the eye is desirable, never undesirable; 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 the tongue … Whatever tactile object one feels with the body … Whatever mental phenomenon 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 opportunity for living the holy life.”


                      136 (3) Delight in Forms (1)


                      “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 suffering. Devas and humans delight in sounds … delight in odours … delight in tastes … delight in tactile objects … delight in mental phenomena, [127] take delight in mental phenomena, rejoice in mental phenomena. With the change, fading away, and cessation of mental phenomena, devas and humans dwell in suffering.
     “But, bhikkhus, the Tathāgata, the Arahant, the Fully Enlightened One, has understood as they really are the origin and the passing away, the gratification, the danger, and the escape in the case of forms. He does not delight in forms, does not take delight in forms, does not rejoice in forms. With the change, fading away, and cessation of forms, the Tathāgata dwells happily.
     “He has understood as they really are the origin and the passing away, the gratification, 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 in mental phenomena, does not rejoice in mental phenomena. With the change, fading away, and cessation of mental phenomena, the Tathāgata dwells happily.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Forms, sounds, odours, tastes,
  Tactiles and all objects of mind—
  Desirable, lovely, agreeable,
  So long as it’s said: ‘They are.’


                      “These are considered happiness
  By the world with its devas;
  But where these cease,
  That they consider suffering.


                      “The noble ones have seen as happiness
  The ceasing of identity.
  This [view] of those who clearly see
  Runs counter to the entire world.


                      “What others speak of as happiness,
  That the noble ones say is suffering;
  What others speak of as suffering,
  That the noble ones know as bliss.


                      “Behold this Dhamma hard to comprehend:
  Here the foolish are bewildered.
  For those with blocked minds it is obscure,
  Sheer darkness for those who do not see. [128]


                      “But for the good it is disclosed,
  It is light here for those who see.
  The dullards unskilled in the Dhamma
  Don’t understand it in its presence.


                      “This Dhamma isn’t easily understood
  By those afflicted with lust for existence,
  Who flow along in the stream of existence,
  Deeply mired in Māra’s realm.


                      “Who else apart from the noble ones
  Are able to understand this state?
  When they have rightly known that state,
  The taintless ones are fully quenched.”


                      137 (4) Delight in Forms (2)


                      (Identical with the preceding sutta, but without the verses.)


                      138 (5) Not Yours (1)


                      “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 happiness. 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 happiness.
     “Suppose, bhikkhus, people were to carry off the grass, sticks, branches, and foliage in this Jeta’s Grove, or to burn them, or to do with them as they wish. Would you think: ‘People 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 nor what belongs to our self.”
     “So too, bhikkhus, the eye is not yours … The ear … The mind is not yours … When you have abandoned it, that will lead to your welfare and happiness.”


                      139 (6) Not Yours (2)


                      (Identical with the preceding sutta, but stated by way of the six external bases.)


                      140 (7) Impermanent with Cause (Internal)


                      “Bhikkhus, the eye is impermanent. The cause and condition for the arising of the eye is also impermanent. As the eye has originated from what is impermanent, how could it be permanent? [130]
     “The ear is impermanent…. The mind is impermanent. The cause and condition for the arising of the mind is also impermanent. As the mind has originated from what is impermanent, how could it be permanent?
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye … towards the mind. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’”


                      141 (8) Suffering with Cause (Internal)


                      “Bhikkhus, the eye is suffering. The cause and condition for the arising of the eye is also suffering. As the eye has originated from what is suffering, how could it be happiness?
     “The ear is suffering…. The mind is suffering. The cause and condition for the arising of the mind is also suffering. As the mind has originated from what is suffering, how could it be happiness?
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      142 (9) Nonself with Cause (Internal)


                      “Bhikkhus, the eye is nonself. The cause and condition for the arising of the eye is also nonself. As the eye has originated from what is nonself, how could it be self?
     “The ear is nonself…. The mind is nonself. The cause and condition for the arising of the mind [131] is also nonself. As the mind has originated from what is nonself, how could it be self?
     “Seeing thus … He understands: ‘… there is no more for this state of being.’”


                      143 (10)–145 (12) Impermanent with Cause, Etc. (External)


                      (These three suttas are identical with §§140–42, but are stated by way of the six external sense bases.)
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      V. New and Old


                      146 (1) Kamma


                      “Bhikkhus, I will teach you new and old kamma, the cessation of kamma, and the way leading to the cessation of kamma. Listen to that and attend closely, I will speak….
     “And what, bhikkhus, is old kamma? The eye is old kamma, to be seen as generated and fashioned by volition, as something to be felt. The ear is old kamma … The mind is old kamma, to be seen as generated and fashioned by volition, as something to be felt. This is called old kamma.
     “And what, bhikkhus is new kamma? Whatever action one does now by body, speech, or mind. This is called new kamma.
     “And what, bhikkhus, is the cessation of kamma? When one reaches liberation through the cessation of bodily action, verbal action, and mental action, [133] this is called the cessation of kamma.
     “And what, bhikkhus, is the way leading to the cessation of kamma? It is this Noble Eightfold 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 the cessation of kamma, I have taught the way leading to the cessation of kamma. Whatever should be done, bhikkhus, by a compassionate teacher out of compassion for his disciples, 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. This is our instruction to you.”


                      147 (2) Suitable for Attaining Nibbāna (1)


                      “Bhikkhus, I will teach you the way that is suitable for attaining Nibbāna. Listen to that….
     “And what, bhikkhus, is the way that is suitable for attaining Nibbāna? Here, a bhikkhu sees the eye as impermanent, he sees forms as impermanent, he sees eye-consciousness as impermanent, he sees eye-contact as impermanent, he sees as impermanent whatever feeling arises with eye-contact as condition, whether pleasant or painful or neither-painful-nor-pleasant.
     “He sees the ear as impermanent … [134] … He sees the mind as impermanent, he sees mental phenomena as impermanent, he sees mind-consciousness as impermanent, he sees mind-contact as impermanent, he sees as impermanent whatever feeling arises with mind-contact as condition, whether pleasant or painful or neither-painful-nor-pleasant.
     “This, bhikkhus, is the way that is suitable for attaining Nibbāna.”


                      148 (3)–149 (4) Suitable for Attaining Nibbāna (2–3)


                      (Same as preceding sutta, with “suffering” and “nonself” substituted for “impermanent.”) [135]


                      150 (5) Suitable for Attaining Nibbāna (4)


                      “Bhikkhus, I will teach the way that is suitable for attaining Nibbāna. Listen to that….
     “What do you think, bhikkhus, is the eye permanent or impermanent?”… (all as in §32) …
     “Seeing thus … [136] He understands: ‘… there is no more for this state of being.’
     “This, bhikkhus, is the way that is suitable for attaining Nibbāna.”


                      151 (6) A Student


                      “Bhikkhus, this holy life is lived without students and without a teacher. A bhikkhu who has students and a teacher dwells in suffering, not in comfort. A bhikkhu who has no students and no teacher dwells happily, in comfort.
     “And how, bhikkhus, does a bhikkhu who has students and a teacher dwell in suffering, not in comfort? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there arise in him evil unwholesome states, memories and intentions connected with the fetters. 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 phenomenon 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, not in comfort.
     “And how, bhikkhus, does a bhikkhu who has no students and no teacher dwell happily, in comfort? Here, bhikkhus, when a bhikkhu has seen a form with the eye, there do not arise in him evil unwholesome states, memories and intentions connected with the fetters. 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 unwholesome 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 phenomenon with the mind … he is called ‘one who has no teacher.’
     “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 bhikkhu who has students and a teacher dwells in suffering, not in comfort. A bhikkhu who has no students and no teacher dwells happily, in comfort.”


                      152 (7) For What Purpose the Holy Life?


                      “Bhikkhus, if wanderers of other sects ask you: ‘For what purpose, friends, is the holy life lived under the ascetic Gotama?’—being asked thus, you should answer those wanderers thus: ‘It is, friends, for the full understanding of suffering that the holy life is lived under the Blessed One.’ Then, bhikkhus, if those wanderers ask you: ‘What, friends, is that suffering for the full understanding of which the holy life is lived under the ascetic Gotama?’—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 them 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 pleasant or painful or neither-painful-nor-pleasant—that too is suffering: it is for the full understanding 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 … that too is suffering: it is for the full understanding of this that the holy life is lived under the 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 such a way.”


                      153 (8) Is There a Method?


                      “Is there a method of exposition, bhikkhus, by means of which a bhikkhu—apart from faith, apart from personal preference, apart from oral tradition, apart from reasoned reflection, apart from acceptance of a view after pondering it—[139] can declare final knowledge thus: ‘Destroyed 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’?”
     “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 remember it.”
     “Then listen and attend closely, bhikkhus, I will speak.”
     “Yes, venerable sir,” the bhikkhus replied. The Blessed One said this:
     “There is a method of exposition by means of which a bhikkhu—apart from faith … apart from acceptance of a view after pondering it—can declare final knowledge thus: ‘Destroyed is birth … there is no more for this state of being.’ And what is that method of exposition? Here, bhikkhus, having seen a form with the eye, if there is lust, hatred, or delusion internally, a bhikkhu 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 by oral tradition, or by reasoned reflection, or by acceptance of a view after pondering it?”
     “No, venerable sir.”
     “Aren’t these things to be understood by seeing them with wisdom?”
     “Yes, venerable sir.”
     “This, bhikkhus, is the method of exposition by means of which a bhikkhu can declare final knowledge thus: ‘Destroyed is birth … there is no more for this state of being.’
     “Further, bhikkhus, having heard a sound with the ear … [140] … Having cognized a mental phenomenon with the mind, if there is lust, hatred, or delusion internally, a bhikkhu 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 by oral tradition, or by reasoned reflection, or by acceptance of a view after pondering it?”
     “No, venerable sir.”
     “Aren’t these things to be understood by seeing them with wisdom?”
     “Yes, venerable sir.”
     “This, bhikkhus, is the method of exposition by means of which a bhikkhu—apart from faith, apart from personal preference, apart from oral tradition, apart from reasoned reflection, apart from acceptance of a view after pondering it—can declare final knowledge thus: ‘Destroyed 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.’”


                      154 (9) Equipped with Faculties


                      Then a certain bhikkhu approached the Blessed One … and said to him: “Venerable sir, it is said, ‘equipped with faculties, equipped with faculties.’ In what way, venerable sir, is one equipped with faculties?”
     “If, bhikkhu, while one dwells contemplating rise and fall in the eye faculty, one experiences revulsion towards the eye faculty; if, while one dwells contemplating rise and fall in the ear faculty, one experiences revulsion towards the ear faculty; … if, while one dwells contemplating rise and fall in the mind faculty, one experiences revulsion towards the mind faculty, then, experiencing revulsion, one becomes dispassionate…. When [the mind] is liberated, 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 state of being.’ It is in this way, bhikkhu, that one is equipped with faculties.” [141]


                      155 (10) A Speaker on the Dhamma


                      Then a certain bhikkhu approached the Blessed One … and said to him: “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?”
     “Bhikkhu, if one teaches the Dhamma for the purpose of revulsion towards the eye, 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 revulsion towards the eye, for its fading away and cessation, one can be called a bhikkhu who is practising in accordance with the Dhamma. If, through revulsion towards the eye, through its fading away and cessation, one is liberated by nonclinging, one can be called a bhikkhu who has attained Nibbāna in this very life.
     “Bhikkhu, if one teaches the Dhamma for the purpose of revulsion towards the ear … for the purpose of revulsion towards the mind, 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 revulsion towards the mind, for its fading away and cessation, one can be called a bhikkhu who is practising in accordance with the Dhamma. If, through revulsion towards the mind, through its fading away and cessation, one is liberated by nonclinging, one can be called a bhikkhu who has attained Nibbāna in this very life.”
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                      III. The Ocean


                      228 (1) The Ocean (1)


                      “Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the ocean.’ But that 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. One who withstands that current consisting of forms is said to have crossed the ocean of the eye with its waves, whirlpools, sharks, and demons. Crossed over, gone beyond, the brahmin stands on high ground.
     “The ear, bhikkhus, is the ocean for a person…. The mind is the ocean for a person; its current consists of mental phenomena. One who withstands that current consisting of mental phenomena is said to have crossed the ocean of the mind with its waves, whirlpools, sharks, and demons. Crossed over, gone beyond, the brahmin stands on high ground.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “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.”


                      229 (2) The Ocean (2)


                      “Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the ocean.’ [158] But that is not the ocean in the Noble One’s Discipline; that is only a great mass of water, a great body of water.
     “There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. This is called the ocean in the Noble One’s Discipline. Here this world with its devas, Māra, and Brahmā, this generation with its ascetics and brahmins, its devas and humans, for the most part is submerged, become like a tangled skein, like a knotted ball of thread, like matted reeds and rushes, and cannot pass beyond the plane of misery, the bad destinations, the nether world, saṃsāra.
     “There are sounds cognizable by the ear … mental phenomena cognizable by the mind that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. Here this world with its devas, Māra, and Brahmā, this generation with its ascetics and brahmins, its devas and humans, for the most part is submerged, become like a tangled skein, like a knotted ball of thread, like matted reeds and rushes, and cannot pass beyond the plane of misery, the bad destinations, the nether world, saṃsāra.


                      “One who has expunged lust and hate
  Along with [the taint of] ignorance,
  Has crossed this ocean so hard to cross
  With its dangers of sharks, demons, waves.


                      “The tie-surmounter, death-forsaker, without acquisitions,
  Has abandoned suffering for no renewed existence.
  Passed away, he cannot be measured, I say:
  He has bewildered the King of Death.”


                      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 fisherman’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 beings, for the slaughter of living beings.
     “There are, bhikkhus, forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and remains holding to them, he is called a bhikkhu who has swallowed Māra’s hook. He has met with calamity and disaster, 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 … 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, 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 is called a bhikkhu who has not swallowed Māra’s hook, who has broken the hook, demolished the hook. He has not 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 … 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 bhikkhunī [160] lust still exists and has not been abandoned, if hatred still exists and has not been abandoned, 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 regard to sounds cognizable by the ear … mental phenomena cognizable by the mind.
     “Suppose, bhikkhus, there was a milk-sap tree—an assattha or a banyan or a pilakkha or an udumbara—fresh, young, tender. If a man breaks it here and there with a sharp 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 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 [161] exists and has not been abandoned, delusion still exists and has not been abandoned. The same 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 bhikkhunī lust does not exist and has been abandoned, if hatred does not exist and has been abandoned, if delusion does not exist and has been abandoned, then even prominent forms that enter 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 regard to sounds cognizable by the ear … mental phenomena cognizable by the mind.
     “Suppose, bhikkhus, there was a milk-sap tree—an assattha or a banyan or a pilakkha or an 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.”
     “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 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 regard to sounds cognizable by the ear … mental phenomena cognizable by the mind.”


                      232 (5) Koṭṭhita


                      On one occasion the Venerable Sāriputta and the Venerable Mahākoṭṭhita were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahākoṭṭhita emerged from seclusion and approached the Venerable Sāriputta. He exchanged greetings with the Venerable Sāriputta and, when they had concluded their greetings and cordial 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 mind the fetter of mental phenomena or are mental phenomena the fetter of the mind?”
     “Friend Koṭṭhita, the eye is not the fetter of forms nor are forms the fetter of the eye, but rather the desire and lust that arise there in dependence on both: that is the fetter there. The ear is not the fetter of sounds nor are sounds the fetter of the ear, but rather the desire and lust that arise there in dependence on both: that is the fetter there…. The mind is not the fetter of mental phenomena nor are mental phenomena the fetter of the mind, but rather the desire and lust that arise 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 harness or yoke. 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’?”
     “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 harness or yoke by which the two are yoked together: that is the fetter there.”
     “So too, friend, the eye is not the fetter of forms … nor are mental phenomena the fetter of the mind, but rather the desire and lust that arise there in dependence on both: that is the fetter there.
     “If, friend, the eye were the fetter of forms or if forms were the fetter of the eye, this living of the holy life could not be discerned for the complete destruction of suffering. 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 arise there in dependence on both is the fetter there—the living of the holy life is discerned for the complete destruction of suffering.
     “If, friend, the ear were the fetter of sounds or if sounds were the fetter of the ear … If the mind were the fetter of mental phenomena or if mental phenomena were the fetter of the 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 phenomena the fetter of the mind—but rather the desire and lust that arise there in dependence on both is the fetter there—the living of the holy life is discerned for the complete destruction of suffering.
     “In this way too, friend, it may be understood how that is so: There exists in the Blessed One the eye, the Blessed One sees a form with the eye, yet there is no desire and lust in 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 One 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 Blessed One the body, the Blessed One feels a tactile object with the body … There exists in the Blessed One the mind, the Blessed One cognizes [165] a mental phenomenon with the mind, yet there is no desire and lust in the Blessed One; the Blessed One is well liberated in mind.
     “In this way, friend, it can be understood how the eye is not the fetter of forms nor forms the fetter of the eye, but rather the desire and lust that arise there in dependence on both is the fetter there; how the ear is not the fetter of sounds nor sounds the fetter of the ear…; how the mind is not the fetter of mental phenomena nor mental phenomena the fetter of the mind, but rather the desire and lust that arise there in dependence on both is the fetter there.”


                      233 (6) Kāmabhū


                      On one occasion the Venerable Ānanda and the Venerable Kāmabhū were dwelling at Kosambī in Ghosita’s Park. Then, in the evening, the Venerable Kāmabhū emerged from seclusion and approached the Venerable Ānanda. He exchanged greetings with the Venerable Ānanda and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “How is it, friend Ānanda, is the eye the fetter of forms or are forms the fetter of the eye?… Is the mind the fetter of mental phenomena or are mental phenomena the fetter of the mind?”
     “Friend Kāmabhū, 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 of the mind, but rather the desire and lust that arise there in dependence on both: that is the fetter there. [166]
     “Suppose, friend, a black ox and a white ox were yoked together by a single harness or yoke. 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’?”
     “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 harness or yoke by which the two are yoked together: that is the fetter there.”
     “So too, friend, the eye is not the fetter of forms … nor are mental phenomena the fetter of the mind, but rather the desire and lust that arise there in dependence on both: that is the fetter there.”


                      234 (7) Udāyī


                      On one occasion the Venerable Ānanda and the Venerable Udāyī were dwelling at Kosambī in Ghosita’s Park. Then, in the evening, the Venerable Udāyī emerged from seclusion and approached the Venerable Ānanda. He exchanged greetings with the Venerable Ānanda and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “Friend Ānanda, 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 nonself.’ Is it possible to explain [the nature of] this consciousness in a similar way—to teach, proclaim, establish, disclose, analyse, and elucidate it thus: ‘For such a reason this consciousness is nonself’?”
     “It is possible, friend Udāyī. Doesn’t eye-consciousness arise in dependence on the eye and forms.” [167]
     “Yes, friend.”
     “If the cause and condition for the arising of eye-consciousness would cease completely 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 One thus: ‘For such a reason this consciousness is nonself.’
     “Doesn’t ear-consciousness arise in dependence on the ear and sounds?… Doesn’t mind-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 completely and totally without remainder, could mind-consciousness be discerned?”
     “No, friend.”
     “In this way too, friend, this has been declared, disclosed, and revealed by the Blessed One thus: ‘For such a reason this consciousness is nonself.’
     “Suppose, friend, 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 trunk 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 not find even softwood, let alone heartwood.
     “So too, a bhikkhu does not recognize either a self or anything belonging to a self in these six bases for contact. Since he does not recognize anything thus, he does not cling to anything in the world. Not clinging, he is not agitated. Being unagitated, he personally attains Nibbāna. 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 state of being.’”


                      235 (8) The Exposition on Burning


                      “Bhikkhus, I will teach you a Dhamma exposition on the theme of burning. Listen to that….
     “And what, bhikkhus, is the Dhamma exposition on the theme of burning? It would be better, bhikkhus, for the eye faculty to be lacerated by a red-hot iron pin burning, blazing, and glowing, than for one to grasp the sign through the features in a form cognizable by the eye. For if consciousness should stand tied to gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to 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 burning, blazing, and glowing, than for one to grasp the sign through the features in a sound cognizable by the ear. For if consciousness should stand tied to gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to one of two destinations: 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 cutter burning, blazing, and glowing, than for one to grasp the sign through the features in an odour cognizable by the nose. For if consciousness should stand tied to gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to one of two destinations: hell or the animal realm. Having seen this danger, I speak thus.
     “It would be better, bhikkhus, for the tongue faculty to be lacerated by a sharp razor burning, blazing, and glowing, than for one to grasp the sign through the features in a taste cognizable by the tongue. For if consciousness should stand tied to gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to one of two destinations: hell or the animal realm. Having seen this danger, I speak thus.
     “It would be better, bhikkhus, for the body faculty to be lacerated by a sharp spear 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 gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to one of two destinations: hell or the animal realm. Having seen this danger, I speak thus.
     “It would be better, bhikkhus, to sleep—for sleep, I say, is barren for the living, fruitless for the living, insensibility for the living—than to think such thoughts as would induce one who has come under their control to bring about a schism in the Saṅgha. [170] Having seen this danger, I speak thus.
     “In regard to this, bhikkhus, the instructed noble disciple reflects thus: ‘Leave off lacerating the eye faculty with a red-hot iron pin burning, blazing, and glowing. Let me attend only to this: So the eye is impermanent, forms are impermanent, eye-consciousness is impermanent, eye-contact is impermanent, whatever feeling arises with eye-contact 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 burning, blazing, and glowing. Let me attend only to this: So the ear is impermanent, sounds are impermanent, ear-consciousness is impermanent, ear-contact is impermanent, whatever feeling arises with ear-contact as condition … that too is impermanent.
     “‘Leave off lacerating the nose faculty with a sharp nail cutter burning, blazing, and glowing. Let me attend only to this: So the nose is impermanent, odours are impermanent, nose-consciousness is impermanent, nose-contact is impermanent, whatever feeling arises with nose-contact as condition … that too is impermanent.
     “‘Leave off lacerating the tongue faculty with a sharp razor burning, blazing, and glowing. Let me attend only to this: So the tongue is impermanent, tastes are impermanent, tongue-consciousness is impermanent, tongue-contact is impermanent, whatever feeling arises with tongue-contact as condition … that too is impermanent.
     “‘Leave off lacerating the body faculty with a sharp spear burning, blazing, and glowing. Let me attend only to this: So the body is impermanent, [171] tactile objects 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: So the mind is impermanent, mental phenomena are impermanent, mind-consciousness is impermanent, mind-contact is impermanent, whatever feeling arises with mind-contact as condition … that too is impermanent.’
     “Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, forms, eye-consciousness, eye-contact, and whatever feeling arises with eye-contact as condition—whether pleasant or painful or neither-painful-nor-pleasant … towards the mind, mental phenomena, mind-consciousness, mind-contact, and whatever feeling arises with mind-contact as condition…. Experiencing revulsion, he becomes dispassionate. Through 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 state of being.’
     “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 there are feet, coming and going are discerned. When there are limbs, bending and stretching 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-contact as condition. When there is the ear, pleasure and pain arise internally with ear-contact as condition…. When there is the mind, pleasure and pain arise internally with mind-contact as condition.
     “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, bending and stretching are not discerned. When there is no belly, hunger and thirst are not discerned.
     “So too, bhikkhus, when there is no eye, [172] no pleasure and pain arise internally with eye-contact as condition. When there is no ear, no pleasure and pain arise internally with ear-contact as condition…. When there is no mind, no pleasure and pain arise internally with mind-contact as condition.”


                      237 (10) The Simile of Hands and Feet (2)


                      “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-contact as condition…. When there is the mind, pleasure and pain arise internally with mind-contact 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 internally with mind-contact as condition.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     
                      IV. The Vipers


                      238 (1) The Simile of the Vipers


                      “Bhikkhus, suppose there were four vipers of fierce heat and deadly venom. Then a man would come along wanting to live, not wanting to die, desiring happiness and averse to suffering. They would tell him: ‘Good man, these four vipers are of fierce heat and deadly venom. [173] From time to time they must be lifted up; from time to time they must be bathed; from time to time they must be fed; from time to time they must be laid to rest. 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 and deadly venom, that man would flee in one direction or another. They would tell him: ‘Good man, five murderous enemies are pursuing you, thinking, “Wherever we see him, we will take his life right on the spot.” Do whatever has to be done, good man!’
     “Then, bhikkhus, afraid of the four vipers of fierce heat and 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, is pursuing you with drawn sword, thinking, “Wherever I see him I will cut off his head right on the spot.” Do whatever has to be done, good man!’
     “Then, bhikkhus, afraid of the four vipers of fierce heat and deadly venom, and of the five murderous enemies, and of the sixth murderer, the intimate companion with drawn sword, that man would flee in one direction or another. He would see an empty village. Whatever house he enters is void, deserted, empty. Whatever pot he takes hold of is void, hollow, empty. They would tell him: ‘Good man, just now village-attacking dacoits will raid this empty village. Do whatever has to be done, good man!’ [174]
     “Then, bhikkhus, afraid of the four vipers of fierce heat and 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 another. He would see a great expanse of water whose near shore was dangerous and fearful, and whose further shore was safe and free from danger, but there would be no ferryboat or bridge for crossing over from the near shore to the far shore.
     “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 foliage, 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 together 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 on high ground.
     “I have made up this simile, bhikkhus, in order to convey a meaning. This is the meaning here: ‘The four vipers of fierce heat and deadly venom’: this is a designation for the four great elements—the earth element, the water element, the heat element, the air element.
     “‘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 subject to clinging, the perception aggregate subject to clinging, the volitional formations aggregate subject to clinging, the consciousness aggregate subject to clinging.
     “‘The sixth murderer, the intimate companion with drawn sword’: this is a designation for delight and lust.
     “‘The empty village’: this is a designation for the six internal sense bases. If, bhikkhus, 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 mind, they appear to be void, hollow, empty.
     “‘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 phenomena.
     “‘The great expanse of water’: this is a designation for the four floods: the flood of sensuality, the flood of existence, the flood of views, and the flood of ignorance.
     “‘The near shore, which is dangerous and fearful’: this is a designation for identity.
     “‘The further shore, which is safe and free from danger’: this is a designation for Nibbāna.
     “‘The raft’: this is a designation for the Noble Eightfold Path; that is, right view … right 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 designation for the arahant.”


                      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 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 eating, and who is devoted to wakefulness. [176]
     “And how, bhikkhus, is a bhikkhu one who guards the doors of the sense faculties? Here, having seen a form with the eye, a bhikkhu does not grasp its signs and features. Since, if he left the eye faculty unrestrained, evil unwholesome states of covetousness and displeasure might invade him, he practises the way of its restraint, he guards the eye faculty, he undertakes the restraint of the eye faculty. Having heard a sound with the ear … Having 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 unrestrained, evil unwholesome states of covetousness and displeasure might invade him, he practises the way of its restraint, he guards the mind faculty, he undertakes the restraint of the mind faculty.
     “Suppose, bhikkhus, a chariot harnessed to thoroughbreds was standing ready on even ground at a crossroads, with a goad on hand. Then a skilful trainer, a charioteer of horses to be tamed, would mount it and, taking the reins in his left hand and the goad in his right, would drive away and return by any route he wants, whenever he wants. So too, a bhikkhu trains in protecting these six sense faculties, trains in controlling them, trains in taming them, trains in pacifying them. It is in this way, bhikkhus, that a bhikkhu guards the doors of the sense faculties.
     “And how, bhikkhus, is a bhikkhu moderate in eating? Here, reflecting wisely, a bhikkhu takes food neither for amusement nor for intoxication nor for the sake of physical beauty 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 feeling and not arouse a new feeling, and I shall be healthy and blameless and live in comfort.’ [177] Just as a person anoints a wound only for the purpose of enabling it to heal, or just as one greases an axle only for the sake of transporting a load, so a bhikkhu, reflecting wisely, takes food … for assisting the holy life. It is in this way, bhikkhus, that a bhikkhu is moderate in eating.
     “And how, bhikkhus, is a bhikkhu devoted to wakefulness? Here, during the day, while 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 mind of obstructive states. In the middle watch of the night he lies down on the right side in the 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, while walking back and forth and sitting, he purifies his mind of obstructive states. It is in this way, bhikkhus, that a bhikkhu is devoted to wakefulness.
     “Bhikkhus, it is by possessing these three qualities that a bhikkhu lives full of happiness 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


                      “Bhikkhus, in the past a tortoise was searching for food along the bank of a river 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, [178] it drew its limbs and neck inside its shell and passed the time keeping still and silent.
     “The jackal had also seen the tortoise in the distance searching for food, so he approached and waited close by, thinking, ‘When this tortoise extends one or another of its limbs or its neck, I will grab it right on the spot, pull it out, and eat it.’ But because the tortoise did not extend any of its limbs or its neck, the jackal, failing to gain access to it, lost interest in it and departed.
     “So too, bhikkhus, Māra the Evil One is constantly and continually waiting close by you, thinking, ‘Perhaps I will gain access to him through the eye or through the ear … or through the mind.’ Therefore, 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 the eye faculty unguarded, evil unwholesome states of covetousness and displeasure might invade 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 body … Having cognized a mental phenomenon with the mind, do not grasp its signs and features. Since, if you leave the mind faculty unguarded, evil unwholesome states of covetousness and displeasure might invade you, practise the way of its restraint, guard the mind faculty, undertake the restraint of the mind faculty.
     “When, bhikkhus, you dwell guarding the doors of the sense faculties, Māra the Evil One, failing to gain access to you, will lose interest in you and depart, just as the jackal departed from the tortoise.” [179]


                      Drawing in the mind’s thoughts
 As a tortoise draws its limbs into its shell,
 Independent, not harassing others, fully quenched,
 A bhikkhu would not blame anyone.


                      241 (4) The Simile of the Great Log (1)


                      On one occasion the Blessed One was dwelling at Kosambī on the bank of the river Ganges. The Blessed One saw a great log being carried along by the current of the river Ganges, and he addressed the bhikkhus thus: “Do you see, bhikkhus, that great log being carried along by the current of the river Ganges?”
     “Yes, venerable sir.”
     “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 nonhuman beings, does not get caught in a whirlpool, and does not become inwardly rotten, it will slant, slope, and incline towards the ocean. For what reason? Because the current of the river Ganges slants, slopes, and 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 nonhuman beings, do not get caught in a whirlpool, and do not become inwardly rotten, [180] you will slant, slope, and incline towards Nibbāna. For what reason? Because right view slants, slopes, and inclines towards Nibbāna.”
     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 cast up on high ground? What is getting caught by human beings, what is getting caught by nonhuman 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’: this is a designation for delight and lust. ‘Getting cast up on high ground’: this is a designation for the conceit ‘I am.’
     “And what, bhikkhu, is getting caught by human beings? Here, someone lives in association with laypeople; he rejoices with them and sorrows with them, he is happy when they are happy and sad when they are sad, and he involves himself in their affairs and duties. This is called getting caught by human beings.
     “And what, bhikkhu, is getting caught by nonhuman beings? Here, someone lives the holy life with the aspiration [to be reborn] into a certain order of devas, thinking: ‘By this virtue or vow or austerity or holy life I will become a deva or one among the devas.’ This is called getting caught by nonhuman beings.
     “‘Getting caught in a whirlpool’: this, bhikkhu, is a designation for the five cords of sensual pleasure.
     “And what, bhikkhu, is inward rottenness? Here someone is immoral, one of evil character, of impure and suspect behaviour, secretive in his acts, no ascetic though claiming to be one, [181] not a celibate though claiming to be one, inwardly rotten, corrupt, depraved. This is called inward rottenness.”
     Now on that occasion the cowherd Nanda was standing near the Blessed One. He then said to the Blessed One: “Venerable sir, I will not veer 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 nonhuman beings, I will not get caught in a whirlpool, I will not become inwardly rotten. May I receive the going forth under the Blessed One, may I receive the higher ordination?”
     “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 calves.”
     “Return the cows to their owners, Nanda.”
     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 receive 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 received the higher ordination. And soon, not long after his higher ordination, dwelling alone, withdrawn, diligent, ardent, and resolute … the Venerable Nanda became one of the arahants.”


                      242 (5) The Simile of the Great Log (2)


                      On one occasion the Blessed One was dwelling at Kimbilā on the bank of the river Ganges. The Blessed One saw a great log being carried along by the current of the river Ganges, and he addressed the bhikkhus thus: “Do you see, bhikkhus, [182] that great log being 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 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 certain defiled offence, an offence of a kind that does not allow for rehabilitation. This is called inward rottenness.”


                      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 Sakyans of Kapilavatthu and it had not yet been inhabited by any ascetic or brahmin or by any human being at all. Then the Sakyans of Kapilavatthu approached the Blessed One, paid 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 ascetic 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 used it first, then the Sakyans of Kapilavatthu will use it afterwards. That will lead to their welfare and happiness for a long time.”
     The Blessed One consented by silence. Then, when the Sakyans understood that the Blessed One had consented, they rose from their seats and, after paying homage to the Blessed One, keeping him on their right, they went to the new assembly hall. They covered it thoroughly with mats, prepared seats, put out a large water jug, and hung up an oil lamp. Then they approached the Blessed One and informed him of this, adding: “Let the Blessed One come at his own convenience.”
     Then the Blessed One dressed and, taking bowl and robe, went together with the Saṅgha of bhikkhus to the new assembly hall. After washing his feet, he entered the hall and sat down against the central pillar facing east. The bhikkhus too, after washing their feet, entered 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, entered the hall and sat down against the eastern wall facing west, with the Blessed One in front of them.
     The Blessed One then instructed, exhorted, inspired, and gladdened the Sakyans with a Dhamma talk through much of the night, after which he dismissed them, saying: “The night has passed, Gotamas. You may go at your own convenience.” [184]
     “Yes, venerable sir,” they replied. Then they rose from their seats and, after paying homage 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 Mahāmoggallāna thus: “The Saṅgha of bhikkhus is free from sloth and torpor, Moggallāna. Give a Dhamma talk to the bhikkhus. My back is aching, so I will stretch it.”
     “Yes, venerable sir,” the Venerable Mahāmoggallāna replied.
     Then the Blessed One prepared his outer robe folded in four and lay down on his right side in the lion’s posture, with one foot overlapping the other, mindful and clearly comprehending, after noting in his mind the idea of rising. Thereupon the Venerable Mahāmoggallāna addressed the bhikkhus thus: “Friends, bhikkhus!”
     “Friend!” those bhikkhus replied. The Venerable Mahāmoggallāna said this:
     “I will teach you, friends, an exposition on the corrupted and the uncorrupted. Listen to it and attend closely, I will speak.”
     “Yes, friend,” those bhikkhus replied. The Venerable Mahāmoggallāna said this:
     “How, friends, is one corrupted? Here, having seen a form with the eye, a bhikkhu is intent upon a pleasing form and repelled by a displeasing form. He dwells without having 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 unwholesome states cease without remainder. [185] Having heard a sound with the ear … Having cognized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomenon and repelled by a displeasing mental phenomenon. He dwells without having 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 unwholesome states cease without remainder.
     “This is called, friends, a bhikkhu who is corrupted amidst forms cognizable by the eye, corrupted amidst sounds cognizable by the ear, corrupted amidst odours cognizable by the nose, corrupted amidst tastes cognizable by the tongue, corrupted amidst tactile objects cognizable by the body, corrupted amidst mental phenomena cognizable by the mind. When a bhikkhu dwells thus, if Māra approaches him through the eye, Māra gains access to him, Māra gets a hold on him. If Māra approaches him through the ear … through the mind, Māra gains access to him, Māra 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 west, from the north, from the south, from below, or from above, whichever way he approaches it the fire gains access to it, the fire gets a hold on it. So too, friends, when a bhikkhu dwells thus, if Māra approaches him through the eye … through the mind, Māra gains access to him, Māra gets a hold on him.
     “When a bhikkhu dwells thus, forms overwhelm him; he does not overwhelm forms. Sounds overwhelm him; [186] he does not overwhelm sounds. Odours overwhelm him; he does not overwhelm odours. Tastes overwhelm him; he does not overwhelm tastes. Tactile objects overwhelm him; he does not overwhelm tactile objects. Mental phenomena overwhelm him; he does not overwhelm mental phenomena. This is called, friends, a bhikkhu who is overwhelmed by forms, overwhelmed by sounds, overwhelmed by odours, overwhelmed by tastes, overwhelmed by tactile objects, overwhelmed by mental phenomena—one who is overwhelmed and who does not overwhelm. Evil unwholesome states have overwhelmed him, states that defile, that lead to renewed existence, that bring trouble, that result in suffering, and that lead to future birth, aging, and death.
     “It is in this way, friends, that one is corrupted.
     “And how, friends, is one uncorrupted? Here, having seen a form with the eye, a bhikkhu 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 states 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. 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 states cease without remainder.
     “This is called, friends, a bhikkhu who is uncorrupted amidst forms cognizable by the eye, uncorrupted amidst sounds cognizable by the ear, uncorrupted amidst odours cognizable by the nose, uncorrupted amidst tastes cognizable by the tongue, uncorrupted amidst tactile objects cognizable by the body, uncorrupted amidst mental phenomena cognizable by the mind. When a bhikkhu dwells thus, if Māra approaches him through the eye, Māra fails to gain access to him, Māra fails to get a hold on him. If Māra approaches him through the ear … through the mind, Māra fails to gain access to him, Māra fails to get a hold on him.
     “Suppose, friends, there is a peaked house or a hall [187] built of thickly packed clay and freshly plastered. If a man approaches it from the east with a blazing grass torch, or from 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, friends, when a bhikkhu dwells thus, if Māra approaches him through the eye … through the mind, Māra fails to gain access to him, Māra fails to get a hold on him.
     “When a bhikkhu dwells thus, he overwhelms forms; forms do not overwhelm him. He overwhelms sounds; sounds do not overwhelm him. He overwhelms odours; odours do not overwhelm him. He overwhelms tastes; tastes do not overwhelm him. He overwhelms tactile objects; tactile objects do not overwhelm him. He overwhelms mental phenomena; mental phenomena do not overwhelm him. This is called, friends, a bhikkhu who overwhelms forms, who overwhelms sounds, who overwhelms odours, who overwhelms tastes, who overwhelms tactile objects, who overwhelms mental phenomena—one who overwhelms and who is not overwhelmed. He has overwhelmed those evil unwholesome states that defile, that lead to renewed existence, that bring trouble, that result in suffering, and that lead to future birth, aging, and death.
     “It is in this way, friends, that one is uncorrupted.”
     Then the Blessed One got up and addressed the Venerable Mahāmoggallāna thus: “Good, good, Moggallāna! You have spoken well to the bhikkhus the exposition on the corrupted and the uncorrupted.”
     This is what the Venerable Mahāmoggallāna said. [188] The Teacher approved. Elated, those bhikkhus delighted in the Venerable Mahāmoggallāna’s statement.


                      244 (7) States That Entail Suffering


                      “Bhikkhus, when a bhikkhu understands as they really are the origin and the passing away of all states whatsoever that entail suffering, then sensual pleasures have been seen by him in such a way that as he looks at them sensual desire, sensual affection, sensual infatuation, and sensual passion do not lie latent within him in regard to sensual pleasures; then 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 covetousness and displeasure do not flow in upon him.
     “And how, bhikkhus, does a bhikkhu understand as they really are the origin and the passing away of all states whatsoever that entail suffering? ‘Such is form, such its origin, such its passing away; such is feeling … such is perception … such are volitional formations … 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 whatsoever that entail suffering.
     “And how, bhikkhus, are sensual pleasures seen by a bhikkhu in such a way that as he looks 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 deeper than a man’s height, filled with glowing coals without flame or smoke. 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 towards the charcoal pit. The man would wriggle his body this way and that. For what reason? Because 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 charcoal 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 conducts himself thus and as he dwells thus, evil unwholesome states of covetousness and displeasure do not flow in upon him? Suppose a man would enter a thorny forest. There would be thorns in front of him, thorns behind him, thorns to his left, thorns to his right, thorns below him, thorns above him. He would go forward mindfully, he would go back mindfully, thinking, ‘May no thorn prick me!’ So too, bhikkhus, whatever in the world has a pleasing and agreeable nature is called a thorn in the Noble One’s Discipline. Having understood this thus as ‘a thorn,’ one should understand restraint and nonrestraint.
     “And how, bhikkhus, is there nonrestraint? Here, having seen a form with the eye, a bhikkhu is intent upon a pleasing form and repelled by a displeasing form. He dwells without having 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 unwholesome states cease without remainder. Having heard a sound with the ear … Having cognized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomenon and repelled by a displeasing mental phenomenon. He dwells without having 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 unwholesome states cease without remainder. It is in such a way that there is nonrestraint.
     “And how, bhikkhus, is there restraint? Here, having seen a form with the eye, a bhikkhu 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 unwholesome states 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. 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 states 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 occasionally, due to a lapse of mindfulness, evil unwholesome memories and intentions connected with the fetters arise in him, slow might be the arising of his mindfulness, but then he quickly abandons them, dispels them, puts an end to them, obliterates them. 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 then they would quickly vaporize and vanish. So too, when a bhikkhu is conducting himself and dwelling in such a way … slow might be the arising of his mindfulness, but then he quickly abandons them, dispels them, puts an end to them, obliterates them.
     “Thus a bhikkhu has comprehended a mode of conduct and manner of dwelling in such a way that as he conducts himself and as he dwells thus, evil unwholesome states of covetousness and displeasure do not flow in upon him.
     “When a bhikkhu is conducting himself thus and dwelling thus, 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 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 thus and dwelling thus, it is impossible that he will give up the training and return to the lower life. [191]
     “Suppose, bhikkhus, that when the river Ganges slants, slopes, and inclines towards the east, a great crowd of people would come along bringing a shovel and basket, thinking: ‘We will make this river Ganges slant, slope, and incline towards the west.’ What do you think, bhikkhus, would that great crowd of people be able to make the river Ganges slant, slope, and incline towards the west?”
     “No, venerable sir. For what reason? Because the river Ganges slants, slopes, and inclines towards the east, and it is not easy to make it slant, slope, and incline towards the west. That great crowd of people would only reap fatigue and vexation.”
     “So too, bhikkhus, when a bhikkhu is conducting himself thus and dwelling thus, kings or royal ministers, friends or colleagues, relatives or kinsmen, might invite him to accept 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 slanted, sloped, and inclined towards seclusion. Thus it is impossible that he will give up the training and return to the lower life.”


                      245 (8) The Kiṃsuka Tree


                      One bhikkhu approached another 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 away of the six bases for contact, [192] in this way his vision is well purified.”
     Then the first bhikkhu, dissatisfied with the other’s answer, approached another 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 away 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 another 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 away 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?”
     “When, friend, a bhikkhu understands as it really is: ‘Whatever is subject to origination 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 One, reported everything that had happened, [193] and asked: “In what way, venerable sir, is a bhikkhu’s vision well purified?”
     “Bhikkhu, suppose there was a man who had never before seen a kiṃsuka tree. He might approach a man who had seen a kiṃsuka tree and ask him: ‘Sir, what is a kiṃsuka tree like?’ The other might answer: ‘Good man, a kiṃsuka tree is blackish, like a charred stump.’ On that occasion a kiṃsuka 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 another man who had seen a kiṃsuka tree and ask him: ‘Sir, what is a kiṃsuka tree like?’ The other might answer: ‘Good man, a kiṃsuka tree is reddish, like a piece of meat.’ On that occasion a kiṃsuka 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 man who had seen a kiṃsuka tree and ask him: ’Sir, what is a kiṃsuka tree like?’ The other might answer: ‘Good man, a kiṃsuka tree has strips of bark hanging down and burst pods, like an acacia tree.’ On that occasion a kiṃsuka tree was for him exactly as it had been in the other man’s sight.
     “Then that man, dissatisfied with the other’s answer, [194] might approach still another man who had seen a kiṃsuka tree and ask him: ‘Sir, what is a kiṃsuka tree like?’ The other might answer: ‘Good man, a kiṃsuka tree has plenty of leaves and foliage and gives abundant shade, like a banyan tree.’ On that occasion a kiṃsuka 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.
     “Suppose, bhikkhu, a king had a frontier city with strong ramparts, walls, and arches, and with six gates. The gatekeeper posted there would be wise, competent, and intelligent; 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 city?’ He would reply: ‘He is sitting in the central square.’ Then the swift pair of messengers would deliver a message of reality to the lord of the city and leave by the route by which they had arrived. Similarly, messengers would come from the west, from the north, from 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 meaning here: ‘The city’: this is a designation for this body consisting of the four great elements, originating from mother and father, built up out of boiled rice and gruel, subject to impermanence, to being worn and rubbed away, to breaking apart and dispersal. ‘The six gates’: this is a designation for the six internal sense bases. ‘The gatekeeper’: this is a designation for mindfulness. [195] ‘The swift pair of messengers’: this is a designation for serenity and insight. ‘The lord of the city’: this is designation for consciousness. ‘The central square’: this is a designation for the four great elements—the earth element, the water element, the heat element, the air element. ‘A message of reality’: this is a designation for Nibbāna. ‘The route by which they had arrived’: this is a designation for the Noble Eightfold Path; that is, right view … right concentration.”


                      246 (9) The Simile of the Lute


                      “Bhikkhus, if in any bhikkhu or bhikkhunī desire or lust or hatred or delusion or aversion of mind should arise in regard to forms cognizable by the eye, such a one should rein in the mind from them thus: ‘This path is fearful, dangerous, strewn with thorns, covered by jungle, a deviant path, an evil path, a way beset by scarcity. This is a path 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 these states regarding forms cognizable by the eye. So too regarding sounds cognizable by the ear … regarding mental phenomena cognizable by the mind.
     “Suppose, bhikkhus, that the barley has ripened and the watchman is negligent. If a bull fond of barley enters the barley field, he might indulge himself as much as he likes. [196] So too, bhikkhus, the uninstructed worldling who does not exercise restraint over the six bases for contact indulges himself as much as he likes in the five cords of sensual pleasure.
     “Suppose, bhikkhus, that the barley has ripened and the watchman is vigilant. If a bull fond of barley enters the barley field, the watchman would catch hold of him firmly by the 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 barley, whether he has gone to the village or the forest, whether he is accustomed to standing or to sitting, remembering the previous beating he got from the staff, would not enter that barley field again.
     “So too, bhikkhus, when a bhikkhu’s mind has been subdued, well subdued, regarding the six bases for contact, it then becomes inwardly steady, settled, unified, and concentrated.
     “Suppose, bhikkhus, there was a king or a royal minister who had never before heard the sound of a lute. He might hear the sound of a lute and say: ‘Good man, what is making this sound—so tantalizing, so lovely, so intoxicating, [197] so entrancing, so enthralling?’ 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 me that lute.’
     “They would bring him the lute and tell him: ‘Sire, this is that lute, the sound of which was so tantalizing, so lovely, so intoxicating, so entrancing, so enthralling.’ The king would say: ‘I’ve had enough with this lute, man. Bring me just that sound.’ The men would reply: ‘This lute, sire, consists of numerous components, of a great many components, and it gives off a sound when it is played upon with its numerous components; that is, in dependence on the parchment sounding board, the belly, the arm, the head, the strings, the plectrum, and the appropriate effort of the musician. So it is, sire, that this lute consisting of numerous components, of a great many components, gives 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 these to splinters. Having reduced them to splinters, he would burn them in a fire and reduce them to ashes, and he would winnow the ashes in a strong wind or let them be carried away by the swift current of a river. Then he would say: ‘A poor thing, indeed sir, is this so-called lute, as well as anything else called a lute. How the multitude are utterly heedless about it, utterly taken in by it!’
     “So too, bhikkhus, a bhikkhu investigates form to the extent that there is a range for form, he investigates feeling to the extent that there is a range for feeling, he investigates perception to the extent that there is a range for perception, he investigates volitional formations to the extent that there is a range for volitional formations, he investigates consciousness 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 is a range for consciousness, whatever notions of ‘I’ or ‘mine’ or ‘I am’ had occurred to him before no longer occur to him.”


                      247 (10) The Simile of the Six Animals


                      “Bhikkhus, suppose a man with limbs wounded and festering would enter a wood of thorny reeds, and the kusa thorns would prick his feet and the reed blades would slash his limbs. Thus that man would thereby experience even more pain and displeasure. So too, bhikkhus, 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 village thorn.’ Having understood him thus as a ‘thorn,’ one should understand restraint and nonrestraint.
     “And how, bhikkhus is there nonrestraint? Here, having seen a form with the eye, a bhikkhu is intent upon a pleasing form and repelled by a displeasing form. He dwells without having 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 unwholesome states cease without remainder. Having heard a sound with the ear … Having cognized a mental phenomenon with the mind, he is intent upon a pleasing mental phenomenon and repelled by a displeasing mental phenomenon. He dwells without having 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 unwholesome states cease without remainder.
     “Suppose, bhikkhus, a man would catch six animals—with different domains and different feeding grounds—and tie them by a strong rope. He would catch a snake, a crocodile, a bird, a dog, [199] a jackal, and a monkey, and tie each by a strong rope. Having 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 way, thinking, ‘Let me enter an anthill.’ The crocodile would pull another way, thinking, ‘Let 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 would pull another way, thinking, ‘Let me enter a charnel 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 dominated by the one among them that was strongest; they would submit to it and come under its control. So too, bhikkhus, when a bhikkhu has not developed and cultivated mindfulness directed to the body, the eye pulls in the direction of agreeable forms and disagreeable forms are repulsive; the ear pulls in the direction of agreeable sounds and disagreeable sounds are repulsive; the nose pulls in the direction of agreeable odours and disagreeable odours are repulsive; the tongue pulls in the direction of agreeable tastes and disagreeable tastes are repulsive; the body pulls in the direction of agreeable tactile objects and disagreeable tactile objects are repulsive; the mind pulls in the direction of agreeable mental phenomena and disagreeable mental phenomena are repulsive.
     “It is in such a way that there is nonrestraint.
     “And how, bhikkhus, is there restraint? Here, having seen a form with the eye, a bhikkhu 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 states 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 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 states 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 different feeding grounds—and tie them by a strong rope. He would catch a snake, a crocodile, a bird, a dog, a jackal, and a monkey, and tie each 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 feeding grounds would each pull in the direction of its own feeding ground and domain. The snake would pull one way, thinking, ‘Let me enter an anthill’ … (as above) … The monkey would pull another way, thinking, ‘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, bhikkhus, when a bhikkhu has developed and cultivated mindfulness directed to the body, the eye does not pull in the direction of agreeable forms nor are disagreeable forms repulsive; the ear does not pull in the direction of agreeable sounds nor are disagreeable sounds repulsive; the nose does not pull in the direction of agreeable odours nor are disagreeable odours repulsive; the tongue does not pull in the direction of agreeable tastes nor are disagreeable tastes repulsive; the body does not pull in the direction of agreeable tactile objects nor are disagreeable tactile objects repulsive; 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 directed to the body. Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cultivate mindfulness directed to the body, make it our vehicle, make it our basis, stabilize it, exercise ourselves in it, and fully perfect it.’ Thus should you train yourselves.” [201]


                      248 (11) The Sheaf of Barley


                      “Bhikkhus, suppose a sheaf of barley were set down at a crossroads. Then six men would come along with flails in their hands 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 would strike that sheaf of barley with the seventh flail. Thus that sheaf of barley would be struck even still more thoroughly, having been struck by the seventh flail.
     “So too, bhikkhus, the uninstructed worldling is struck in the eye by agreeable and disagreeable forms; struck in the ear by agreeable and disagreeable sounds; struck in the nose by agreeable and disagreeable odours; struck in the tongue by agreeable and disagreeable tastes; struck in the body by agreeable and disagreeable tactile objects; struck in the mind by agreeable and disagreeable mental phenomena. If that uninstructed worldling sets his mind upon future renewed existence, then that senseless man is struck even still more thoroughly, 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. Then Vepacitti, lord of the asuras, addressed the asuras thus: ‘Good sirs, if in this impending battle 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 Tāvatiṃsa devas: ‘Good sirs, if in this impending battle 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 Sudhamma, the assembly hall of the devas.’
     “In that battle the devas won and the asuras were defeated. [202] Then the Tāvatiṃsa 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 bound 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 bonds around his limbs and neck and he enjoyed himself furnished and endowed with the five cords of divine sensual pleasure. But when it occurred to him: ‘The asuras are righteous, the devas are unrighteous; now I will go there to the city of the asuras,’ then he saw himself bound by his four limbs and neck and he was deprived of the five cords of divine sensual pleasure.
     “So subtle, bhikkhus, was the bondage of Vepacitti, but even subtler than that is the bondage of Māra. In conceiving, one is bound by Māra; by not conceiving, one is freed from the Evil One.
     “Bhikkhus, ‘I am’ is a conceiving; ‘I am this’ is a conceiving; ‘I shall be’ is a conceiving; ‘I shall not be’ is a conceiving; ‘I shall consist of form’ is a conceiving; ‘I shall be formless’ is a conceiving; ‘I shall be percipient’ is a conceiving; ‘I shall be nonpercipient’ is a conceiving; ‘I shall be neither percipient nor nonpercipient’ is a conceiving. Conceiving is a disease, conceiving is a tumour, conceiving is a dart. Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell with a mind devoid of conceiving.’
     “Bhikkhus, ‘I am’ is a perturbation; ‘I am this’ is a perturbation; ‘I shall be’ is a perturbation … ‘I shall be neither percipient nor nonpercipient’ is a perturbation. Perturbation [203] is a disease, perturbation is a tumour, perturbation is a dart. Therefore, bhikkhus, 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 palpitation … ‘I shall be neither percipient nor nonpercipient’ is a palpitation. Palpitation is a disease, palpitation is a tumour, palpitation is a dart. Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell with a mind devoid of palpitation.’
     “Bhikkhus, ‘I am’ is a proliferation; ‘I am this’ is a proliferation; ‘I shall be’ is a proliferation … ‘I shall be neither percipient nor nonpercipient’ is a proliferation. Proliferation is a disease, proliferation is a tumour, proliferation is a dart. Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell with a mind devoid of proliferation.’
     “Bhikkhus, ‘I am’ is an involvement with conceit; ‘I am this’ is an involvement with conceit; ‘I shall be’ is an involvement with conceit; ‘I shall not be’ is an involvement with conceit; ‘I shall consist of form’ is an involvement with conceit; ‘I shall be formless’ is an involvement with conceit ; ‘I shall be percipient’ is an involvement with conceit; ‘I shall be nonpercipient’ is an involvement with conceit; ‘I shall be neither percipient nor nonpercipient’ is an involvement with conceit. Involvement with conceit is a disease, involvement with conceit is a tumour, involvement with conceit is a dart. Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell with a mind in which conceit has been struck down.’ Thus should you train yourselves.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 36. Vedanāsaṃyutta: Connected Discourses on Feeling


                      I. With Verses


                      1 (1) Concentration


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings.”


                      A disciple of the Buddha, mindful,
 Concentrated, comprehending clearly,
 Understands feelings
 And the origin of feelings,
 Where they finally cease,
 And the path leading to their destruction.
 With the destruction of feelings
 A bhikkhu is hungerless and fully quenched.


                      2 (2) Pleasure


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings.” [205]


                      Whether it be pleasant or painful
 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,”
 Having touched and touched them, seeing their fall,
 Thus one loses one’s passion for them.


                      3 (3) Abandonment


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. The underlying tendency to lust should be abandoned in regard to pleasant feeling. The underlying tendency to aversion should be abandoned in regard to painful feeling. The underlying tendency to ignorance should be abandoned in regard to neither-painful-nor-pleasant feeling.
     “When, bhikkhus, a bhikkhu has abandoned the underlying tendency to lust in regard to pleasant feeling, the underlying tendency to aversion in regard to painful feeling, and the underlying tendency to ignorance in regard to neither-painful-nor-pleasant feeling, then he is called a bhikkhu without underlying tendencies, one who sees rightly. He has cut off craving, severed the fetters, and by completely breaking through conceit, he has made an end to suffering.”


                      When one experiences pleasure,
 If one does not understand feeling
 The tendency to lust is present
 For one not seeing the escape from it.


                      When one experiences pain,
 If one does not understand feeling
 The tendency to aversion is present
 For one not seeing the escape from it.


                      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]


                      But when a bhikkhu who is ardent
 Does not neglect clear comprehension,
 Then that wise man fully understands
 Feelings in their entirety.
 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.


                      4 (4) The Bottomless Abyss


                      “Bhikkhus, when the uninstructed worldling makes the statement, ‘In the great ocean there is a bottomless abyss,’ he makes such a statement about something that is nonexistent and unreal. This, bhikkhus, is rather a designation for painful bodily feelings, that is, ‘bottomless abyss.’
     “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 called an uninstructed worldling who has not risen up in the bottomless abyss, one who has not gained a foothold.
     “But, bhikkhus, when the instructed noble disciple is contacted by a painful bodily feeling, he does not sorrow, grieve, or lament; he does not weep and beat his breast and become distraught. This is called an instructed noble disciple who has risen up in the bottomless abyss, one who has gained a foothold.”


                      One who cannot endure
 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:
 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,
 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.


                      5 (5) Should Be Seen


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. Pleasant feeling, bhikkhus, should be seen as painful; painful feeling should be seen as a dart; neither-painful-nor-pleasant feeling should be seen as impermanent.
     “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 through conceit, he has made an end to suffering.”


                      One who has seen the pleasant as painful
 And the painful as a dart,
 Seen as impermanent the peaceful feeling
 Neither painful nor pleasant:
 He is a bhikkhu who sees rightly,
 One who fully understands feelings.


                      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.


                      6 (6) The Dart


                      “Bhikkhus, the uninstructed worldling feels a pleasant feeling, a painful feeling, and a neither-painful-nor-pleasant feeling. The instructed noble disciple too feels a pleasant feeling, [208] a painful feeling, and a neither-painful-nor-pleasant feeling. Therein, bhikkhus, what is the distinction, the disparity, the difference between the instructed noble disciple and the uninstructed worldling?”
     “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 remember it.”
     “Then listen and attend closely, bhikkhus, I will speak.”
     “Yes, venerable sir,” the bhikkhus replied. The Blessed One said this:
     “Bhikkhus, when the uninstructed worldling is being contacted by a painful feeling, he sorrows, grieves, and laments; he weeps beating his breast and becomes distraught. He feels 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, so that the man would feel a feeling caused by two darts. So too, when the uninstructed worldling is being contacted by a painful feeling … he feels two feelings—a bodily one and a mental one.
     “Being contacted by that same painful feeling, he harbours aversion towards it. When he harbours aversion towards painful feeling, the underlying tendency to aversion towards painful feeling lies behind this. Being contacted by painful feeling, he seeks delight in sensual pleasure. For what reason? Because the uninstructed worldling does not know of any escape from painful feeling other than sensual pleasure. When he seeks delight in sensual pleasure, the underlying tendency to lust for pleasant feeling lies behind this. 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. When he does not understand these things, the underlying tendency to ignorance in regard to neither-painful-nor-pleasant feeling lies behind this.
     “If he feels a pleasant feeling, he feels it attached. If he feels a painful feeling, he feels 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, aging, and death; who is attached to sorrow, lamentation, pain, displeasure, and despair; who is attached to suffering, I say.
     “Bhikkhus, when the instructed noble disciple is contacted by a painful feeling, he does not sorrow, grieve, or lament; he does not weep beating his breast and become distraught. He feels one feeling—a bodily one, not a mental one. Suppose they were to strike 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 instructed noble disciple is contacted by a painful feeling … he feels one feeling—a bodily one, not a mental one.
     “Being contacted by that same painful feeling, he harbours no aversion towards it. Since he harbours no aversion towards painful feeling, the underlying tendency to aversion towards painful feeling does not lie behind this. Being contacted by painful feeling, he does not seek delight in sensual pleasure. For what reason? Because the instructed noble disciple knows of an escape from painful feeling other than sensual pleasure. Since he does not seek delight in sensual pleasure, the underlying tendency to lust for pleasant feeling does not lie behind this. He understands 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 understands these things, the underlying tendency to ignorance in regard to neither-painful-nor-pleasant feeling does not lie behind this.
     “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, aging, and death; who is detached from sorrow, lamentation, pain, displeasure, and despair; who is detached from suffering, I say.
     “This, bhikkhus, is the distinction, the disparity, the difference between the instructed noble disciple and the uninstructed worldling.”


                      The wise one, learned, does not feel
 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,
 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;
 Both have been extinguished, brought to an end.
 Having known the dust-free, sorrowless state,
 The transcender of existence rightly understands.


                      7 (7) The Sick Ward (1)


                      On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then, in the evening, the Blessed One emerged from seclusion and went to the sick ward, where he sat down in the appointed seat and addressed the bhikkhus thus: [211]
     “Bhikkhus, a bhikkhu should await his time mindful and clearly comprehending. This is our instruction to you.
     “And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having put away covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having put away covetousness and displeasure 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 wearing his robes and carrying his outer robe and bowl; when eating, drinking, chewing his 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 bhikkhu exercises clear comprehension.
     “A bhikkhu should await his time mindful and clearly comprehending. This is our instruction to you.
     “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 on what? Dependent on this very body. But this body is impermanent, conditioned, dependently arisen. So when the pleasant feeling has arisen in dependence on a body that is impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells contemplating impermanence in the body and in pleasant feeling, he dwells contemplating vanishing, contemplating fading away, contemplating cessation, contemplating relinquishment. 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.
     “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, dependently arisen. So when the painful feeling has arisen in dependence on a body that is impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells contemplating impermanence in the body and in painful feeling, he dwells contemplating vanishing, contemplating fading away, contemplating cessation, contemplating relinquishment. As he dwells thus, the underlying tendency to aversion in regard to the body and in regard 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 understands thus: ‘There has arisen in me a neither-painful-nor-pleasant feeling. Now that is dependent, not independent. Dependent on what? Dependent on just this body. But this body is impermanent, conditioned, dependently arisen. So when the neither-painful-nor-pleasant feeling has arisen in dependence on a body that is impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells contemplating impermanence in the body and in neither-painful-nor-pleasant feeling, he dwells contemplating vanishing, contemplating fading away, contemplating cessation, contemplating relinquishment. As he dwells thus, the underlying tendency to ignorance in regard to the body and in regard to neither-painful-nor-pleasant feeling is abandoned by him. [213]
     “If he feels a pleasant feeling, he understands: ‘It is impermanent’; he understands: ‘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 is 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 feels 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 understands: ‘I feel a feeling terminating 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.’
     “Just as, bhikkhus, an oil lamp burns in dependence on the oil and the wick, and with the exhaustion of the oil and the wick it is extinguished through lack of fuel, so too, bhikkhus, 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 felt, not being delighted in, will become cool right here.’”


                      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 instruction to you.
     “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 on what? Dependent on just this contact. But this contact is impermanent, conditioned, dependently arisen. So when the pleasant feeling has arisen in dependence on a contact that is impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells contemplating impermanence in contact and in pleasant feeling, he dwells contemplating vanishing, contemplating fading away, contemplating cessation, contemplating relinquishment. As he dwells thus, the underlying tendency to lust in regard to contact and in regard to pleasant 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 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, dependently arisen. So when the painful feeling has arisen in dependence on a contact that is impermanent, conditioned, dependently arisen, how could it be permanent?’ He dwells contemplating impermanence in contact and in painful feeling, he dwells contemplating vanishing, contemplating fading away, contemplating cessation, contemplating relinquishment. As he dwells thus, the underlying tendency to aversion in regard to contact and in regard 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 understands thus: ‘There has arisen in me a neither-painful-nor-pleasant feeling. Now that is dependent, not independent. Dependent on what? Dependent on just this contact. But this contact 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 impermanence in contact and in neither-painful-nor-pleasant feeling, he dwells contemplating vanishing, 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 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) Impermanent


                      “Bhikkhus, these three feelings are impermanent, conditioned, dependently arisen, subject to destruction, subject to vanishing, subject to fading away, subject to cessation. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These three feelings are impermanent, conditioned, dependently arisen, subject to destruction, subject to vanishing, subject to fading away, subject to cessation.” [215]


                      10 (10) Rooted in Contact


                      “Bhikkhus, these three feelings are born of contact, rooted in contact, with contact as their source and condition. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling.
     “In dependence on a contact to be experienced as pleasant, bhikkhus, a pleasant feeling arises. With the cessation of that contact to be experienced as pleasant, the corresponding feeling—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, the corresponding feeling—the painful feeling that arose in dependence on that contact to be experienced as painful—ceases and subsides.
     “In dependence on a contact to be experienced as neither-painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises. With the cessation of that contact to be experienced as neither-painful-nor-pleasant, the corresponding feeling—the neither-painful-nor-pleasant 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 friction of two fire-sticks, but when the sticks are separated and laid aside the resultant heat ceases and subsides; so too, these three feelings are born of contact, rooted in contact, with contact as their source and condition. In dependence on the appropriate contacts the corresponding feelings arise; with the cessation of the appropriate contacts the corresponding feelings cease.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      II. Alone


                      11 (1) Alone


                      Then a certain bhikkhu approached the Blessed One, paid homage to him, sat down to one side, and said to him: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thus: ‘Three feeling have been spoken of by the Blessed One: pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These three feelings have been spoken of by the Blessed One. But the Blessed One has said: “Whatever is felt is included in suffering.” Now with reference to what was this stated by the Blessed One?’”
     “Good, good, bhikkhu! These three feelings have been spoken of by me: pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These three feelings have been spoken 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 formations. That has been stated by me with reference to formations being subject to destruction … to formations being subject to vanishing … to formations being subject to fading away [217] … to formations being subject to cessation … to formations being subject to change.
     “Then, bhikkhu, I have also taught the successive cessation of formations. For one who has attained the first jhāna, speech has ceased. For one who has attained the second jhāna, thought and examination have ceased. For one who has attained the third jhāna, rapture has ceased. For one who has attained the fourth jhāna, in-breathing and out-breathing 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, the perception pertaining to the base of the infinity of space has ceased. For one who has attained the base of nothingness, the perception pertaining to the base of the infinity of consciousness has ceased. For one who has attained the base of neither-perception-nor-nonperception, the perception pertaining to the base of nothingness has ceased. For one who has attained the cessation of perception and feeling, perception and feeling have ceased. For a bhikkhu whose taints are destroyed, lust has ceased, hatred has ceased, delusion has ceased.
     “Then, bhikkhu, I have also taught the successive subsiding of formations. For one who has attained the first jhāna speech has subsided…. For one who has attained the cessation of perception and feeling, perception and feeling have subsided. For a bhikkhu whose taints are destroyed, lust has subsided, hatred has subsided, delusion has subsided.
     “There are, bhikkhu, these six kinds of tranquillization. For one who has attained the first jhāna, speech has been tranquillized. For one who has attained the second jhāna, thought and examination have been tranquillized. For one who has attained the third jhāna, rapture has been tranquillized. For one who has attained the fourth jhāna, in-breathing and out-breathing have been tranquillized. [218] For one who has attained the cessation of perception and feeling, perception and feeling have been tranquillized. For a bhikkhu whose taints are destroyed, lust has been tranquillized, hatred has been tranquillized, delusion has been tranquillized.”


                      12 (2) The Sky (1)


                      “Bhikkhus, just as various winds blow in the sky: winds from the east, winds from the 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 body: pleasant feeling arises, painful feeling arises, neither-painful-nor-pleasant feeling arises.”


                      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,
 Sometimes cold, sometimes hot,
 Those that are strong and others mild—
 Winds of many kinds that blow;


                      So in this very body here
 Various kinds of feelings arise,
 Pleasant ones and painful ones,
 And those neither painful nor pleasant.


                      But when a bhikkhu who is ardent
 Does not neglect clear comprehension,
 Then that wise man fully understands
 Feelings in their entirety.


                      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. [219]


                      13 (3) The Sky (2)


                      (Same as the preceding, but without the verses.)


                      14 (4) The Guest House


                      “Bhikkhus, suppose there is a guest house. People come from the east, west, north, and south and lodge there; khattiyas, brahmins, vessas, and suddas come and lodge there. So too, bhikkhus, various feelings arise in this body: pleasant feeling arises, painful feeling arises, neither-painful-nor-pleasant feeling arises; carnal pleasant feeling arises; carnal painful feeling arises; carnal neither-painful-nor-pleasant feeling arises; spiritual pleasant feeling arises; spiritual painful feeling arises; spiritual neither-painful-nor-pleasant feeling arises.”


                      15 (5) Ānanda (1)


                      Then the Venerable Ānanda 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 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?”
     “Ānanda, these three feelings—pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling—are called feeling. With the arising of contact there is the arising of feeling. With the cessation 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 feeling. 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 from feeling.
     “Then, Ānanda, I have also taught the successive cessation of formations … (as in §11).… [221] For a bhikkhu whose taints are destroyed, lust has been tranquillized, hatred has been tranquillized, delusion has been tranquillized.”


                      16 (6) Ānanda (2)


                      Then the Venerable Ānanda approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to the Venerable Ānanda as he was sitting to one side: “Ānanda, what now is feeling? What is the origin 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 danger? What is the escape?”
     “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 remember it.”
     “Then listen and attend closely, Ānanda. I will speak.”
     “Yes, venerable sir,” the Venerable Ānanda replied. The Blessed One said this:
     “Ānanda, these three feelings—pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling—are called feeling….”
     (All as in the preceding sutta.)


                      17 (7)–18 (8) A Number of Bhikkhus


                      (These two suttas are identical with §§15–16 except that in each “a number of bhikkhus” is the interlocutor in place of Ānanda.) [222–23]


                      19 (9) Pañcakaṅga


                      Then the carpenter Pañcakaṅga approached the Venerable Udāyī, paid homage to him, sat down to one side, and asked him: “Venerable Udāyī, how many kinds of feelings have been spoken of by the Blessed One?”
     “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 of feelings that have been spoken of by the Blessed One.”
     When this was said, the carpenter Pañcakaṅga said to the Venerable Udāyī: “The Blessed One did not speak of three kinds of feelings, Venerable Udāyī. He spoke of two kinds of feelings: pleasant feeling and painful feeling. As to this neither-painful-nor-pleasant feeling, venerable sir, the Blessed One has said that this is included in the peaceful and sublime pleasure.”
     A second time [224] and a third time the Venerable Udāyī stated his position, and a second time and a third time the carpenter Pañcakaṅga stated his, but the Venerable Udāyī could not convince the carpenter Pañcakaṅga nor could the carpenter Pañcakaṅga convince the Venerable Udāyī.
     The Venerable Ānanda heard this conversation between the Venerable Udāyī and the carpenter Pañcakaṅga. Then he approached the Blessed One, paid homage to him, sat down to one side, and reported to the Blessed One the entire conversation. [The Blessed One said:]
     “Ānanda, it was a true method of exposition that the carpenter Pañcakaṅga would not approve of from the bhikkhu Udāyī, and it was a true method of exposition that the bhikkhu Udāyī would not approve of from the carpenter Pañcakaṅga. I have spoken of two kinds of feelings by [one] method of exposition; I have spoken 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 feelings by [another] method of exposition; [225] and I have spoken of one hundred and eight kinds of feelings by [still another] method of exposition. Thus, Ānanda, the Dhamma has been taught by me through [different] methods of exposition.
     “When the Dhamma has been taught by me in such a way through [different] methods of exposition, it may be expected of those who will not concede, allow, and approve of what is well 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 when the Dhamma has been taught by me in such a way through [different] methods of exposition, it may be expected of those who will concede, allow, and approve of what is well stated and 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.
     “Ānanda, there are these five cords of sensual pleasure. What five? Forms cognizable 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. The pleasure and joy that arise in dependence on these five cords of sensual pleasure: this is called sensual pleasure.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, secluded from sensual pleasures, secluded from unwholesome states, a bhikkhu enters and dwells in the first jhāna, which is accompanied by thought and examination, 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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, with the subsiding of thought and examination, a bhikkhu enters and dwells in the second jhāna, which has internal confidence and unification of mind, is without 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 happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, with the fading away as well of rapture, a bhikkhu dwells equanimous and, mindful and clearly comprehending, he experiences happiness with the body; he enters and dwells in the third jhāna of which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’ This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, 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 jhāna, which is neither painful nor pleasant and includes the purification of mindfulness by equanimity. This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “Though some may say, ‘This is the supreme pleasure and joy that beings experience,’ I would not concede this to them. [227] Why is that? Because there is another kind of happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, with the complete transcendence of perceptions of forms, with the passing away of perceptions of sensory impingement, with nonattention to perceptions of diversity, aware that ‘space is infinite,’ a bhikkhu enters and dwells in the base of the infinity of space. This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, by completely transcending the base of the infinity of space, aware that ‘consciousness is infinite,’ a bhikkhu enters and dwells in the base of the infinity of consciousness. This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, by completely transcending the base of the infinity of consciousness, aware that ‘there is nothing,’ a bhikkhu enters and dwells in the base of nothingness. This [228] is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, by completely transcending the base of nothingness, a bhikkhu enters and dwells in the base of neither-perception-nor-nonperception. This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “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 happiness more excellent and sublime than that happiness. And what is that other kind of happiness? Here, Ānanda, by completely transcending the base of neither-perception-nor-nonperception, a bhikkhu enters and dwells in the cessation of perception and feeling. This is that other kind of happiness more excellent and sublime than the previous kind of happiness.
     “Now it is possible, Ānanda, that wanderers of other sects might speak thus: ‘The ascetic Gotama speaks of the cessation of perception and feeling, and he maintains that it is included in happiness. What is that? How is that?’ When wanderers of other sects speak thus, Ānanda, they should be told: ‘The Blessed One, friends, does not describe a state as included in happiness only with reference to pleasant feeling. But rather, friends, wherever happiness is found and in whatever way, the Tathāgata describes that as included in happiness.’”


                      20 (10) Bhikkhus


                      “Bhikkhus, I have spoken of two kinds of feelings by [one] method of exposition…. Thus, bhikkhus, the Dhamma has been taught by me through [different] methods of exposition….”
     (Complete as in the preceding sutta.) [229]
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. The Theme of the Hundred and Eight


                      21 (1) Sīvaka


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then the wanderer Moḷiyasīvaka 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 the Blessed One:
     “Master Gotama, there are some ascetics 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.’ What does Master Gotama say about this?”
     “Some feelings, Sīvaka, 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 ascetics and brahmins 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,’ 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 ascetics and brahmins.
     “Some feelings, Sīvaka, arise here originating from phlegm disorders … originating from wind disorders … originating from an imbalance [of the three] … produced by change 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 one can know for oneself, and that is considered to be true in the world. Now when those ascetics and brahmins 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,’ 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 ascetics and brahmins.”
     When this was said, the wanderer Moḷiyasīvaka said to the Blessed One: “Magnificent, Master Gotama! Magnificent, Master Gotama!… From today let Master Gotama remember me as a lay follower who has gone for refuge for life.”


                      Bile, phlegm, and also wind,
 Imbalance and climate too,
 Carelessness and assault,
 With kamma result as the eighth.


                      22 (2) The Theme of the Hundred and Eight


                      “Bhikkhus, I will teach you a Dhamma exposition on the theme of the hundred and eight. Listen to that….
     “And what, bhikkhus, is the Dhamma exposition on the theme of the hundred and eight? I have spoken of two kinds of feelings by [one] method of exposition; I have spoken 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 feelings by [another] method of exposition; and I have spoken of one hundred and eight kinds of feelings by [still another] method of exposition.
     “And what, bhikkhus, are the two kinds of feelings? Bodily and mental. These are called 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 faculty, the joy faculty, the displeasure faculty, the equanimity faculty. These are called the five kinds of feelings.
     “And what, bhikkhus, are the six kinds of feelings? Feeling born of eye-contact … feeling born of mind-contact. These are called the six kinds of feeling.
     “And what, bhikkhus, are the eighteen kinds of feelings? Six examinations accompanied by joy, six examinations accompanied by displeasure, six examinations accompanied by equanimity. These are called the eighteen kinds of feelings.
     “And what, bhikkhus, are the thirty-six kinds of feelings? Six types of joy based on the 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 equanimity based on the household life, six types of equanimity based on renunciation. These are called the thirty-six kinds of feelings.
     “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 exposition on the theme of the hundred and eight.”


                      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 feeling? What is the 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 danger? What is the escape?” [233]
     “There are, bhikkhu, these three feelings: pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. This is called feeling. With the arising of contact there is the arising of feeling. Craving is the way leading to the origination of feeling. With the cessation 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 feeling. 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 from feeling.”


                      24 (4) Before


                      “Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlightened, it occurred to me: “What now is feeling? What is the origin of feeling? What is the 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 danger? What is the escape?”
     “Then, bhikkhus, it occurred to me: ‘There are these three feelings … (all as in preceding sutta) … this is the escape from feeling.’”


                      25 (5) Knowledge


                      “‘These are feelings’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This is the origin of feeling’: thus, bhikkhus, in regard to things unheard before, there arose in me vision … and light.
     “‘This is the way leading to the origination of feeling’: thus, bhikkhus, in regard to things 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]
     “‘This is the way leading to the cessation of feeling’: thus, bhikkhus, in regard to things 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 me vision, knowledge, wisdom, true knowledge, and light.”


                      26 (6) A Number of Bhikkhus


                      (Identical with §23 except that “a number of bhikkhus” are the interlocutors rather than “a certain bhikkhu.”)


                      27 (7) Ascetics and Brahmins (1)


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling.
     “Those ascetics 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: these I do not consider to be ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand these things as they really are: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.” [235]


                      28 (8) Ascetics and Brahmins (2)


                      “Those ascetics or brahmins, bhikkhus, who do not understand as they really are the 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 ascetics among ascetics 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 asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand these things as they really are: these I consider to be ascetics among ascetics and brahmins among brahmins, and these venerable ones, by realizing it for themselves with direct knowledge, in this very life enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      29 (9) Ascetics and Brahmins (3)


                      “Those ascetics 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 ascetics among ascetics … nor do they enter and dwell in the goal of asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics and brahmins who understand feeling, its origin, its cessation, and the way leading to its cessation: these I consider to be ascetics among ascetics … and they enter and dwell in the goal of asceticism and the goal of brahminhood.”


                      30 (10) Simple Version


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling.”


                      31 (11) Spiritual


                      “Bhikkhus, there is carnal rapture, there is spiritual rapture, there is rapture more spiritual than the spiritual. There is carnal happiness, there is spiritual happiness, there is happiness more spiritual than the spiritual. There is carnal equanimity, there is spiritual equanimity, there is equanimity more spiritual than the spiritual. There is carnal deliverance, there is spiritual deliverance, there is deliverance more spiritual than the spiritual.
     “And what, bhikkhus, is carnal rapture? There are, bhikkhus, these five cords of sensual 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]
     “And what, bhikkhus, is spiritual rapture? Here, secluded from sensual pleasures, secluded from unwholesome states, a bhikkhu enters and dwells in the first jhāna, which is accompanied by thought and examination, with rapture and happiness born of seclusion. With the subsiding of thought and examination, he enters and dwells in the second jhāna, which has internal confidence and unification of mind, is without thought and examination, 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 whose taints are destroyed reviews his mind liberated from lust, liberated from hatred, liberated from delusion, there arises rapture. This is called rapture more spiritual than the spiritual.
     “And what, bhikkhus, is carnal happiness? There are, bhikkhus, these five cords of sensual 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 happiness that arises in dependence on these five cords of sensual pleasure: this is called carnal happiness.
     “And what, bhikkhus, is spiritual happiness? Here, bhikkhus, secluded from sensual pleasures … a bhikkhu enters and dwells in the first jhāna … the second jhāna…. 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 dwells in the third jhāna of which the noble ones declare: ‘He is equanimous, mindful, one who dwells happily.’ This is called spiritual happiness.
     “And what, bhikkhus, is happiness more spiritual than the spiritual? When a bhikkhu whose taints are destroyed reviews his mind liberated from lust, liberated from hatred, [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 sensual 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 equanimity that arises in dependence on these five cords of sensual pleasure: this is called carnal equanimity.
     “And what, bhikkhus, is spiritual equanimity? 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 jhāna, 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 bhikkhu whose taints are destroyed reviews his mind liberated from lust, liberated from hatred, liberated from delusion, there arises equanimity. This is called equanimity more spiritual than the spiritual.
     “And what, bhikkhus, is carnal deliverance? Deliverance connected with the form sphere is carnal deliverance.
     “And what, bhikkhus, is spiritual deliverance? Deliverance connected with the formless sphere is spiritual deliverance.
     “And what, bhikkhus, is deliverance more spiritual than the spiritual? When a bhikkhu whose taints are destroyed reviews his mind liberated from lust, liberated from hatred, liberated from delusion, there arises deliverance. This is called deliverance more spiritual than the spiritual.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 43. Asaṅkhatasaṃyutta: Connected Discourses on the Unconditioned


                      I. The First Subchapter


                      1 (1) Mindfulness Directed to the Body


                      At Sāvatthī. “Bhikkhus, I will teach you the unconditioned and the path leading to the unconditioned. Listen to that….
     “And what, bhikkhus, is the unconditioned? The destruction of lust, the destruction of hatred, the destruction of delusion: this is called the unconditioned.
     “And what, bhikkhus, is the path leading to the unconditioned? Mindfulness directed to the body: this is called the path leading to the unconditioned.
     “Thus, bhikkhus, I have taught you the unconditioned and the path leading to the unconditioned. Whatever should be done, bhikkhus, by a compassionate teacher out of compassion for his disciples, 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. This is our instruction to you.” [360]


                      2 (2) Serenity and Insight


                      “Bhikkhus, I will teach you the unconditioned and the path leading to the unconditioned. Listen to that….
     “And what, bhikkhus, is the unconditioned? The destruction of lust, the destruction of hatred, the destruction of delusion: this is called the unconditioned.
     “And what, bhikkhus, is the path leading to the unconditioned? Serenity and insight: this is called the path leading to the unconditioned….”


                      3 (3) With Thought and Examination


                      … “And what, bhikkhus, is the path leading to the unconditioned? Concentration with thought and examination; concentration without thought, with examination only; concentration without thought and examination: this is called the path leading to the unconditioned….”


                      4 (4) Emptiness Concentration


                      … “And what, bhikkhus, is the path leading to the unconditioned? The emptiness concentration, the signless concentration, the undirected concentration:this is called the path leading to the unconditioned….”


                      5 (5) Establishments of Mindfulness


                      … “And what, bhikkhus, is the path leading to the unconditioned? The four establishments of mindfulness….”


                      6 (6) Right Strivings


                      … “And what, bhikkhus, is the path leading to the unconditioned? The four right strivings….”


                      7 (7) Bases for Spiritual Power


                      … “And what, bhikkhus, is the path leading to the unconditioned? The four bases for spiritual power….” [361]


                      8 (8) Spiritual Faculties


                      … “And what, bhikkhus, is the path leading to the unconditioned? The five spiritual faculties….”


                      9 (9) Powers


                      … “And what, bhikkhus, is the path leading to the unconditioned? The five powers….”


                      10 (10) Factors of Enlightenment


                      … “And what, bhikkhus, is the path leading to the unconditioned? The seven factors of enlightenment….”


                      11 (11) The Eightfold Path


                      … “And what, bhikkhus, is the path leading to the unconditioned? The Noble Eightfold Path: this is called the path leading to the unconditioned.
     “Thus, bhikkhus, I have taught you the unconditioned and the path leading to the unconditioned…. This is our instruction to you.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      II. The Second Subchapter


                      12 (1) The Unconditioned


                      


                      (i. Serenity)

                      “Bhikkhus, I will teach you the unconditioned and the path leading to the unconditioned. Listen to that….
     “And what, bhikkhus, is the unconditioned? The destruction of lust, the destruction of hatred, the destruction of delusion: this is called the unconditioned.
     “And what, bhikkhus, is the path leading to the unconditioned? Serenity: this is called the path leading to the unconditioned….
     “Thus, bhikkhus, I have taught you the unconditioned and the path leading to the unconditioned…. This is our instruction to you.”


                      


                      (ii. Insight)

                      … “And what, bhikkhus, is the path leading to the unconditioned? Insight: this is called the path leading to the unconditioned….”


                      


                      (iii–viii. Concentration)

                      (iii) … “And what, bhikkhus, is the path leading to the unconditioned? [363] Concentration with thought and examination: this is called the path leading to the unconditioned….”
     (iv) … “And what, bhikkhus, is the path leading to the unconditioned? Concentration without thought, with examination only….”
     (v) … “And what, bhikkhus, is the path leading to the unconditioned? Concentration without thought and examination….”
     (vi) … “And what, bhikkhus, is the path leading to the unconditioned? Emptiness concentration….”
     (vii) … “And what, bhikkhus, is the path leading to the unconditioned? Signless concentration….”
     (viii) … “And what, bhikkhus, is the path leading to the unconditioned? Undirected concentration: this is called the path leading to the unconditioned….”


                      


                      (ix–xii. The four establishments of mindfulness)

                      (ix) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world: this is called the path leading to the unconditioned….”
     (x) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu dwells contemplating feelings in feelings, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world….” [364]
     (xi) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu dwells contemplating mind in mind, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world….”
     (xii) … “And what, bhikkhus is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu dwells contemplating phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world: this is called the path leading to the unconditioned….”


                      


                       (xiii–xvi. The four right strivings)

                      (xiii) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu generates desire for the nonarising of unarisen evil unwholesome states; he makes an effort, arouses energy, applies his mind, and strives: this is called the path leading to the unconditioned….”
     (xiv) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu generates desire for the abandoning of arisen evil unwholesome states; he makes an effort, arouses energy, applies his mind, and strives….”
     (xv) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu generates desire for the arising of unarisen wholesome states; he makes an effort, arouses energy, applies his mind, and strives….”
     (xvi) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu generates desire for the continuance of arisen wholesome states, [365] for their nondecay, 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 unconditioned….”


                      


                      (xvii–xx. The four bases for spiritual power)

                      (xvii) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses concentration due to desire and volitional formations of striving: this is called the path leading to the unconditioned….”
     (xviii) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses concentration due to energy and volitional formations of striving….”
     (xix) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses concentration due to mind and volitional formations of striving….”
     (xx) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the basis for spiritual power that possesses concentration due to investigation and volitional formations of striving: this is called the path leading to the unconditioned….”


                      


                      (xxi–xxv. The five spiritual faculties)

                      (xxi) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the faculty of faith, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….” [366]
     (xxii–xxv) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu 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 in release: this is called the path leading to the unconditioned….”


                      


                      (xxvi–xxx. The five powers)

                      (xxvi) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the power of faith, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….”
     (xxvii–xxx) … “And what, bhikkhus, is the path leading to the unconditioned? 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, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….”


                      


                      (xxxi–xxxvii. The seven factors of enlightenment)

                      (xxxi) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….”
     (xxxii–xxxvii) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops the enlightenment factor of discrimination of states … the enlightenment factor of energy … the enlightenment factor of rapture … the enlightenment factor of tranquillity … the enlightenment factor of concentration … the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….”


                      


                      (xxxviii–xlv. The Noble Eightfold Path)

                      (xxxviii) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned….” [368]
     (xxxix–xlv) … “And what, bhikkhus, is the path leading to the unconditioned? Here, bhikkhus, a bhikkhu develops right intention … right speech … right action … right livelihood … right effort … right mindfulness … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release: this is called the path leading to the unconditioned.
     “Thus, bhikkhus, I have taught you the unconditioned and the path leading to the unconditioned. Whatever should be done, bhikkhus, by a compassionate teacher out of compassion for his disciples, 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. This is our instruction to you.”


                      13 (2) The Uninclined


                      “Bhikkhus, I will teach you the uninclined and the path leading to the uninclined. Listen to that….
     “And what, bhikkhus, is the uninclined?…”
     (To be elaborated in full as in §§1–12.) [369]


                      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 you the far shore … the subtle … the very difficult to see … the unaging … [370] … the stable … the undisintegrating … the unmanifest … the unproliferated … the peaceful … the deathless … the sublime … the auspicious … [371] … the secure …. the destruction of craving … the wonderful … the amazing … the unailing … the unailing state … Nibbāna … the unafflicted … dispassion … [372] … purity … freedom … the unadhesive … the island … the shelter … the asylum … the refuge … [373] …”


                      44 (33) The Destination


                      “Bhikkhus, I will teach you the destination and the path leading to the destination. Listen to that….
     “And what, bhikkhus, is the destination? The destruction of lust, the destruction of hatred, the destruction of delusion: this is called the destination.
     “And what, bhikkhus, is the path leading to the destination? Mindfulness directed to the body: this is called the path leading to the destination.
     “Thus, bhikkhus, I have taught you the destination and the path leading to the destination. Whatever should be done, bhikkhus, by a compassionate teacher out of compassion for his disciples, 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. This is our instruction to you.”
     (Each to be elaborated in full as in §§1–12.)
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 44. Abyākatasaṃyutta: Connected Discourses on the Undeclared


                      1 Khemā


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Now on that occasion the bhikkhunī Khemā, while wandering on tour among the Kosalans, had taken up residence in Toraṇavatthu between Sāvatthī and Sāketa. Then King Pasenadi of Kosala, while travelling from Sāketa to Sāvatthī, took up residence for one night in Toraṇavatthu between Sāketa and Sāvatthī. Then King Pasenadi of Kosala addressed a man thus: “Go, good man, and find out whether there is any ascetic or brahmin in Toraṇavatthu whom I could visit today.”
     “Yes, sire,” the man replied, but though he traversed the whole of Toraṇavatthu he did not see any ascetic or brahmin there whom King Pasenadi could visit. The man did see, however, the bhikkhunī Khemā resident in Toraṇavatthu, so he approached King Pasenadi and said to him:
     “Sire, there is no ascetic or brahmin in Toraṇavatthu whom your majesty could visit. But, sire, there is the bhikkhunī named Khemā, a disciple of the Blessed One, the Arahant, the Perfectly Enlightened One. Now a good report concerning this revered lady has spread about thus: [375] ‘She is wise, competent, intelligent, learned, a splendid speaker, ingenious.’ Let your majesty visit her.”
     Then King Pasenadi of Kosala approached the bhikkhunī Khemā, paid homage to her, sat down to one side, and said to her:
     “How is it, revered lady, does the Tathāgata exist after death?”
     “Great king, the Blessed One has not declared this: ‘The Tathāgata exists after death.’”
     “Then, revered lady, does the Tathāgata not exist after death?”
     “Great king, the Blessed One has not declared this either: ‘The Tathāgata does not exist after death.’”
     “How is it then, revered lady, does the Tathāgata both exist and not exist after death?”
     “Great king, the Blessed One has not declared this: ‘The Tathāgata both exists and does not exist after death.’”
     “Then, revered lady, does the Tathāgata neither exist nor not exist after death?”
     “Great king, the Blessed One has not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “How is this, revered lady? When asked, ‘How is it, revered lady, does the Tathāgata exist after death?’ … And when asked, ‘Then, revered lady, does the Tathāgata neither exist nor not exist after death?’—in each case you say: ‘Great king, the Blessed One has not declared this.’ What now, [376] revered 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 mathematician 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 thousands 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 can count the water in the great ocean thus: ‘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 hundreds of thousands of gallons of water’?”
     “No, revered lady. For what reason? Because the great ocean is deep, immeasurable, hard to fathom.”
     “So too, great king, that form by which one describing the Tathāgata might describe him has been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that it is no more subject to future arising. The Tathāgata, great king, is liberated from reckoning in terms of form; he is deep, immeasurable, hard to fathom like the great ocean. ‘The Tathāgata exists after death’ does not apply; ‘the Tathāgata does not exist after death’ does not apply; ‘the Tathāgata both exists and does not exist after death’ does not apply; ‘the Tathāgata neither exists nor does not exist after death’ does not apply.
     “That feeling by which one describing the Tathāgata might describe him [377] … That perception by which one describing the Tathāgata might describe him … Those volitional formations by which one describing the Tathāgata might describe him … That consciousness by which one describing the Tathāgata might describe him has been abandoned by the Tathāgata, cut off at the root, made like a palm stump, obliterated so that it is no more subject to future arising. The Tathāgata, great king, is liberated from reckoning in terms of consciousness; he is deep, immeasurable, hard to fathom like the great ocean. ‘The Tathāgata exists after death’ does not apply; ‘the Tathāgata does not exist after death’ does not apply; ‘the Tathāgata both exists and does not exist after death’ does not apply; ‘the Tathāgata neither exists nor does not exist after death’ does not apply.”
     Then King Pasenadi of Kosala, having delighted and rejoiced in the bhikkhunī Khemā’s statement, rose from his seat, paid homage to her, and departed, keeping her on his right.
     Then, on a later occasion, King Pasenadi of Kosala approached the Blessed One. Having approached, he paid homage to the Blessed One, sat down to one side, and said to him:
     “How is it, venerable sir, does the Tathāgata exist after death?” [378]
     “Great king, I have not declared this: ‘The Tathāgata exists after death.’”
     (All as above down to:)
     “Great king, I have not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “How is this, venerable sir? When asked, ‘How is it, venerable sir, does the Tathāgata exist after death?’ … And when asked, ‘Then, venerable sir, does the Tathāgata neither exist nor not exist after death?’—in each case you say: ‘Great king, I have not declared this.’ What now, venerable sir, 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 mathematician … (all as above down to:) [379] … The Tathāgata, great king, is liberated from reckoning in terms of consciousness: he is deep, immeasurable, hard to fathom like the great ocean. ‘The Tathāgata exists after death’ does not apply; ‘the Tathāgata does not exist after death’ does not apply; ‘the Tathāgata both exists and does not exist after death’ does not apply; ‘the Tathāgata 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 diverge, that is, in regard to the chief matter. On one occasion, venerable sir, I approached the bhikkhunī Khemā and asked her about this matter. The revered lady explained this matter to me in exactly the same terms and phrases that the Blessed One used. 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 diverge, that is, in regard to the chief matter. Now, venerable sir, we must go. We are busy and have much to do.”
     “Then, great king, you may go at your own convenience.”
     Then King Pasenadi of Kosala, having delighted and rejoiced in the Blessed One’s statement, [380] rose from his seat, paid homage to him, and departed, keeping him on his right.


                      2 Anurādha


                      (Identical with 22:86.) [381–84]


                      3 Sāriputta and Koṭṭhita (1)


                      On one occasion the Venerable Sāriputta and the Venerable Mahākoṭṭhita were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Mahākoṭṭhita emerged from seclusion and approached the Venerable Sāriputta. He exchanged greetings with the Venerable Sāriputta and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “How is it, friend Sāriputta, does the Tathāgata exist after death?”
     “Friend, the Blessed One has not declared this: ‘The Tathāgata exists after death.’”
     (As in the preceding sutta down to:) [385]
     “Friend, the Blessed One has not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “How is this, friend? When asked, ‘How is it, friend, does the Tathāgata exist after death?’ … And when asked, ‘Then, friend, does the Tathāgata neither exist nor not exist after death?’—in each case you say: ‘Friend, the Blessed One has not declared this.’ What now, friend, is the cause and reason why this has not been declared by the Blessed One?”
     “‘The Tathāgata exists after death’: this, friend, is an involvement with form. ‘The Tathāgata does not exist after death’: this is an involvement with form. ‘The Tathāgata both exists and does not exist after death’: this is an involvement with form. ‘The Tathāgata neither exists nor does not exist after death’: this is an involvement with form.
     “‘The Tathāgata exists after death’: this, friend, is an involvement with feeling … an involvement with perception … an involvement with volitional formations [386] … an involvement with consciousness. ‘The Tathāgata does not exist after death’: this is an involvement with consciousness. ‘The Tathāgata both exists and does not exist after death’: this is an involvement with consciousness. ‘The Tathāgata neither exists nor does not exist after death’: this is an involvement with consciousness.
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      4 Sāriputta and Koṭṭhita (2)


                      (As above down to:)
     “What now, friend, is the cause and reason why this has not been declared by the Blessed One?”
     “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 Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’ It is one who does not know and see feeling as it really is … who does not know and see perception as it really is … who does not know and see volitional formations as they really are … who does not know and see consciousness as it really is, who does not know and see its origin, its cessation, and the way leading to its cessation, that thinks: ‘The Tathāgata exists after death’ … [387] … or ‘The Tathāgata neither exists nor does not exist after death.’
     “But, friend, one who knows and sees form … feeling … perception … volitional formations … consciousness as it really is, who knows and sees its origin, its cessation, and the way leading to its cessation, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      5 Sāriputta and Koṭṭhita (3)


                      (As above down to:)
     “What now, friend, is the cause and reason why this has not been declared by the Blessed One?”
     “Friend, it is one who is not devoid of lust for form, who is not devoid of desire, affection, thirst, passion, and craving for form, that thinks: ‘The Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’ It is one who is not devoid of lust for feeling … who is not devoid of lust for perception … who is not devoid of lust for volitional formations … who is not devoid of lust for consciousness, who is not devoid of desire, affection, thirst, passion, and craving for consciousness, that thinks: ‘The Tathāgata exists after death’ … [388] or ‘The Tathāgata neither exists nor does not exist after death.’
     “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 formations … who is devoid of lust for consciousness, who is devoid of desire, affection, thirst, passion, and craving for consciousness, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      6 Sāriputta and Koṭṭhita (4)


                      On one occasion the Venerable Sāriputta and the Venerable Mahākoṭṭhita were dwelling at Bārāṇasī in the Deer Park at Isipatana. Then, in the evening, the Venerable Sāriputta emerged from seclusion and approached the Venerable Mahākoṭṭhita. He exchanged greetings with the Venerable Mahākoṭṭhita and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
     “How is it, friend Koṭṭhita, does the Tathāgata exist after death?”
     (All as above down to:)
     “What now, friend, is the cause and reason why this has not been declared by the Blessed One?”   


                      


                      (i. Delight in the aggregates)

                      “Friend, it is one who delights in form, who takes delight in form, who rejoices in form, and who does not know and see the cessation of form as it really is, that thinks: [389] ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’ It is one who delights in feeling … who delights in perception … who delights in volitional formations … who delights in consciousness, who takes delight in consciousness, who rejoices in consciousness, and who does not know and see the cessation of consciousness as it really is, that thinks: ‘The Tathāgata exists after death’ … or ‘The Tathāgata 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 formations … 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 consciousness as it really is, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      


                      (ii. Delight in existence)

                      “But, friend, could there be another method of explaining why this has not been declared by the Blessed One?”
     “There could be, friend. It is one who delights in existence, who takes delight in existence, who rejoices in existence, and who does not know and see the cessation of existence as it really is, that thinks: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’ [390]
     “But, friend, one who does not delight in existence, who does not take delight in existence, who does not rejoice in existence, and who knows and sees the cessation of existence as it really is, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      


                      (iii. Delight in clinging)

                      “But, friend, could there be another method of explaining why this has not been declared by the Blessed One?”
     “There could be, friend. It is one who delights in clinging, who takes delight in clinging, who rejoices in clinging, and who does not know and see the cessation of clinging as it really is, that thinks: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “But, friend, one who does not delight in clinging, who does not take delight in clinging, who does not rejoice in clinging, and who knows and sees the cessation of clinging as it really is, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      


                      (iv. Delight in craving)

                      “But, friend, could there be another method of explaining why this has not been declared by the Blessed One?”
     “There could be, friend. It is one who delights in craving, who takes delight in craving, who rejoices in craving, and who does not know and see the cessation of craving as it really is, that thinks: ‘The Tathāgata exists after death’ … [391] or ‘The Tathāgata neither exists nor does not exist after death.’
     “But, friend, one who does not delight in craving, who does not take delight in craving, who does not rejoice in craving, and who knows and sees the cessation of craving as it really is, does not think: ‘The Tathāgata exists after death’ … or ‘The Tathāgata neither exists nor does not exist after death.’
     “This, friend, is the cause and reason why this has not been declared by the Blessed One.”


                      


                      (v. Another method?)

                      “But, friend, could there be another method of explaining why this has not been declared by the Blessed One?”
     “Here now, friend Sāriputta, why should you want anything additional to this? Friend Sāriputta, when a bhikkhu is liberated by the destruction of craving, there is no round for describing him.”


                      7 Moggallāna


                      Then the wanderer Vacchagotta approached the Venerable Mahāmoggallāna and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Venerable Mahāmoggallāna:
     “How is it, Master Moggallāna, is the world eternal?”
     “Vaccha, the Blessed One has not declared this: ‘The world is eternal.’”
     “Then, Master Moggallāna, is the world not eternal?”
     “Vaccha, the Blessed One has not declared this either: ‘The world is not eternal.’”
     “How is it then, Master Moggallāna, is the world finite?”
     “Vaccha, the Blessed One has not declared this: ‘The world is finite.’”
     “Then, Master Moggallāna, is the world infinite?”
     “Vaccha, the Blessed One has not declared this either: ‘The world is infinite.’” [392]
     “How is it then, Master Moggallāna, 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 Moggallāna, is the soul one thing, the body another?”
     “Vaccha, the Blessed One has not declared this either: ‘The soul is one thing, the body is another.’”
     “How is it, Master Moggallāna, does the Tathāgata exist after death?”
     “Vaccha, the Blessed One has not declared this: ‘The Tathāgata exists after death.’”
     “Then, Master Moggallāna, does the Tathāgata not exist after death?”
     “Vaccha, the Blessed One has not declared this either: ‘The Tathāgata does not exist after death.’”
     “How is it, then, Master Moggallāna, does the Tathāgata both exist and not exist after death?”
     “Vaccha, the Blessed One has not declared this either: ‘The Tathāgata both exists and does not exist after death.’”
     “Then, Master Moggallāna, does the Tathāgata neither exist nor not exist after death?”
     “Vaccha, the Blessed One has not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “What, Master Moggallāna, is the cause and reason why, when wanderers of other sects are asked such questions, they give such answers as: ‘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 Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death’? [393] And what is the cause and reason why, when the ascetic Gotama is asked such 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: ‘This is mine, this I am, this is my self.’ Therefore, when the wanderers of other sects are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death.’ But, Vaccha, the Tathāgata, the Arahant, the Perfectly Enlightened One, regards the eye thus: ‘This is not mine, this I am not, this is not my self.’ He regards the ear … the mind thus: ‘This is not mine, this I am not, this is not my self.’ Therefore, when the Tathāgata is asked such questions, he does not give such answers.”
     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?”
     (All as above down to:)
     “Vaccha, I have not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’” [394]
     “What, Master Gotama, is the cause and reason why, when wanderers of other sects are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death’? And what is the cause and reason why, when the ascetic 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 questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death.’ But, Vaccha, the Tathāgata, the Arahant, the Perfectly Enlightened One, regards the eye … the mind thus: ‘This is not mine, this I am not, this is not my self.’ Therefore, when the Tathāgata is asked such questions, he does not give such answers.”
     “It is wonderful, Master Gotama! It is amazing, Master Gotama! How the meaning and 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 ascetic Moggallāna [395] and asked him about this matter. The ascetic Moggallāna explained 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 phrasing of both teacher and disciple coincide and agree with each other and do not diverge, that is, in regard to the chief matter.”


                      8 Vacchagotta


                      Then the wanderer Vacchagotta 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 world eternal?”… (as above) …
     “What, Master Gotama, is the cause and reason why, when wanderers of other sects are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death.’ And what is the cause and reason why, 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 form as in self, or self as in form. They regard feeling as self … perception as self … volitional formations as self … consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness. Therefore, [396] when the wanderers of other sects are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death.’ But, Vaccha, the Tathāgata, the Arahant, the Perfectly Enlightened One, does not regard form as self … or self as in consciousness. Therefore, when the Tathāgata is asked such questions, he does not give such answers.”
     Then the wanderer Vacchagotta rose from his seat and approached the Venerable Mahāmoggallāna. He exchanged greetings with the Venerable Mahāmoggallāna … and said to him:
     “How is it, Master Moggallāna, is the world eternal?”
     (All as above down to:)
     “Vaccha, the Blessed One has not declared this either: ‘The Tathāgata neither exists nor does not exist after death.’”
     “What, Master Moggallāna, is the cause and reason why, when wanderers of other sects are asked such questions, they give such answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death’? And what is the cause and reason why when the ascetic 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 answers as: ‘The world is eternal’ … or ‘The Tathāgata neither exists nor does not exist after death.’ But, Vaccha, the Tathāgata, the Arahant, the Perfectly Enlightened One, does not regard form as self … or self as in consciousness. Therefore, when the Tathāgata is asked such questions, he does not give such answers.”
     “It is wonderful, Master Moggallāna! It is amazing, Master Moggallāna! How the meaning and 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 Moggallāna, I approached the ascetic Gotama and asked him about this matter. The ascetic Gotama explained this matter to me in exactly the same terms and phrases that Master Moggallāna used. It is wonderful, Master Moggallāna! It is amazing, Master Moggallāna! How the meaning and 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.” [398]


                      9 The Debating Hall


                      Then the wanderer Vacchagotta 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 the Blessed One:
     “In recent days, Master Gotama, a number of ascetics, brahmins, and wanderers of various sects had assembled in the debating hall and were sitting together when this conversation arose among them: ‘This Pūraṇa Kassapa—the leader of an order, the leader of a group, the teacher of a group, the well known and famous spiritual guide considered holy by many people—declares the rebirth of a disciple who has passed away and died thus: “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 supreme attainment, when that disciple has passed away and died he also declares his rebirth thus: “That one was reborn there, that one was reborn there.” This Makkhali Gosāla … This Nigaṇṭha Nātaputta … This Sañjaya Belaṭṭhiputta … This Pakudha Kaccāyana … This Ajita Kesakambalī … when that disciple has passed away [399] and died he also declares his rebirth thus: “That one was reborn there, that one was reborn there.” This ascetic Gotama—the leader of an order, the leader of a group, the teacher of a group, the well known and famous spiritual guide considered holy by many people—declares the rebirth of a disciple who has passed away and died thus: “That one was reborn there, that one was reborn 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 reborn there.” Rather, he declares of him: “He cut off craving, severed the fetter, and, by completely breaking through conceit, he has made an end to suffering.”’
     “There was perplexity in me, Master Gotama, there was doubt: ‘How is the Dhamma of the ascetic Gotama to be understood?’”
     “It is fitting for you to be perplexed, Vaccha, it is fitting for you to doubt. Doubt has arisen in you about a perplexing matter. I declare, Vaccha, rebirth for one with fuel, not for one without fuel. Just as a fire burns with fuel, but not without fuel, so, Vaccha, I declare rebirth for one with fuel, not for one without fuel.”
     “Master Gotama, when a flame is flung by the wind and goes some distance, what does Master Gotama declare to be its fuel on that 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]
     “And, Master Gotama, when a being has laid down this body but has not yet been reborn 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 another body, I declare that it is fuelled by craving. For on that occasion craving is its fuel.”


                      10 Ānanda (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.
     “Then, Master Gotama, is there no self?”
     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 Ānanda said to the Blessed One: “Why is it, venerable sir, that when the Blessed One was questioned by the wanderer Vacchagotta, he did not answer?”
     “If, Ānanda, when I was asked by the wanderer Vacchagotta, ‘Is there a self?’ I had answered, ‘There is a self,’ this would have been siding with those ascetics and brahmins who are eternalists. And if, when I was asked by him, ‘Is there no self?’ I had answered, ‘There is no self,’ [401] this would have been siding with those ascetics and brahmins who are annihilationists.
     “If, Ānanda, when I was asked by the wanderer Vacchagotta, ‘Is there a self?’ I had answered, ‘There is a self,’ would this have been consistent on my part with the arising of the knowledge that ‘all phenomena are nonself’?”
     “No, venerable sir.”
     “And if, when I was asked by him, ‘Is there no self?’ I had answered, ‘There is no self,’ the wanderer Vacchagotta, already confused, would have fallen into even greater confusion, thinking, ‘It seems that the self I formerly had does not exist now.’”


                      11 Sabhiya Kaccāna


                      On one occasion the Venerable Sabhiya Kaccāna was dwelling at Ñātika in the Brick Hall. Then the wanderer Vacchagotta approached the Venerable Sabhiya Kaccāna 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 Kaccāna, does the Tathāgata exist after death?”
     (All as in §1 down to:) [402]
     “What then, Master Kaccāna, 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 ‘consisting of form’ or as ‘formless’ or as ‘percipient’ or as ‘nonpercipient’ or as ‘neither percipient nor nonpercipient’: if that cause and condition were to cease completely and totally without remainder, in what way could one describe him as ‘consisting of form’ or as ‘formless’ or as ‘percipient’ or as ‘nonpercipient’ or as ‘neither percipient nor nonpercipient’?”
     “How long has it been since you went forth, Master Kaccāna?”
     “Not long, friend. Three years.”
     “One, friend, who has gotten so much in such a time has indeed gotten much, not to speak of one who has surpassed this!” [403]


                       


                      The Book of the Six Sense Bases is finished.
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                      The fifth and final part of the Saṃyutta Nikāya is the Mahāvagga, The Great Book. There are at least three explanations that might be given for this title. First, it is the largest division of SN, and could become exponentially larger if the abbreviated repetition series, at the end of many chapters, were to be expanded in full. Second, we find here, not one giant saṃyutta towering over a retinue of lesser peaks, but a veritable Himalayan range of saṃyuttas, with at least eight major chapters among a total of twelve. And third, almost all the saṃyuttas in this book deal with different formulations of the Buddha’s path to liberation, the most precious part of his legacy to the world.


                      A glance at the contents of the Mahāvagga shows that its first seven chapters are devoted to seven sets of training factors which occur elsewhere in the Pāli Canon, though in a different sequence. In the standard sequence these are:


                      the four establishments of mindfulness (cattāro satipaṭṭhānā)
 the four right strivings (cattāro sammappadhānā)
 the four bases for spiritual power (cattāro iddhipādā)
 the five spiritual faculties (pañc’ indriyāni)
 the five powers (pañca balāni)
 the seven factors of enlightenment (satta bojjhaṅgā)
 the Noble Eightfold Path (ariya aṭṭhaṅgika magga).


                      In SN we have already met these sets several times: at 22:81, when the Buddha explains how the Dhamma has been taught discriminately; at 22:101, as the things to be developed for the mind to be liberated from the taints; at 43:12, as different aspects of the path leading to the unconditioned. In the Buddhist exegetical tradition, beginning very soon after the age of the canon, these seven sets are known as the thirty-seven aids to enlightenment (sattatiṃsa bodhipakkhiyā dhammā). Although this term is not used in the Nikāyas themselves as a collective appellation for the seven sets, the sets themselves frequently appear in the Nikāyas as a compendium of the practice leading to enlightenment. On several occasions the Buddha himself underlined their critical importance, referring to them, in his talks to the bhikkhus, as “the things I have taught you through direct knowledge” (ye vo mayā dhammā abhiññā desitā). In the prelude to his parinibbāna he urged the bhikkhus to learn, pursue, develop, and cultivate them so that the holy life would endure long in the world, out of compassion for the world, for the good, welfare, and happiness of devas and humans (DN II 119–20). He requested the bhikkhus to meet often and recite the seven sets “meaning for meaning, phrase for phrase,” without disputes, again so that the holy life would endure long (DN III 127–28). He made unity in the Sangha contingent upon concord regarding the seven sets (MN II 245) and urged the disciples to train in them “united, in concord, not disputing” (MN II 238). It is because he teaches these seven sets that his disciples venerate him, and by developing them many of these disciples have attained consummation and perfection in direct knowledge (MN II 11–12).


                      The presentation of the seven sets in a graded sequence might convey the impression that they constitute seven successive stages of practice. This, however, would be a misinterpretation. Close consideration of the series would show that the seven sets are ranked in a numerically ascending order, from four to eight, which means that their arrangement is purely pedagogic and implies nothing about a later set being more advanced than the earlier sets. Even more decisively, when we examine the contents of the seven sets as formally defined and explained in the suttas, we would see that their contents are inextricably interwoven. Often factors in one set are identical with those in another; sometimes one set reorders the constituents of another; sometimes one set subdivides a factor treated synoptically in another. What emerges from a close study of the seven sets, as presented in the Mahāvagga, is an array of overlapping, intersecting, mutually illuminating portraits of a single course of practice aimed at a single goal, deliverance from suffering. By presenting the course of practice from different angles, in different keys, and with different degrees of detail, the texts are able to finely modulate the practice of the path to suit the diverse needs of the people to be trained. This accounts for the versatility of the Buddha’s teaching, its ability to assume variable expressions in accordance with the different aptitudes, preferences, and propensities of different human beings.


                      The need for a path is bound up with the whole structure of the Dhamma, girded from below by the abstract principle of conditionality, “When this arises, that arises; when this ceases, that ceases.” Bondage and suffering arise from ignorance, from a failure to see and understand the subjects treated in the earlier saṃyuttas: the five aggregates, the six sense bases, and the eighteen elements as the constituent factors of sentient existence; dependent origination as the inherent dynamism by which saṃsāra again and again renews itself from within, bringing along the suffering of repeated birth, aging, and death. To gain irreversible release from suffering we have to cut through the tangle of craving and clinging, and for this “disentanglement” to be final and complete, we must extricate the most deeply buried root of all, namely, ignorance.


                      The direct antidote to ignorance is knowledge—not mere conceptual knowledge, but direct insight into things as they really are—and it was one of the Buddha’s key discoveries that the knowledge needed for liberation can be developed. Such knowledge does not depend on divine grace or arise as a mystical intuition, but emerges out of a matrix of persistent spiritual practice governed by a precisely articulated groundplan. This course of practice is a process of self-cultivation sustained by the unvarying laws of conditionality. The different factors embedded in the seven sets are the qualities that need to be developed. They are the conditions which, when methodically generated and fortified, directly conduce to the arising of the liberating knowledge.


                      The major saṃyuttas of the Mahāvagga can be seen as offering a conception of the path that is the converse of the Asaṅkhatasaṃyutta (43). The latter begins with the goal, the unconditioned, and then asks, “What is the path leading to this goal?” The answer given is framed in terms of the seven sets, and thus here the texts extract the path from the goal. The Mahāvagga takes the complementary approach. Here we begin with the seven sets and by following their course of movement we are brought to see that they “slant, slope, and incline towards Nibbāna” just as surely as the waters in the great Indian rivers flow towards the ocean. Thus, from the perspective offered by the Mahāvagga, the seven sets become the constellation of training factors that bring the realization of a goal towards which they inherently incline. We might even speak of the path factors as being “pregnant” with the goal, though we must qualify this by noting that the development of the path does not bring Nibbāna itself into being, but rather promotes the attainment of a goal which, as unconditioned, is not locked into the process of causality.


                      I said just above that the seven sets overlap and intersect. How this is so becomes clearer when we recognize that the terms used to designate different items among the thirty-seven aids to enlightenment are often synonyms representing the same mental factor. The different names merely serve to illuminate different functions of these mental factors while the arrangement into seven sets shows how the factors can collaborate in diverse patterns of mutual support.


                      This aspect of the aids to enlightenment becomes more evident through the analytical treatment of the Abhidhamma, which collates the synonymous terms used to represent a single mental factor. A concise statement of the results obtained is found at Vism 680 (Ppn 22:41–43). Applied to the seven sets, we see, firstly, that one mental factor, energy (viriya), occurs in nine roles: as the four right strivings; as the basis for spiritual power headed by energy; as a faculty, power, and enlightenment factor; and as the path factor of right effort. Mindfulness (sati) takes on eight roles: as the four establishments of mindfulness; as a faculty, power, and enlightenment factor; and as the path factor of right mindfulness. Wisdom (paññā) serves in five capacities: as the basis for spiritual power headed by investigation; as a faculty and power; as the enlightenment factor of discrimination; and as the path factor of right view. Concentration (samādhi) occurs four times under its own name: as a faculty, power, enlightenment factor, and path factor; it also participates in all four bases for spiritual power. Faith (saddhā) occurs twice, as a faculty and power. The other nine aids to enlightenment occur only once each. Table 7 represents this correlation visually.


                      Table 7
 The Aids to Enlightenment by Way of Mental Factors
 (based on Vism 680 and CMA 7:32–33)
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                        From this we can see that four factors permeate the practice in a variety of guises: energy, mindfulness, concentration, and wisdom. These factors, it must be noted, are not different from mental qualities that arise periodically in the ordinary, undeveloped mind. In the untrained mind, however, their occurrence is sporadic and random. The intention behind the Buddha’s presentation of the practice is to train the disciple to arouse these factors deliberately, through the exercise of the will, and then to strengthen them and unify their functions so that they can work together as members of an indomitable team. Hence the stress laid, over and over, on the idea that one “develops and cultivates” (bhāveti bahulīkaroti) the aids to enlightenment. When they are developed and cultivated in unison, under the dominion of an overarching purpose, their inherent potentials can be actualized and gradually raised to the pitch of intensity needed to snap the fetters that, since beginningless time, have kept us in bondage to suffering.

                      


                      When the factors in the seven sets are said to be “aids to enlightenment” (or, literally, “states on the side of enlightenment”), this raises the question of their relationship to the experience of enlightenment itself. In the Nikāyas the word enlightenment (bodhi, sambodhi) seems always to be used to denote the cognition issuing directly in arahantship, hence as equivalent to the knowledge of the destruction of the taints (āsavakkhaya-ñāṇa). In these oldest sources, the thirty-seven factors constitute the practice leading to enlightenment. When they are fulfilled, enlightenment naturally follows.


                      The Pāli commentaries, however, offer a more complex answer to our question, based on the more minute and technical analysis of experience undertaken in the Abhidhamma treatises. Their more recent provenance should not be a reason for rejecting them out of hand, for the Abhidhamma and the commentaries often make explicit principles derivable from the older texts but not yet worked out in them. The commentaries understand enlightenment as consisting in four discrete momentary attainments, called the four supramundane paths (lokuttaramagga), each of which eliminates or attenuates a particular group of defilements and is followed immediately by its fruit (phala). Attainment of the path and fruit transforms the disciple into a “noble person” (ariyapuggala) at the corresponding level of sanctity: a stream-enterer, a once-returner, a nonreturner, or an arahant. The path of stream-entry eradicates the lowest three fetters—identity view, doubt, and wrong grasp of rules and vows; the path of once-returning does not eradicate any fetters but attenuates lust, hatred, and delusion; the path of nonreturning eradicates sensual desire and ill will; and the path of arahantship eradicates the five higher fetters—lust for form, lust for the formless, conceit, restlessness, and ignorance. The alignment of stages of liberation with the elimination of defilements is already found in the Nikāyas. What is innovative in the Abhidhamma is the conception of the supramundane path as a momentary breakthrough, though even this can claim precedents in the canon (see just below).


                      On the basis of this picture of the spiritual path, the commentaries hold that the development of the aids to enlightenment takes place in two stages or at two levels. The first is called the preliminary portion of practice (pubbabhāga-paṭipadā), during which the practitioner develops and cultivates the aids to enlightenment for the purpose of attaining the supramundane path (see Vism 679–80; Ppn 22:39–40). The virtuous worldling does so with the aim of reaching the path of stream-entry; those established in the lower three fruits do so with the aim of reaching the next higher path. In the preliminary portion of practice the aids to enlightenment are developed because they lead to enlightenment. And while a number of factors will naturally occur simultaneously, some degree of progression will be inevitable as more powerful and deeper forces gradually gain ascendency. With the arising of the supramundane path, however, all thirty-seven aids to enlightenment occur simultaneously. At this point the thirty-seven factors no longer lead to enlightenment. Rather, they are enlightenment; they constitute the constellation of mental factors, raised to supramundane stature, that make the cognitive event in which they occur a distinctive experience of awakening (see Vism 670; Ppn 21:130–33; and Vism 679–80; Ppn 22:39–40). Refined and strengthened by the power of prior development, they collectively contribute to the total experience by which the aspirant attains freedom from suffering. In terms of a classical paradigm, they each participate in the process of fully understanding the noble truth of suffering; of abandoning craving, the cause of suffering; of realizing Nibbāna, the cessation of suffering; and of developing the path, the way to the cessation of suffering.


                      In the Mahāvagga itself the idea of a supramundane path, understood as a momentary peak experience, is not explicit, though precedents for this idea may be located in the canonical model of the breakthrough to the Dhamma (i.e., the attainment of stream-entry; see 22:83, 90; 35:74, 46:30, etc.) and the liberation from the taints (i.e., the attainment of arahantship; see 15:13; 22:59; 35:28, 75, 121) as sudden transformative events that usually follow a period of prior gradual preparation. But whether or not the notion of a momentary path attainment has a basis in the suttas, the Mahāvagga (read in conjunction with other parts of the Nikāyas) implies that the path has a dual character. The first phase is the practice taken up by one who is technically still a worldling (puthujjana) training to make the breakthrough to the Dhamma. Such a person will develop the thirty-seven aids to enlightenment for the purpose of making the breakthrough. At a certain point, when the practice has ripened, this person will enter upon “the fixed course of rightness” (sammatta-niyāma), either as a faith-follower or a Dhamma-follower (see 25:1). At this point the attainment of stream-entry is certain within that life itself. Now the thirty-seven factors acquire a truly transcendental dimension, since they are “pregnant” with the realization of Nibbāna and will give birth to this realization when the due time arrives. As the practitioner continues to “develop and cultivate” them, even over several more lifetimes, the various defilements are eliminated and the path yields the successive fruits of the holy life, culminating in true knowledge and liberation (vijjāvimutti), which marks the end of the journey.


                      In the Mahāvagga, as I said earlier, the seven sets appear in a different order from the simple numerical one in which they are usually presented. The chapter on the Noble Eightfold Path was probably placed first for the sake of emphasis: to show this most ancient formulation of the practice as the quintessential expression of the Buddha’s way to liberation. The seven factors of enlightenment may have been placed next, again out of turn, because they have the widest compass after the eightfold path. The arrangement of the following chapters does not appear to conform to a deliberate pattern. The Anuruddhasaṃyutta seems to be an appendix to the Satipaṭṭhānasaṃyutta and may have evolved from that collection. The last four chapters of the Mahāvagga do not deal explicitly with topics that fall under the seven sets, but even these tie up with them, as we shall see below when we examine the individual chapters.


                      In the General Introduction I discussed the use of templates to generate suttas that cut across the different saṃyuttas, arranging their subject matter into distinctive and revealing patterns. In the Mahāvagga a new cluster of templates appears, apart from the “repetition series,” which I will touch on in the survey of the Maggasaṃyutta. The allotment of templates to subjects is as follows (see Concordance 3 for sutta references):


                      Several practices “lead to going beyond from the near shore to the far shore”: said of the eightfold path, the enlightenment factors, the establishments of mindfulness, and the bases for spiritual power.
 “Those who have neglected them have neglected the noble path leading to the complete destruction of suffering, while those who have undertaken them have undertaken the noble path”: said of the same four groups.
 “They are noble and emancipating and lead to the complete destruction of suffering”: said of the enlightenment factors, the establishments of mindfulness, and the bases for spiritual power—but not of the eightfold path.
 “They lead to utter revulsion, dispassion, cessation, peace, direct knowledge, enlightenment, and Nibbāna”: again, said of the same three groups.
 “They do not arise, developed and cultivated, apart from the appearance of a Buddha or outside his Discipline”: said of the eightfold path, the enlightenment factors, and the faculties.
 “They yield one of two fruits, final knowledge (i.e., arahantship) or nonreturning”: said of the enlightenment factors, the establishments of mindfulness, the faculties, the bases for spiritual power, and mindfulness of breathing.
 “They yield seven fruits and benefits” (obtained by a finer differentiation of the above two fruits): said of the enlightenment factors, the faculties, the bases for spiritual power, and mindfulness of breathing—but not of the establishments of mindfulness.


                      It is a matter for conjecture why some templates are applied to certain sets of practices but not to others. However, as all the above templates seem fully applicable to all the sets, this may be due to sheer chance (or to the loss of certain suttas in the line of transmission) and not to a policy of deliberate exclusion.


                      45. Maggasaṃyutta


                      The best known of the seven sets is, of course, the Noble Eightfold Path, announced already by the Buddha in his first sermon at Bārāṇasī and repeatedly referred to throughout his discourses. The Noble Eightfold Path is given such prominence not only because it has an honoured place as the fourth of the Four Noble Truths, and is thus comprised within the chief doctrine of early Buddhism, but because it is the most comprehensive of the seven sets. Its eight factors have a wider scope than the others, making the practice of the Dhamma a complete way of life. The eightfold path spans the three trainings in virtue, concentration, and wisdom; it guides action of body, speech, and mind; and it transforms our ordinary conduct, thought, and view into the conduct, thought, and view of the noble ones. The other sets, though oriented towards the same goal, are more restricted in scope, pertaining almost exclusively to the meditative phase of the eightfold path.


                      The Noble Eightfold Path is also the most inclusive in relation to the other six sets, capable of accommodating within itself most, though not all, of their components. Thus right view, as a synonym for wisdom, includes the basis for spiritual power headed by investigation; the faculty and power of wisdom; and the enlightenment factor of discrimination of states. Right effort includes the four right strivings; the basis for spiritual power headed by energy; the faculty, power, and enlightenment factor of energy. Right mindfulness includes the four establishments of mindfulness, and the faculty, power, and enlightenment factor of mindfulness. Right concentration explicitly includes the faculty, power, and enlightenment factor of concentration, and implicitly all four bases for spiritual power. Thus, when the other six sets are correlated with the Noble Eightfold Path, we can see that of their twenty-nine constituents, twenty-four have counterparts among the path factors.


                      The eightfold path is described by the Buddha as ariya, noble, and this qualification is important. It would be too restrictive to maintain, as some interpreters of early Buddhism have done, that the eightfold path can be practised only by those who are technically ariyapuggalas, noble individuals beginning with the faith-follower (saddhānusārī). Certainly the Buddha offered the eightfold path to all his disciples who aspired to release from the suffering of saṃsāra, and for this reason he called it the way leading to the cessation of suffering. We might understand the adjective ariya in a broader sense as indicating not only that this is the path followed by the ariyans, but also that this is the path to be practised to arrive at the ariyan state, the state of inward spiritual nobility. To reach the truly ariyan Noble Eightfold Path that leads infallibly to Nibbāna, one has to start somewhere, and the most reasonable place to start is with the development of the eight path factors in their humbler, more immediately accessible manifestations.


                      The eight path factors are formally defined at 45:8, using stock definitions found elsewhere in the Pāli Canon (e.g., at DN II 311 and MN III 251–52). But these definitions scarcely indicate how the path is to be developed as a whole. On this question we do not find detailed instructions made explicit anywhere in the Mahāvagga, and thus a “how-to manual” of the practice has to be pieced together from various sources. We can start with the Buddha’s statement that each path factor emerges from its predecessor (45:1) and use this as a key for sketching a picture of how the path unfolds in actual experience. On gaining faith in the Buddha in his role as the Tathāgata, the supreme guide to deliverance, the disciple must first arrive at a clear conceptual understanding of the teaching, particularly with respect to the principle of kamma and its fruit and the Four Noble Truths. This is right view (sammādiṭṭhi) in its embryonic stage. Right view alters the disciple’s motives and purposes, steering him or her away from sensuality, ill will, and cruelty, towards renunciation, benevolence, and compassion: this is right intention (sammāsaṅkappa). Guided by right intention, the disciple undertakes the three ethical factors of the path: right speech, right action, and right livelihood (sammāvācā, sammākammanta, sammā-ājīva). Standing on this foundation of virtue (see 45:149), the disciple trains the mind by diligently and energetically developing the four establishments of mindfulness: this is right effort (sammāvāyāmā) applied to the practice of right mindfulness (sammāsati). When the effort bears fruit, the disciple enters and dwells in the four jhānas (or, according to the commentaries, a lower degree of concentration bordering on the first jhāna): this is right concentration (sammāsamādhi).


                      Right concentration, however, is not the end of the path. Now the disciple must use the concentrated mind to explore the nature of experience. Again, the method is right mindfulness, but this time with emphasis on the fourth establishment, mindful contemplation of phenomena. The disciple contemplates the phenomena comprised in the five aggregates and the six sense bases to discern their marks of impermanence, suffering, and nonself. This is right view at a higher plane, the plane of insight (vipassanā). At a certain point in the course of contemplation, when insight becomes sharp and penetrative, the disciple enters upon the fixed course of rightness (sammatta-niyāma), the supramundane path, either as a faith-follower or a Dhamma-follower, and thereby becomes bound to win the fruit of stream-entry within this life itself. Now he or she is described as one practising for the realization of the fruit of stream-entry (sotāpattiphalasacchikiriyāya paṭipanna). When the practice of the path is fully ripe, all eight factors converge and join forces, setting off the “breakthrough to the Dhamma” by which the disciple directly sees the Four Noble Truths and cuts off the three lower fetters.


                      Now the disciple has truly plunged into the stream of the Dhamma, the transcendental eightfold path, which will bear him or her onwards towards the great ocean of Nibbāna. But the disciple must continue to cultivate the eight path factors until the remaining fetters are eradicated and the underlying tendencies uprooted. This occurs in the three successive stages of once-returner (sakadāgāmī), nonreturner (anāgāmī), and arahantship, each with its twin phases of path and fruition. With the attainment of arahantship, the development of the path comes to an end. The arahant remains endowed with the eight qualities that constitute the path, completed by right knowledge and right liberation (see the person “better than the superior person,” 45:26), but for the arahant there is nothing further to develop, for the aim of developing the path has been reached.


                      It is within the process of perfecting the path that all the other aids to enlightenment are simultaneously perfected. Thus we can describe the way to deliverance alternatively as the development of the Noble Eightfold Path, or of the seven factors of enlightenment, or of the four establishments of mindfulness. Each one implicitly contains the others, and thus selecting one system as a basis for practice naturally brings the others to completion.


                      Because of its liberal use of repetition series, the exact structure of the Maggasaṃyutta is hard to discern, and even different Oriental editions divide the chapter up in different ways. There is general agreement that the total number of suttas is 180; the problem concerns the arrangement of the later vaggas. The first five vaggas, with forty-eight suttas, are simple enough. These vaggas extol the Noble Eightfold Path as the supreme expression of the way to Nibbāna, the removal and destruction of lust, hatred, and delusion. The eightfold path is the holy life in its broadest extent (45:6, 19, 20), a holy life which yields the four fruits of liberation and culminates in the destruction of the three root defilements (45:39–40). The path is also the essence of asceticism and brahminhood (45:35–38), and thus by implication the way that all genuine ascetics and brahmins should be following. But the path is not exclusively for renunciants. It can be commended to both laypersons and monastics, for what matters is not the outward way of life but engagement in the right practice (45:23–24). These suttas also stress the importance of good friendship for following the eightfold path, giving a communal dimension to spiritual practice. Indeed, in one text the Buddha declares that good friendship is the entire holy life (45:2). Vagga V enumerates the purposes for which the holy life is lived under the Blessed One—the fading away of lust, the abandoning of the fetters, etc.—and in each case the Noble Eightfold Path is prescribed as the means for fulfilling that purpose.


                      With vagga VI the peyyāla or repetition series begin. The first three vaggas of this type mention seven prerequisites and aids for the arising of the Noble Eightfold Path, presumably in its transcendental dimension. The seven conditions are: (1) good friendship (kalyāṇamittatā); (2) virtue (sīla); (3) desire (chanda), wholesome desire for the goal; (4) self (attā), perhaps meaning self-possession; (5) view (diṭṭhi), the conceptual right view of kamma and its fruit and of the Four Noble Truths; (6) diligence (appamāda), heedfulness in the practice; and (7) careful attention (yoniso manasikāra), thorough consideration of things in ways conducive to spiritual growth. Elsewhere the Buddha singles out good friendship as the chief external aid in the practice of his teaching, with careful attention as the chief internal aid (see 46:48, 49).


                      The seven conditions are presented under three different aspects, each of which features in one of the three vaggas: as the “forerunner and precursor” for the arising of the Noble Eightfold Path; as the “one thing very helpful” for the arising and fulfilment of the path; and as the “one thing that is most effective” for the arising of the path. Each vagga runs through the seven conditions twice, according to two different descriptions of the eight path factors. The first of these characterizes each path factor as “based upon seclusion, dispassion, and cessation, maturing in release,” the second as having “as its final goal the removal of lust, the removal of hatred, the removal of delusion.” The significance of these epithets is explained by the commentary (see V, nn. 7, 15).


                      Next come four repetition series rooted in a simile comparing the orientation of the path towards Nibbāna to the sloping of India’s five great rivers first towards the east, and then (what amounts to the same thing) towards the ocean. As the five rivers are treated first individually and then collectively, each half-vagga contains six suttas, for a total of twelve. Each string of twelve suttas is expounded in four versions, but rather than subsume the different versions under one vagga (as was done in vaggas VI, VII, and VIII), the text makes each version a vagga in its own right, so that the four versions extend over vaggas IX–XII. The two new versions, in vaggas XI and XII, respectively describe each path factor as “having the Deathless as its ground, destination, and final goal,” and as “slanting, sloping, and inclining towards Nibbāna.”


                      In vaggas XIII and XIV, the method of assignment is inverted. In these two vaggas, with twenty-two suttas between them, the same four versions are used, but now the sutta is taken as the unit of enumeration and the four versions are incorporated within each sutta, without separate numbering. The suttas bring forth a dazzling series of similes, and the effect of reading them all at a single sitting can be exhilarating, like watching the waves of the ocean break upon the shore on a full-moon night.


                      The last two vaggas, XV and XVI, list various groups of defilements (such as the āsavas or taints) and aspects of existence (such as the three bhavas or types of existence). Of each group it is said that the Noble Eightfold Path is to be developed for four purposes: for direct knowledge of it (abhiññā), for full understanding of it (pariññā), for its utter destruction (parikkhaya), and for its abandonment (pahāna). Taken together, these two vaggas show unambiguously that the Noble Eightfold Path is aimed at the destruction of suffering and its causes. The fourfold treatment is given in full only for 45:161, but it can be applied to the subject of every sutta, of which there are twenty, ten per vagga. If each mode of treatment were to be counted as a separate sutta, the number of suttas in the two vaggas would be increased fourfold, and with four different versions taken into account, sixteenfold.


                      46. Bojjhaṅgasaṃyutta


                      The word bojjhaṅga is a compound of bodhi, enlightenment, and aṅga, limb or factor. The commentaries tend to interpret the word on the analogy of jhānaṅga, the jhāna factors, taking it to mean the factors constitutive of enlightenment. In the Abhidhamma Piṭaka this interpretation becomes so prominent that in texts applying the strict Abhidhamma method (as opposed to those making use of the Suttanta method) the bojjhaṅgas are assigned only to supramundane states of consciousness, those pertaining to the paths of liberation, not to wholesome states of mundane consciousness. In the Bojjhaṅgasaṃyutta, however, the factors of enlightenment are given this designation primarily because they lead to enlightenment (46:5, 21). They are thus the constellation of mental factors that function as causes and conditions for arriving at enlightenment, the liberating knowledge and vision (46:56).


                      The seven factors of enlightenment are, for a Buddha, like the seven precious gems of a wheel-turning monarch (46:42). The factors initially emerge in sequence, with each serving as the condition for the next (46:3). They arise within the practice of the last three factors of the Noble Eightfold Path, guided by right view; but they represent this segment of the path in finer detail, with recognition of the contrasting qualities that must be brought into delicate balance for the path to yield its fruits. First one attends mindfully to an object of meditation, generally selected from among the four objective bases of mindfulness (body, feelings, mind, phenomena): this is the enlightenment factor of mindfulness (sati-sambojjhaṅga). As mindfulness becomes steady, one learns to discern the object’s features more clearly, and can also distinguish between the wholesome and unwholesome states of mind that arise within the process of contemplation: the enlightenment factor of discrimination of states (dhammavicaya-sambojjhaṅga). This fires one’s efforts: the enlightenment factor of energy (viriya-sambojjhaṅga). From energy applied to the work of mental purification joy arises and escalates: the enlightenment factor of rapture (pīti-sambojjhaṅga). With the refinement of rapture the body and mind calm down: the enlightenment factor of tranquillity (passaddhi-sambojjhaṅga). The tranquil mind is easily unified: the enlightenment factor of concentration (samādhi-sambojjhaṅga). One looks on evenly at the concentrated mind: the enlightenment factor of equanimity (upekkhā-sambojjhaṅga). As each subsequent factor arises, those already arisen do not disappear but remain alongside it as its adjuncts (though rapture inevitably subsides as concentration deepens). Thus, at the mature stage of development, all seven factors are present simultaneously, each making its own distinctive contribution.


                      The suttas of the Bojjhaṅgasaṃyutta commonly describe the enlightenment factors by the stock formula “based upon seclusion, dispassion, and cessation, maturing in release.” Since in the Nikāyas, outside the Mahāvagga, this phrase occurs only in apposition to the enlightenment factors, it is possible this was its original provenance and its application to the other sets among the aids to enlightenment is derivative. As the commentarial explanation of the terms suggests, this description best fits the bojjhaṅgas only in the advanced stages of insight and at the level of the supramundane path, when the bojjhaṅgas are actively eliminating the defilements and leaning towards the realization of Nibbāna. It is only then that they can actually be described as leading to enlightenment. Earlier their function is merely preparatory.


                      The supramundane dimension of the bojjhaṅgas seems to be signalled by a phrase occasionally appended to the familiar formula: “vast, exalted, measureless, without ill will” (vipulaṃ mahaggataṃ appamāṇaṃ abyāpajjhaṃ). So described, the enlightenment factors are said to enable a bhikkhu to abandon craving (46:26) and to penetrate and sunder the mass of greed, hatred, and delusion not penetrated before (46:28). With the breakthrough to the Dhamma the bojjhaṅgas become inalienable possessions, and the noble disciple who has acquired them has “obtained the path” (maggo paṭiladdho) that leads infallibly to liberation from the taints (46:30). It is significant that in this passage the seven enlightenment factors assume the function usually ascribed to the Noble Eightfold Path. Even arahants continue to arouse the bojjhaṅgas, not for some ulterior goal, but simply as a way of noble dwelling in the present (46:4).


                      The seven enlightenment factors fall into two classes, the activating and the restraining. The former arise first: discrimination of states, energy, and rapture. The latter emerge later: tranquillity, concentration, and equanimity. The activating factors are to be cultivated when the mind is sluggish, as one feeds a small fire with fuel to make it blaze up. The restraining factors are to be cultivated when the mind is excited, as one sprinkles a bonfire with water and wet grass to reduce it. Mindfulness does not belong to either class, for it is useful everywhere, particularly in ensuring that the activating and restraining factors are kept in balance (46:53).


                      Repeatedly, the Bojjhaṅgasaṃyutta establishes an antithesis between the seven enlightenment factors and the five hindrances (pañca nīvaraṇa): sensual desire, ill will, sloth and torpor, restlessness and remorse, and doubt. The latter are the main obstacles to meditative progress in both concentration and insight. The abandoning of the hindrances is often described in the texts on the disciple’s gradual training (e.g., at DN I 71–73 and MN I 181). Here the five hindrances are called obstructions of the mind that weaken wisdom, while the enlightenment factors are assets that lead to true knowledge and liberation (46:37). The hindrances are comparable to corruptions of gold, to parasitic forest trees, to impurities in water which obscure the reflection of one’s face (46:33, 39, 55). They are makers of blindness, destructive to wisdom, distractions from the path to Nibbāna; the enlightenment factors are makers of vision and knowledge, promoters of wisdom, aids along the path to Nibbāna (46:40, 56).


                      In the Bojjhaṅgasaṃyutta the Buddha describes in detail the conditions responsible for the arising and growth of both the hindrances and the enlightenment factors. He thereby shows how the general principle of conditionality can also be applied to the specific psychological causes of bondage and liberation. The conditions of both sorts are spoken of as nutriments (āhāra), a word which underlines the gradual, assimilative aspect of conditionality in relation to mental degeneration and development. At 46:2 the role of the nutriments in relation to the hindrances and enlightenment factors is compared to the sustenance of the body. Here only the active side of nutrition is in evidence. A later sutta (46:51) goes further and shows as well the “denourishment” of the hindrances and enlightenment factors, that is, the measures that prevent them from arising and developing. Prominent among the nutriments for all five hindrances is careless attention (ayoniso manasikāra), and prominent among the nutriments for all seven enlightenment factors is careful attention (yoniso manasikāra). The role of attention in relation to the hindrances and enlightenment factors is also emphasized at 46:23, 24, and 35.


                      While the Bojjhaṅgasaṃyutta does not include parallels to the vaggas of the Maggasaṃyutta that identify the conditions for the path, we can put together a picture of the conditions for the enlightenment factors by collating suttas scattered across this collection. Careful attention is the forerunner of the enlightenment factors and also the chief internal condition for their arising (46:13, 49). But good friendship is equally efficacious as a forerunner and is the chief external condition for their arising (46:48, 50). Other conditions mentioned are virtue (46:11) and diligence (46:31). In a discussion with a wanderer, the Buddha holds up true knowledge and liberation as the goal of the holy life. This is achieved by developing the seven enlightenment factors, which are in turn fulfilled by the four establishments of mindfulness, which depend on the three kinds of good conduct (of body, speech, and mind), which in turn depend on sense restraint (46:6). Thus we see traces here of another version of “transcendental dependent origination” running parallel to the series described at 12:23.


                      Two suttas show eminent monks recovering from illness when the Buddha recites the enlightenment factors in their presence, and a third shows the Buddha himself recovering when a monk recites them to him (46:14–16). Thus these suttas seem to ascribe a mystical healing power to the recitation of the enlightenment factors. Of course, the healing power does not reside in the words of the text alone, but requires the concentrated attention of the listener. In Sri Lanka these three suttas are included in the Maha Pirit Pota, “The Great Book of Protection,” a collection of paritta or protective discourses, and monks commonly recite them to patients afflicted with serious illness.


                      In 46:54, the Buddha links the development of the enlightenment factors to the four divine abodes (brahmavihāra): boundless lovingkindness, compassion, altruistic joy, and equanimity. Although the text says that the bhikkhu develops the factors of enlightenment accompanied by lovingkindness (mettāsahagataṃ satisambojjhaṅgaṃ bhāveti), etc., the commentary explains that one actually uses the divine abodes to develop concentration, and then, based on this concentration, one develops the seven enlightenment factors in the mode of insight. In view of the fact that the divine abodes and enlightenment factors, taken in themselves, have different orientations, this explanation sounds reasonable. The text further states that accomplishment in this practice of combining the divine abodes and the enlightenment factors enables the meditator to exercise a fivefold mastery over perception, the ability to alter one’s perceptual framework by a simple act of will.


                      Vaggas VII and VIII continue to connect the development of the seven enlightenment factors with other meditation subjects, detailing six benefits in each case. Possibly the seven benefits mentioned at 46:3 should also be inserted here. Among the meditation subjects, in vagga VII the first five are cemetery contemplations, then come the four divine abodes and mindfulness of breathing; in vagga VIII, we find ten kinds of perception pertaining both to serenity and insight.


                      Finally, vaggas IX–XVIII elaborate the repetition series by way of the enlightenment factors, but this time they are reduced to little more than mnemonic verses. Two versions are recorded in full, though abridged in form: the “based upon seclusion” version and the “removal of lust” version. But the last sutta (46:184) adds the key phrases of the third and fourth versions (those with “having the Deathless as ground” and “slants towards Nibbāna” as their refrains). This inconspicuous addition implies that the whole series should be run through twice more, in these two versions, a task which the assiduous student would no doubt take up with relish.


                      47. Satipaṭṭhānasaṃyutta


                      The phrase cattāro satipaṭṭhānā is commonly translated “the four foundations of mindfulness,” a rendering which takes the compound to represent sati + paṭṭhāna and emphasizes the objective bases of the practice: the body, feelings, mind, and phenomena. It seems more likely, however, that satipaṭṭhāna should actually be resolved into sati + upaṭṭhāna, and thus translated “the establishment of mindfulness.” Such an interpretation, which puts the spotlight on the subjective qualities marshalled in the development of mindfulness, is implied by the adjective upaṭṭhitasati used to describe one who has set up mindfulness (see V, n. 122 for other reasons). Occasionally in the texts the objective bases of mindfulness are doubtlessly intended as the meaning of satipaṭṭhāna, as at 47:42, but this is the exception rather than the rule.


                      Within the Satipaṭṭhānasaṃyutta we do not find a detailed explanation of the fourfold contemplation undertaken in this practice. For that we have to turn to the Satipaṭṭhāna Sutta in either of its two versions, the longer one at DN No. 22 or the middle-length one at MN No. 10 (which differs only in lacking the detailed analysis of the Four Noble Truths). The sutta explains contemplation of the body (kāyānupassanā) in terms of fourteen exercises: mindfulness of breathing, attention to the postures, mindfulness and clear comprehension in all activities, investigation of the thirty-one parts of the body (as illustrative of foulness; see 51:20), analysis into the four elements, and nine cemetery contemplations. Contemplation of feeling (vedanānupassanā) is singlefold but considers feelings in terms of their affective quality—as either pleasant, painful, or neutral—with each being viewed again as either carnal or spiritual. Contemplation of mind (cittānupassanā) is also singlefold but examines sixteen states of mind coloured by their concomitants (as in 51:11). Contemplation of phenomena (dhammānupassanā) is the most diversified exercise. The exact meaning of dhammā here has been subject to dispute. The word is often rendered “mind-objects” or “mental objects,” as if it denoted the sixth external sense base, but this seems too narrow and specific. More likely dhammā here signifies all phenomena, which for purposes of insight are grouped into fixed modes of classification determined by the Dhamma itself—the doctrine or teaching—and culminating in the realization of the ultimate Dhamma comprised within the Four Noble Truths. There are five such schemes: the five hindrances, the five aggregates, the six pairs of internal and external sense bases, the seven factors of enlightenment, and the Four Noble Truths.


                      The importance of satipaṭṭhāna is emphasized in the Satipaṭṭhānasaṃyutta right from the start by describing it as the ekāyana magga for the overcoming of suffering and the realization of Nibbāna (47:1). Though the Pāli expression is often rendered “the sole way” or “the only way,” this translation has little support either from the suttas or the commentaries. The probable meaning, derived from its usage in a nondoctrinal context, is “the one-way path,” so called because it goes in one direction: towards the purification of beings, freedom from suffering, and the realization of Nibbāna. The Buddha is shown reflecting on the four satipaṭṭhānas as “the one-way path” soon after his enlightenment, and Brahmā Sahampati appears before him and sings its praises in verse (47:18, 43).


                      The Buddha recommends the four satipaṭṭhānas to novices, trainees, and even arahants, each for a different purpose. Novices are to practise them to know body, feelings, mind, and phenomena as they really are, that is, to arouse the insight needed to reach the transcendental path. Trainees, who have attained the path, are to practise them to fully understand these things and thereby reach arahantship. Arahants practise them detached from body, feelings, mind, and phenomena (47:4). The four satipaṭṭhānas are the proper resort and domain of a bhikkhu. Those bhikkhus who stray from them into the “cords of sensual pleasure” become vulnerable to Māra; those who remain within them are inaccessible to the Evil One (47:6, 7).


                      To emphasize further the importance of satipaṭṭhāna, three suttas connect the practice with the longevity of the Buddha’s dispensation (47:22, 23, 25). Towards the end of his life, when his health was failing, the Buddha instructed the bhikkhus to dwell “with yourselves as your own island, with yourselves as your own refuge.” The way this is to be done, he explained, is by developing the four establishments of mindfulness (47:9). He gave the Saṅgha the same advice after the deaths of Sāriputta and Mahāmoggallāna (47:13, 14), which must have been stirring reminders for all of the law of impermanence.


                      The practice of satipaṭṭhāna centres upon the cultivation of sati, mindfulness, which may be understood as focused awareness applied to immediate experience in both its subjective and objective sectors. The heart of the practice is succinctly stated in the formula found in almost every sutta in this chapter. The formula shows that the exercise of sati has a reflexive character: one is to contemplate the body in the body, feelings in feelings, mind in mind, phenomena in phenomena. The reiteration signals that the contemplative act must isolate each domain of mindfulness from the others and attend to it as it is in itself. This means the given object has to be laid bare, stripped of the layers of mental proliferation which usually clutter our perception and prevent us from seeing the true characteristics of phenomena. The meditator must see the body in the act of breathing as simply a breathing body, not a person or self who is breathing; feelings as simply feelings, not as episodes in a long biography; states of mind as simply states of mind, not as scenes in a personal drama; phenomena as mere phenomena, not as personal achievements or liabilities.


                      The full formula makes it clear that mindfulness does not work alone but in company. The term “ardent” (ātāpī) implies energy, “clearly comprehending” (sampajāno) implies incipient wisdom, and the occasional addition, “concentrated, with one-pointed mind (samāhitā ekaggacittā)” (47:4), points to the presence of concentration. Thus the practice of satipaṭṭhāna spreads over the last three factors of the Noble Eightfold Path. And since virtue and straightened view are said to be its prerequisites (47:3, 15), the former comprising the three ethical path factors of right speech, right action, and right livelihood, and the latter synonymous with right view, this implies that the development of the entire Noble Eightfold Path can be encapsulated within the practice of satipaṭṭhāna. This much is suggested when the eightfold path is called “the way leading to the development of the establishments of mindfulness” (47:30).


                      In the Satipaṭṭhāna Sutta each exercise in mindfulness is followed by two further extensions of the practice, expressed in two paragraphs attached to the basic instructions. These are also found in the Satipaṭṭhānasaṃyutta, though mentioned separately. Thus at 47:3 the Buddha instructs a bhikkhu to contemplate each base of mindfulness “internally” (i.e., within himself), and “externally” (i.e., in other people), and then both “internally and externally” (in himself and others in rapid succession). At 47:40 he explains “the development of the establishment of mindfulness” to mean contemplating each base as having the nature of origination, the nature of vanishing, and the nature of both origination and vanishing. These two extensions deepen and broaden the practice, spreading it outwards from a narrow fixation on one’s immediate experience towards a discernment of its wider expanse and intrinsic patterning.


                      The practice of mindfulness is often coupled with another quality, clear comprehension (sampajañña), which is mentioned within the basic formula and also separately. At 47:2 clear comprehension is explained with reference to the bodily postures and routine activities of everyday life, at 47:35 with reference to the arising and passing away of feelings, thoughts, and perceptions. The commentaries explain clear comprehension to have a fourfold application: as full awareness of the purpose of one’s actions; as prudence in the choice of means; as engagement of the mind with the meditation subject; and as discernment of things in their true nature, free from delusion.


                      It is interesting to note that the Satipaṭṭhānasaṃyutta pits the four establishments of mindfulness against the five hindrances; the hindrances are a “heap of the unwholesome,” the satipaṭṭhānas a “heap of the wholesome” (47:5). That the five hindrances should be counteracted by both the seven enlightenment factors and the four establishments of mindfulness is perfectly comprehensible when we realize that the first enlightenment factor is mindfulness itself, which is activated by the development of the four establishments of mindfulness. One summary of the practice adopted by all the Buddhas of the past, present, and future describes the path in three steps: the abandoning of the five hindrances, the settling of the mind in the four establishments of mindfulness, and the correct development of the seven enlightenment factors (47:12). The practice of satipaṭṭhāna is precisely the method for abandoning the hindrances, and it is within the womb of this practice, again, that the seven enlightenment factors are conceived and grow towards their immanent aim, true knowledge and liberation (vijjāvimutti; see 46:6). Thus, while they claim only one place among the seven sets making up the aids to enlightenment, the four establishments of mindfulness can be seen as the trunk from which all the other sets branch out and bring forth their fruits.


                      Lest engagement in mindfulness meditation be branded a narcissistic indulgence, the Buddha makes it clear that it is by protecting oneself through the development of mindfulness that one can most effectively protect others. Conversely, the practice of introspective meditation must be balanced by the cultivation of such social virtues as patience, harmlessness, lovingkindness, and sympathy (47:19). The Buddha also urges his disciples to share the benefits of their practice with others by establishing their relatives, friends, and colleagues in the fourfold development of mindfulness (47:48). The Master especially commends this practice to the sick, probably because mindfulness and clear comprehension directed to body, feelings, mind, and phenomena are the best aids in dealing with the bodily affliction, physical pain, and mental distress brought on by illness.


                      At the end of the saṃyutta come the inevitable repetition series. Since the four establishments of mindfulness are accompanied by their own formula—“he dwells contemplating the body in the body,” etc.—there is only one version of each sutta, stated by way of this formula. These again, with the exception of the first and last suttas, are reduced to mnemonic verses.


                      48. Indriyasaṃyutta


                      Unlike the preceding saṃyuttas, the Indriyasaṃyutta is made up of heterogeneous material. It deals not only with the five spiritual faculties, a set included among the thirty-seven aids to enlightenment, but also with a variety of other items united under the rubric indriya. Possibly the most ancient recension of this saṃyutta consisted solely of texts centred around the spiritual faculties, but since the word indriya has a wider compass, at some point the compilers of the canon may have felt obliged to include in this collection texts concerned with the other types of faculties. This hypothesis, though unverifiable, may account for the somewhat haphazard organization of this saṃyutta.


                      By the early Abhidhamma period the Buddhist doctrinal specialists had drawn up a list of twenty-two faculties proposed as a compendium of phenomenological categories on a par with the five aggregates, twelve sense bases, and eighteen elements. As such, the faculties are collected and analysed in the Vibhaṅga of the Abhidhamma Piṭaka (chap. 5). Significantly, even though all the faculties were drawn from the suttas, the Indriyavibhaṅga has only an Abhidhamma analysis, not a Suttanta analysis, implying that the ancient compilers of the Vibhaṅga did not consider the complete assemblage of faculties to constitute a unified scheme within the framework of the Sutta Piṭaka.


                      The twenty-two indriyas fall into five distinct groups as follows:


                      five spiritual faculties
 six sense faculties
 five affective faculties
 three faculties related to final knowledge
 a triad made up of the femininity faculty, the masculinity
 faculty, and the life faculty.


                      All these faculties, treated at least briefly in the Indriyasaṃyutta, are called indriyas in the sense that they exercise dominion in a particular sphere of activity or experience, just as Indra (after whom they are named) exercises dominion over the devas.


                      The saṃyutta begins with two vaggas devoted to the five spiritual faculties, the faculties of faith (saddhā), energy (viriya), mindfulness (sati), concentration (samādhi), and wisdom (paññā). The opening suttas treat these faculties by way of templates we have met several times already: the gratification triad, the origin pentad, and the ascetics and brahmins templates. In the second ascetics and brahmins sutta we find the spiritual faculties assigned to the place occupied by suffering in the pattern of the Four Noble Truths. This move initially seems odd, at striking variance with the unqualified accolades accorded to the other sets among the aids to enlightenment. It becomes intelligible when we realize that the faculties are here being considered, not simply as factors conducive to enlightenment, but as members of a broader scheme of phenomenological categories parallel to the aggregates, sense bases, and elements.


                      Four suttas in the first vagga draw a distinction between the stream-enterer and the arahant. The stream-enterer is defined as one who has understood the faculties by way of the given templates; the arahant, having acquired this knowledge, has developed it to the point where his mind has been freed from clinging (48:2–5; cp. 22:109–10). In 48:8–11 the Buddha explains the domains and practical implementation of the faculties, and then in 48:12–18 he shows how the relative strength of the faculties determines the gradation among the different classes of noble disciples (48:24, apparently out of place, also belongs to this set).


                      In the third vagga we find mention made of the femininity triad (48:22) and the final knowledge triad (48:23), but without explanations. Formal definitions are found only in the Abhidhamma Piṭaka and the commentaries (see V, nn. 205, 206 for the references). In 48:26–30 the focus falls on the six sense faculties, almost identical with the six internal sense bases. These are treated merely by way of the template patterns, with nothing new of special interest.


                      Vagga IV is devoted to the five affective faculties, finer divisions of the three feelings: the pleasure and joy faculties are respectively bodily and mental pleasant feeling; the pain and displeasure faculties are bodily and mental painful feeling; and the equanimity faculty is neutral feeling (48:36–38). The last sutta in this series deals with the stage at which the faculties completely cease; the text is difficult to interpret without the aid of the commentary (paraphrased in the notes).


                      In vagga V we return to the spiritual faculties, this time to a phalanx of suttas that shed a brighter light on their place in the Buddhist path. These suttas show that the five faculties constitute a complete structure capable of leading all the way to the destruction of the taints (48:43, end). In 48:50, Sāriputta explains that the faculties unfold in a progressive series, faith leading to the arousal of energy, energy to mindfulness, mindfulness to concentration, and concentration to wisdom. Among the five faculties, wisdom is repeatedly given the highest valuation; it is called the chief among the states conducive to enlightenment and extolled with lovely similes (48:51, 54, 55, 68–70). Indeed, wisdom is said to be the faculty that stabilizes the other four faculties, making them faculties in the proper sense (48:45, 52).


                      Both the five faculties and the five powers draw upon the same selection of spiritual qualities, and this raises the question of their relationship. It may seem that the faculties represent these five qualities at an earlier phase, and the powers at a later, more advanced phase, but the texts do not countenance this view. The Buddha declares the two sets to be identical, with the designations “faculties” and “powers” being used simply to highlight different aspects of the same set of qualities; they are like the two streams of the same river flowing around a midstream island (48:43). The commentary explains that the five factors become faculties when considered as exercising control in their respective domains, and powers when considered as unshaken by their opposites.


                      One relationship among the faculties, not mentioned in the suttas but discussed in the commentaries, is worth noting. This is their arrangement into mutually complementary pairs. Faith is paired with wisdom, ensuring that the emotional and intellectual sides of the spiritual life are kept in balance; energy is paired with concentration, ensuring that the activating and restraining sides of mental development are kept in balance. Mindfulness belongs to neither side but oversees the others, holding them together in a mutually enriching tension.


                      The Indriyasaṃyutta ends with the repetition series, this time in two versions, the “based upon seclusion” version and the “removal of lust” version.


                      49. Sammappadhānasaṃyutta


                      50. Balasaṃyutta


                      These two saṃyuttas do not contain any original suttas but merely instantiate the repetition series. Since the four right strivings are described by their own stock formula, the repetition series in the Sammappadhānasaṃyutta is stated only once, accompanied by this formula. The five powers are parallel to the five faculties, and therefore the Balasaṃyutta is to be elaborated with the repetition series filled out in the two versions.


                      51. Iddhipādasaṃyutta


                      The term iddhipāda, rendered “basis for spiritual power,” is a compound of iddhi and pāda. Iddhi (Skt ¸ddhi) originally meant success, growth, or prosperity, but early on in the Indian yogic tradition the word had come to mean a special kind of success obtained through meditation, namely, the ability to perform wondrous feats that defy the normal order of events. Such feats, for Indian spirituality, are not to be regarded as miracles proving the divine stature of the person who performs them. They are understood, rather, as extensions of natural causality which become accessible to the meditator through accomplishment in concentration (samādhi). The mind trained in concentration is able to discern subtle interconnections between bands of mental and material energy invisible to ordinary sensory consciousness. Such perception enables the accomplished yogi to tap into the deep undercurrents of natural causality and use them to perform feats which, to the uninitiated, appear mystical or miraculous.


                      While early Buddhism is often depicted as a rationalistic system of ethics or a path of purely ascetic meditation, the Nikāyas themselves are replete with texts in which the Buddha is shown performing feats of psychic power and extolling disciples who excel in these skills. What the Buddha rejected was not the acquisition of such powers per se but their misuse for irresponsible ends. He prohibited his monks and nuns from displaying these powers to impress the laity and convert unbelievers, and he emphasized that these powers themselves are no proof that their bearer has genuine wisdom. In his system the real miracle was the “miracle of instruction” (anusāsani-pāṭihāriya), the ability to transform a person through teachings on how to overcome evil and fulfil the good.


                      Nevertheless, the Buddha incorporated the iddhis into his path of training with an eightfold scheme often encountered in the texts. The scheme is called simply “the various kinds of spiritual power” (anekavihitaṃ iddhividhaṃ), and is mentioned close to a dozen times in the present saṃyutta, most notably in the formal definition of iddhi (at 51:19). He also offers an expanded interpretation of the types of spiritual success obtainable through meditation, one which subsumes the iddhis under a broader category of six types of higher knowledge commonly known as the chaḷabhiññā or six direct knowledges. These are: the eight kinds of spiritual powers; the divine ear; the ability to know the minds of other beings; the recollection of one’s past lives; the knowledge of the passing away and rebirth of beings according to their kamma; and the knowledge of the destruction of the taints (51:11, etc.). The first five are mundane, desirable as ornaments of an accomplished meditator but not essential for liberation (see 12:70). The last is supramundane and the culmination of the step-by-step training. By adopting this wider and more profound conception of spiritual success, the Buddha could include within his system the various spiritual powers esteemed so highly in the Indian yogic culture while giving pride of place to the achievement peculiar to his own discipline: the liberation of mind attainable only through the destruction of the defilements.


                      The four iddhipādas are the means to attainment of the spiritual powers, whether of the mundane or the transcendental kind. Thus, though included among the thirty-seven aids to enlightenment, this set of factors has a somewhat different flavour than the others. While the others are all expounded solely for the contribution they make to enlightenment and the realization of Nibbāna, the iddhipādas can be used to achieve both the wonder-working iddhis and the supreme spiritual power of arahantship.


                      The Iddhipādasaṃyutta sets the iddhipādas in a universal context by declaring that all ascetics and brahmins—past, present, and future—who generate spiritual power do so by their means (51:6–7). Again, it is by developing the four iddhipādas that all ascetics and brahmins of the three times become mighty and powerful (51:16), or acquire the six direct knowledges (51:17). Indeed, it is by developing the iddhipādas that the Buddha has become a Perfectly Enlightened One (51:8).


                      The four iddhipādas are defined by a formula cited in almost every sutta of this collection. The formula can be analysed into three portions, two common to all four bases, the third differentiating them as fourfold. The two common components are concentration (samādhi) and “volitional formations of striving” (padhānasaṅkhārā). The latter is defined by the formula for the four right strivings (sammappadhānā), so that the iddhipādas, the third set of the aids to enlightenment, implicitly contain the second set.


                      The components unique to each iddhipāda are the factors that take the lead in generating concentration: desire (chanda), energy (viriya), mind (citta), and investigation (vīmaṃsā). The commentary interprets desire here as “desire to act” (kattukaṃyatā) and “investigation” (vīmaṃsā) as wisdom. Energy and mind are not given any special definitions apart from the general synonyms for these factors. Presumably, while all four qualities coexist in every state of concentration, on any given occasion only one of the four will assume the dominant role in generating concentration and this gives its name to the iddhipāda. It is interesting to observe that the formula for right striving, included in the iddhipāda formula as noted above, mentions three factors that function as iddhipādas, namely, desire, energy, and mind; and since right striving presupposes discrimination between wholesome and unwholesome states, some degree of investigation is also involved. Thus once again we can see the interwoven character of the seven sets.


                      The standard formula for the iddhipādas is sometimes embedded in a longer, more complex statement which shows that they are to be cultivated in conjunction with a number of other meditative skills necessary to ensure balance, thoroughness, and breadth to their development. The passage is stated baldly at 51:11, as a discovery the Buddha made while still a bodhisatta striving for enlightenment; they recur at 51:12, as describing how a bhikkhu achieves the six direct knowledges. Read alone, the passage is far from self-explanatory, but 51:20 provides an internal commentary on each term, almost in the manner of an Abhidhamma treatise. Another text, recurring five times with variations only in the auditors, gives individual definitions of spiritual power, the bases for spiritual power, the development of the bases for spiritual power, and the way to the development of the bases (51:19, 27–30). The last definition connects the four iddhipādas with the Noble Eightfold Path, again drawing our attention to the interdependence of the seven sets.


                      In sum, the iddhis or spiritual powers to be acquired by meditation are: most narrowly, the eight kinds of spiritual powers, wondrous feats of psychic power; more broadly, the six direct knowledges; and consummately, the taintless liberation of mind. The means of achieving these powers, their bases or “feet” (the literal meaning of pāda), are the four iddhipādas. These employ the four kinds of right striving and a particular dominant mental factor to generate concentration, and this concentration, in conjunction with the effort and the dominant factor, enables the meditator to exercise spiritual powers. To show that while the iddhipādas can lead to all three kinds of iddhi, the last is sufficient in itself, the suttas sometimes state simply that the four iddhipādas, when developed and cultivated, lead to the taintless liberation of mind (51:18, 23).


                      In several texts, from the Iddhipādasaṃyutta and elsewhere, other marvellous potencies are ascribed to the four iddhipādas. One who has mastered them, it is said, can extend his life span even as long as a kappa, a term whose meaning here has been a subject of controversy but which seems to signify a full cosmic aeon. The Buddha ascribes this ability to himself in the famous dialogue with Ānanda at the Cāpāla Shrine near Vesālī, related in the Mahāparinibbāna Sutta and reported here as well (51:11). Sāriputta ascribes the same ability to Moggallāna (at 12:30), who ironically is reported to have been killed by assassins. By developing the iddhipādas, Moggallāna can set off a minor earthquake with his toe (51:14), and the Buddha can use his physical body to travel to the brahmā world (51:22). The saṃyutta closes with the repetition series, which is run through in one round using the stock description of the iddhipādas.


                      52. Anuruddhasaṃyutta


                      This saṃyutta features the Venerable Anuruddha as an exponent of the four establishments of mindfulness, which figure in every sutta in the chapter. The saṃyutta may have originally belonged to the Satipaṭṭhānasaṃyutta, later to be detached and given independent status. The Satipaṭṭhānasaṃyutta preserves three suttas spoken by Anuruddha (47:26–28), which are consonant in character with those found here, and it is unclear why they were not taken out and brought into this collection.


                      The first sutta of the Anuruddhasaṃyutta is of special interest, for it merges into one complex pattern the two extensions of the satipaṭṭhāna formula concerned with insight, one dealing with the contemplation of the four bases as internal and external, the other with contemplation of the four bases as having the nature of origination and vanishing. Also of interest is the long series of texts in the second vagga which show Anuruddha claiming it was by the practice of the four establishments of mindfulness that he developed various spiritual powers. Among these are the six direct knowledges (divided into two segments, 52:12–14, 22–24), which are usually ascribed to the practice of the four iddhipādas. The assertion that they result from the practice of satipaṭṭhāna means that the latter method need not be understood as exclusively a system of insight meditation (a widespread view) but can also be seen as a path conducive to the fulfilment of all the jhānas. We also find here (at 52:15–24) the ten knowledges elsewhere called the ten powers of the Tathāgata (MN I 69–71). As the tradition regards these as unique endowments of a Perfectly Enlightened One, the commentary explains that Anuruddha possessed them only in part.


                      53. Jhānasaṃyutta


                      This saṃyutta contains only the standard jhāna formula integrated with the repetition series in a single round.


                      54. Ānāpānasaṃyutta


                      Mindfulness of breathing (ānāpānasati) is generally regarded as the most important meditation subject taught in the Nikāyas. The Pāli exegetical tradition holds that it was mindfulness of breathing that the Buddha practised on the night of his enlightenment, prior to attaining the four jhānas and the three true knowledges, and during his teaching career he occasionally would go off into seclusion to devote himself to this meditation. He calls it “the Tathāgata’s dwelling,” a lofty honour, and often recommends it to both trainees and arahants. For those in training it leads to the destruction of the taints; for arahants it leads to a pleasant dwelling here and now and to mindfulness and clear comprehension (54:11).


                      The practice of mindfulness of breathing is defined by a sixteen-step formula first introduced in 54:1 and repeated throughout the Ānāpānasaṃyutta. The sixteen steps are not necessarily sequential but to some extent overlap; thus they might be called phases rather than steps. The first four are also mentioned in the Satipaṭṭhāna Sutta, in the section on mindfulness of the body, but the sixteenfold formula gives the practice a wider range. The sixteen aspects are divided into four tetrads, each of which is correlated with one of the four establishments of mindfulness. The correlations are first explained in 54:10 and recur in several later suttas.


                      The first six suttas of the Ānāpānasaṃyutta are framed in terms simply of mindfulness of breathing (ānāpānasati). From 54:7 onwards, a shift takes place, and the suttas are phrased in terms of concentration by mindfulness of breathing (ānāpānasati-samādhi). This is the concentration obtained by being mindful of the breath. Here again, as with the path factors, enlightenment factors, and faculties, mindfulness is a condition for concentration. In 54:8 the Buddha enumerates the benefits that come from concentration gained by mindfulness of breathing: it is physically easeful, removes worldly memories and thoughts, and leads to many exalted attainments including the four jhānas, the formless states, the attainment of cessation, and even liberation from the taints. Sutta 54:9 records the curious occasion when a large number of monks, after hearing the Buddha preach on the foulness of the body, committed suicide. Subsequently the Buddha taught the bhikkhus ānāpānasati-samādhi as a “peaceful and sublime” dwelling.


                      The most important sutta in the Ānāpānasaṃyutta is 54:13, the substance of which is repeated at 54:14–16. Here the Buddha explains how concentration by mindfulness of breathing fulfils the four establishments of mindfulness; these in turn fulfil the seven factors of enlightenment; and these in turn fulfil true knowledge and liberation. This method of exposition shows mindfulness of breathing as a complete subject of meditation that begins with simple attention to the breath and culminates in the highest deliverance of the mind. This theme is reconfirmed by the last string of suttas in the chapter, which declare that concentration by mindfulness of breathing leads to the abandoning of the fetters and the eradication of all defilements (54:17–20).


                      55. Sotāpattisaṃyutta


                      This chapter might have been more accurately entitled Sotāpattiyaṅgasaṃyutta, for it is not concerned with stream-entry in a general way but with a specific group of factors that define a person as a stream-enterer (sotāpanna). The stream (sota) is the Noble Eightfold Path, and the stream-enterer is so called because he or she, by directly penetrating the truth of the Dhamma, has become possessed of the eight factors of the path (55:5).


                      The four qualities that define a person as a stream-enterer are called the four sotāpattiyaṅga, factors of stream-entry. The Pāli term is actually used with reference to two different tetrads. The more frequently mentioned tetrad is the set of four qualities possessed by a stream-enterer, and in this context the term is properly rendered “factors of stream-entry,” or even “factors of the stream-enterer.” But alongside this tetrad we find another one, less often mentioned, consisting of the qualities that must be actualized to attain stream-entry. I translate sotāpattiyaṅga in this sense as “factors for stream-entry.”


                      The four factors possessed by the stream-enterer are confirmed confidence in the Buddha, the Dhamma, and the Sangha (confidence in each being reckoned a separate factor), and “the virtues dear to the noble ones” (ariyakantāni sīlāni). Confirmed confidence (aveccappasāda) is faith rooted in personal validation of the truth of the Dhamma. The decisive event that marks the transition from the stage of one “practising for the realization of the fruit of stream-entry” to that of a full-fledged stream-enterer is the “breakthrough to the Dhamma,” also called the obtaining of the vision of the Dhamma (see 13:1). This consists in the direct seeing of the Four Noble Truths, or (more concisely) of the principle that “whatever has the nature of arising, all that has the nature of cessation.” On seeing the truth of the Dhamma, the disciple eradicates the three lower fetters—identity view, doubt, and distorted grasp of rules and vows—and thus acquires confidence grounded upon this experiential confirmation. Such confidence is placed in the “Three Jewels” of Buddhism: in the Buddha as the supreme teacher of the path to Nibbāna; in the Dhamma as the map and goal of the path; and in the Saṅgha as the community of noble ones who share in the realization of the Dhamma. The attainment of stream-entry also issues in profound reverence for morality, particularly for the basic moral virtues comprised in the five precepts: abstinence from the destruction of life, taking what is not given, sexual misconduct, false speech, and the use of intoxicants.


                      The stream-enterer is characterized by a stock formula repeated many times in the Sotāpattisaṃyutta and elsewhere in the Nikāyas. He or she is “no longer bound to the nether world (avinipātadhamma),” incapable of taking rebirth in any of the lower realms of existence—the hells, the animal realm, or the domain of ghosts; “fixed in destiny” (niyata), bound to reach liberation without regression after seven lives at most, all lived either in the human world or in a celestial realm; and “with enlightenment as destination” (sambodhiparāyana), bound to attain full knowledge of the Four Noble Truths culminating in the destruction of the taints.


                      The Buddha calls the four factors of stream-entry “the mirror of the Dhamma,” for reflection on them can enable the disciple to determine whether he or she is a stream-enterer (55:8). He also calls them “streams of merit, streams of the wholesome, nutriments of happiness” (55:31, 41) and “divine tracks of the devas for the purification of beings” (55:34, 35). The four factors of stream-entry lead to a celestial rebirth (55:18, 36), but whether the disciple is reborn in heaven or in the human world, the factors bring long life, beauty, happiness, and dominion (55:30). They also still the fear of death, for a noble disciple who possesses these four factors has escaped the prospect of rebirth into a bad destination (55:14, 15). Thus, when ill, a stream-enterer can be consoled by being reminded that he or she possesses the four factors, as Ānanda comforts the householder Anāthapiṇ˜ika (55:27). The controversial discourse on Sarakāni (in two versions, 55:24, 25) tells the story of a Sakyan noble who had been fond of drinking yet was declared by the Buddha a stream-enterer after his death. When this announcement drew a storm of protest from the Sakyans, the Buddha explained that Sarakāni had completed the training before his death and thus had died a stream-enterer.


                      Several suttas in this saṃyutta present alternatives to the fourth item in the list. On two occasions, in place of “the virtues dear to the noble ones,” generosity is cited as the fourth factor of stream-entry (55:6, 39); twice it is cited as the fourth stream of merit (55:32, 42). Two texts cite “wisdom directed to arising and passing away,” i.e., the wisdom of insight into impermanence, as the fourth stream of merit (55:33, 43). Thus, by collating the lists and taking the common core of the first three items to exemplify faith, we arrive at four central qualities of a stream-enterer: faith, virtue, generosity, and wisdom (saddhā, sīla, cāga, paññā), elsewhere mentioned together as the marks of a sappurisa, a superior person.


                      Possessing the four factors of stream-entry is not the end of the road for the noble disciple, but only a way station towards the final goal. They “lead to the destruction of the taints” (55:38), and one endowed with them “slants, slopes, and inclines to Nibbāna” (55:22). However, though the stream-enterer is bound to win final realization, the Buddha urges such disciples not to become complacent but to hasten their progress by diligence (55:20). To a critically ill youth who has already reached stream-entry, he teaches six contemplations that “partake of true knowledge” by practising which the youth dies as a nonreturner (55:3). He even instructs one lay follower how to guide another on his deathbed so as to lead him all the way to arahantship (55:54).


                      The other tetrad consists of the four factors for stream-entry, that is, for attainment of stream-entry. These are: association with superior persons, hearing the true Dhamma, careful attention, and practice in accordance with the Dhamma (55:5, 50). These qualities lead not only to stream-entry but to all the fruits of the path. They also bring to fulfilment the various potentialities of wisdom (55:55–74).


                      56. Saccasaṃyutta


                      The final saṃyutta of the Mahāvagga is devoted to the truths discovered by the Buddha on the night of his enlightenment and placed by him at the core of his teaching. These, of course, are the Four Noble Truths, and thus this chapter on the truths makes a fitting conclusion to the entire Saṃyutta Nikāya. The Four Noble Truths were first announced in the Dhammacakkappavattana Sutta, the first discourse at Bārāṇasī. Accordingly we find this sutta in the midst of this collection, tucked away almost inconspicuously (56:11), but with its importance signalled by the applause of the devas resounding throughout the ten thousandfold world system.


                      To highlight their significance, the Saccasaṃyutta casts the Four Noble Truths against a universal background. They are not merely particular pronouncements of doctrine peculiar to one historical spiritual teacher known as the Buddha, but the content of realization for all who arrive at liberating truth, whether past, present, or future (56:3, 4). The Buddha is called the Perfectly Enlightened One just because he has awakened to these truths (56:23); even more, all the Buddhas of the past, present, and future become fully enlightened by awakening to these truths (56:24). The truths are described as noble (ariya) because they are actual, unerring, not otherwise (56:27), and because they are taught by the supreme noble one, the Buddha (56:28). They might also be called noble because they are the truths understood by the noble ones, from the stream-enterer upwards, and because their realization confers noble stature.


                      The reason sentient beings roam and wander in saṃsāra is because they have not understood and penetrated the Four Noble Truths (56:21). Ignorant of the truths, they go from one existence to the next like a stick thrown into the air, falling now on its tip, now on its butt (56:33). At the base of the causal genesis of suffering is ignorance (avijjā), as is shown by the chain of dependent origination, and ignorance consists just in unawareness of the Four Noble Truths (56:17). Its antidote is knowledge (vijjā), which accordingly is just knowledge of the four truths (56:18). But the world cannot find the way to liberation on its own. Before the arising of a Buddha the world is enveloped in thick spiritual darkness, as the cosmos is enveloped in physical darkness before the sun and moon are formed. The task of a Buddha is to discover the Four Noble Truths and teach them to the world. His doing so is “the manifestation of great light and radiance” (56:38).


                      The things the Buddha knows but does not disclose are many, like the leaves in a siṃsapā forest; the things he discloses are few, like the leaves in his hand. These few things are all comprised in the Four Noble Truths. They are taught because they are beneficial, pertain to the fundamentals of the holy life, and lead to enlightenment and Nibbāna (56:31). For the same reason the monks are to think thoughts connected with the truths and confine their conversation to talk about the truths (56:8–10).


                      The first penetration of the Four Noble Truths occurs with the breakthrough to the Dhamma, which marks the attainment of stream-entry. To make this breakthrough is extremely difficult, more so even than piercing with an arrow the tip of a hair split into seven strands (56:45). But this achievement is a matter of the utmost urgency, for without making the breakthrough it is impossible to put an end to suffering (56:44). Hence the Buddha again and again urges his disciples to “arouse extraordinary desire” and “make an extraordinary effort” to make the breakthrough to the truths (56:34).


                      Once the disciple makes the breakthrough and sees the truths, more work still lies ahead, for each of the truths imposes a task (kicca), and after entering the path the disciple must fulfil these tasks in order to win the final fruit. The Buddha discovered these tasks along with his enlightenment and announced them already in the first sermon (56:11). They are also discovered and declared by all Tathāgatas (56:12). The truth of suffering, which ultimately consists of the five aggregates and the six internal sense bases (56:13, 14), should be fully understood (pariññeyya). The truth of its origin, craving, should be abandoned (pahātabba). The truth of cessation, Nibbāna, should be realized (sacchikātabba). And the truth of the way, the Noble Eightfold Path, should be developed (bhāvetabba). Developing the path brings to completion all four tasks, at which point the disciple becomes an arahant who can sound the lion’s roar of liberation, “What had to be done has been done.” What had to be done is precisely the fulfilment of these four tasks.


                      The Saccasaṃyutta ends with several long repetition series. In vagga VI, 56:49–60 illustrate, with twelve similes, the magnitude of what has been achieved by one who has made the breakthrough to the truths. Vaggas VII–X pile up sutta upon sutta to illustrate the dire consequences of not seeing the truths. Vaggas XI–XII show how sentient beings migrate among the five destinations, going mostly from the higher realms to the lower ones, because they have not seen the truths. Thus the Saṃyutta Nikāya ends with this stark revelation of the pernicious nature of saṃsāra, and with an urgent call to make an end to suffering by understanding, with direct vision, the Four Noble Truths which the Buddha himself discovered on the night of his enlightenment and left as his message to the world.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 45. Maggasaṃyutta: Connected Discourses on the Path


                      I. Ignorance


                      1 (1) Ignorance


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” those bhikkhus replied. The Blessed One said this:
     “Bhikkhus, ignorance is the forerunner in the entry upon unwholesome states, with shamelessness and fearlessness of wrongdoing following along. For an unwise person immersed in ignorance, wrong view springs up. For one of wrong view, wrong intention 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 mindfulness springs up. For one of wrong mindfulness, wrong concentration springs up.
     “Bhikkhus, true knowledge is the forerunner in the entry upon wholesome states, with a sense of shame and fear of wrongdoing following along. [2] For a wise person who has arrived at true knowledge, right view springs up. For one of right view, right intention springs 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 livelihood, right effort springs up. For one of right effort, right mindfulness springs up. For one of right mindfulness, right concentration springs up.”


                      2 (2) Half the Holy Life


                      Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans where there was a town of the Sakyans named Nāgaraka. Then the Venerable Ānanda approached the Blessed One. Having approached, he paid homage to the Blessed One, sat down to one side, and said to him:
     “Venerable sir, this is half of the holy life, that is, good friendship, good companionship, good comradeship.”
     “Not so, Ānanda! Not so, Ānanda! This is the entire holy life, Ānanda, 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 cultivate the Noble Eightfold Path.
     “And how, Ānanda, does a bhikkhu who has a good friend, a good companion, a good comrade, develop and cultivate the Noble Eightfold Path? Here, Ānanda, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release. He develops right intention … right speech … right action … right livelihood … right effort … right mindfulness … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, Ānanda, that a bhikkhu who has a good friend, a good companion, a good comrade, develops and cultivates the Noble Eightfold Path. [3]
     “By the following method too, Ānanda, it may be understood how the entire holy life is good friendship, good companionship, good comradeship: by relying upon me as a good friend, Ānanda, beings subject to birth are freed from birth; beings subject to aging are freed from aging; 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. By this method, Ānanda, it may be understood how the entire holy life is good friendship, good companionship, good comradeship.”


                      3 (3) Sāriputta


                      At Sāvatthī. Then the Venerable Sāriputta approached the Blessed One … and said to him:
     “Venerable sir, this is the entire holy life, that is, good friendship, good companionship, good comradeship.”
     “Good, good, Sāriputta! This is the entire holy life, Sāriputta, 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 cultivate the Noble Eightfold Path.
     “And how, Sāriputta, does a bhikkhu who has a good friend, a good companion, a good comrade, develop and cultivate the Noble Eightfold Path?”
     (The rest as in the preceding sutta.) [4]


                      4 (4) The Brahmin


                      At Sāvatthī. Then, in the morning, the Venerable Ānanda dressed and, taking bowl and robe, entered Sāvatthī for alms. The Venerable Ānanda saw the brahmin Jāṇussoṇi departing from Sāvatthī in an all-white chariot drawn by mares. The horses yoked to it were white, its ornaments were white, the chariot was white, its upholstery was white, the reins, goad, and canopy were white, his turban, clothes, and sandals were white, and he was being fanned by a white chowry. People, having seen this, said: “Divine indeed, sir, is the vehicle! It appears to be a divine vehicle indeed, sir!”
     Then, when the Venerable Ānanda had walked for alms in Sāvatthī and returned from his alms round, after his meal he approached the Blessed One, [5] paid homage to him, sat down to one side, and said to him:
     “Here, venerable sir, in the morning I dressed and, taking bowl and robe, entered Sāvatthī for alms. I saw the brahmin Jāṇussoṇi departing from Sāvatthī in an all-white chariot 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?”
     “It is possible, Ānanda,” the Blessed One said. “This is a designation for this Noble Eightfold Path: ‘the divine vehicle’ and ‘the vehicle of Dhamma’ and ‘the unsurpassed victory in battle.’
     “Right view, Ānanda, when developed and cultivated, has as its final goal the removal of lust, the removal of hatred, the removal of delusion. Right intention … Right concentration, 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, Ānanda, it may be understood how this is a designation for this Noble Eightfold Path: ‘the divine vehicle’ and ‘the vehicle of Dhamma’ and ‘the unsurpassed victory in battle.’”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Its qualities of faith and wisdom
  Are always yoked evenly together.
  Shame is its pole, mind its yoke-tie,
  Mindfulness the watchful charioteer.


                      “The chariot’s ornament is virtue,
  Its axle jhāna, energy its wheels;
  Equanimity keeps the burden balanced,
  Desirelessness serves as upholstery.


                      “Good will, harmlessness, and seclusion:
  These are the chariot’s weaponry,
  Forbearance its armour and shield,
  As it rolls towards security from bondage.


                      “This divine vehicle unsurpassed
  Originates from within oneself.
  The wise depart from the world in it,
  Inevitably winning the victory.”


                      5 (5) For What Purpose?


                      At Sāvatthī. Then a number of bhikkhus approached the Blessed One…. Sitting to one side, those bhikkhus said to the Blessed One:
     “Here, venerable sir, wanderers of other sects ask us: ‘For what purpose, friends, is the holy life lived under the ascetic Gotama?’ When we are asked thus, venerable sir, we answer those wanderers thus: ‘It is, friends, for the full understanding of suffering 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 misrepresent 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.”
     “Surely, bhikkhus, when you answer thus you state what has been said by me and do not misrepresent me with what is contrary to fact; you explain in accordance with the Dhamma, 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.
     “If, bhikkhus, wanderers of other sects ask you: ‘But, friends, is there a path, is there a way for the full understanding of this suffering?’—being asked thus, you should answer them thus: ‘There is a path, friends, there is a way for the full understanding of this suffering.’
     “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 is 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 such a way.”


                      6 (6) A Certain Bhikkhu (1)


                      At Sāvatthī. 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 concentration. [8] The destruction of lust, the destruction of hatred, the destruction of delusion: this is the final goal of the holy life.”


                      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 Nibbāna: the removal of lust, the removal of hatred, the removal of delusion. The destruction of the taints is spoken of in that way.”
     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 path leading to the Deathless?”
     “The destruction of lust, the destruction of hatred, the destruction of delusion: this is called the Deathless. This Noble Eightfold Path is the path leading to the Deathless; that is, right view … right concentration.”


                      8 (8) Analysis


                      At Sāvatthī. “Bhikkhus, I will teach you the Noble Eightfold Path and I will analyse it for you. Listen to that and attend closely, 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.
     “And what, bhikkhus, is right view? Knowledge of suffering, knowledge of the origin of suffering, [9] knowledge of the cessation of suffering, knowledge of the way leading to the cessation of suffering: this is called right view.
     “And what, bhikkhus, is right intention? Intention of renunciation, intention of non-ill will, intention of harmlessness: this is called right intention.
     “And what, bhikkhus, is right speech? Abstinence from false speech, abstinence from divisive speech, abstinence from harsh speech, abstinence from idle chatter: this is called right speech.
     “And what, bhikkhus, is right action? Abstinence from the destruction of life, abstinence from taking what is not given, abstinence from sexual misconduct: this is called right action.
     “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 livelihood.
     “And what, bhikkhus, is right effort? Here, bhikkhus, a bhikkhu generates desire for the nonarising of unarisen evil unwholesome states; he makes an effort, arouses energy, applies his mind, and strives. He generates desire for the abandoning of arisen 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 nondecay, increase, expansion, and fulfilment by development; he makes an effort, arouses energy, applies his mind, and strives. This is called right effort.
     “And what, bhikkhus is right mindfulness? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating mind in mind, ardent, [10] clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard 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 jhāna, which is accompanied by thought and examination, with rapture and happiness born of seclusion. With the subsiding of thought and examination, he enters and dwells in the second jhāna, which has internal confidence and unification of mind, is without thought and examination, and has rapture and happiness born of concentration. 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 dwells in the third jhāna 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 and displeasure, he enters and dwells in the fourth jhāna, which is neither painful nor pleasant and includes the purification of mindfulness by equanimity. This is called right concentration.”


                      9 (9) The Spike


                      At Sāvatthī. “Bhikkhus, suppose a spike of rice or a spike of barley were wrongly directed and were 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 wrongly directed. So too, bhikkhus, that a bhikkhu with a wrongly directed view, with a wrongly directed development of the path, could pierce ignorance, arouse true knowledge, and realize Nibbāna: this is impossible. For what reason? Because his view is wrongly directed.
     “Bhikkhus, suppose a spike of rice or a spike of barley were rightly directed and were pressed upon by the hand or the foot. That it could pierce the hand or the foot and draw blood: this is possible. For what reason? Because the spike is rightly directed. [11] So too, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed development of the path, could pierce ignorance, arouse true knowledge, and realize Nibbāna: this is possible. For what reason? Because his view is rightly directed.
     “And how does a bhikkhu do so? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release. He develops … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release.
     “It is in this way, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed development of the path, pierces ignorance, arouses true knowledge, and realizes Nibbāna.”


                      10 (10) Nandiya


                      At Sāvatthī. Then the wanderer Nandiya 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 the Blessed One: “How many things, Master Gotama, when developed and cultivated, lead to Nibbāna, have Nibbāna as their destination, Nibbāna as their final goal?”
     “These eight things, Nandiya, when developed and cultivated, lead to Nibbāna, have Nibbāna as their destination, Nibbāna as their final goal. What eight? Right view … right concentration. These eight things, when developed and cultivated, lead to Nibbāna, have Nibbāna as their destination, Nibbāna 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 remember me as a lay follower who has gone for refuge for life.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      II. Dwelling


                      11 (1) Dwelling (1)


                      At Sāvatthī. “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.”
     “Yes, venerable sir,” those bhikkhus replied, and no one approached the Blessed One except the one who brought him almsfood.
     Then, when that half-month had passed, the Blessed One emerged from seclusion and addressed the bhikkhus thus:
     “Bhikkhus, I have been dwelling in part of the abode in which I dwelt just after I became fully enlightened. I have understood thus: ‘There is feeling with wrong view as condition, also feeling with right view as condition…. There is feeling with wrong concentration as condition, also feeling with right concentration as condition. There is feeling with desire as condition, also feeling with thought as condition, also feeling with perception as condition.
     “‘When desire has not subsided, and thought has not subsided, and perception has not subsided, there is feeling with that as condition. [When desire has subsided, and thoughts have not subsided, [13] and perceptions have not subsided, there is also feeling with that as condition. When desire has subsided, and thoughts have subsided, and perceptions have not subsided, there is also feeling with that as condition.] When desire has subsided, and thought has subsided, and perception has subsided, there is also feeling with that as condition. There is effort for the attainment of the as-yet-unattained. When that stage has been reached, there is also feeling with that as condition.’”


                      12 (2) Dwelling (2)


                      At Sāvatthī. “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 One except the one who brought him almsfood.
     Then, when those three months had passed, the Blessed One emerged from seclusion and addressed the bhikkhus thus:
     “Bhikkhus, I have been dwelling in part of the abode in which I dwelt just after I became fully enlightened. I have understood thus: ‘There is feeling with wrong view as condition, also feeling with the subsiding of wrong view as condition. There is feeling with right view as condition, also feeling with the subsiding of right view as condition…. There is feeling with wrong concentration as condition, also feeling with the subsiding of wrong concentration as condition. There is feeling with right concentration 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.
     “‘When desire has not subsided, and thought has not subsided, and perception has not subsided, there is feeling with that as condition. [When desire has subsided, and thoughts 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 have not subsided, there is also feeling with that as condition]. [14] When desire has subsided, and thought has subsided, and perception has subsided, there is also feeling with that as condition. There is effort for the attainment of the as-yet-unattained. When that stage has been reached, there is also feeling with that as condition.’”


                      13 (3) A Trainee


                      At Sāvatthī. 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?”
     “Here, bhikkhu, one possesses a trainee’s right view … a trainee’s right concentration. It is in this way that one is a trainee.”


                      14 (4) Arising (1)


                      At Sāvatthī. “Bhikkhus, these eight things, developed and cultivated, if unarisen do not arise apart from the appearance of a Tathāgata, an Arahant, a Perfectly Enlightened One. What eight? Right view … right concentration. These eight things….”


                      15 (5) Arising (2)


                      At Sāvatthī. “Bhikkhus, these eight things, developed and cultivated, if unarisen do not arise apart from the Discipline of a Fortunate One. What eight? Right view … [15] right concentration. These eight things….”


                      16 (6) Purified (1)


                      At Sāvatthī. “Bhikkhus, these eight things, purified, cleansed, flawless, free from corruptions, if unarisen do not arise apart from the appearance of a Tathāgata, an Arahant, a Perfectly Enlightened One. What eight? Right view … right concentration. These eight things….”


                      17 (7) Purified (2)


                      At Sāvatthī. “Bhikkhus, these eight things, purified, cleansed, flawless, free from corruptions, if unarisen do not arise apart from the Discipline of a Fortunate One. What eight? Right view … right concentration. These eight things….”


                      18 (8) The Cock’s Park (1)


                      Thus have I heard. On one occasion the Venerable Ānanda and the Venerable Bhadda were dwelling at Pāṭaliputta in the Cock’s Park. Then, in the evening, the Venerable Bhadda emerged from seclusion, approached the Venerable Ānanda, and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Venerable Ānanda:
     “Friend Ānanda, 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, friend Bhadda, your ingenuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ānanda, it is said, “the unholy life, the unholy life.” What now, friend, is the unholy life?’”
     “Yes, friend.”
     “This eightfold wrong path, friend, is the unholy life; that is, wrong view … wrong concentration.”


                      19 (9) The Cock’s Park (2)


                      At Pāṭaliputta. “Friend Ānanda, 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?”
     “Good, good, friend Bhadda! Your intelligence is excellent, friend Bhadda, your ingenuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ānanda, 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 concentration. The destruction of lust, the destruction of hatred, the destruction of delusion: this, friend, is the final goal of the holy life.”


                      20 (10) The Cock’s Park (3)


                      At Pāṭaliputta. “Friend Ānanda, it is said, ‘the holy life, the holy life.’ What now, friend, is the holy life, and who is a follower of the holy life, and what is the final goal of the holy life?” [17]
     “Good, good, friend Bhadda! Your intelligence is excellent, friend Bhadda, your ingenuity is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ānanda, it is said, “the holy life, the holy life.” What now, friend, is the holy life, and who is a follower of 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 concentration. 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 the final goal of the holy life.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      III. Wrongness


                      21 (1) Wrongness


                      At Sāvatthī. “Bhikkhus, I will teach you wrongness and rightness. Listen to that…. [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 called rightness.”


                      22 (2) Unwholesome States


                      At Sāvatthī. “Bhikkhus, I will teach you unwholesome states and wholesome states. Listen to that….
     “And what, bhikkhus, are unwholesome states? They are: wrong view … wrong concentration. These are called unwholesome states.
     “And what, bhikkhus, are wholesome states? They are: right view … right concentration. These are called wholesome states.”


                      23 (3) The Way (1)


                      At Sāvatthī. “Bhikkhus, I will teach you the wrong way and the right way. Listen to that….
     “And what, bhikkhus, is the wrong way? It is: wrong view … wrong concentration. This is called the wrong way.
     “And what, bhikkhus, is the right way? It is: right view … right concentration. This is called the right way.”


                      24 (4) The Way (2)


                      At Sāvatthī. “Bhikkhus, whether for a layperson or one gone forth, I do not praise the wrong way. Whether it is a layperson or one gone forth who is practising wrongly, [19] because of undertaking the wrong way of practice he does not attain the method, the Dhamma that is wholesome. And what, bhikkhus, is the wrong way? It is: wrong view … wrong concentration. This is called the wrong way. Whether it is a layperson or one gone forth who is practising wrongly, because of undertaking the wrong way 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. 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 wholesome. And what, bhikkhus, is the right way? It is: right view … right concentration. This is called the right 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 wholesome.”


                      25 (5) The Inferior Person (1)


                      At Sāvatthī. “Bhikkhus, I will teach you the inferior person and the superior person. 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 mindfulness, wrong concentration. This is called the inferior person.
     “And what, bhikkhus, is the superior person? Here someone is of right view, right intention, right speech, [20] right action, right livelihood, right effort, right mindfulness, right concentration. This is called the superior person.”


                      26 (6) The Inferior Person (2)


                      At Sāvatthī. “Bhikkhus, I will teach you the inferior person and the one who is 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 … wrong concentration. This is called the inferior person.
     “And what, bhikkhus, is the one who is worse than the inferior person? Here someone is of wrong view … wrong concentration, wrong knowledge, wrong liberation. This is called the one who is worse than the inferior person.
     “And what, bhikkhus, is the superior person? Here someone is of right view … right concentration. This is called the superior person.
     “And what, bhikkhus, is the one who is better than the superior person? Here someone is of right view … right concentration, right knowledge, right liberation. This is called the one who is better than the superior person.”


                      27 (7) The Pot


                      At Sāvatthī. “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 knocked 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, 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


                      At Sāvatthī. “Bhikkhus, I will teach you noble right concentration with its supports and its accessories. Listen to that….
     “And what, bhikkhus, is noble right concentration with its supports and its accessories? There are: right view … right mindfulness. The one-pointedness of mind equipped with these seven factors is called noble right concentration ‘with its supports,’ and also ‘with its accessories.’”


                      29 (9) Feeling


                      At Sāvatthī. “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings.
     “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 concentration. [22] The Noble Eightfold Path is to be developed for the full understanding of these three feelings.”


                      30 (10) Uttiya


                      At Sāvatthī. Then the Venerable Uttiya approached the Blessed One … and said to him:
     “Here, venerable sir, when I was alone in seclusion a reflection arose in my mind thus: ‘Five cords of sensual pleasure have been spoken of by the Blessed One. But what now 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, 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 spoken of by me.
     “The Noble Eightfold Path, Uttiya, is to be developed for the abandoning of these five cords of sensual pleasure. And what is the Noble Eightfold Path? It is: right view … right concentration. This Noble Eightfold Path is to be developed for the abandoning of these five cords of sensual pleasure.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      IV. Practice


                      31 (1) Practice (1)


                      At Sāvatthī. “Bhikkhus, I will teach you wrong practice and right practice. Listen to that….
     “And what, bhikkhus, is wrong practice? It is: wrong view … wrong concentration. This is called wrong practice.
     “And what, bhikkhus, is right practice? It is: right view … right concentration. This is called right practice.”


                      32 (2) Practice (2)


                      At Sāvatthī. “Bhikkhus, I will teach you the one practising wrongly and the one practising rightly. Listen to that….
     “And what, bhikkhus, is the one practising wrongly? Here someone is of wrong view … 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.”


                      33 (3) Neglected


                      At Sāvatthī. “Bhikkhus, those who have neglected the Noble Eightfold Path have neglected the noble path leading to the complete destruction of suffering. Those 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 concentration. 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 destruction of suffering.”


                      34 (4) Going Beyond


                      At Sāvatthī. “Bhikkhus, these eight things, when developed and cultivated, lead to going beyond from the near shore to the far shore. What eight? Right view … right concentration. These eight things, when developed and cultivated, lead to going beyond from the near shore to the far shore.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “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.


                      “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.


                      “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—


                      “There in seclusion he should seek delight,
  Having left behind sensual pleasures.
  Owning nothing, the wise man
  Should cleanse himself of mental defilements.


                      “Those whose minds are well developed
  In the factors of enlightenment,
  Who through nonclinging find delight
  In the relinquishment of grasping:
  Those luminous ones with taints destroyed
  Are fully quenched in the world.” [25]


                      35 (5) Asceticism (1)


                      At Sāvatthī. “Bhikkhus, I will teach you asceticism and the fruits of asceticism. Listen to that….
     “And what, bhikkhus, is asceticism? It is this Noble Eightfold Path; that is, right view … right concentration. This is called asceticism.
     “And what, bhikkhus, are the fruits of asceticism? The fruit of stream-entry, the fruit of once-returning, the fruit of nonreturning, the fruit of arahantship. These are called the fruits of asceticism.”


                      36 (6) Asceticism (2)


                      At Sāvatthī. “Bhikkhus, I will teach you asceticism and the goal of asceticism. Listen to that….
     “And what, bhikkhus, is asceticism? It is this Noble Eightfold Path; that is, right view … right concentration. This is called asceticism.
     “And what, bhikkhus, is the goal of asceticism? The destruction of lust, the destruction of hatred, the destruction of delusion. This is called the goal of asceticism.”


                      37 (7) Brahminhood (1)


                      At Sāvatthī. “Bhikkhus, I will teach you brahminhood and the fruits of brahminhood. Listen to that….
     “And what, bhikkhus, is brahminhood? It is this Noble Eightfold Path; that is, right view … right concentration. This is called brahminhood.
     “And what, bhikkhus, are the fruits of brahminhood? [26] The fruit of stream-entry, the fruit of once-returning, the fruit of nonreturning, the fruit of arahantship. These are called the fruits of brahminhood.”


                      38 (8) Brahminhood (2)


                      At Sāvatthī. “Bhikkhus, I will teach you brahminhood and the goal of brahminhood. Listen to that….
     “And what, bhikkhus, is brahminhood? It is this Noble Eightfold Path; that is, right view … right concentration. This is called brahminhood.
     “And what, bhikkhus, is the goal of brahminhood? The destruction of lust, the destruction of hatred, the destruction of delusion. This is called the goal of brahminhood.”


                      39 (9) The Holy Life (1)


                      At Sāvatthī. “Bhikkhus, I will teach you the holy life and the fruits of the holy life. Listen to that….
     “And what, bhikkhus, is the holy life? It is this Noble Eightfold Path; that is, right view … right concentration. This is called the holy life.
     “And what, bhikkhus, are the fruits of the holy life? The fruit of stream-entry, the fruit of once-returning, the fruit of nonreturning, the fruit of arahantship. These are called the fruits of the holy life.”


                      40 (10) The Holy Life (2)


                      At Sāvatthī. “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 view … right concentration. This is called the holy life. [27]
     “And what, bhikkhus, is the goal of the holy life? The destruction of lust, the destruction of hatred, the destruction of delusion. This is called the goal of the holy life.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      V. Wanderers of Other Sects


                      41 (1) The Fading Away of Lust


                      At Sāvatthī. “Bhikkhus, if wanderers of other sects ask you: ‘For what purpose, friends, is the holy life lived under the ascetic Gotama?’—being asked thus, you should 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 path, 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.
     “Being asked thus, bhikkhus, you should answer those wanderers of other sects in such 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 holy life lived under the ascetic Gotama?’—being asked thus, you should answer them thus: ‘It is, friends, for the abandoning of the fetters … for the uprooting of the underlying tendencies … for the full understanding of the course … for the destruction of the taints … for the realization of the fruit of true knowledge and liberation … for the sake of knowledge and vision … [29] … for the sake of final Nibbāna 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 path, is there a way for attaining final Nibbāna without clinging?’—being asked thus, you should answer them thus: ‘There is a path, friends, there is a way for attaining final Nibbāna without clinging.’
     “And what, bhikkhus, is that path, what is that way for attaining final Nibbāna without clinging? It is this Noble Eightfold Path; that is, right view … right concentration. This is the path, this is the way for attaining final Nibbāna without clinging.


                      “Being asked thus, bhikkhus, you should answer those wanderers of other sects in such a way.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      VI. The Sun Repetition Series


                      


                      (i) based upon seclusion version

                      49 (1) Good Friend


                      At Sāvatthī. “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. So too, bhikkhus, [30] for a bhikkhu this is the forerunner and precursor for the arising of 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 Eightfold Path? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who has a good friend develops and cultivates the Noble Eightfold Path.”


                      50 (2)–55 (7) Accomplishment in Virtue, Etc.


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising of the Noble Eightfold Path, that is, accomplishment in virtue … accomplishment in desire … accomplishment in self … accomplishment in view … accomplishment in diligence … [31] … accomplishment in careful attention. When a bhikkhu is accomplished in careful attention, it is to be expected that he will develop and cultivate this Noble Eightfold Path.
     “And how does a bhikkhu who is accomplished in careful attention develop and cultivate the Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who is accomplished in careful attention develops and cultivates the Noble Eightfold Path.”
    


                      


                      (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 dawn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising of 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 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…. He develops right 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 develops and cultivates the Noble Eightfold Path.”


                      57 (2)–62 (7) Accomplishment in Virtue, Etc.


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor for the arising of the Noble Eightfold Path, that is, accomplishment in virtue … [32] … accomplishment in desire … accomplishment in self … accomplishment in view … accomplishment in diligence … accomplishment in careful attention. When a bhikkhu is accomplished in careful attention, it is to be expected that he will develop and cultivate this Noble Eightfold Path.
     “And how does a bhikkhu who is accomplished in careful attention develop and cultivate 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…. He develops right 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 is accomplished in careful attention develops and cultivates the Noble Eightfold Path.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      VII. One Thing Repetition Series (1)


                      


                      (i) based upon seclusion version

                      63 (1) Good Friend


                      At Sāvatthī. “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 friend, 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 Eightfold Path? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who has a good friend develops and cultivates the Noble Eightfold Path.”


                      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 … Accomplishment in careful attention … (complete as in §63) [34] … He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who is accomplished in careful attention develops and cultivates the Noble Eightfold Path.”


                      


                      (ii) removal of lust version

                      70 (1) Good Friend


                      At Sāvatthī. “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 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 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…. He develops right 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 develops 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. What one thing? Accomplishment in virtue … Accomplishment in desire … Accomplishment in self … Accomplishment in view … [35] Accomplishment in diligence … Accomplishment in careful attention … (complete as in §70) … He develops right 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 is accomplished in careful attention develops and cultivates the Noble Eightfold Path.”


                       


                      VIII. One Thing Repetition Series (2)


                      


                      (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 development so effectively as by this: good friendship. When a bhikkhu has a good friend, 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 Eightfold Path? [36] Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. 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.


                       “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 development so effectively as by this: accomplishment in virtue … accomplishment in desire … accomplishment in self … accomplishment in view … accomplishment in diligence … accomplishment in careful attention … (complete as in §77) … He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who is accomplished in careful attention develops and cultivates the Noble Eightfold Path.” [37]


                      


                      (ii) removal of lust version

                      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 development so effectively as by this: good friendship. When a bhikkhu has a good friend, 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 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…. He develops right 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 develops and cultivates the Noble Eightfold Path.”


                      85 (2)–90 (7) Accomplishment in Virtue, Etc.


                       “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 development so effectively as by this: accomplishment in virtue … accomplishment in desire … accomplishment in self … accomplishment in view … accomplishment in diligence … accomplishment in careful attention … (complete as in §84) [38] … He develops right 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 is accomplished in careful attention develops and cultivates the Noble Eightfold Path.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      IX. First Ganges Repetition Series


                      


                      (i) based upon seclusion version

                      91 (1) Slanting to the East (1)


                      At Sāvatthī. “Bhikkhus, just as the river Ganges slants, slopes, and inclines towards the east, so too a bhikkhu who develops and cultivates the Noble Eightfold Path slants, slopes, and inclines towards Nibbāna.
     “And how, bhikkhus, does a bhikkhu develop and cultivate the Noble Eightfold Path so that he slants, slopes, and inclines towards Nibbāna? Here, bhikkhus, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that he slants, slopes, and inclines towards Nibbāna.”


                      92 (2)–96 (6) Slanting to the East (2–6)


                      “Bhikkhus, just as the river Yamunā … [39] … the river Aciravatī … the river Sarabhū … the river Mahī … whatever great rivers there are—that is, the Ganges, the Yamunā, the Aciravatī, the Sarabhū, the Mahī—all slant, slope, and incline towards the east, so too a bhikkhu who develops and cultivates the Noble Eightfold Path slants, slopes, and inclines towards Nibbāna.”
     (Complete as in §91.)


                      97 (7)–102 (12) The Ocean


                      “Bhikkhus, just as the river Ganges … [40] … whatever great rivers there are … all slant, slope, and incline towards the ocean, so too a bhikkhu who develops and cultivates the Noble Eightfold Path slants, slopes, and inclines towards Nibbāna.”
     (Complete as in §§91–96.)


                       


                      X. Second Ganges Repetition Series


                      


                      (ii) removal of lust version

                      103 (1)–108 (6) Slanting to the East
109 (7)–114 (12) The Ocean
(In this version §§103–108 are identical with §§91–96, and §§109–114 with §§97–102, except for the following change:)


                           “Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentration, which has as its final goal the removal of lust, the removal of hatred, the removal of delusion.” [41]


                       

                       


                      XI. Third Ganges Repetition Series


                      


                      (iii) the deathless as its ground version

                      

                      115 (1)–120 (6) Slanting to the East
121 (7)–126 (12) The Ocean
(In this version §§115–120 are identical with §§91–96, and §§121–126 with §§97–102, except for the following change:)


                           “Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentration, which has the Deathless as its ground, the Deathless as its destination, the Deathless as its final goal.”


                       

                       


                      XII. Fourth Ganges Repetition Series


                      


                      (iv) slants towards nibbāna version

                      

                      127 (1)–132 (6) Slanting to the East
133 (7)–138 (12) The Ocean
(In this version §§127–132 are identical with §§91–96, and §§133–138 with §§97–102, except for the following change:)


                           “Here, bhikkhus, a bhikkhu develops and cultivates right view … right concentration, which slants, slopes, and inclines towards Nibbāna.”
  


                       
                    


                     
                  


                   
                


                 
              


               
            

             
          


           
        


         
      


       
    


     
  


   

  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      XIII. Diligence


                      139 (1) The Tathāgata


                      


                      (i) based upon seclusion version

                      At Sāvatthī. “Bhikkhus, whatever beings there are—whether those without feet or those with two feet or those with four feet or those with many feet, whether consisting of form or formless, whether percipient, [42] nonpercipient, or neither percipient nor nonpercipient—the Tathāgata, the Arahant, the Perfectly Enlightened One, is declared to be the chief among them. 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 them. When a bhikkhu is diligent, 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 release. It is in this way, bhikkhus, that a bhikkhu who is diligent develops and cultivates the Noble Eightfold Path.”


                      


                      (ii) removal of lust version

                      … “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….” [43]


                      


                      (iii) the deathless as its ground version

                      … “Here, bhikkhus, a bhikkhu develops right view … right concentration, which has the Deathless as its ground, the Deathless as its destination, the Deathless as its final goal….”


                      


                      (iv) slants towards nibbāna version

                      … “Here, bhikkhus, a bhikkhu develops right view … right concentration, which slants, slopes, and inclines towards Nibbāna….”
     (Each of the following suttas, §§140–148, is to be elaborated in accordance with the fourfold method of §139.)


                      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, 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 them. When a bhikkhu is diligent, it is to be expected that he will develop and cultivate the Noble Eightfold Path….”


                      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 …” [44]


                      142 (4) Roots


                      “Bhikkhus, just as, of all fragrant roots, black orris is declared to be their chief, so too …”


                      143 (5) Heartwood


                      “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, so too …”


                      145 (7) Monarch


                      “Bhikkhus, just as all petty princes are the vassals of a wheel-turning monarch, and the wheel-turning monarch is declared to be their chief, so too …”


                      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 too …”


                      147 (9) The Sun


                      “Bhikkhus, just as in the autumn, when the sky is clear and cloudless, the sun, ascending in the sky, dispels all darkness from space as it shines and beams and radiates, so too …” [45]


                      148 (10) The Cloth


                      “Bhikkhus, just as, of all woven cloths, Kāsian cloth is declared to be their chief, 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 them. When a bhikkhu is diligent, 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 release. It is in this way, bhikkhus, that a bhikkhu who is diligent develops and cultivates the Noble Eightfold Path.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      ​XIV. Strenuous Deeds


                       

                      (Each sutta is to be elaborated in accordance with the same fourfold method.)


                      149 (1) Strenuous


                      At Sāvatthī. “Bhikkhus, just as whatever strenuous deeds are done, are all done based upon the earth, established upon the earth, [46] so too, based upon virtue, established upon virtue, a bhikkhu develops and cultivates the Noble Eightfold Path.
     “And how, bhikkhus, does a bhikkhu, based upon virtue, established upon virtue, 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 release. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established 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, and expansion, all do so based upon the earth, established upon the earth, so too, based upon virtue, established upon virtue, a bhikkhu develops and cultivates the Noble Eightfold Path, and thereby he attains to growth, increase, and expansion 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, [47] and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established upon virtue, develops and cultivates the Noble Eightfold Path, and thereby attains to growth, increase, and expansion in [wholesome] states.”


                      151 (3) Nāgas


                      “Bhikkhus, based upon the Himalayas, the king of mountains, the nāgas nurture their bodies and acquire strength. When they have nurtured their bodies and acquired strength, they then enter the pools. From the pools they enter the lakes, then the streams, then the rivers, and finally they enter the ocean. There they achieve greatness and expansiveness 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 in release. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established upon virtue, develops and cultivates the Noble Eightfold Path, and thereby achieves greatness and expansiveness in [wholesome] states.”


                      152 (4) The Tree


                      “Bhikkhus, suppose a tree were slanting, sloping, and inclining towards the east. If it were cut at its foot, in what direction would it fall?” [48]
     “In whatever direction it was slanting, sloping, and inclining, venerable sir.”
     “So too, bhikkhus, a bhikkhu who develops and cultivates the Noble Eightfold Path slants, slopes, and inclines towards Nibbāna.
     “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 in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that he slants, slopes, and inclines towards Nibbāna.”


                      153 (5) The Pot


                      “Bhikkhus, just as a pot that has been turned upside down gives up its water and does not take it back, so a bhikkhu who develops and cultivates the Noble Eightfold Path gives up evil unwholesome states and does not take them back.
     “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 in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that he gives up evil unwholesome states and does not take them back.”


                      154 (6) The Spike


                      “Bhikkhus, suppose a spike of rice or a spike of barley were rightly directed and were pressed upon by the hand or the foot. That it could pierce the hand or the foot and draw blood: this is possible. For what reason? Because the spike is rightly directed. [49] So too, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed development of the path, could pierce ignorance, arouse true knowledge, and realize Nibbāna: this is possible. For what reason? Because his view is rightly directed.
     “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 in release.
     “It is in this way, bhikkhus, that a bhikkhu with a rightly directed view, with a rightly directed development of the path, pierces ignorance, arouses true knowledge, and realizes Nibbāna.”


                      155 (7) The Sky


                      “Bhikkhus, just as various winds blow in the sky—easterly winds, westerly winds, northerly winds, southerly winds, dusty winds and dustless winds, cold winds and hot winds, gentle winds and strong winds—so too, when a bhikkhu develops and cultivates the Noble Eightfold Path, then for him the four establishments of mindfulness go to fulfilment by development; the four right strivings go to fulfilment by development; the four bases for spiritual power go to fulfilment by development; the five spiritual faculties go to fulfilment by development; the five powers go to fulfilment by development; the seven factors of enlightenment go to fulfilment by development.
     “And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that when a bhikkhu [50] develops and cultivates the Noble Eightfold Path, then for him the four establishments of mindfulness … the seven factors 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 too, when a bhikkhu develops and cultivates the Noble Eightfold Path, whenever evil unwholesome states arise, he disperses them and quells them on the spot.
     “And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. [51] It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that whenever evil unwholesome states arise, he disperses them and quells 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 disperse 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.
     “And how is this so? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that whenever evil unwholesome states have arisen, he intercedes to disperse and quell them.”


                      158 (10) The Ship


                      “Bhikkhus, suppose there were a seafaring ship bound with rigging that had been worn out in the water for six months. 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, 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 concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that his fetters easily collapse and rot away.”


                      159 (11) The Guest House


                      “Bhikkhus, suppose there is a guest house. People come from the east, west, north, and south and lodge there; khattiyas, brahmins, [52] vessas, and suddas come and lodge there. So too, when a bhikkhu develops and cultivates the Noble Eightfold Path, he fully understands by direct knowledge those things that are to be fully understood by direct knowledge; he abandons by direct knowledge those things that are to be abandoned by direct knowledge; he realizes by direct knowledge those things that are to be realized by direct knowledge; he develops by direct knowledge those things that are to be developed by direct knowledge.
     “And what, bhikkhus, are the things to be fully understood by direct knowledge? It should be said: the five aggregates subject to clinging. What five? The form aggregate subject to clinging … the consciousness aggregate subject to clinging. These are the things to be fully understood by direct knowledge.
     “And what, bhikkhus, are the things to be abandoned by direct knowledge? Ignorance and craving for existence. These are the things to be abandoned by direct knowledge.
     “And what, bhikkhus, are the things to be realized by direct knowledge? True knowledge and liberation. These are the things to be realized by direct knowledge.
     “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 Eightfold Path, he fully understands by direct knowledge those things that are to be fully understood by direct knowledge … [53] … he develops by direct knowledge those things that are to be developed by direct knowledge? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path so that he fully understands by direct knowledge those things that are to be fully understood by direct knowledge … he develops by direct knowledge those things that are to be developed by direct knowledge.”


                      160 (12) The River


                      “Suppose, bhikkhus, that when the river Ganges slants, slopes, and inclines towards the east, a great crowd of people would come along bringing a shovel and a basket, thinking: ‘We will make this river Ganges slant, slope, and incline towards the west.’ What do you think, bhikkhus, would that great crowd of people be able to make the river Ganges slant, slope, and incline towards the west?”
     “No, venerable sir. For what reason? Because the river Ganges slants, slopes, and inclines towards the east, and it is not easy to make it slant, 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 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 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 long time his mind has slanted, sloped, and inclined towards seclusion. Thus it is impossible that he will return to the lower 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 based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the Noble Eightfold Path.”
  


                      
                    


                     
                  


                   
                


                 
              


               
            

             
          


           
        


         
      


       
    


     
  


   

  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      XV. Searches


                      161 (1) Searches


                      


                      (i. Direct knowledge)

                      “Bhikkhus, there are these three searches. What three? The search for sensual pleasure, the search for existence, the search for a holy life. These are the three searches. 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 release. This 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 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 … right concentration, which has the Deathless as its ground, the Deathless as its destination, the Deathless as its final goal.”… [55]
     … “What Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view … right concentration, which slants, slopes, and inclines towards Nibbāna. This Noble Eightfold Path is to be developed for direct knowledge of these three searches.”


                      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)

                      “Bhikkhus, there are these three searches. What three? The search for sensual pleasure, the search for existence, 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.”…


                      


                      (iii. Utter destruction)

                      “Bhikkhus, there are these three searches. What three? The search for sensual pleasure, the search for existence, 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.”…


                      


                      (iv. Abandoning)

                      “Bhikkhus, there are these three searches. What three? The search for sensual pleasure, the search for existence, 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.”… [56]


                      Each of the following suttas is to be elaborated in accordance with the fourfold method employed in §161.


                      162 (2) Discriminations


                      “Bhikkhus, there are these three discriminations. What three? The discrimination ‘I am superior,’ the discrimination ‘I am equal,’ the discrimination ‘I am inferior.’ These are the three discriminations. The Noble Eightfold Path is to be developed for direct knowledge of these three discriminations, for the full understanding of them, for their utter destruction, for their abandoning.
     “What Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. This Noble Eightfold Path is to be developed for the direct knowledge of these three discriminations … for their abandoning.”


                      163 (3) Taints


                      “Bhikkhus, there are these three taints. What three? The taint of sensuality, the taint of existence, the taint of ignorance. These are the three taints. The Noble Eightfold Path is to be developed for direct knowledge of these three taints, for the full understanding of them, for their utter destruction, for their abandoning.”


                      164 (4) Existence


                      “Bhikkhus, there are these three kinds of existence. What three? Sense-sphere existence, form-sphere existence, formless-sphere existence. These are the three kinds of existence. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of existence, for the full understanding of them, for their utter destruction, for their abandoning.”


                      165 (5) Suffering


                      “Bhikkhus, there are these three kinds of suffering. What three? Suffering due to pain, suffering due to formations, suffering due to change. These are the three kinds of suffering. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of suffering, for the full understanding of them, for their utter destruction, for their abandoning.” [57]


                      166 (6) Barrenness


                      “Bhikkhus, there are these three kinds of barrenness. What three? The barrenness of lust, the barrenness of hatred, the barrenness of delusion. These are the three kinds of barrenness. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of barrenness, for the full understanding of them, for their utter destruction, for their abandoning.”


                      167 (7) Stains


                      “Bhikkhus, there are these three stains. What three? The stain of lust, the stain of hatred, the stain of delusion. These are the three stains. The Noble Eightfold Path is to be developed for direct knowledge of these three stains, for the full understanding of them, for their utter destruction, for their abandoning.”


                      168 (8) Troubles


                      “Bhikkhus, there are these three kinds of trouble. What three? The trouble of lust, the trouble of hatred, the trouble of delusion. These are the three kinds of trouble. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of trouble, for the full understanding of them, for their utter destruction, for their abandoning.”


                      169 (9) Feelings


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings. The Noble Eightfold Path is to be developed for direct knowledge of these three feelings, for the full understanding of them, for their utter destruction, for their abandoning.”


                      170 (10) Cravings


                      [58] “Bhikkhus, there are these three kinds of craving. What three? Craving for sensual pleasures, craving for existence, craving for extermination. These are the three kinds of craving. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of craving, for the full understanding of them, for their utter destruction, for their abandoning.
     “What Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. This Noble Eightfold Path is to be developed for direct knowledge of these three kinds of craving, for the full understanding of them, for their utter destruction, for their abandoning.”


                      170 (11) Thirst


                      “Bhikkhus, there are these three kinds of thirst. What three? Thirst for sensual pleasures, thirst for existence, thirst for extermination. These are the three kinds of thirst. The Noble Eightfold Path is to be developed for direct knowledge of these three kinds of thirst, for the full understanding of them, for their utter destruction, for their abandoning.
     “What Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. This Noble Eightfold Path is to be developed for direct knowledge of these three kinds of thirst, for the full understanding of them, for their utter destruction, for their abandoning.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      
                      XVI. Floods


                      171 (1) Floods


                      “Bhikkhus, there are these four floods. What four? The flood of sensuality, the flood of existence, 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 their utter destruction, for their abandoning.”


                      172 (2) Bonds


                      “Bhikkhus, there are these four bonds. What four? The bond of sensuality, the bond of existence, the bond of views, the bond of ignorance. These are the four bonds. This Noble Eightfold Path is to be developed for direct knowledge of these four bonds, for the full understanding of them, for their utter destruction, for their abandoning.”


                      173 (3) Clinging


                      “Bhikkhus, there are these four kinds of clinging? What four? Clinging to sensual pleasure, clinging to views, clinging to rules and vows, clinging to a doctrine of self. These are the four kinds of clinging. This Noble Eightfold Path is to be developed for direct knowledge of these four kinds of clinging, for the full understanding of them, for their utter destruction, for their abandoning.”


                      174 (4) Knots


                      “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 bodily knot of adherence to dogmatic assertion of truth. [60] These are the four knots. This Noble Eightfold Path is to be developed for direct knowledge of these four knots, for the full understanding of them, for their utter destruction, for their abandoning.”


                      175 (5) Underlying Tendencies


                      “Bhikkhus, there are these seven underlying tendencies. What seven? The underlying tendency to sensual lust, the underlying tendency to aversion, the underlying tendency to views, the underlying tendency to doubt, the underlying tendency to conceit, the underlying tendency to lust for existence, the underlying tendency to ignorance. These are the seven underlying tendencies. This Noble Eightfold Path is to be developed for direct knowledge of these seven underlying tendencies, for the full understanding of them, for their utter destruction, for their abandoning.”


                      176 (6) Cords of Sensual Pleasure


                      “Bhikkhus, there are these five cords of sensual pleasure. What five? Forms cognizable 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. This Noble Eightfold Path is to be developed for direct knowledge of these five cords of sensual pleasure, for the full understanding of them, for their utter destruction, for their abandoning.”


                      177 (7) Hindrances


                      “Bhikkhus, there are these five hindrances. What five? The hindrance of sensual desire, the hindrance of ill will, the hindrance of sloth and torpor, the hindrance of restlessness and remorse, the hindrance of doubt. These are the five hindrances. This Noble Eightfold Path is to be developed for direct knowledge of these five hindrances, for the full understanding of them, for their utter destruction, for their abandoning.”


                      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 perception aggregate subject to clinging, the volitional formations aggregate subject to clinging, 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 their utter destruction, for their abandoning.”


                      179 (9) Lower Fetters


                      “Bhikkhus, there are these five lower fetters. What five? Identity view, doubt, 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 lower fetters, for the full understanding of them, for their utter destruction, for their abandoning.”


                      180 (10) Higher Fetters


                      “Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the formless, conceit, restlessness, ignorance. These are the five higher fetters. The Noble Eightfold Path is to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.
     “What Noble Eightfold Path? Here, bhikkhus, a bhikkhu develops right view … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. This Noble Eightfold Path is to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.
     “Bhikkhus, there are these five higher fetters. What five?… [62] … The Noble Eightfold Path is to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.
     “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 has the Deathless as its ground, the Deathless as its destination, the Deathless as its final goal … which slants, slopes, and inclines towards Nibbāna. This Noble Eightfold Path is to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 46. Bojjhaṅgasaṃyutta: Connected Discourses on the Factors of Enlightenment


                      I. The Mountain


                      1 (1) The Himalayas


                      At Sāvatthī. “Bhikkhus, based upon the Himalayas, the king of mountains, the nāgas nurture their bodies and acquire strength. When they have nurtured their bodies and acquired strength, they then enter the pools. From the pools they enter the lakes, then the streams, then the rivers, and finally they enter the ocean. There they achieve greatness and expansiveness of body. So too, bhikkhus, based upon virtue, established upon virtue, a bhikkhu develops and cultivates the seven factors of enlightenment, and thereby he achieves greatness and expansiveness in [wholesome] states.
    “And how does a bhikkhu, based upon virtue, established upon virtue, develop the seven factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release. [64] He develops the enlightenment factor of discrimination of states … the enlightenment factor of energy … the enlightenment factor of rapture … the enlightenment factor of tranquillity … the enlightenment factor of concentration … the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established upon virtue, develops the seven factors of enlightenment, and thereby achieves greatness and expansiveness in [wholesome] states.”


                      2 (2) The Body


                      


                      (i. The nutriments for the hindrances)

                      At Sāvatthī. “Bhikkhus, just as this body, sustained by nutriment, subsists in dependence on nutriment and does not subsist without nutriment, so too the five hindrances, sustained by nutriment, subsist in dependence on nutriment and do not subsist without nutriment.
     “And what, bhikkhus, is the nutriment for the arising of unarisen sensual desire and for the increase and expansion of arisen sensual desire? There is, bhikkhus, the sign of the beautiful: frequently giving careless attention to it is the nutriment for the arising 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 increase and expansion of arisen ill will? There is, bhikkhus, the sign of the repulsive: frequently giving careless 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 and for the increase and expansion of arisen sloth and torpor? There are, bhikkhus, discontent, lethargy, lazy stretching, drowsiness after meals, sluggishness of mind: [65] frequently giving careless attention to them is the nutriment for the arising of unarisen sloth 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 remorse and for the increase and expansion of arisen restlessness and remorse? There is, bhikkhus, unsettledness of mind: frequently giving careless attention to it is the nutriment for the arising of unarisen restlessness and remorse and for the increase and expansion of arisen restlessness and remorse.
    “And what, bhikkhus, is the nutriment for the arising of unarisen doubt and for the increase and expansion of arisen doubt? There are, bhikkhus, things that are the basis for doubt: frequently giving careless attention to them is the nutriment for the arising of unarisen doubt and for the increase and expansion of arisen doubt.
    “Just as this body, bhikkhus, sustained by nutriment, subsists in dependence on nutriment and does not subsist without nutriment, so too the five hindrances, sustained by nutriment, 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 nutriment and does not subsist without nutriment, so too the seven factors of enlightenment, sustained by nutriment, subsist in dependence on nutriment and do not subsist without nutriment.
     “And what, bhikkhus, 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? There are, bhikkhus, things that are the basis for the enlightenment factor of mindfulness: frequently giving careful 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 factor of discrimination of states and for the fulfilment by development of the arisen enlightenment factor of discrimination of states? There are, bhikkhus, wholesome and unwholesome states, blameable and blameless states, inferior and superior states, dark and bright states with their counterparts: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of discrimination of states and for the fulfilment by development of the arisen enlightenment factor of discrimination of states.
    “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 element of exertion: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of energy and for the fulfilment by development of the arisen enlightenment factor of energy.
    “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of rapture and for the fulfilment by development of the arisen enlightenment factor of rapture.
    “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of tranquillity and for the fulfilment by development of the arisen enlightenment factor of tranquillity? There are, bhikkhus, tranquillity of body, tranquillity of mind: frequently giving careful 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 enlightenment factor of tranquillity.
    “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 nondispersal: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of concentration and for the fulfilment by development of the arisen enlightenment factor of concentration. [67]
    “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of equanimity and for the fulfilment by development of the arisen enlightenment factor of equanimity? There are, bhikkhus, things that are the basis for the enlightenment factor of equanimity: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of equanimity and for the fulfilment by development of the arisen enlightenment factor of equanimity.
    “Just as this body, bhikkhus, sustained by nutriment, subsists in dependence on nutriment and does not subsist without nutriment, so too these seven factors of enlightenment, sustained by nutriment, subsist in dependence on nutriment and do not subsist without nutriment.”


                      3 (3) Virtue


                      “Bhikkhus, those bhikkhus who are accomplished in virtue, accomplished in concentration, accomplished in wisdom, accomplished in liberation, accomplished in the knowledge and vision of liberation: even the sight of those bhikkhus is helpful, I say; even listening to them … even approaching them … even attending on them … even recollecting 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 kinds of withdrawal—withdrawal of body and withdrawal of mind.
    “Dwelling thus withdrawn, one recollects that Dhamma and thinks it over. Whenever, bhikkhus, a bhikkhu dwelling thus withdrawn recollects that Dhamma and thinks it over, [68] on that occasion the enlightenment factor of mindfulness is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of mindfulness; on that occasion the enlightenment factor of mindfulness comes to fulfilment by development in the bhikkhu.
    “Dwelling thus mindfully, he discriminates that Dhamma with wisdom, examines it, makes an investigation of it. Whenever, bhikkhus, a bhikkhu dwelling thus mindfully discriminates that Dhamma with wisdom, examines it, makes an investigation of it, on that occasion the enlightenment factor of discrimination of states is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of discrimination of states; on that occasion the enlightenment factor of discrimination of states comes to fulfilment by development in the bhikkhu.
    “While he discriminates that Dhamma with wisdom, examines it, makes an investigation of it, his energy is aroused without slackening. Whenever, bhikkhus, a bhikkhu’s energy is aroused without slackening as he discriminates that Dhamma with wisdom, examines it, makes an investigation of it, on that occasion the enlightenment factor of energy is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of energy; on that occasion the enlightenment factor of energy comes to fulfilment by development in the bhikkhu.
    “When his energy is aroused, there arises in him spiritual rapture. Whenever, bhikkhus, spiritual rapture arises in a bhikkhu whose energy is aroused, on that occasion the enlightenment factor of rapture is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of rapture; on that occasion the enlightenment factor of rapture comes 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 becomes tranquil in a bhikkhu whose mind is uplifted by rapture, on that occasion the enlightenment factor of tranquillity is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of tranquillity; on that occasion the enlightenment factor of tranquillity comes to fulfilment by development in the bhikkhu. [69]
    “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 tranquil and who is happy, on that occasion the enlightenment factor of concentration is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of concentration; on that occasion the enlightenment factor of concentration comes to fulfilment by development in the bhikkhu.
    “He closely looks on with equanimity at the mind thus concentrated. Whenever, bhikkhus, a bhikkhu closely looks on with equanimity at the mind thus concentrated, on that occasion the enlightenment factor of equanimity is aroused by the bhikkhu; on that occasion the bhikkhu develops the enlightenment factor of equanimity; on that occasion the enlightenment factor of equanimity comes to fulfilment by development in the bhikkhu.
    “Bhikkhus, when these seven factors of enlightenment have been developed and cultivated 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.
    “If one does not attain final knowledge 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 the utter destruction of the five lower fetters one becomes an attainer of Nibbāna in the interval.
    “If one does not attain final knowledge early in this very life … or become an attainer of Nibbāna in the interval, then with the utter destruction of the five lower fetters one becomes an attainer of Nibbāna upon landing.
    “If one does not attain final knowledge early in this very life … [70] … or become an attainer of Nibbāna upon landing, then with the utter destruction of the five lower fetters one becomes an attainer of Nibbāna without exertion.
    “If one does not attain final knowledge early in this very life … or become an attainer of Nibbāna without exertion, then with the utter destruction of the five lower fetters one becomes an attainer of Nibbāna with exertion.
    “If one does not attain final knowledge early in this very life … or become an attainer of Nibbāna with exertion, then with the utter destruction of the five lower fetters one becomes one bound upstream, heading towards the Akaniṭṭha realm.
    “When, bhikkhus, the seven factors of enlightenment have been developed and cultivated in this way, these seven fruits and benefits may be expected.”


                      4 (4) Clothes


                      On one occasion the Venerable Sāriputta was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There the Venerable Sāriputta addressed the bhikkhus thus: “Friends, bhikkhus!” [71]
    “Friend,” they replied. The Venerable Sāriputta said this:
    “Friends, there are these seven factors of enlightenment. What seven? The enlightenment factor of mindfulness, the enlightenment factor of discrimination of states, the enlightenment factor of energy, the enlightenment factor of rapture, the enlightenment factor of tranquillity, the enlightenment factor of concentration, the enlightenment factor of equanimity. These are the seven factors of enlightenment.
    “Whichever of these seven factors of enlightenment I want to dwell in during the morning, I dwell in that factor of enlightenment during the morning. Whichever I want to dwell in during the middle of the day, I dwell in that factor of enlightenment during the middle of the day. Whichever I want to dwell in during 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,’ 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 particular reason.’ …
    “If, friends, it occurs to me, ‘[Let it be] the enlightenment factor of equanimity,’ it occurs 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 particular reason.’
    “Suppose, friends, a king or a royal minister had a wardrobe full of differently coloured clothes. Whatever suit he might want to wear in the morning he would wear in the 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 enlightenment I want to dwell in during the morning … during the middle of the day … during 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


                      At Sāvatthī. 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 enlightenment. Here, bhikkhu, one develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. One develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. While one is developing these seven factors of enlightenment, one’s mind is liberated from the taint of sensuality, from the taint of existence, from the taint of ignorance. When it is liberated 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 state of being.’ They lead to enlightenment, bhikkhu, therefore they are called factors of enlightenment.” [73]


                      6 (6) Kuṇḍaliya


                      On one occasion the Blessed One was dwelling at Sāketa in the Deer Park at the Añjana Grove. Then the wanderer Kuṇḍaliya 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 the Blessed One:
    “Master Gotama, I am one who stays around monastic parks and frequents assemblies. After the meal, when I have finished my breakfast, it is my custom to roam and wander from park to park, from garden to garden. There I see some ascetics and brahmins engaged in discussion for the benefits of rescuing their own theses in debate and condemning [the theses of others]. But what is the benefit that Master Gotama lives for?”
    “Kuṇḍaliya, the Tathāgata lives for the benefit and fruit of true knowledge and liberation.”
    “But, Master Gotama, what things, when developed and cultivated, fulfil true knowledge and liberation?”
    “The seven factors of enlightenment, Kuṇḍaliya, when developed and cultivated, fulfil true knowledge and liberation.”
    “But, Master Gotama, what things, when developed and cultivated, fulfil the seven factors of enlightenment?”
    “The four establishments of mindfulness, Kuṇḍaliya, when developed and cultivated, fulfil the seven factors of enlightenment.”
    “But, Master Gotama, what things, when developed and cultivated, fulfil the four establishments of mindfulness?”
    “The three kinds of good conduct, Kuṇḍaliya, when developed and cultivated, fulfil the four establishments of mindfulness.”
    “But, Master Gotama, what things, when developed and cultivated, fulfil the three kinds of good conduct?” [74]
    “Restraint of the sense faculties, Kuṇḍaliya, when developed and cultivated, fulfils the three kinds of good conduct.
    “And how, Kuṇḍaliya, is restraint of the sense faculties developed and cultivated so that it fulfils the three kinds of good conduct? Here, Kuṇḍaliya, having seen an agreeable 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 liberated. But having seen a disagreeable form with the eye, he is not dismayed by it, not daunted, not dejected, without ill will. His body is steady and his mind is steady, inwardly well composed and well liberated.
    “Further, Kuṇḍaliya, 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 agreeable mental phenomenon with the mind, a bhikkhu does not long for it, or become excited by it, or generate lust for it. But having cognized a disagreeable mental phenomenon with the mind, he is not dismayed 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, Kuṇḍaliya, after he has seen a form with the eye, a bhikkhu’s body is steady and his mind is steady, inwardly well composed and well liberated in regard to both agreeable and disagreeable forms; when, after he has heard a sound with the ear … smelt an 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 agreeable 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 conduct.
    “And how, Kuṇḍaliya, are the three kinds of good conduct developed and cultivated so that they fulfil the four establishments of mindfulness? Here, Kuṇḍaliya, having abandoned bodily misconduct, a bhikkhu develops good bodily conduct; having abandoned verbal 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 establishments of mindfulness.
    “And how, Kuṇḍaliya, are the four establishments of mindfulness developed and cultivated so that they fulfil the seven factors of enlightenment? Here, Kuṇḍaliya, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending and mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending and mindful, having removed covetousness and displeasure in regard to the world. It is in this way that the four establishments of mindfulness are developed and cultivated so that they fulfil the seven factors of enlightenment.
    “And how, Kuṇḍaliya, are the seven factors of enlightenment developed and cultivated so that they fulfil true knowledge and liberation? Here, Kuṇḍaliya, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way that the seven factors of enlightenment are developed and cultivated so that they fulfil true knowledge and liberation.”
    When this was said, the wanderer Kuṇḍaliya said to the Blessed One: “Magnificent, 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 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 Master Gotama, and to the Dhamma, and to the Bhikkhu Saṅgha. From today let Master Gotama remember 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 slant, slope, and incline towards the roof peak, so too, when a bhikkhu develops and cultivates the seven factors of enlightenment, he slants, slopes, and inclines towards Nibbāna. [76]
    “And how is this so? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way that a bhikkhu develops and cultivates the seven factors of enlightenment so that he slants, slopes, and inclines towards Nibbāna.”


                      8 (8) Upavāṇa


                      On one occasion the Venerable Upavāṇa and the Venerable Sāriputta were dwelling at Kosambī in Ghosita’s Park. Then, in the evening, the Venerable Sāriputta emerged from seclusion and approached the Venerable Upavāṇa. He exchanged greetings with the Venerable Upavāṇa and, when they had concluded their greetings and cordial talk, he sat down to one side and said to him:
    “Friend Upavāṇa, can a bhikkhu know for himself: ‘By careful attention the seven factors of enlightenment have been fully perfected by me in such a way that they lead to dwelling in comfort’?”
    “A bhikkhu can know this for himself, friend Sāriputta. When arousing the enlightenment factor of mindfulness, friend, a bhikkhu understands: ‘My mind is well liberated; I have uprooted sloth and torpor and thoroughly removed restlessness and remorse. My energy has been aroused. I attend as a matter of vital concern, not sluggishly.’… When arousing the enlightenment factor of equanimity, he understands: [77] ‘My mind is well liberated; I have uprooted sloth and torpor and thoroughly removed restlessness and remorse. 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 careful attention the seven factors of enlightenment have been fully perfected by me in such a way that they lead to dwelling in comfort.’”


                      9 (9) Arisen (or Arising) (1)


                      “Bhikkhus, these seven factors of enlightenment, developed and cultivated, if unarisen do not arise apart from the appearance of a Tathāgata, an Arahant, a Perfectly Enlightened One. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment, developed and cultivated, if unarisen do not arise apart from the appearance of a Tathāgata, an Arahant, a Perfectly Enlightened One.”


                      10 (10) Arisen (or Arising) (2)


                      “Bhikkhus, these seven factors of enlightenment, developed and cultivated, if unarisen do not arise apart from the Discipline of a Fortunate One. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment, developed and cultivated, if unarisen do not arise apart from the Discipline of a Fortunate One.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      II. Ill


                      11 (1) Living Beings


                      “Bhikkhus, whatever living beings there are which assume the four postures—sometimes 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 factors of enlightenment.
     “And how does he do so? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu, based upon virtue, established upon virtue, develops and cultivates the seven factors of enlightenment.”


                      12 (2) The Simile of the Sun (1)


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. 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 good friend, it is 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 factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, [79] that a bhikkhu who has a good friend develops and cultivates the seven factors of enlightenment.”


                      13 (3) The Simile of the Sun (2)


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor of the arising of the seven factors of enlightenment, that is, careful attention. When a bhikkhu is accomplished in careful attention, it is to be expected that he will develop and cultivate the seven factors of enlightenment.
     “And how does a bhikkhu who is accomplished in careful attention develop and cultivate the seven factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who is accomplished in careful attention develops and cultivates the seven factors of enlightenment.”


                      14 (4) Ill (1)


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Mahākassapa was dwelling in the Pipphali Cave—sick, afflicted, gravely ill. Then, in the evening, the Blessed One emerged from seclusion and approached the Venerable Mahākassapa. He sat down in the appointed seat and said to the Venerable Mahākassapa:
     “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 increase, is to be discerned.” [80]
     “Venerable sir, I am not bearing up, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned.”
     “These seven factors of enlightenment, Kassapa, have been rightly expounded by me; when developed and cultivated, they lead to direct knowledge, to enlightenment, to Nibbāna. What seven? The enlightenment factor of mindfulness has been rightly expounded by me; when developed and cultivated, it leads to direct knowledge, to enlightenment, to Nibbāna…. The enlightenment factor of equanimity has been rightly expounded by me; when developed and cultivated, it leads to direct knowledge, to enlightenment, to Nibbāna. These seven factors of enlightenment, Kassapa, have been rightly expounded by me; when developed and cultivated, they lead to direct knowledge, to enlightenment, to Nibbāna.”
     “Surely, Blessed One, they are factors of enlightenment! Surely, Fortunate One, they are factors of enlightenment!”
     This is what the Blessed One said. Elated, the Venerable Mahākassapa delighted in the Blessed One’s statement. And the Venerable Mahākassapa recovered from that illness. In such a way the Venerable Mahākassapa was cured of his illness.


                      15 (5) Ill (2)


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Venerable Mahāmoggallāna was dwelling on Mount Vulture Peak—sick, afflicted, gravely ill. Then, in the evening, the Blessed One emerged from seclusion and approached the Venerable Mahāmoggallāna … (all as above, with the change of names being the only difference) … In such a way the Venerable Mahāmoggallāna was cured of his illness. [81]


                      16 (6) Ill (3)


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Blessed One was sick, afflicted, gravely ill. Then the Venerable Mahācunda approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to the Venerable Mahācunda:
     “Recite the factors of enlightenment, Cunda.”
     “These seven factors of enlightenment, venerable sir, have been rightly expounded by the Blessed One; when developed and cultivated, they lead to direct knowledge, to enlightenment, to Nibbāna. What seven? The enlightenment factor of mindfulness has been rightly expounded by the Blessed One; when developed and cultivated, it leads to direct knowledge, to enlightenment, to Nibbāna…. The enlightenment factor of equanimity has been rightly expounded by the Blessed One; when developed and cultivated, it leads to direct knowledge, to enlightenment, to Nibbāna. These seven factors of enlightenment, venerable sir, have been rightly expounded by the Blessed One; when developed and cultivated, they lead to direct knowledge, to enlightenment, to Nibbāna.”
     “Surely, Cunda, they are factors of enlightenment! Surely, Cunda, they are factors of enlightenment!”
     This is what the Venerable Mahācunda said. The Teacher approved. And the Blessed One recovered from that illness. In such a way the Blessed One was cured of his illness.


                      17 (7) Going Beyond


                      “Bhikkhus, these seven factors of enlightenment, when developed and cultivated, lead to going beyond from the near shore to the far shore. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment, when developed and cultivated, lead to going beyond from the near shore to the far shore.” [82]


                      (The verses attached to this sutta are identical with those at 45:34 above.)


                      ​
18 (8) Neglected


                       “Bhikkhus, those who have neglected the seven factors of enlightenment have neglected the noble path leading to the complete destruction of suffering. Those who have undertaken the seven factors of enlightenment have undertaken the noble path leading to the complete destruction of suffering.
     “What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity.
     “Bhikkhus, those who have neglected … who have undertaken these seven factors of enlightenment have undertaken the noble path leading to the complete destruction of suffering.”


                       

                      19 (9) Noble


                      “Bhikkhus, these seven factors of enlightenment, when developed and cultivated, are noble and emancipating; they lead the one who acts upon them out to the complete destruction of suffering. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment … lead the one who acts upon them out to the complete destruction of suffering.”


                      20 (10) Revulsion


                      “Bhikkhus, these seven factors of enlightenment, when developed and cultivated, lead to utter revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment … lead to Nibbāna.”
  


                      
                    


                     
                  


                   
                


                 
              


               
            

             
          


           
        


         
      


       
    


     
  


   

  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      III. Udāyī


                      21 (1) To Enlightenment


                      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, factors of enlightenment.’ In what sense are they called factors of enlightenment?”
     “They lead to enlightenment, bhikkhu, therefore they are called factors of enlightenment. Here, bhikkhu, one develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release…. One develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. They lead to enlightenment, bhikkhu, therefore they are called factors of enlightenment.”


                      22 (2) A Teaching


                      “Bhikkhus, I will teach you the seven factors of enlightenment. Listen to that….
     “And what, bhikkhus, are the seven factors of enlightenment? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These are the seven factors of enlightenment.” [84]


                      23 (3) A Basis


                      “Bhikkhus, by frequently giving attention to things that are a basis for sensual lust, unarisen sensual desire arises and arisen sensual desire increases and expands. By frequently giving attention to things that are a basis for ill will, unarisen ill will arises and arisen ill will increases and expands. By frequently giving attention to things that are a basis for sloth and torpor, unarisen sloth and torpor arise and arisen sloth and torpor increase and expand. By frequently giving attention to things that are a basis for restlessness and remorse, unarisen restlessness and remorse arise and arisen restlessness and remorse increase and expand. By frequently giving attention to things that are a basis for doubt, unarisen doubt arises and arisen doubt increases and expands.
     “Bhikkhus, by frequently giving attention to things that are a basis for the enlightenment factor of mindfulness, the unarisen enlightenment factor of mindfulness arises and the arisen enlightenment factor of mindfulness comes to fulfilment by development…. By frequently giving attention to things that are a basis for the enlightenment factor of equanimity, the unarisen enlightenment factor of equanimity arises and the arisen enlightenment factor of equanimity comes to fulfilment by development.”


                      24 (4) Careless Attention


                      “Bhikkhus, when one attends carelessly, unarisen sensual desire arises and arisen sensual desire increases and expands; [85] when one attends carelessly, unarisen ill will arises and arisen ill will increases and expands; when one attends carelessly, unarisen sloth and torpor arise and arisen sloth and torpor increase and expand; when one attends carelessly, unarisen restlessness and remorse arise and arisen restlessness and remorse increase and expand; when one attends carelessly, unarisen doubt arises and arisen doubt increases and expands. Also, the unarisen enlightenment factor of mindfulness does not arise and the arisen enlightenment factor of mindfulness ceases … the unarisen enlightenment factor of equanimity does not arise and the arisen enlightenment factor of equanimity ceases.
     “When one attends carefully, bhikkhus, unarisen sensual desire does not arise and arisen sensual desire is abandoned. When one attends carefully, unarisen ill will … sloth and torpor … restlessness and remorse … doubt does not arise and arisen doubt is abandoned. Also, the unarisen enlightenment factor of mindfulness arises and the arisen enlightenment factor of mindfulness comes to fulfilment by development … the unarisen enlightenment factor of equanimity arises and the arisen enlightenment factor of equanimity comes to fulfilment by development.”


                      25 (5) Nondecline


                      “Bhikkhus, I will teach you seven things that lead to nondecline. Listen to that…. [86]
     “And what, bhikkhus, are the seven things that lead to nondecline? They are: the seven factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These are the seven things that lead to nondecline.”


                      26 (6) The Destruction of Craving


                      “Bhikkhus, develop the path and the way that leads to the destruction of craving. And what is the path and the way that leads to the destruction of craving? It is: the seven factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity.”
     When this was said, the Venerable Udāyī asked the Blessed One: “Venerable sir, how are the seven factors of enlightenment developed and cultivated so that they lead to the destruction of craving?”
     “Here, Udāyī, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release; which is vast, 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….
     “He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release; which is vast, exalted, measureless, 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 abandoning of craving, kamma is abandoned. With the abandoning of kamma, suffering is abandoned.
     “Thus, Udāyī, with the destruction of craving comes the destruction of kamma; with the destruction of kamma comes the destruction of suffering.”


                      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 factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity.
     “And how is it, bhikkhus, that the seven factors of enlightenment, when developed and 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 cessation, maturing in release. It is when the seven factors of enlightenment are developed 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. Listen to that….
     “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 enlightenment factor of equanimity.”
     When this was said, the Venerable Udāyī asked the Blessed One: “Venerable sir, how are the seven factors of enlightenment developed and cultivated so that they lead to penetration?”
     “Here, Udāyī, a bhikkhu develops the enlightenment factor of mindfulness, which is based upon seclusion, dispassion, and cessation, maturing in release; which is vast, exalted, [88] measureless, without ill will. With a mind that has developed the enlightenment factor of mindfulness, he penetrates and sunders the mass of greed that he has 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 delusion 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 release; which is vast, exalted, measureless, without ill will. With a mind that has developed the enlightenment factor of equanimity, 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, Udāyī, when the seven factors of enlightenment are developed and cultivated in this way that they lead to penetration.”


                      29 (9) One Thing


                      “Bhikkhus, I do not see even one other thing that, when developed and cultivated, leads to the abandoning of the things that fetter so effectively as this: the seven factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity.
     “And how, bhikkhus, are the seven factors of enlightenment developed and cultivated 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, dispassion, and cessation, maturing in release…. He develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is when the seven factors of enlightenment are developed and cultivated 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 here that these fetters, shackles, and clamps arise. The ear is a thing that fetters … The mind is a thing that fetters; it is here that these fetters, shackles, and clamps arise. These are called the things that fetter.”


                      30 (10) Udāyī


                      On one occasion the Blessed One was dwelling among the Sumbhas, where there was a town of the Sumbhas named Sedaka. Then the Venerable Udāyī approached the Blessed One … and said to him:
     “It is wonderful, venerable sir! It is amazing, venerable sir, how helpful has been my devotion and reverence for the Blessed One, my sense of shame and fear of wrongdoing. For in the past, venerable sir, when I was still a householder, I did not have much concern for the Dhamma or the Saṅgha. But when I considered my devotion and reverence for the Blessed One, and my sense of shame and fear of wrongdoing, I went forth 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 perception … such are volitional formations … such is consciousness, such its origin, such its passing away.’
     “Then, venerable sir, while I was staying in an empty hut following along with the surge and decline of the five aggregates subject to clinging, I directly knew as it really is: ‘This is suffering’; [90] I directly knew as it really is: ‘This is the origin of suffering’; 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 breakthrough to the Dhamma, venerable sir, and have obtained the path which, when I have developed 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, what 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 developed 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.’… I have obtained the enlightenment factor of equanimity which, when I have developed 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 such a state that I shall understand: ‘Destroyed is birth … there is no more for this state of being.’”
     “Good, good, Udāyī! Indeed, Udāyī, this is the path that you have obtained, and when 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 life has been lived, what had to be done has been done, there is no more for this state of being.’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      IV. The Hindrances


                      31 (1) Wholesome (1)


                      “Bhikkhus, whatever states there are that are wholesome, partaking of the wholesome, pertaining to the wholesome, they are all rooted in diligence, converge upon diligence, 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.
     “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 seclusion, dispassion, and cessation, maturing in release. It is in this way, bhikkhus, that a bhikkhu who is diligent develops and cultivates the seven factors of enlightenment.”


                      32 (2) Wholesome (2)


                      “Bhikkhus, whatever states there are that are wholesome, partaking of the wholesome, pertaining to the wholesome, they are all rooted in careful attention, converge upon careful attention, and careful attention is declared to be the chief among them. When a bhikkhu is accomplished in careful 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 careful attention develop and cultivate the seven factors of enlightenment?…” (All as above.) [92]


                      33 (3) Corruptions


                      “Bhikkhus, there are these five corruptions of gold, corrupted by which gold is neither 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 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 the mind is neither malleable nor wieldy nor radiant but brittle and not rightly concentrated for the destruction of the taints. What five? Sensual desire is a corruption of the mind, corrupted by which the mind is neither malleable nor wieldy nor radiant but brittle and not rightly concentrated for the destruction of the taints. [Ill will is a corruption of the mind … Sloth and torpor are a corruption of the mind … Restlessness and remorse are a corruption of the mind … Doubt is a corruption of the mind.…] [93] These are the five corruptions of the mind, corrupted by which the mind is neither malleable nor wieldy nor radiant but brittle and not rightly concentrated for the destruction of the taints.”


                      34 (4) Noncorruptions


                      “Bhikkhus, these seven factors of enlightenment are nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation. What seven? The enlightenment factor of mindfulness, bhikkhus, is a nonobstruction … The enlightenment factor of equanimity is a nonobstruction, a nonhindrance, a noncorruption 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 nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation.”


                      35 (5) Careful Attention


                      “Bhikkhus, when one attends carelessly, unarisen sensual desire arises and arisen sensual desire increases and expands; unarisen ill will arises and arisen ill will increases and expands; unarisen sloth and torpor arise and arisen sloth and torpor increase and expand; unarisen restlessness and remorse arise and arisen restlessness and remorse increase and expand; [94] unarisen doubt arises and arisen doubt increases and expands.
     “Bhikkhus, when one attends carefully, the unarisen enlightenment factor of mindfulness arises and the arisen enlightenment factor of mindfulness goes to fulfilment by development … the unarisen enlightenment factor of equanimity arises and the arisen enlightenment factor of equanimity goes to fulfilment by development.”


                      36 (6) Growth


                      “Bhikkhus, these seven factors of enlightenment, when developed and cultivated, lead to growth, to nondecline. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. These seven factors of enlightenment, when developed and cultivated, lead to growth, to nondecline.”


                      37 (7) Obstructions


                      “Bhikkhus, there are these five obstructions, hindrances, corruptions of the mind, weakeners of wisdom. What five? Sensual desire is an obstruction, a hindrance, a corruption of the mind, a weakener of wisdom. Ill will is an obstruction … Sloth and torpor are an obstruction … [95] Restlessness and remorse are an obstruction … Doubt is an obstruction … a weakener of wisdom. These are the five obstructions, hindrances, corruptions of the mind, weakeners of wisdom.
     “There are, bhikkhus, these seven factors of enlightenment, which are nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation. What seven? The enlightenment factor of mindfulness is a nonobstruction … The enlightenment factor of equanimity is a nonobstruction.… These are the seven factors of enlightenment that are nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation.”


                      38 (8) Without Hindrances


                      “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 the five hindrances are not present in him; on that occasion the seven factors of enlightenment go to fulfilment by development.
     “And what are the five hindrances that are not present on that occasion? The hindrance of sensual desire is not present on that occasion; the hindrance of ill will … the hindrance of sloth and torpor … the hindrance of restlessness and remorse … 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 development on that occasion? The enlightenment factor of mindfulness goes to fulfilment by development on that occasion…. The enlightenment factor of equanimity goes to fulfilment by development on that occasion. [96] These are the seven factors of enlightenment that 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 five hindrances are not present in him; on that occasion these seven factors of enlightenment go to fulfilment by development.”


                      39 (9) Trees


                      “Bhikkhus, there are huge trees with tiny seeds and huge bodies, encirclers of other trees, and the trees which they encircle become bent, twisted, and split. And what are those huge trees with tiny seeds and huge bodies? The assattha, the banyan, the pilakkha, the udumbara, the kacchaka, and the kapitthana: these are those huge trees with tiny seeds and huge bodies, encirclers of other trees, and the trees which they encircle become bent, twisted, and split. So too, bhikkhus, when some clansman here has left behind sensual 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 worse than them.
     “These five, bhikkhus, are obstructions, hindrances, encirclers of the mind, weakeners of wisdom. What five? Sensual desire is an obstruction, a hindrance encircling the mind, a weakener of wisdom. Ill will … Sloth and torpor … Restlessness and remorse … Doubt is an obstruction … a weakener of wisdom. [97] These are the five obstructions, hindrances, encirclers of the mind, weakeners of wisdom.
     “These seven factors of enlightenment, bhikkhus, are nonobstructions, nonhindrances, nonencirclers of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation. What seven? The enlightenment factor of mindfulness is a nonobstruction … The enlightenment factor of equanimity is a nonobstruction.… These seven factors of enlightenment are nonobstructions, nonhindrances, nonencirclers of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation.”


                      40 (10) Hindrances


                      “Bhikkhus, these five hindrances are makers of blindness, causing lack of vision, causing lack of knowledge, detrimental to wisdom, tending to vexation, leading away from Nibbāna. 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 restlessness and remorse … The hindrance of doubt is a maker of blindness … leading away from Nibbāna. These five hindrances are makers of blindness, causing lack of vision, causing lack of knowledge, detrimental to wisdom, tending to vexation, leading away from Nibbāna.
     “These seven factors of enlightenment, bhikkhus, are makers of vision, makers of knowledge, promoting the growth of wisdom, free from vexation, leading towards Nibbāna. What seven? The enlightenment factor of mindfulness is a maker of vision … The enlightenment factor of equanimity is a maker of vision … leading towards Nibbāna. [98] These seven factors of enlightenment are makers of vision, makers of knowledge, promoting the growth of wisdom, free from vexation, leading towards Nibbāna.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      V. Wheel-Turning Monarch


                      41 (1) Discriminations


                      At Sāvatthī. “Bhikkhus, whatever ascetics or brahmins in the past abandoned the three discriminations, all did so because they had developed and cultivated the seven factors of enlightenment. Whatever ascetics or brahmins in the future will abandon the three discriminations, all will do so because they will have developed and cultivated the seven factors of enlightenment. Whatever ascetics or brahmins at present abandon the three discriminations, all do so because they have developed and cultivated the seven factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. Whatever ascetics or brahmins in the past … in the future … at present abandon the three discriminations, all do so because they have developed and cultivated these seven factors of enlightenment.” [99]


                      42 (2) Wheel-Turning Monarch


                      “Bhikkhus, with the manifestation of a wheel-turning monarch comes the manifestation of seven gems. What seven? There comes the manifestation of the wheel-gem, the elephant-gem, the horse-gem, the jewel-gem, the woman-gem, the steward-gem, and the commander-gem.
     “With the manifestation of a Tathāgata, bhikkhus, an Arahant, a Perfectly Enlightened One, comes the manifestation of the seven gems of the factors of enlightenment. What seven? There comes the manifestation of the gem of the enlightenment factor of mindfulness … the gem of the enlightenment factor of equanimity. With the manifestation of a Tathāgata, an Arahant, a Perfectly Enlightened One, comes the manifestation of these seven gems of the factors of enlightenment.”


                      43 (3) Māra


                      “Bhikkhus, I will teach you the path crushing the army of Māra. Listen to that….
     “And what, bhikkhus, is the path crushing the army of Māra? It is the seven factors of enlightenment. What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. This is the path crushing the army of Māra.”


                      44 (4) Unwise


                      Then a certain bhikkhu approached the Blessed One … and said to him:
     “Venerable sir, it is said, ‘an unwise dolt, an unwise dolt.’ In what way, venerable sir, is one called ‘an unwise dolt’?”
     “Bhikkhus, it is because one has not developed and cultivated the seven factors of enlightenment that one is called ‘an unwise dolt.’ [100] What seven? The enlightenment factor of mindfulness … the enlightenment factor of equanimity. It is because one has not developed and cultivated these seven factors of enlightenment that one is called ‘an unwise dolt.’”


                      45 (5) Wise


                      “Venerable sir, it is said, ‘wise and alert, wise and alert.’ In what way, venerable sir, is one called ‘wise and alert’?”
     “Bhikkhus, it is because one has developed and cultivated the seven factors of enlightenment that one is called ‘wise and alert.’ What seven?” (As above.)


                      46 (6) Poor


                      “Venerable sir, it is said, ‘poor, poor.’ In what way, venerable sir, is one called ‘poor’?”
     “Bhikkhus, it is because one has not developed and cultivated the seven factors of enlightenment that one is called ‘poor.’ What seven?” (As above.)


                      47 (7) Prosperous


                      “Venerable sir, it is said, ‘prosperous, prosperous.’ In what way, venerable sir, is one called ‘prosperous’?”
     “Bhikkhus, it is because one has developed and cultivated the seven factors of enlightenment that one is called ‘prosperous.’ What seven?” (As above.) [101]


                      48 (8) The Sun


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. 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 is 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 factors of enlightenment? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness … he develops the enlightenment factor of equanimity, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way that a bhikkhu who has a good friend develops and cultivates the seven factors of enlightenment.”


                      49 (9) Internal Factor


                      “Bhikkhus, as to internal factors, I do not see any other factor that is so helpful for the arising of the seven factors of enlightenment as this: careful attention. When a bhikkhu is accomplished in careful attention, it is to be expected that he will develop and cultivate the seven factors of enlightenment.” (The rest as in §13.) [102]


                      50 (10) External Factor


                      “Bhikkhus, as to external factors, I do not see any other factor that is so helpful for the arising of the seven factors of enlightenment as this: good friendship. When a bhikkhu has a good friend, it is to be expected that he will develop and cultivate the seven factors of enlightenment.” (The rest as in §12.)
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      Chapter 47. Satipaṭṭhānasaṃyutta: Connected Discourses on the Establishments of Mindfulness


                      I. Ambapālī


                      1 (1) Ambapālī


                      Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in Ambapālī’s Grove. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” the bhikkhus replied. The Blessed One said this:
     “Bhikkhus, this is the one-way path for the purification of beings, for the overcoming of sorrow and lamentation, for the passing away of pain and displeasure, for the achievement of the method, for the realization of Nibbāna, that is, the four establishments of mindfulness. What four?
     “Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating mind in mind, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “This, bhikkhus, is the one-way path for the purification of beings, for the overcoming of sorrow and lamentation, for the passing away of pain and displeasure, for the achievement of the method, for the realization of Nibbāna, that is, the four establishments of mindfulness.”
     This is what the Blessed One said. Elated, those bhikkhus delighted in the Blessed One’s statement. [142]


                      2 (2) Mindful


                      On one occasion the Blessed One was dwelling at Vesālī in Ambapālī’s Grove. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” the bhikkhus replied. The Blessed One said this:
     “Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending: this is our instruction to you.
     “And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is in 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; when wearing his robes and carrying his outer robe and bowl; when eating, drinking, chewing his 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 bhikkhu exercises clear comprehension.
     “Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending. This is our instruction to you.”


                      3 (3) A Bhikkhu


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. 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 Blessed One would teach me the Dhamma in brief, so that, having heard the Dhamma from the Blessed One, [143] I might dwell alone, withdrawn, diligent, ardent, and resolute.”
     “It is in just such a way that some foolish persons here make requests of me, but when the Dhamma has been spoken to them, they think only of following me around.”
     “Let the Blessed One teach me the Dhamma in brief! Let the Fortunate One teach me the Dhamma in brief! Perhaps I may understand the meaning of the Blessed One’s statement; 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 is the starting point of wholesome states? Virtue that is well purified and view that is straight. Then, bhikkhu, when your virtue is well purified and your view straight, based upon virtue, established upon virtue, you should develop the four establishments of mindfulness in a threefold way.
     “What four? Here, bhikkhu, dwell contemplating the body in the body internally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell contemplating the body in the body externally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell contemplating the body in the body internally and externally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “Dwell contemplating feelings in feelings internally … externally … internally and externally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell contemplating mind in mind internally … externally … internally and externally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell contemplating phenomena in phenomena, internally … externally … internally and externally, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “When, bhikkhu, based upon virtue, established upon virtue, you develop these four establishments of mindfulness thus in a threefold way, then, whether night or day comes, you may expect only growth in wholesome states, not decline.”
     Then that bhikkhu, having delighted and rejoiced in the Blessed One’s statement, [144] rose from his seat and, after paying homage to the Blessed One, he departed keeping him on his right.
     Then, dwelling alone, withdrawn, diligent, ardent, and resolute, that bhikkhu, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 holy life has 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 Sālā


                      On one occasion the Blessed One was dwelling among the Kosalans at the brahmin village of Sālā. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, those bhikkhus who are newly ordained, not long gone forth, recently come to this Dhamma and Discipline, should be exhorted, settled, and established by you in the development of the four establishments of mindfulness. What four?
     “‘Come, friends, dwell contemplating the body in the body, ardent, clearly comprehending, unified, with limpid mind, concentrated, with one-pointed mind, in order to know the body as it really is. Dwell contemplating feelings in feelings … in order to know feelings as they really are. Dwell contemplating mind in mind … in order to know mind as it really is. Dwell contemplating phenomena in phenomena … in order to know phenomena as they really are.’ [145]
     “Bhikkhus, those bhikkhus who are trainees, who have not attained their mind’s ideal, who dwell aspiring for the unsurpassed security from bondage: they too dwell contemplating 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. They too dwell contemplating feelings in feelings … in order to fully understand feelings as they really are. They too dwell contemplating mind in mind … in order to fully understand mind as it really is. They too dwell contemplating phenomena in phenomena … in order to fully understand phenomena as they really are.
     “Bhikkhus, those bhikkhus who are arahants, whose taints are destroyed, who have lived the holy life, done what had to be done, laid down the burden, reached their own goal, utterly destroyed the fetters of existence, and are completely liberated through final knowledge: they too dwell contemplating the body in the body, ardent, clearly comprehending, unified, with limpid mind, concentrated, with one-pointed mind, detached from the body. They too dwell contemplating feelings in feelings … detached from feelings. They too dwell contemplating mind in mind … detached from mind. They too dwell contemplating phenomena in phenomena … detached from phenomena.
     “Bhikkhus, those bhikkhus who are newly ordained, not long gone forth, recently come to this Dhamma and Discipline, should be exhorted, settled, and established by you in the development of these four establishments of mindfulness.”


                      5 (5) A Heap of the Wholesome


                      At Sāvatthī. There the Blessed One said this: “Bhikkhus, if one were to say of anything ‘a heap of the unwholesome,’ it is about the five hindrances that one could rightly say this. For this is a complete heap of the unwholesome, that is, the five hindrances. What five? [146] The hindrance of sensual desire, the hindrance of ill will, the hindrance of sloth and torpor, the hindrance of restlessness and remorse, the hindrance of doubt. If one were to say of anything ‘a heap of the unwholesome,’ it is about these five hindrances that one could rightly say this. For this is a complete heap of the unwholesome, that is, the five hindrances.
     “If, bhikkhus, one were to say of anything ‘a heap of the wholesome,’ it is about the four establishments of mindfulness that one could rightly say this. For this is a complete heap of the wholesome, that is, the four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. If one were to say of anything ‘a heap of the wholesome,’ it is about these four establishments of mindfulness that one could rightly say this. For this is a complete heap of the wholesome, that is, the four establishments of mindfulness.”


                      6 (6) The Hawk


                      “Bhikkhus, once in the past a hawk suddenly swooped down and seized a quail. Then, while the quail was being carried off by the hawk, he lamented: ‘We were so unlucky, of so little merit! We strayed out of our own resort into the domain of others. If we had stayed in our own resort today, in our own ancestral domain, this hawk 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 hawk, confident of her own strength, not boasting of her own strength, 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 soil. Having climbed up on a large clod, he stood there and addressed the hawk: ‘Come get me now, hawk! Come get me now, hawk!’
     “Then the hawk, confident of her own strength, not boasting of her own strength, folded up both her wings and suddenly swooped down on the quail. But when the quail knew, ‘That hawk has come close,’ he slipped inside that clod, and the hawk shattered her breast right on the spot. So it is, bhikkhus, when one strays outside one’s own resort into the domain of others.
     “Therefore, bhikkhus, do not stray outside your own resort into the domain of others. Māra will gain access to those who stray outside their own resort into the domain of others; Māra will get a hold on them. [148]
     “And what is not a bhikkhu’s own resort but the domain of others? It is the five cords of sensual pleasure. What five? Forms cognizable 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. 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. Māra will not gain access to those who move in their own resort, in their own ancestral domain; Māra will not get a hold on them.
     “And what is a bhikkhu’s resort, his own ancestral domain? It is the four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This is a bhikkhu’s resort, his own ancestral domain.”


                      7 (7) The Monkey


                      “Bhikkhus, in the Himalayas, the king of mountains, there are rugged and uneven zones where neither monkeys nor human beings can go; there are rugged and uneven zones where monkeys can go but not human beings; there are even and delightful regions where 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 his 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 with his other foot; he gets caught there.’ Thinking, ‘I will free both hands and feet,’ he applies his muzzle to it; he gets caught there.
     “Thus, bhikkhus, that monkey, trapped at five points, lies there screeching. He has met with calamity and disaster and the hunter can do with him as he wishes. [149] The hunter spears him, fastens him to that same block of wood, and goes off where he wants. So it is, bhikkhus, when one strays outside one’s own resort into the domain of others.
     “Therefore, bhikkhus, do not stray outside your own resort into the domain of others. Māra will gain access to those who stray outside their own resort into the domain of others; Māra will get a hold on them.
     “And what is not a bhikkhu’s own resort but the domain of others? It is the five cords of sensual pleasure…. (as above) … 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. Māra will not gain access to those who move in their own resort, in their own ancestral domain; Māra will not get a hold on them.
     “And what is a bhikkhu’s resort, his own ancestral domain? It is the four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This is a bhikkhu’s resort, his own ancestral domain.”


                      8 (8) The Cook


                      


                      (i. The incompetent cook)

                      “Bhikkhus, suppose a foolish, incompetent, unskilful cook were to present a king or a royal minister with various kinds of curries: sour, bitter, pungent, sweet, sharp, mild, salty, bland. [150]
     “That foolish, incompetent, unskilful cook does not pick up the sign of his own master’s preference: ‘Today this curry pleased my master, or he reached for this one, or 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 spoke in praise of the sour one; or the bitter curry … or the pungent curry … or the sweet curry … or the sharp curry … or the mild curry … or the salty curry … or the bland curry pleased my master … or he spoke in praise of the bland one.’
     “That foolish, incompetent, unskilful cook does not gain [gifts of] clothing, wages, and bonuses. For what reason? Because that foolish, incompetent, unskilful cook does not pick up the sign of his own master’s preference.
     “So too, bhikkhus, here some foolish, incompetent, unskilful bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness 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. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. While he dwells contemplating phenomena in phenomena, his mind does not become concentrated, his corruptions are not abandoned, he does not pick up that sign.
     “That foolish, incompetent, unskilful bhikkhu does not gain pleasant dwellings in this very life, nor does he gain [151] mindfulness and clear comprehension. For what reason? Because, bhikkhus, that foolish, incompetent, unskilful bhikkhu does not pick up the sign of his own mind.


                      


                      (ii. The competent cook)

                      “Suppose, bhikkhus, a wise, competent, skilful cook were to present a king or a royal minister with various kinds of curries: sour, bitter, pungent, sweet, sharp, mild, salty, bland.
     “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 bland one.’
     “That wise, competent, skilful cook gains [gifts of] clothing, wages, and bonuses. For what reason? Because that wise, competent, skilful cook picks up the sign 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, having removed covetousness and displeasure in regard to the world. While he dwells contemplating the body in the body, his mind becomes concentrated, his corruptions [152] are abandoned, he picks up that sign. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. While he dwells contemplating phenomena in phenomena, his mind becomes concentrated, his corruptions are abandoned, 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, that wise, competent, skilful bhikkhu picks up the sign of his own mind.”


                      9 (9) Ill


                      Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in Beluvagāmaka. There the Blessed One addressed the bhikkhus thus:
     “Come, bhikkhus, enter upon the rains wherever you have friends, acquaintances, and intimates in the vicinity of Vesālī. I myself will enter upon the rains right here in Beluvagāmaka.”
     “Yes, venerable sir,” those bhikkhus replied, and they entered upon the rains wherever they had friends, acquaintances, and intimates in the vicinity of Vesālī, while the Blessed One entered upon the rains right there in Beluvagāmaka.
     Then, when the Blessed One had entered upon the rains, a severe illness arose in him and terrible pains bordering on death assailed him. But the Blessed One endured them, mindful and clearly comprehending, without becoming distressed. Then the thought occurred to the Blessed One: “It is not proper for me to attain final Nibbāna without having addressed my attendants and taken leave of the Bhikkhu Saṅgha. Let me then suppress this illness by means of energy and live on, having resolved upon the life formation.” [153] Then the Blessed One suppressed that illness by means of energy and lived on, having resolved upon the life formation.
     The Blessed One then recovered from that illness. Soon after he had recovered, he came out from his dwelling and sat down in the seat that had been prepared in the shade behind the dwelling. The Venerable Ānanda then approached the Blessed One, paid homage to him, sat down to one side, and said to him: “It’s splendid, venerable sir, that the Blessed One is bearing up, splendid that he has recovered! But, venerable sir, when the Blessed One was ill my body seemed as if it were drugged, I had become disoriented, the teachings were not clear to me. Nevertheless, I had this much consolation: that the Blessed One would not attain final Nibbāna without having made some pronouncement concerning the Bhikkhu Saṅgha.”
     “What does the Bhikkhu Saṅgha now expect from me, Ānanda? I have taught the Dhamma, Ānanda, without making a distinction between inside and outside. The Tathāgata has no closed fist of a teacher in regard to the teachings. If, Ānanda, anyone thinks, ‘I will take charge of the Bhikkhu Saṅgha,’ or ‘The Bhikkhu Saṅgha is under my direction,’ it is he who should make some pronouncement concerning the Bhikkhu Saṅgha. But, Ānanda, it does not occur to the Tathāgata, ‘I will take charge of the Bhikkhu Saṅgha,’ or ‘The Bhikkhu Saṅgha is under my direction,’ so why should the Tathāgata make some pronouncement concerning the Bhikkhu Saṅgha? Now I am old, Ānanda, aged, burdened with years, advanced in life, come to the last stage. My age is now turning eighty. Just as an old cart keeps going by a combination of straps, so it seems the body of the Tathāgata keeps going by a combination of straps. [154]
     “Whenever, Ānanda, by nonattention to all signs and by the cessation of certain feelings, the Tathāgata enters and dwells in the signless concentration of mind, on that occasion, Ānanda, the body of the Tathāgata is more comfortable. Therefore, Ānanda, 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, Ānanda, does a bhikkhu dwell with himself as his own island, with himself as his own refuge, with no other refuge; with the Dhamma as his island, with the Dhamma as his refuge, with no other refuge? Here, Ānanda, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “Those bhikkhus, Ānanda, either now or after I am gone, who dwell with themselves as their own island, with themselves as their own refuge, with no other refuge; with the Dhamma as their island, with the Dhamma as their refuge, with no other refuge—it is these bhikkhus, Ānanda, who will be for me topmost of those keen on the training.”


                      10 (10) The Bhikkhunīs’ Quarter


                      Then in the morning the Venerable Ānanda dressed and, taking bowl and robe, he approached the bhikkhunīs’ quarters and sat down in the appointed seat. Then a number of bhikkhunīs approached the Venerable Ānanda, paid homage to him, sat down to one side, and said to him:
     “Here, Venerable Ānanda, a number of bhikkhunīs, dwelling with their minds well established in the four establishments of mindfulness, perceive successively loftier stages of distinction.” [155]
     “So it is, sisters, so it is! It may be expected of anyone, sisters—whether bhikkhu or bhikkhunī—who dwells with a mind well established in the four establishments of mindfulness, that such a one will perceive successively loftier stages of distinction.”
     Then the Venerable Ānanda instructed, exhorted, inspired, and gladdened those bhikkhunīs with a Dhamma talk, after which he rose from his seat and left. Then the Venerable Ānanda walked for alms in Sāvatthī. When he had returned from the alms round, after 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:]
     “So it is, Ānanda, so it is! It may be expected of anyone, Ānanda—whether bhikkhu or bhikkhunī—who dwells with a mind well established in the four establishments of mindfulness, that such a one will perceive successively loftier stages of distinction.
     “What four? Here, Ānanda, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard 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 distracted outwardly. That bhikkhu should then direct his mind towards some inspiring sign. When he directs his mind towards some inspiring sign, gladness is born. When he is gladdened, rapture is born. When the mind is uplifted by rapture, the body becomes tranquil. One tranquil in body experiences happiness. The mind of one who is happy becomes concentrated. He reflects thus: ‘The purpose for the sake of which I directed my mind has been achieved. Let me now withdraw it.’ So he withdraws the mind and does not think or examine. He understands: ‘Without thought and examination, internally mindful, I am happy.’
     “Again, a bhikkhu dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. While he is contemplating phenomena in phenomena, there arises in him, based on phenomena, either a fever in the body or sluggishness of mind, or the mind is distracted outwardly. That bhikkhu should then direct his mind towards some inspiring sign. When he directs his mind towards some inspiring sign … He understands: ‘Without thought and examination, internally mindful, I am happy.’
     “It is in such a way, Ānanda, that there is development by direction. [157]
     “And how, Ānanda, is there development without direction? Not directing his mind outwardly, a bhikkhu understands: ‘My mind is not directed outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undirected.’ Then he further understands: ‘I dwell contemplating the body in the body, ardent, clearly comprehending, mindful; I am happy.’
     “Not directing his mind outwardly, a bhikkhu understands: ‘My mind is not directed outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undirected.’ Then he further understands: ‘I dwell contemplating feelings in feelings, ardent, clearly comprehending, mindful; I am happy.’
     “Not directing his mind outwardly, a bhikkhu understands: ‘My mind is not directed outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undirected.’ Then he further understands: ‘I dwell contemplating mind in mind, ardent, clearly comprehending, mindful; I am happy.’
     “Not directing his mind outwardly, a bhikkhu understands: ‘My mind is not directed outwardly.’ Then he understands: ‘It is unconstricted after and before, liberated, undirected.’ Then he further understands: ‘I dwell contemplating phenomena in phenomena, ardent, clearly comprehending, mindful; I am happy.’
     “It is in this way, Ānanda, that there is development without direction.
     “Thus, Ānanda, I have taught development by direction, I have taught development without direction. Whatever should be done, Ānanda, by a compassionate teacher out of compassion for his disciples, desiring their welfare, that I have done for you. These are the feet of trees, Ānanda, these are empty huts. Meditate, Ānanda, do not be negligent, lest you regret it later. This is our instruction to you.”
     This is what the Blessed One said. Elated, the Venerable Ānanda delighted in the Blessed One’s statement.
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      II. Nālandā


                      11 (1) A Great Man


                      At Sāvatthī. Then the Venerable Sāriputta approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, it is said, ‘a great man, a great man.’ In what way, venerable sir, is one a great man?”
     “With a liberated mind, I say, Sāriputta, one is a great man. Without a liberated mind, I say, one is not a great man.
     “And how, Sāriputta, does one have a liberated mind? Here, Sāriputta, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. As he dwells contemplating the body in the body, the mind becomes dispassionate, and by nonclinging it is liberated from the taints.
     “He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. As he dwells contemplating phenomena in phenomena, the mind becomes dispassionate, and by nonclinging it is liberated from the taints.
     “It is in such a way, Sāriputta, that one has a liberated mind. With a liberated mind, I say, Sāriputta, one is a great man. Without a liberated mind, I say, one is not a great man.” [159]


                      12 (2) Nālandā


                      On one occasion the Blessed One was dwelling at Nālandā in Pāvārika’s Mango Grove. Then the Venerable Sāriputta approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable 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 ascetic or brahmin more knowledgeable than the Blessed One with respect to enlightenment.”
     “Lofty indeed is this bellowing utterance of yours, Sāriputta, you have roared a definitive, categorical lion’s roar: ‘Venerable 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 ascetic or brahmin more knowledgeable than the Blessed One with respect to enlightenment.’ Have you now, Sāriputta, encompassed with your mind the minds of all the Arahants, the Perfectly Enlightened Ones, arisen in the past and known thus: ‘Those Blessed Ones were of such virtue, or of such qualities, or of such wisdom, or of such dwellings, or of such liberation’?”
     “No, venerable sir.”
     “Then, Sāriputta, have you encompassed with your mind the minds of all the Arahants, the Perfectly Enlightened Ones, who will arise in the future and known thus: ‘Those Blessed Ones will be of such virtue, or of such qualities, or of such wisdom, or of such dwellings, or of such liberation’?” [160]
     “No, venerable sir.”
     “Then, Sāriputta, have you encompassed with your mind my own mind—I being at present the Arahant, the Perfectly Enlightened One—and known thus: ‘The Blessed One is of such virtue, or of such qualities, or of such wisdom, or of such dwellings, or of such liberation’?”
     “No, venerable sir.”
     “Sāriputta, when you do not have any knowledge encompassing the minds of the Arahants, the Perfectly Enlightened Ones of the past, the future, and the present, why do you utter this lofty, bellowing utterance and roar this definitive, categorical lion’s roar: ‘Venerable 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 ascetic or brahmin more knowledgeable than the Blessed One with respect to enlightenment’?”
     “I do not have, venerable sir, any knowledge encompassing the minds of the Arahants, the Perfectly Enlightened Ones of the past, the future, and the present, but still I have understood this by inference from the Dhamma. Suppose, venerable sir, a king had a frontier city with strong ramparts, walls, 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 would not see a cleft or an opening in the walls even big enough for a cat to slip through. He might think: ‘Whatever large creatures enter or leave this city, all enter and leave through this one gate.’
     “So too, venerable sir, I have understood this by inference from the Dhamma: Whatever Arahants, Perfectly Enlightened Ones arose in the past, all those Blessed Ones had first abandoned the five hindrances, corruptions of the mind and weakeners of wisdom; and then, with their minds well established in the four establishments of mindfulness, [161] they had developed correctly the seven factors of enlightenment; and thereby they had awakened to the unsurpassed perfect enlightenment. And, venerable sir, whatever Arahants, Perfectly Enlightened Ones will arise in the future, all those Blessed Ones will first abandon the five hindrances, corruptions of the mind and weakeners of wisdom; and then, with their minds well established in the four establishments of mindfulness, they will develop correctly the seven factors of enlightenment; and thereby they will awaken to the unsurpassed perfect enlightenment. And, venerable sir, the Blessed One, who is at present the Arahant, the Perfectly Enlightened One, first abandoned the five hindrances, corruptions of the mind and weakeners of wisdom; and then, with his mind well established in the four establishments of mindfulness, he developed correctly the seven factors of enlightenment; and thereby he has awakened to the unsurpassed perfect enlightenment.”
     “Good, good, Sāriputta! Therefore, Sāriputta, you should repeat this Dhamma exposition frequently to the bhikkhus and the bhikkhunīs, to the male lay followers and the female lay followers. Even though some foolish people may have perplexity or uncertainty regarding the Tathāgata, when they hear this Dhamma exposition their perplexity or uncertainty regarding the Tathāgata will be abandoned.”


                      13 (3) Cunda


                      On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Now on that occasion the Venerable Sāriputta was dwelling among the Magadhans at Nālakagāma—sick, afflicted, gravely ill—and the novice Cunda was his attendant. Then, because of that illness, the Venerable Sāriputta attained final Nibbāna.
     The novice Cunda, taking the Venerable Sāriputta’s bowl and robe, went to Sāvatthī, to Jeta’s Grove, Anāthapiṇḍika’s Park. There he approached the Venerable Ānanda, paid homage to him, sat down to one side, and said to him: [162] “Venerable sir, the Venerable Sāriputta has attained final Nibbāna. This is his bowl and robe.”
     “Friend Cunda, we should see the Blessed One about this piece of news. Come, friend Cunda, let us go to the Blessed One and report this matter to him.”
     “Yes, venerable sir,” the novice Cunda replied.
     Then the Venerable Ānanda and the novice Cunda approached the Blessed One, paid homage to him, and sat down to one side. The Venerable Ānanda then said to the Blessed One: “This novice Cunda, venerable sir, says that the Venerable Sāriputta has attained final Nibbāna, and this is his bowl and robe. Venerable sir, since I heard that the Venerable Sāriputta has attained final Nibbāna, my body seems as if it has been drugged, I have become disoriented, the teachings are no longer clear to me.”
     “Why, Ānanda, when Sāriputta attained final Nibbāna, did he take away your aggregate 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?”
     “No, he did not, venerable sir. But for me the Venerable Sāriputta was an advisor and counsellor, one who instructed, exhorted, inspired, and gladdened me. He was unwearying in teaching the Dhamma; he was helpful to his brothers in the holy life. We recollect the nourishment of Dhamma, the wealth of Dhamma, the help of Dhamma given by the Venerable Sāriputta.”
     “But have I not already declared, Ānanda, that we must be parted, separated, and severed from all who are dear and agreeable to us? [163] How, Ānanda, is it to be obtained here: ‘May what is born, come to be, conditioned, and subject to disintegration not disintegrate!’? That is impossible. It is just as if the largest branch would break off a great tree standing possessed of heartwood: so too, Ānanda, in the great Bhikkhu Saṅgha standing possessed of heartwood, Sāriputta has attained final Nibbāna. How, Ānanda, is it to be obtained here: ‘May what is born, come to be, conditioned, and subject to disintegration not disintegrate!’? That is impossible.
     “Therefore, Ānanda, 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) … Those bhikkhus, Ānanda, either now or after I am gone, who dwell with themselves as their own island, with themselves as their own refuge, with no other refuge; who dwell with the Dhamma as their island, with the Dhamma as their refuge, with no other refuge—it is these bhikkhus, Ānanda, who will be for me topmost of those keen on the training.”


                      14 (4) Ukkacelā


                      On one occasion the Blessed One was dwelling among the Vajjians at Ukkacelā on the bank of the river Ganges, together with a great Bhikkhu Saṅgha, not long after Sāriputta and Moggallāna had attained final Nibbāna.Now on that occasion the Blessed One was sitting in the open air in the midst of the Bhikkhu Saṅgha.
     Then the Blessed One, having surveyed the silent Bhikkhu Saṅgha, addressed the bhikkhus thus: [164]
     “Bhikkhus, this assembly appears to me empty now that Sāriputta and Moggallāna have attained final Nibbāna. This assembly was not empty for me [earlier], and I had no concern for whatever quarter Sāriputta and Moggallāna were dwelling in.
     “The Arahants, the Perfectly Enlightened Ones, who arose in the past also had just such a supreme pair of disciples as I had in Sāriputta and Moggallāna. The Arahants, the Perfectly Enlightened Ones, who will arise in the future will also have just such a supreme pair of disciples as I had in Sāriputta and Moggallāna.
     “It is wonderful, bhikkhus, on the part of the disciples, it is amazing on the part of the disciples, that they will act in accordance with the Teacher’s instructions and comply with his admonitions, that they will be dear and agreeable to the four assemblies, that they will be revered and esteemed by them. It is wonderful, bhikkhus, on the part of the Tathāgata, it is amazing on the part of the Tathāgata, that when such a pair of disciples has attained final Nibbāna, there is no sorrow or lamentation in the Tathāgata.
     “How, bhikkhus, is it to be obtained here: ‘May what is born, come to be, conditioned, and subject to disintegration not disintegrate!’? That is impossible. It is just as if the largest branches would break off a great tree standing possessed of heartwood: so too, bhikkhus, in the great Bhikkhu Saṅgha standing possessed of heartwood, Sāriputta and Moggallāna have attained final Nibbāna. How, bhikkhus, is it to be obtained here: ‘May what is born, come to be, conditioned, and subject to disintegration not disintegrate!’? 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, either now or after I am gone, who dwell with themselves as their own island, with themselves as their own refuge, with no other refuge; with the Dhamma as their island, with the Dhamma as their refuge, with no other refuge—it is these bhikkhus who will be for me topmost of those keen on the training.”


                      15 (5) Bāhiya


                      At Sāvatthī. Then the Venerable Bāhiya 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 brief, so that, having heard the Dhamma from the Blessed One, I might dwell alone, withdrawn, diligent, ardent, and resolute.”
     “Well then, Bāhiya, purify the very starting point of wholesome states. And what is the starting point of wholesome states? Virtue that is well purified and view that is straight. Then, Bāhiya, when your virtue is well purified and your view is straight, based upon virtue, established upon virtue, you should develop the four establishments of mindfulness.
     “What four? Here, Bāhiya, dwell contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “When, Bāhiya, based upon virtue, established upon virtue, you develop these four establishments of mindfulness in such a way, then whether night or day comes, you may expect only growth in wholesome states, not decline.” [166]
     Then the Venerable Bāhiya, having delighted and rejoiced in the Blessed One’s words, 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 Venerable Bāhiya, by realizing it for himself with direct knowledge, in this very life entered and dwelt 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 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 Bāhiya became one of the arahants.


                      16 (6) Uttiya


                      At Sāvatthī. Then the Venerable Uttiya approached the Blessed One … (all as in preceding sutta down to:) …
     “When, Uttiya, based upon virtue, established upon virtue, you develop these four establishments 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 words, rose from his seat … (as in preceding sutta) … And the Venerable Uttiya became one of the arahants.


                      17 (7) Noble


                      “Bhikkhus, these four establishments of mindfulness, when developed and cultivated, are noble and emancipating; they lead the one who acts upon them out to the complete destruction of suffering. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. [167]
     “These four establishments of mindfulness, bhikkhus, when developed and cultivated, are noble and emancipating; they lead the one who acts upon them out to the complete destruction of suffering.”


                      18 (8) Brahmā


                      On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree just after he had become fully enlightened. Then, while the Blessed One was alone in seclusion, a reflection arose in his mind thus: “This is the one-way path for the purification of beings, for the overcoming of sorrow and lamentation, for the passing away of pain and displeasure, for the achievement of the method, for the realization of Nibbāna, that is, the four establishments of mindfulness. What four? Here a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This is the one-way path for the purification of beings … that is, the four establishments of mindfulness.”
     Then Brahmā Sahampati, 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, disappeared from the brahmā world and reappeared before the Blessed One. He arranged his upper robe over one shoulder, raised his joined hands in reverential salutation towards the Blessed One, and said to him: “So it is, Blessed One! So it is, Fortunate One! Venerable sir, this is the one-way path for the purification of beings … (all as above) [168] … that is, the four establishments of mindfulness.”
     This is what Brahmā Sahampati said. Having said this, he further said this:


                      “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.”


                      19 (9) Sedaka


                      On one occasion the Blessed One was dwelling among the Sumbhas, where there was a town of the Sumbhas named Sedaka. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, once in the past an acrobat set up his bamboo pole and addressed his apprentice Medakathālikā thus: ‘Come, dear Medakathālikā, climb the bamboo pole and stand on my shoulders.’ Having replied, ‘Yes, teacher,’ the apprentice Medakathālikā climbed up the bamboo pole and stood on the teacher’s shoulders. The acrobat then said to the apprentice Medakathālikā: ‘You protect me, dear Medakathālikā, and I’ll protect 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 Medakathālikā 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.’
     “That’s the method there,” the Blessed One said. “It’s just as the apprentice Medakathālikā said to the teacher. ‘I will protect myself,’ bhikkhus: thus should the establishments of mindfulness be practised. ‘I will protect others,’ bhikkhus: thus should the establishments of mindfulness be practised. Protecting oneself, bhikkhus, one protects others; protecting others, one protects oneself.
     “And how is it, bhikkhus, that by protecting oneself one protects others? By the pursuit, development, and cultivation [of the four establishments of mindfulness]. It is in such a way that by protecting oneself one protects others.
     “And how is it, bhikkhus, that by protecting others one protects oneself? By patience, harmlessness, lovingkindness, and sympathy. It is in such a way that by protecting others one protects oneself.
     “‘I will protect myself,’ bhikkhus: thus should the establishments of mindfulness be practised. ‘I will protect others,’ bhikkhus: thus should the establishments of mindfulness be practised. Protecting oneself, bhikkhus, one protects others; protecting others, one protects oneself.”


                      20 (10) The Most Beautiful Girl of the Land


                      Thus have I heard. On one occasion the Blessed One was living among the Sumbhas, where there was a town of the Sumbhas named Sedaka. [170] There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”
     “Venerable sir!” the bhikkhus replied. The Blessed One said this:
     “Bhikkhus, suppose that on hearing, ‘The most beautiful girl of the land! The most beautiful girl of the land!’ a great crowd of people would assemble. Now that most beautiful girl of the land would dance exquisitely and sing exquisitely. On hearing, ‘The most beautiful girl of the land is dancing! The most beautiful girl of the land is singing!’ an even larger crowd of people would assemble. Then a man would come along, wishing to live, not wishing to die, wishing for happiness, averse to suffering. Someone would say to him: ‘Good man, you must carry around this bowl of oil filled to the brim between the crowd and the most beautiful girl of the land. A man with a drawn sword will be following right behind you, and wherever you spill even a little of it, right there he will fell your 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.”
     “I have made up this simile, bhikkhus, in order to convey a meaning. This here is the meaning: ‘The bowl of oil filled to the brim’: this is a designation for mindfulness directed to the body. Therefore, bhikkhus, you should train yourselves thus: ‘We will develop and cultivate mindfulness directed to the body, make it our vehicle, make it our basis, stabilize it, exercise ourselves in it, and fully perfect it.’ Thus, bhikkhus, should you train yourselves.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                      

                      VI. Discussions


                      51 (1) Nutriment


                      At Sāvatthī. “Bhikkhus, I will teach you the nutriment and the denourishment in regard to the five hindrances and the seven factors of enlightenment. Listen to that.…


                      


                      (i. The nutriments for the hindrances)

                      “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 sign of the beautiful: frequently giving careless attention to it is the nutriment for the arising 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 increase and expansion of arisen ill will? There is, bhikkhus, the sign of the repulsive: frequently giving careless 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 and for the increase and expansion of arisen sloth and torpor? There are, bhikkhus, discontent, lethargy, lazy stretching, drowsiness after meals, sluggishness of mind: frequently giving careless attention to them is the nutriment for the arising of unarisen sloth 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 remorse and for the increase and expansion of arisen restlessness and remorse? There is, bhikkhus, unsettledness of mind: frequently giving careless attention to it is the nutriment for the arising of unarisen restlessness and remorse and for the increase and expansion of arisen restlessness and remorse.
     “And what, bhikkhus, is the nutriment for the arising of unarisen doubt and for the increase and expansion of arisen doubt? There are, bhikkhus, things that are the basis for doubt: frequently giving careless attention to them is the nutriment for the arising of unarisen doubt and for the increase and expansion of arisen doubt.


                      


                      (ii. The nutriments for the enlightenment factors)

                      “And what, bhikkhus, 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? There are, bhikkhus, things that are the basis for the enlightenment factor of mindfulness: [104] frequently giving careful 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.
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of discrimination of states and for the fulfilment by development of the arisen enlightenment factor of discrimination of states? There are, bhikkhus, wholesome and unwholesome states, blameable and blameless states, inferior and superior states, dark and bright states with their counterparts: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of discrimination of states and for the fulfilment by development of the arisen enlightenment factor of discrimination of states.
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 element of exertion: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of energy and for the fulfilment by development of the arisen enlightenment factor of energy.
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of rapture and for the fulfilment by development of the arisen enlightenment factor of rapture.
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of tranquillity and for the fulfilment by development of the arisen enlightenment factor of tranquillity? There are, bhikkhus, tranquillity of body, tranquillity of mind: frequently giving careful 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 enlightenment factor of tranquillity. [105]
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor 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 nondispersal: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of concentration and for the fulfilment by development of the arisen enlightenment factor of concentration.
     “And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of equanimity and for the fulfilment by development of the arisen enlightenment factor of equanimity? There are, bhikkhus, things that are the basis for the enlightenment factor of equanimity: frequently giving careful attention to them is the nutriment for the arising of the unarisen enlightenment factor of equanimity and for the fulfilment by development of the arisen enlightenment factor of equanimity.


                      


                      (iii. The denourishment of the hindrances)

                      “And what, bhikkhus, is the denourishment that prevents unarisen sensual desire from arising and arisen sensual desire from increasing and expanding? There is, bhikkhus, the sign of foulness: frequently giving careful attention to it is the denourishment that prevents unarisen sensual desire from arising and arisen sensual desire from increasing and expanding.
     “And what, bhikkhus, is the denourishment that prevents unarisen ill will from arising and arisen ill will from increasing and expanding? There is, bhikkhus, the liberation of mind through lovingkindness: frequently giving careful attention to it is the denourishment that prevents unarisen ill will from arising and arisen ill will from increasing and expanding.
     “And what, bhikkhus, is the denourishment that prevents unarisen sloth and torpor from arising and arisen sloth and torpor from increasing and expanding? There are, bhikkhus, the element of arousal, the element of endeavour, the element of exertion: frequently giving careful attention to them is the denourishment that prevents unarisen sloth and torpor [106] from arising and arisen sloth and torpor from increasing and expanding.
     “And what, bhikkhus, is the denourishment that prevents unarisen restlessness and remorse from arising and arisen restlessness and remorse from increasing and expanding? There is, bhikkhus, peacefulness of mind: frequently giving careful attention to it is the denourishment that prevents unarisen restlessness and remorse from arising and arisen restlessness and remorse from increasing and expanding.
     “And what, bhikkhus, is the denourishment that prevents unarisen doubt from arising and arisen doubt from increasing and expanding? There are, bhikkhus, wholesome and unwholesome states, blameable and blameless states, inferior and superior states, dark and bright states with their counterparts: frequently giving careful attention to them is the denourishment that prevents unarisen doubt from arising and arisen doubt from increasing and expanding.


                      


                      (iv. The denourishment of the enlightenment factors)

                      “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of mindfulness from arising and the arisen enlightenment factor of mindfulness from reaching fulfilment by development? There are, bhikkhus, things that are the basis for the enlightenment factor of mindfulness: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of mindfulness from arising and the arisen enlightenment factor of mindfulness from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of discrimination of states from arising and the arisen enlightenment factor of discrimination of states from reaching fulfilment by development? There are, bhikkhus, wholesome and unwholesome states, blameable and blameless states, inferior and superior states, dark and bright states with their counterparts: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of discrimination of states from arising and the arisen enlightenment factor of discrimination of states from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of energy from arising and the arisen enlightenment factor of energy from reaching fulfilment by development? [107] There are, bhikkhus, the element of arousal, the element of endeavour, the element of exertion: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of energy from arising and the arisen enlightenment factor of energy from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of rapture from arising and the arisen enlightenment factor of rapture from reaching fulfilment by development? There are, bhikkhus, things that are the basis for the enlightenment factor of rapture: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of rapture from arising and the arisen enlightenment factor of rapture from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of tranquillity from arising and the arisen enlightenment factor of tranquillity from reaching fulfilment by development? There are, bhikkhus, tranquillity of body, tranquillity of mind: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of tranquillity from arising and the arisen enlightenment factor of tranquillity from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of concentration from arising and the arisen enlightenment factor of concentration from reaching fulfilment by development? There are, bhikkhus, the sign of serenity, the sign of nondispersal: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of concentration from arising and the arisen enlightenment factor of concentration from reaching fulfilment by development.
     “And what, bhikkhus, is the denourishment that prevents the unarisen enlightenment factor of equanimity from arising and the arisen enlightenment factor of equanimity from reaching fulfilment by development. There are, bhikkhus, things that are the basis for the enlightenment factor of equanimity: not frequently giving attention to them is the denourishment that prevents the unarisen enlightenment factor of equanimity from arising and the arisen enlightenment factor of equanimity from reaching fulfilment by development.” [108]


                      52 (2) A Method of Exposition


                      Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Sāvatthī for alms. Then it occurred to them: “It is still too early to walk for alms in Sāvatthī. 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 exchanged greetings with those wanderers and, when they had concluded their greetings and cordial talk, sat down to one side. The wanderers then said to them: “Friends, the ascetic Gotama teaches the Dhamma to his disciples thus: ‘Come, bhikkhus, abandon the five hindrances, the corruptions of the mind that weaken wisdom, and develop correctly the seven factors of enlightenment.’ We too teach the Dhamma to our disciples thus: ‘Come, friends, 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 distinction, the disparity, the difference between the ascetic Gotama and us, that is, regarding the one Dhamma teaching and the other, regarding the one manner of instruction and the other?”
     Then those bhikkhus neither delighted in nor rejected the statement of those wanderers. Without delighting in it, without rejecting it, they rose from their seats and left, thinking, “We shall learn the meaning of this statement in the presence of the Blessed One.”
     Then, when those bhikkhus had walked for alms in Sāvatthī and had returned from the alms round, after their meal they approached the Blessed One. Having paid homage to him, they sat down to one side [109] and reported to him the entire discussion between those wanderers and themselves. [The Blessed One said:]
     “Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friends, is there a method of exposition by means of which the five hindrances become ten, and the seven factors 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 its devas, Māra, and Brahmā, in this generation with its ascetics and brahmins, its devas and humans, who could satisfy the mind with an answer to these questions except the Tathāgata or a disciple of the Tathāgata or one who has heard it from them. [110]


                      


                      (i. The five become ten)

                      “And what, bhikkhus, is the method of exposition by means of which the five hindrances become ten?
     “Whatever sensual desire there is for the internal is a hindrance; whatever sensual desire there is for the external is also a hindrance. Thus what is spoken of concisely as the hindrance of sensual desire becomes, by this method of exposition, 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 hindrance of ill will becomes, by this method of exposition, 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 of exposition, twofold.
     “Whatever restlessness there is, is a hindrance; whatever remorse there is, is also a hindrance. Thus what is spoken of concisely as the hindrance of restlessness and remorse becomes, by this method of exposition, twofold.
     “Whatever doubt there is about the internal is a hindrance; whatever doubt there is about the external is also a hindrance. Thus what is spoken of concisely as the hindrance of doubt becomes, by this method of exposition, twofold.


                      


                      (ii. The seven become fourteen)

                      “And what, bhikkhus, is the method of exposition by means of which the seven factors of enlightenment become fourteen?
     “Whatever mindfulness there is of things internal is the enlightenment factor of mindfulness; whatever mindfulness there is of things external is also the enlightenment factor of mindfulness. Thus what is spoken of concisely as the enlightenment factor of mindfulness becomes, by this method of exposition, twofold. [111]
     “Whenever one discriminates things internally with wisdom, examines them, makes an investigation of them, that is the enlightenment factor of discrimination of states; whenever one discriminates things externally with wisdom, examines them, makes an investigation of them, that is also the enlightenment factor of discrimination of states. Thus what is spoken of concisely as the enlightenment factor of discrimination of states becomes, by this method of exposition, twofold.
     “Whatever bodily energy there is, is the enlightenment factor of energy; whatever mental 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 of exposition, twofold.
     “Whatever rapture there is accompanied by thought and examination is the enlightenment factor of rapture; whatever rapture there is without thought and examination is also the enlightenment factor of rapture. Thus what is spoken of concisely as the enlightenment factor of rapture becomes, by this method of exposition, twofold.
     “Whatever tranquillity of body there is, is the enlightenment factor of tranquillity; whatever tranquillity of mind there is, is also the enlightenment factor of tranquillity. Thus what is spoken of concisely as the enlightenment factor of tranquillity becomes, by this method of exposition, twofold.
     “Whatever concentration there is accompanied by thought and examination is the enlightenment factor of concentration; whatever concentration there is without thought and examination is also the enlightenment factor of concentration. Thus what is spoken of concisely as the enlightenment factor of concentration becomes, by this method of exposition, twofold.
     “Whatever equanimity there is regarding things internal is the enlightenment factor of equanimity; whatever equanimity there is regarding things external is also the enlightenment factor of equanimity. Thus what is spoken of concisely as the enlightenment factor of equanimity becomes, by this method of exposition, twofold.
     “This, bhikkhus, is the method of exposition by means of which the seven factors of enlightenment become fourteen.” [112]


                      53 (3) Fire


                      Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Sāvatthī for alms … (as in §52 down to:) … [The Blessed One said:]
     “Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friends, when the mind becomes sluggish, which factors of enlightenment is it untimely to develop on that occasion, and which factors of enlightenment is it timely to develop on that occasion? Then, friends, when the mind becomes excited, which factors of enlightenment is it untimely to develop on that occasion, and which factors of enlightenment is it timely to develop on that occasion?’ 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 its devas, Māra, and Brahmā, in this generation with its ascetics and brahmins, its devas and humans, who could satisfy the mind with an answer to these questions except the Tathāgata or a disciple of the Tathāgata or one who has heard it from them.


                      


                      (i. The sluggish mind: untimely)

                      “On an occasion, bhikkhus, when the mind becomes sluggish, it is untimely to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, 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.
     “Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws wet grass, wet cowdung, and wet timber into it, [113] sprays it with water, and scatters soil over it, would he be able to make that small fire flare up?”
     “No, venerable sir.”
     “So too, bhikkhus, on an occasion when the mind becomes sluggish, it is untimely to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, 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.


                      


                      (ii. The sluggish mind: timely)

                      “On an occasion, bhikkhus, when the mind becomes sluggish, it is timely to develop the enlightenment factor of discrimination of states, the enlightenment factor of energy, and the enlightenment factor of rapture. For what reason? Because the mind is sluggish, bhikkhus, and it is easy to arouse it with those things.
     “Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws dry grass, dry cowdung, and dry timber into it, blows on it, and does not scatter soil over 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 develop the enlightenment factor of discrimination of states, the enlightenment factor of energy, and the enlightenment factor of rapture. For what reason? Because the mind is sluggish, bhikkhus, and it is easy to arouse it with those things.


                      


                      (iii. The excited mind: untimely)

                      “On an occasion, bhikkhus, when the mind becomes excited, it is untimely to develop the enlightenment factor of discrimination of states, the enlightenment factor of energy, [114] and the enlightenment factor of rapture. For what reason? Because the mind is excited, 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 grass, dry cowdung, and dry timber into it, blows on it, and does not scatter soil over 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 discrimination of states, the enlightenment factor of energy, and the enlightenment factor of rapture. For what reason? Because the mind is excited, 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 the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is excited, bhikkhus, and it is easy to calm it down with those things.
     “Suppose, bhikkhus, a man wants to extinguish a great bonfire. If he throws wet grass, wet cowdung, and wet timber into it, 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 timely to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is excited, bhikkhus, and it is easy to calm it down with those things.
     “But mindfulness, bhikkhus, I say is always useful.”


                      54 (4) Accompanied by Lovingkindness


                      On one occasion the Blessed One was dwelling among the Koliyans, where there was a town of the Koliyans named Haliddavasana. Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Haliddavasana for alms. Then it occurred to them: “It is still too early to walk for alms in Haliddavasana. 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 exchanged greetings with those wanderers and, when they had concluded their greetings and cordial talk, sat down to one side. The wanderers then said to them: “Friends, the ascetic Gotama teaches the Dhamma to his disciples thus: ‘Come, bhikkhus, abandon the five hindrances, the corruptions of the mind that weaken wisdom, and dwell pervading one quarter with a mind imbued with lovingkindness, likewise the second quarter, the third quarter, and the fourth quarter. Thus above, below, across, and everywhere, and to all as to oneself, dwell pervading the entire world with a mind imbued with lovingkindness, [116] vast, exalted, measureless, without hostility, without ill will. Dwell pervading one quarter with a mind imbued with compassion, likewise the second quarter, the third quarter, and the fourth quarter. Thus above, below, across, and everywhere, and to all as to oneself, dwell pervading the entire world with a mind imbued with compassion, vast, exalted, measureless, without hostility, without ill will. Dwell pervading one quarter with a mind imbued with altruistic joy, likewise the second quarter, the third quarter, and the fourth quarter. Thus above, below, across, and everywhere, and to all as to oneself, dwell pervading the entire world with a mind imbued with altruistic joy, vast, exalted, measureless, without hostility, without ill will. Dwell pervading one quarter with a mind 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 pervading the entire world with a mind imbued with equanimity, vast, exalted, measureless, without hostility, without ill will.’
     “We too, friends, teach the Dhamma to our disciples thus: ‘Come, friends, abandon the five hindrances … (all as above) … dwell pervading the entire world with a mind imbued with lovingkindness … compassion … altruistic joy … equanimity … without ill will.’ So, friends, what here is the distinction, the disparity, the difference between the ascetic Gotama and us, that is, [117] regarding the one Dhamma teaching and the other, regarding the one manner of instruction and the other?”
     Then those bhikkhus neither delighted in nor rejected the statement of those wanderers. Without delighting in it, without rejecting it, they rose from their seats and left, thinking, “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 homage to him, they sat down to one side and reported to him the entire discussion between those wanderers and themselves. [118] [The Blessed One said:]
     “Bhikkhus, when wanderers of other sects speak thus, they should be asked: ‘Friends, how is the liberation of the mind by lovingkindness developed? What does it have as its destination, its culmination, its fruit, its final goal? How is the liberation of the mind by compassion developed? What does it have as its destination, its culmination, its fruit, its final goal? How is the liberation of the mind by altruistic joy developed? What does it have as its destination, its culmination, its fruit, its final goal? How is the liberation of the mind by equanimity developed? What does it have as 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, bhikkhus, in this world with its devas, Māra, and Brahmā, in this generation with its ascetics and brahmins, its devas and humans, who could satisfy the mind with an answer to these questions except the Tathāgata or a disciple of the Tathāgata or one who has heard it from them. [119]
     “And how, bhikkhus, is the liberation of the mind by lovingkindness developed? What does it have as its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness accompanied by lovingkindness … the enlightenment factor of equanimity accompanied by lovingkindness, based upon seclusion, dispassion, and cessation, maturing in release. If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells perceiving the repulsive therein. If he wishes: ‘May I dwell perceiving the unrepulsive in the repulsive,’ he dwells perceiving 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 wishes: ‘May I dwell perceiving the unrepulsive in the repulsive 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 comprehending. Or else he enters and dwells in the deliverance of the beautiful. Bhikkhus, the liberation of mind by lovingkindness has the beautiful as its culmination, I say, for a wise bhikkhu here who has not penetrated to a superior liberation.
     “And how, bhikkhus, is the liberation of the mind by compassion developed? What does it have as its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness accompanied by compassion … the enlightenment factor of equanimity accompanied by compassion, based upon seclusion, dispassion, and cessation, maturing in release. If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells perceiving the repulsive 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 comprehending. Or else, with the complete transcendence of perceptions of forms, with the passing away of perceptions of sensory impingement, with nonattention to perceptions of diversity, aware that ‘space is infinite,’ he enters and dwells in the base of the infinity of space. [120] Bhikkhus, the liberation of mind by compassion has the base of the infinity of space as its culmination, I say, for a wise bhikkhu here who has not penetrated to a superior liberation.
     “And how, bhikkhus, is the liberation of the mind by altruistic joy developed? What does it have as its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness accompanied by altruistic joy … the enlightenment factor of equanimity accompanied by altruistic joy, based upon seclusion, dispassion, and cessation, maturing in release. If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells perceiving the repulsive 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 comprehending. Or else, by completely transcending the base of the infinity of space, 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 infinity of consciousness as its culmination, I say, for a wise bhikkhu here who has not penetrated to a superior liberation.
     “And how, bhikkhus, is the liberation of the mind by equanimity developed? What does it have as its destination, its culmination, its fruit, its final goal? Here, bhikkhus, a bhikkhu develops the enlightenment factor of mindfulness accompanied by equanimity … the enlightenment factor of equanimity accompanied by equanimity, based upon seclusion, dispassion, and cessation, maturing in release. If he wishes: ‘May I dwell perceiving the repulsive in the unrepulsive,’ he dwells perceiving the repulsive 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 comprehending. [121] Or else, by completely transcending the base of the infinity of consciousness, aware that ‘there is nothing,’ he enters and dwells in the base of nothingness. Bhikkhus, the liberation of mind by equanimity has the base of nothingness as its culmination, I say, for a wise bhikkhu here who has not penetrated to a superior liberation.”


                      55 (5) Saṅgārava


                      At Sāvatthī. Then the brahmin Saṅgārava 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 the Blessed One:
     “Master Gotama, what is the cause and reason why sometimes 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? What is the cause and reason why sometimes those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited?”


                      


                      (i. Why the hymns do not recur to the mind)

                      “Brahmin, when one dwells with a mind obsessed by sensual lust, overwhelmed by sensual lust, and one does not understand as it really is the escape from arisen sensual lust, 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 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 crimson 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 mind obsessed by sensual lust … [122] … 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 ill will, overwhelmed by ill will, and one does not understand as it really is the escape from arisen ill will, 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 do not recur to the mind, let alone those that have not been recited.
     “Suppose, brahmin, there is a bowl of water being heated over a fire, bubbling and boiling. 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 mind obsessed by ill will … 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 sloth and torpor, overwhelmed by sloth and torpor, and one does not understand as it really is the escape from arisen sloth and torpor, 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 do not recur to the mind, let alone those that have not been recited.
     “Suppose, brahmin, there is a bowl of water covered over with water plants and algae. If a man with good sight were to examine his own facial reflection in it, [123] he would neither know nor see it as it really is. So too, brahmin, when one dwells with a mind obsessed 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 remorse, overwhelmed by restlessness and remorse, and one does not understand as it really is the escape from arisen restlessness and remorse, 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 do not recur to the mind, let alone those that have not been recited.
     “Suppose, brahmin, there is a bowl of water stirred by the wind, rippling, swirling, churned into wavelets. 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 mind obsessed by restlessness and remorse … 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 doubt, overwhelmed by 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 do 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 in the dark. 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. [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 recited 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 overwhelmed by sensual lust, and one understands as it really is the escape from arisen sensual lust, on that occasion one knows and sees as it really is one’s own good, and the good of others, and the good of both. Then even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “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 that is not obsessed by sensual lust … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “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 the 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 would know and see it as it really is. [125] So too, 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 the mind, let alone those that have been recited.
     “Again, brahmin, when one dwells with a mind that is not obsessed by sloth and torpor … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “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 … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “Again, brahmin, when one dwells with a mind that is not obsessed by restlessness and remorse … on that occasion even those hymns that have not been recited over a long period 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, when one dwells with a mind that is not obsessed by restlessness and remorse … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “Again, brahmin, when one dwells with a mind that is not obsessed by doubt … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “Suppose, brahmin, there is a bowl of water that is clear, serene, limpid, set out in the light. 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 doubt … on that occasion even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited. [126]
     “This, brahmin, is the cause and reason why even those hymns that have not been recited over a long period recur to the mind, let alone those that have been recited.
     “These seven factors of enlightenment, brahmin, are nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation. What seven? The enlightenment factor of mindfulness is a nonobstruction … The enlightenment factor of equanimity is a nonobstruction.… These seven factors of enlightenment are nonobstructions, nonhindrances, noncorruptions of the mind; when developed and cultivated they lead to the realization of the fruit of true knowledge and liberation.”
     When this was said, the brahmin Saṅgārava said to the Blessed One: “Magnificent, 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 Rājagaha on Mount Vulture Peak. Then Prince Abhaya approached the Blessed One, paid homage to him, sat down to one side, and said to him:
     “Venerable sir, Pūraṇa Kassapa says: ‘There is no cause or condition for lack of knowledge 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 are without cause or condition.’ What does the Blessed One say about this?”
     “There is, prince, a cause and condition for lack of knowledge and vision; lack of knowledge and vision is with cause and condition. [127] There is a cause and condition for knowledge and vision; knowledge and vision are with cause and condition.”


                      


                      (i. The cause for lack of knowledge and vision)

                      “But, venerable sir, what is the cause and condition for lack of knowledge and vision? 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, overwhelmed by sensual lust, and one neither knows nor sees as it really is the escape from arisen sensual lust: this is a cause and condition for lack of knowledge and vision; it is in 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 remorse … obsessed by doubt, overwhelmed by doubt, and one neither knows nor sees as it really is the escape from arisen doubt: this too is a cause and condition for lack of knowledge and vision; it is in this way too that lack of knowledge and vision is with cause and condition.”
     “What is this Dhamma exposition called, venerable sir?”
     “These are called the hindrances, prince.”
     “Surely they are hindrances, Blessed One! Surely they are hindrances, Fortunate One! One overcome by even a single hindrance would not know and see things as they really are, not to speak of one overcome by the five hindrances.


                      


                      (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 release. With a mind 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 knowledge 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 release. With a mind 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 knowledge and vision are with cause and condition.”
     “What is this Dhamma exposition called, venerable sir?”
     “These are called the factors of enlightenment, prince.”
     “Surely they are factors of enlightenment, Blessed One! Surely they are factors of enlightenment, Fortunate One! One who possesses even a single factor of enlightenment would know and see things as they really are, not to speak of one who possesses the seven factors of enlightenment. The bodily fatigue and the mental fatigue that I experienced from climbing Mount Vulture Peak have subsided. I have made the breakthrough to the Dhamma.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      III. Virtue and Duration


                      21 (1) Virtue


                      Thus have I heard. On one occasion the Venerable Ānanda and the Venerable Bhadda were dwelling at Pāṭaliputta in the Cock’s Park. Then, in the evening, the Venerable Bhadda emerged from seclusion, approached the Venerable Ānanda, and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Venerable Ānanda:
     “Friend Ānanda, 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 excellent, your inquiry is a good one. For you have asked me: ‘Friend Ānanda, as to the wholesome virtues spoken of by the Blessed One, what is the purpose for which they were spoken of by him?’”
     “Yes, friend.”
     “Those wholesome virtues spoken of by the Blessed One were spoken of by him for the purpose of developing the four establishments of mindfulness. What four? Here, friend, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. [172]
     “Those virtues spoken of by the Blessed One were spoken of by him for the sake of developing these four establishments of mindfulness.”


                      22 (2) Duration


                      The same setting. Sitting to one side the Venerable Bhadda said to the Venerable Ānanda:
     “Friend Ānanda, what is the cause and reason why the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna? And what is the cause and reason why the true Dhamma endures long after a Tathāgata has attained final Nibbāna?”
     “Good, good, friend Bhadda! Your intelligence is excellent, your acumen is excellent, your inquiry is a good one. For you have asked me: ‘Friend Ānanda, what is the cause and reason why the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna? And what is the cause and reason why the true Dhamma endures long after a Tathāgata has attained final Nibbāna?’”
     “Yes, friend.”
     “It is, friend, because the four establishments of mindfulness are not developed and cultivated that the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna. And it is because the four establishments of mindfulness are developed and cultivated that the true Dhamma endures long after a Tathāgata has attained final Nibbāna. What four? Here, friend, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “It is because these four establishments of mindfulness are not developed and cultivated that the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna. And it is because these four establishments of mindfulness are developed and cultivated that the true Dhamma endures long after a Tathāgata has attained final Nibbāna.” [173]


                      23 (3) Decline


                      (As above down to:)
     “Friend Ānanda, what is the cause and reason for the decline of the true Dhamma? And what is the cause and reason for the nondecline of the true Dhamma?”…
     “It is, friend, when these four establishments of mindfulness are not developed and cultivated that the true Dhamma declines. And it is when these four establishments of mindfulness are developed and cultivated that the true Dhamma does not decline.”


                      24 (4) Simple Version


                      At Sāvatthī. “Bhikkhus, there are these four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. [174] He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. These are the four establishments of mindfulness.”


                      25 (5) A Certain Brahmin


                      Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s Park. 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 the Blessed One:
     “Master Gotama, what is the cause and reason why the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna? And what is the cause and reason why the true Dhamma endures long after a Tathāgata has attained final Nibbāna?”
     “It is, brahmin, because the four establishments of mindfulness are not developed and cultivated that the true Dhamma does not endure long after a Tathāgata has attained final Nibbāna. And it is because the four establishments of mindfulness are developed and cultivated that the true Dhamma endures long after a Tathāgata has attained final Nibbāna. What four? … (as in §22) … It is because these four establishments of mindfulness are not developed and cultivated … are developed and cultivated that the true Dhamma endures long after a Tathāgata has attained final Nibbāna.”
     When this was said, that brahmin said to the Blessed One: ‘Magnificent, Master Gotama!… From today let Master Gotama remember me as a lay follower who has gone for refuge for life.”


                      26 (6) Partly


                      On one occasion the Venerable Sāriputta and the Venerable Mahāmoggallāna and the Venerable Anuruddha were dwelling at Sāketa in the Thornbush Grove. Then, in the evening, the Venerable Sāriputta and the Venerable Mahāmoggallāna emerged from seclusion, 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 Sāriputta said to the Venerable Anuruddha:
     “Friend Anuruddha, it is said, ‘A trainee, a trainee.’ In what way, friend, is one a trainee?”
     “It is, friend, because one has partly developed the four establishments of mindfulness that one is a trainee. What four? Here, friends, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is because one has partly developed these four establishments of mindfulness that one is a trainee.”


                      27 (7) Completely


                      The same setting. Sitting to one side, the Venerable Sāriputta said to the Venerable Anuruddha:
     “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 establishments of mindfulness that one is beyond training. What four?… (as above) … It is because one has completely developed these four establishments of mindfulness that one is beyond training.”


                      28 (8) The World


                      The same setting. Sitting to one side, the Venerable Sāriputta said to the Venerable Anuruddha:
     “By having developed and cultivated what things has the Venerable Anuruddha attained to greatness of direct knowledge?” [176]
     “It is, friend, because I have developed and cultivated the four establishments of mindfulness that I have attained to greatness of direct knowledge. What four? Here, friend, I dwell contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is, friend, because I have developed and cultivated these four establishments of mindfulness that I directly know this thousandfold world.”


                      29 (9) Sirivaḍḍha


                      On one occasion the Venerable Ānanda was dwelling at Rājagaha, in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the householder Sirivaḍḍha was sick, afflicted, gravely ill. Then the householder Sirivaḍḍha addressed a man thus:
     “Come, good man, approach the Venerable Ānanda, pay homage to him in my name with your head at his feet, and say: ‘Venerable sir, the householder Sirivaḍḍha is sick, afflicted, gravely ill; he pays homage to the Venerable Ānanda with his head at his feet.’ Then say: ‘It would be good, venerable sir, if the Venerable Ānanda would come to the residence of the householder Sirivaḍḍha out of compassion.’”
     “Yes, master,” that man replied, and he approached the Venerable Ānanda, paid homage to him, sat down to one side, and delivered his message. [177] The Venerable Ānanda consented by silence.
     Then, in the morning, the Venerable Ānanda dressed and, taking bowl and robe, went to the residence of the householder Sirivaḍḍha. He then sat down in the appointed seat and said to the householder Sirivaḍḍha: “I hope you are bearing up, householder, 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.”
     “I am not bearing up, venerable sir, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned.”
     “Well then, householder, you should train thus: ‘I will dwell contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. I will dwell contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.’ It is in such a way that you should train.”
     “Venerable sir, as to these four establishments of mindfulness taught by the Blessed One—these things exist in me, and I live in conformity with those things. I dwell, venerable sir, contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. And as to these five lower fetters taught 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 declared, householder, the fruit of nonreturning.” [178]


                      30 (10) Mānadinna


                      The same setting. Now on that occasion the householder Mānadinna was sick, afflicted, gravely ill. Then the householder Mānadinna addressed a man thus:
     “Come, good man” … (as above) …
     “I am not bearing up, venerable sir, I am not getting better. Strong painful feelings are increasing in me, not subsiding, and their increase, not their subsiding, is to be discerned. But, venerable sir, when I am being touched by such painful feeling, I dwell contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. And as to these five lower fetters taught 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 declared, householder, the fruit of nonreturning.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      IV. Unheard Before


                      31 (1) Unheard Before


                      At Sāvatthī. “‘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, true knowledge, and light.
     “‘That contemplation of the body in the body is to be developed’ … ‘That contemplation of the body in the body has been developed’—thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This is the contemplation of feelings in feelings’ …
     “‘This is the contemplation of mind in mind’ …
     “‘This is the contemplation of phenomena in phenomena’—thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘That contemplation of phenomena in phenomena is to be developed’ … ‘That contemplation of phenomena in phenomena has been developed’—thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.”


                      32 (2) Dispassion


                      “Bhikkhus, these four establishments of mindfulness, when developed and cultivated, lead to utter revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “These four establishments of mindfulness, bhikkhus, when developed and cultivated, lead to utter revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.”


                      33 (3) Neglected


                      “Bhikkhus, those who have neglected these four establishments of mindfulness have neglected the noble path leading to the complete destruction of suffering. [180] Those who have undertaken these four establishments 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 undertaken these four establishments of mindfulness have undertaken the noble path leading to the complete destruction of suffering.”


                      34 (4) Development


                      “Bhikkhus, these four establishments of mindfulness, when developed and cultivated, lead to going beyond from the near shore to the far shore. What four? … (as above) … These four establishments of mindfulness, when developed and cultivated, lead to going beyond from the near shore to the far shore.”


                      35 (5) Mindful


                      At Sāvatthī. “Bhikkhus, a bhikkhu should dwell mindful and clearly comprehending. This is our instruction to you.
     “And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is in this way, bhikkhus, that a bhikkhu is mindful.
     “And how, bhikkhus, does a bhikkhu exercise clear comprehension? Here, bhikkhus, for a bhikkhu feelings are understood as they arise, understood [181] as they remain present, understood as they pass away. Thoughts are understood as they arise, understood as 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 way, 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


                      “Bhikkhus, there are these four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “When, bhikkhus, these four establishments of mindfulness have been developed and cultivated, one of two fruits may be expected: either final knowledge in this very life or, if there is a residue of clinging, the state of nonreturning.”


                      37 (7) Desire


                      “Bhikkhus, there are these four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed 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 abandoned. With the abandoning of desire, the Deathless is realized.
     “He dwells contemplating feelings in feelings … [182] … mind in mind … phenomena in phenomena … having removed covetousness and displeasure in regard to the world. As he dwells thus contemplating phenomena in phenomena, whatever desire he has for phenomena is abandoned. With the abandoning of desire, the Deathless is realized.”


                      38 (8) Full Understanding


                      “Bhikkhus, there are these four establishments of mindfulness. What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. As he dwells 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 … phenomena in phenomena … having removed covetousness and displeasure in regard to the world. As he dwells thus contemplating phenomena in phenomena, the phenomena are fully understood. Because the phenomena have been fully understood, the Deathless is realized.”


                      39 (9) Development


                      “Bhikkhus, I will teach you the development of the four establishments of mindfulness. Listen to that….
     “What, bhikkhus, is the development of the four establishments of mindfulness? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, [183] ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This, bhikkhus, is the development of the four establishments of mindfulness.”


                      40 (10) Analysis


                      “Bhikkhus, I will teach you the establishment of mindfulness, and the development of the establishment of mindfulness, and the way leading to the development of the establishment of mindfulness. Listen to that….
     “And what, bhikkhus, is the establishment of mindfulness? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This is called the establishment of mindfulness.
     “And what, bhikkhus, is the development of the establishment of mindfulness? Here, bhikkhus, a bhikkhu dwells contemplating the nature of origination in the body; he dwells contemplating the nature of vanishing in the body; he dwells contemplating the nature of origination and vanishing in the body—ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating the nature of origination in feelings … He dwells contemplating the nature of origination in mind … He dwells contemplating the nature of origination in phenomena; he dwells contemplating the nature of vanishing in phenomena; he dwells contemplating the nature of origination and vanishing in phenomena—ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. This is called the development of the establishment of mindfulness.
     “And what, bhikkhus, is the way leading to the development of the establishment of mindfulness? It is this Noble Eightfold Path; that is, right view … right concentration. This is called the way leading to the development of the establishment of mindfulness.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      V. The Deathless


                      41 (1) The Deathless


                      At Sāvatthī. “Bhikkhus, dwell with your minds well established in the four establishments of mindfulness. Do not let the Deathless be lost on you.
     “In what four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. Dwell, bhikkhus, with your minds well established in these four establishments of mindfulness. Do not let the Deathless be lost on you.”


                      42 (2) Origination


                      “Bhikkhus, I will teach you the origination and the passing away of the four establishments of mindfulness. Listen to that.
     “And what, bhikkhus, is the origination of the body? With the origination of nutriment there is the origination of the body. With the cessation of nutriment there is the passing away of the body.
     “With the origination of contact there is the origination of feeling. With the cessation of contact there is the passing away of feeling.
     “With the origination of name-and-form there is the origination of mind. With the cessation of name-and-form there is the passing away of mind.
     “With the origination of attention there is the origination of phenomena. With the cessation of attention there is the passing away of phenomena.” [185]


                      43 (3) The Path


                      At Sāvatthī. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, on one occasion I was dwelling at Uruvelā on the bank of the river Nerañjarā under the Goatherd’s Banyan Tree just after I became fully enlightened. Then, while I was alone in seclusion, a reflection arose in my mind thus: ‘This is the one-way path for the purification of beings, for the overcoming of sorrow and lamentation … (as in §18) … that is, the four establishments of mindfulness.’
     “Then, bhikkhus, Brahmā Sahampati, having known with his own mind the reflection 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 brahmā world and reappeared before me. He arranged his upper robe over one shoulder, extended his joined hands towards me in reverential salutation, and said to me: ‘So it is, Blessed One! So it is, Fortunate One! Venerable sir, this is the one-way path for the purification of beings … [186] … that is, the four establishments of mindfulness.’
     “This, bhikkhus, is what Brahmā Sahampati said. Having said this, he further said this:


                      “‘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.’”


                      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 contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is in this way, bhikkhus, that a bhikkhu is mindful.
     “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 establishments of mindfulness that one could rightly say this. For this is a complete heap of the wholesome, that is, the four establishments of mindfulness. What four? [187]
     “Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “If, bhikkhus, one were to say of anything ‘a heap of the wholesome,’ it is about these four establishments of mindfulness that one could rightly say this. For this is a complete heap of the wholesome, that is, the four establishments of mindfulness.”


                      46 (6) The Restraint of the Pātimokkha


                      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 Blessed One would teach 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 the beginning of wholesome states? Here, bhikkhu, dwell restrained by the restraint of the Pātimokkha, accomplished in good conduct and proper resort, seeing danger in the slightest faults. Having undertaken the training rules, train in them. When, bhikkhu, you dwell restrained by the restraint of the Pātimokkha … seeing danger in the slightest faults, then, based upon virtue, established upon virtue, you should develop the four establishments of mindfulness.
     “What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “When, bhikkhu, based upon virtue, established upon virtue, you develop these four establishments of mindfulness in such a way, then, whether night or day comes, you may expect only growth in wholesome states, not decline.”
     Then that bhikkhu, having delighted and rejoiced in the Blessed One’s statement, rose from his seat.… [188] And that bhikkhu became one of the arahants.


                      47 (7) Misconduct


                      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 Blessed One would teach 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 the beginning of wholesome states? Here, bhikkhu, having abandoned bodily misconduct, you should develop good bodily conduct. Having abandoned verbal misconduct, you should 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 virtue, you should develop the four establishments of mindfulness.
     “What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “When, bhikkhu, based upon virtue, established upon virtue, you develop these four establishments of mindfulness in such a way, then, whether night or day comes, you may expect 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 heeded—whether friends or colleagues, relatives or kinsmen—these you should exhort, settle, and establish in the development of the four establishments of mindfulness.
     “What four? Here, bhikkhu, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “Bhikkhus, those for whom you have compassion … these you should exhort, settle, and establish in the development of these four establishments of mindfulness.”


                      49 (9) Feelings


                      “Bhikkhus, there are these three feelings. What three? Pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling. These are the three feelings. The four establishments 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 … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “These four establishments of mindfulness, bhikkhus, are to be developed for the full understanding of these three feelings.”


                      50 (10) Taints


                      “Bhikkhus, there are these three taints. What three? The taint of sensuality, the taint of existence, the taint of ignorance. [190] These are the three taints. The four establishments of mindfulness are to be developed for the full understanding of these three taints.
     “What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world.
     “These four establishments of mindfulness, bhikkhus, are to be developed for the full understanding of these three taints.”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      VI. Ganges Repetition Series


                      51 (1)–62 (12) The River Ganges—Eastward, Etc.


                      “Bhikkhus, just as the river Ganges slants, slopes, and inclines towards the east, so too a bhikkhu who develops and cultivates the four establishments of mindfulness slants, slopes, and inclines towards Nibbāna.
     “And how, bhikkhus, does a bhikkhu develop and cultivate the four establishments of mindfulness so that he slants, slopes, and inclines towards Nibbāna? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body … feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. It is in this way, bhikkhus, that a bhikkhu develops and cultivates the four establishments of mindfulness so that he slants, slopes, and inclines towards Nibbāna.”
     (The remaining suttas of this vagga are to be similarly elaborated parallel to 45:92–102.)


                      Six about slanting to the east
 And six about slanting to the ocean.
 These two sixes make up twelve:
 Thus the subchapter is recited.


                      [191]


                       


                      VII. Diligence


                      63 (1)–72 (10) The Tathāgata, Etc.


                      (To be elaborated by way of the establishments of mindfulness parallel to 45:139–48.)


                      Tathāgata, footprint, roof peak,
 Roots, heartwood, jasmine,
 Monarch, the moon and sun,
 Together with the cloth as tenth.


                       


                      VIII. Strenuous Deeds


                      73 (1)–84 (12) Strenuous, Etc.


                      (To be elaborated parallel to 45:149–60.)


                      Strenuous, seeds, and nāgas,
 The tree, the pot, the spike,
 The sky, and two on clouds,
 The ship, guest house, and river.


                       


                      IX. Searches


                      85 (1)–94 (10) Searches, Etc.


                      (To be elaborated parallel to 45:161–70.)


                      Searches, discriminations, taints,
 Kinds of existence, threefold suffering,
 Barrenness, stains, and troubles,
 Feelings, craving, and thirst.


                       


                      X. Floods


                      95 (1)–103 (9) Floods, Etc.


                      (To be elaborated parallel to 45:171–79.)


                      104 (10) Higher Fetters


                      “Bhikkhus, there are these five higher fetters. What five? Lust for form, lust for the formless, conceit, restlessness, [192] ignorance. These are the five higher fetters. The four establishments of mindfulness are to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.
     “What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. These four establishments of mindfulness are to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.”


                      Floods, bonds, kinds of clinging,
 Knots, and underlying tendencies,
 Cords of sensual pleasure, hindrances,
 Aggregates, fetters lower and higher.


                      The Connected Discourses on the Establishments of Mindfulness is to be elaborated in the same way as the Connected Discourses on the Path.
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     “What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. These four establishments of mindfulness are to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.”


                      Floods, bonds, kinds of clinging,
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 Cords of sensual pleasure, hindrances,
 Aggregates, fetters lower and higher.
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     “What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. He dwells contemplating feelings in feelings … mind in mind … phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. These four establishments of mindfulness are to be developed for direct knowledge of these five higher fetters, for the full understanding of them, for their utter destruction, for their abandoning.”


                      Floods, bonds, kinds of clinging,
 Knots, and underlying tendencies,
 Cords of sensual pleasure, hindrances,
 Aggregates, fetters lower and higher.


                      The Connected Discourses on the Establishments of Mindfulness is to be elaborated in the same way as the Connected Discourses on the Path.
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                      Chapter 56. Saccasaṃyutta: Connected Discourses on the Truths


                      I. Concentration


                      1 (1) Concentration


                      At Sāvatthī. “Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things as they really are.
     “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 understands as it really is: ‘This is the cessation of suffering.’ He understands as it really is: ‘This is the way leading to the cessation of suffering.’
     “Bhikkhus, develop concentration. A bhikkhu who is concentrated understands things 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 origin of suffering.’ An exertion should be made to understand: ‘This is the cessation of suffering.’ An exertion should 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 things as they really are.
     “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 things 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.’”


                      3 (3) Clansmen (1)


                      “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 household life into homelessness, all will do so in order to make the breakthrough to the Four Noble Truths as they really are. Whatever clansmen at present have rightly gone forth from the household life into homelessness, all have done so in order to make 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, the noble truth of the cessation of suffering, the noble truth of the way leading to the cessation of suffering. Whatever clansmen rightly went forth … will rightly go forth … have 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 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 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 breakthrough to things as they really are, [416] all will make the breakthrough to the Four Noble Truths as they really are. Whatever clansmen at present have rightly gone forth from the household life into homelessness and make the breakthrough to things as they really are, all make 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, the noble truth of the cessation of suffering, the noble truth of the way leading to the cessation of suffering. Whatever clansmen made the breakthrough … will make the breakthrough … make the breakthrough to things as they really are, all 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 of suffering.’”


                      5 (5) Ascetics and Brahmins (1)


                      “Bhikkhus, whatever ascetics or brahmins in the past fully awakened to things as they really are, all fully awakened to the Four Noble Truths as they really are. Whatever ascetics 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 ascetics or brahmins at present 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 ascetics or brahmins fully awakened … will fully awaken … have fully awakened to things as they really are, all 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.’”


                      6 (6) Ascetics and Brahmins (2)


                      “Bhikkhus, whatever ascetics or brahmins in the past revealed themselves as having fully awakened to things as they really are, all revealed themselves as having fully awakened to the Four Noble Truths as they really are. Whatever ascetics or brahmins in the future 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 ascetics 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 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 ascetics or brahmins revealed themselves … will reveal 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.
     “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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                      7 (7) Thoughts


                      “Bhikkhus, do not think evil unwholesome thoughts; that is, sensual thought, thought of ill will, thought of harming. For what reason? These thoughts, bhikkhus, are unbeneficial, irrelevant to the fundamentals of the holy life, [418] and do not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “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’; you should think: ‘This is the way leading to the cessation of suffering.’ For what reason? These thoughts, bhikkhus, are beneficial, relevant to the fundamentals of the holy life, and lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “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.’”


                      8 (8) Reflection


                      “Bhikkhus, do not reflect in an evil unwholesome way: ‘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 Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’ For what reason? Because, bhikkhus, this reflection is unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “When you reflect, bhikkhus, you should reflect: ‘This is suffering’; you should reflect: ‘This is the origin of suffering’; you should reflect: ‘This is the cessation of suffering’; you should reflect: ‘This is the way leading to the cessation of suffering.’ For what reason? Because, bhikkhus, this reflection is beneficial, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, [419] to enlightenment, to Nibbāna.
     “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.’”


                      9 (9) Disputatious Talk


                      “Bhikkhus, do not engage in disputatious talk, saying: ‘You don’t understand this Dhamma and Discipline. I understand this Dhamma and Discipline. What, you understand this Dhamma and Discipline! You’re practising wrongly, I’m practising rightly. What should have been said before you said after; what should have been said after you said before. I’m consistent, you’re inconsistent. What you took so long to think out has been overturned. Your thesis has been refuted. Go off to rescue your thesis, for you’re defeated, or disentangle yourself if you can.’ For what reason? Because, bhikkhus, this talk is unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “When you talk, bhikkhus, you should talk about: ‘This is suffering’; you should talk 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, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “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


                      “Bhikkhus, do not engage in the various kinds of pointless talk, that is, talk about kings, thieves, and ministers of state; talk about armies, dangers, and wars; talk about food, drink, garments, and beds; talk about garlands and scents; talk about relations, vehicles, villages, towns, cities, and countries; talk about women and talk about heroes; [420] street talk and talk by the well; talk about those departed in days gone by; rambling chitchat; speculation about the world and about the sea; talk about becoming this or that. For what reason? Because, bhikkhus, this talk is unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “When you talk, bhikkhus, you should talk about: ‘This is suffering’; you should talk 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, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “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


                      11 (1) Setting in Motion the Wheel of the Dhamma


                      Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇasī in the Deer Park at Isipatana. [421] There the Blessed One addressed the bhikkhus of the group of five thus:
     “Bhikkhus, these two extremes should not be followed by one who has gone forth into homelessness. What two? The pursuit of sensual happiness in sensual pleasures, which 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 these extremes, the Tathāgata has awakened to the middle way, which gives rise to vision, which gives rise to knowledge, which leads to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “And what, bhikkhus, is that middle way awakened to by the Tathāgata, which gives rise to vision … which leads to Nibbāna? It is this Noble Eightfold Path; that is, right view, right intention, right speech, right action, right livelihood, right effort, right mindfulness, right concentration. This, bhikkhus, is that middle way awakened to by the Tathāgata, which gives rise to vision, which gives rise to knowledge, which leads to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “Now this, bhikkhus, is the noble truth of suffering: birth is suffering, aging is suffering, illness is suffering, death is suffering; union with what is displeasing is suffering; 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 which leads to renewed existence, accompanied by delight and lust, seeking delight here and there; that is, craving for sensual pleasures, craving for existence, craving for extermination.
     “Now this, bhikkhus, is the noble truth of the cessation of suffering: it is the remainderless fading away and cessation of that same craving, the giving up and relinquishing of it, freedom from it, nonreliance on it.
     “Now this, bhikkhus, is the noble truth of the way leading to the cessation of suffering: [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 before, 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 to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This noble truth of suffering has been fully understood’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This is the noble truth of the origin of suffering’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This noble truth of the origin of suffering is to be abandoned’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, 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, knowledge, wisdom, true knowledge, and light.
     “‘This is the noble truth of the cessation of suffering’: thus, bhikkhus, in regard to things 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 regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This noble truth of the cessation of suffering has been realized’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “‘This is the noble truth of the way leading to the cessation of suffering’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true 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, knowledge, wisdom, true knowledge, and light.
     “‘This noble truth of the way leading to the cessation of suffering has been developed’: thus, bhikkhus, in regard to things unheard before, there arose in me vision, knowledge, wisdom, true knowledge, and light.
     “So long, bhikkhus, as my knowledge and vision of these Four Noble Truths as they really are in their three phases and twelve aspects was not thoroughly purified in this way, [423] I did not claim to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics 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 purified in this way, then I claimed to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Māra, and Brahmā, in this generation with its ascetics and brahmins, its devas and humans. The knowledge and vision arose in me: ‘Unshakable is the liberation of my mind. This is my last birth. Now there is no more renewed existence.’”
     This is what the Blessed One said. Elated, the bhikkhus of the group of five delighted in the Blessed One’s statement. And while this discourse was being spoken, there arose in the Venerable Kondañña the dust-free, stainless vision of the Dhamma: “Whatever 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, the earth-dwelling devas raised a cry: “At Bārāṇasī, in the Deer Park at Isipatana, this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be stopped by any ascetic or brahmin or deva or Māra or Brahmā or by anyone in the world.” Having heard the cry of the earth-dwelling devas, the devas of the realm of the Four Great Kings raised a cry: “At Bārāṇasī … this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be stopped … by anyone in the world.” Having heard the cry of the devas of the realm of the Four Great Kings, the Tāvatiṃsa devas … the Yāma devas … the Tusita devas … the Nimmānaratī devas … the Paranimmitavasavattī devas … the devas of Brahmā’s company raised a cry: “At Bārāṇasī, in the Deer Park at Isipatana, this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, [424] which cannot be stopped by any ascetic or brahmin or deva or Māra or Brahmā or by anyone in the world.”
     Thus at that moment, at that instant, at that second, the cry spread as far as the brahmā world, and this ten thousandfold world system shook, quaked, and trembled, and an immeasurable glorious radiance appeared in the world surpassing the divine majesty of the devas.
     Then the Blessed One uttered this inspired utterance: “Koṇḍañña has indeed understood! Koṇḍañña has indeed understood!” In this way the Venerable Koṇḍañña acquired the name “Aññā Koṇḍañña—Koṇḍañña Who Has Understood.”


                      12 (2) Tathāgatas


                      “‘This is the noble truth of suffering’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathāgatas vision, knowledge, wisdom, true knowledge, and light.
     “‘This noble truth of suffering is to be fully understood’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathāgatas vision … and light.
     “‘This noble truth of suffering has been fully understood’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathāgatas vision … and light.
     “‘This is the noble truth of the origin of suffering’ … ‘This noble truth of the origin 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 Tathāgatas vision … and light.
     “‘This is the noble truth of the cessation of suffering’ … ‘This noble truth of the cessation of suffering is to be realized’ … [425] ‘This noble truth of the cessation of suffering has been realized’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathāgatas vision … and light.
     “‘This is the noble truth of the way leading to the cessation of suffering’ … ‘This noble truth of the way leading to the cessation of suffering is to be developed’ … ‘This noble truth of the way leading to the cessation of suffering has been developed’: thus, bhikkhus, in regard to things unheard before, there arose in the Tathāgatas vision, knowledge, wisdom, true knowledge, and light.”


                      13 (3) Aggregates


                      “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, the 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 aggregates subject to clinging; that is, the form aggregate subject to clinging … the consciousness aggregate subject to clinging. This is called the noble truth of suffering.
     “And what, bhikkhus, is the noble truth of the origin of suffering? It is this craving which leads to renewed existence, accompanied by delight and lust, seeking delight here and there; that is, craving for sensual pleasures, craving for existence, craving for extermination. This is called the noble truth of the origin of suffering.
     “And what, bhikkhus, is the noble truth of the cessation of suffering? It is the remainderless fading away and cessation of that same craving, the giving up and relinquishing of it, freedom from it, nonreliance on it. This is called the noble truth of the cessation of suffering.
     “And what, bhikkhus, is the noble truth of the way leading to the cessation of suffering? It is this Noble Eightfold Path; that is, right view … right concentration. This is called 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 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, the 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 internal sense bases. What six? The eye base … the mind base. This is called the noble truth of suffering.”
     (The rest of the sutta is identical with §13.)


                      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.”
     “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 One. 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 Blessed One. I remember the way leading to the cessation of suffering as the fourth noble truth taught 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 origin of suffering is the second noble truth taught by me: remember it thus. The cessation of 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 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.’”


                      16 (6) Remembrance (2)


                      “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 remember 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 One. For if any ascetic or brahmin should speak thus: ‘This is not the first noble truth of suffering taught by the ascetic 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 Blessed One…. I remember the way leading to the cessation of suffering as the fourth noble truth taught by the Blessed One. For if any ascetic or brahmin should speak thus: ‘This is not the fourth noble truth of the way leading to the cessation of suffering taught by the ascetic Gotama; having 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 suffering’—this is impossible.
     “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. For if any ascetic or brahmin should speak thus … (as above) … [429] ‘This is not the fourth noble truth of the way leading to the cessation of suffering taught by the ascetic Gotama; having 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 suffering’—this is impossible.
     “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.’”


                      17 (7) Ignorance


                      Sitting to one side, that bhikkhu said to the Blessed One: “Venerable sir, it is said, ‘ignorance, ignorance.’ What is ignorance, venerable sir, and in what way is one immersed in ignorance?”
     “Bhikkhu, not knowing suffering, not knowing the origin of suffering, not knowing the cessation of suffering, not knowing the way leading to the cessation of suffering: this is called ignorance, bhikkhu, and it is in this way that one is immersed in ignorance.
     “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.’”


                      18 (8) True Knowledge


                      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, ‘true knowledge, true knowledge.’ What is true knowledge, venerable sir, and in what way has one arrived at true knowledge?” [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: this is called true knowledge, bhikkhu, and it is in this way that one has arrived at true knowledge.
     “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.’”


                      19 (9) Implications


                      “‘This is the noble truth of suffering’: such has been made known by me. In this statement, ‘This is the noble truth of suffering,’ there are innumerable nuances, innumerable details, innumerable implications.
     “‘This is the noble truth of the origin of suffering’ … ‘This is the noble truth of the cessation of suffering’ … ‘This is the noble truth of the way leading to the cessation of suffering’: such has been made known by me. In this statement, ‘This is the noble truth of the way leading to the cessation of suffering,’ there are innumerable nuances, innumerable details, innumerable implications.
     “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


                      “Bhikkhus, these four things are actual, unerring, not otherwise. What four?
     “‘This is suffering’: this, bhikkhus, is actual, unerring, not otherwise. ‘This is the origin of suffering’: this is actual, unerring, not otherwise. ‘This is the cessation of suffering’: this is actual, unerring, not otherwise. [431] ‘This is the way leading to the cessation of suffering’: 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 of suffering.’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      III. Koṭigāma


                      21 (1) Koṭigāma (1)


                      On one occasion the Blessed One was dwelling among the Vajjians at Koṭigāma. There the Blessed One addressed the bhikkhus thus: “Bhikkhus, it is because of not understanding and not penetrating the Four Noble Truths that you and I have roamed and wandered through this long course of saṃsāra. What four?
     “It is, bhikkhus, because of not understanding and not penetrating the noble truth of suffering that you and I have roamed and wandered through this long course of saṃsāra. It is because of not understanding and not penetrating 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 suffering [432] that you and I have roamed and wandered through this long course of saṃsāra.
     “That noble truth of suffering, bhikkhus, has been understood and penetrated. That noble truth of the origin of suffering has been understood and penetrated. That noble truth of the cessation of suffering has been understood and penetrated. That noble truth of the way leading to the cessation of suffering has been understood and penetrated. Craving for existence has been cut off; the conduit to existence has been destroyed; now there is no more renewed existence.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Because of not seeing as they are
  The Four Noble Truths,
  We have wandered through the long course
  In the various kinds of births.


                      “Now these truths have been seen;
  The conduit to existence is severed;
  Cut off is the root of suffering:
  Now there is no more renewed existence.”


                      22 (2) Koṭigāma (2)


                      “Bhikkhus, those ascetics 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 consider to be ascetics among ascetics or brahmins among brahmins, and these venerable ones do not, by realizing it for themselves with direct knowledge, enter and dwell, in this very life, in the goal of asceticism or the goal of brahminhood.
     “But, bhikkhus, those ascetics or brahmins who understand these things: these I consider to be ascetics among ascetics and brahmins among brahmins, [433] and these venerable ones, by realizing it for themselves with direct knowledge, enter and dwell, in this very life, in the goal of asceticism and the goal of brahminhood.”
     This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:


                      “Those who do not understand suffering,
  Who do not know suffering’s origin,
  Nor where suffering completely stops,
  Where it ceases without remainder;
  Who do not know that path
  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 aging.
 “But those who understand suffering,
  Who know too suffering’s origin,
  And where suffering completely stops,
  Where it ceases without remainder;
  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,
  They fare no more in birth and aging.”


                      23 (3) The Perfectly Enlightened One


                      At Sāvatthī. “Bhikkhus, there are these Four Noble Truths. What four? The noble 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 Tathāgata is called the Arahant, the Perfectly Enlightened One.
     “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) Arahants


                      At Sāvatthī. “Bhikkhus, whatever Arahants, Perfectly Enlightened Ones, in the past fully awakened to things as they really are, all fully awakened to the Four Noble Truths as they really are. [434] Whatever Arahants, Perfectly Enlightened Ones, 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 Arahants, Perfectly Enlightened Ones, at present 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 origin of suffering, the noble truth of the cessation of suffering, the noble truth of the way leading to the cessation of suffering. Whatever Arahants, Perfectly Enlightened Ones, fully awakened … will fully awaken … have fully awakened to things as they really are, all have fully awakened 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 (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. For one who knows what, for one who sees what, does the destruction of the taints come about? The destruction of the taints comes about for one who knows and sees: ‘This is suffering’; for one who knows and sees: ‘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 suffering.’ It is for one who knows thus, for one who sees thus, that the destruction of the taints comes about.
     “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.’”


                      26 (6) Friends


                      “Bhikkhus, those for whom you have compassion and who think you should be heeded—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 are.
     “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 suffering.
     “Those for whom you have compassion … these you should exhort, settle, and establish for making 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 of suffering.’”


                      27 (7) Actual


                      “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, the noble truth of the way leading to the cessation of suffering. These Four Noble Truths, bhikkhus, are actual, unerring, not otherwise. Therefore they are called 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 of suffering.’”


                      28 (8) The World


                      “Bhikkhus, these 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, the noble truth of the way leading to the cessation of suffering. In this world, with its devas, Marā, and Brahmā, in this generation with its ascetics and brahmins, its devas and humans, the Tathāgata is the noble one. Therefore they are called 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 of suffering.’” [436]


                      29 (9) To Be Fully Understood


                      “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, the noble truth of the way leading to the cessation of suffering. These are the Four Noble Truths.
     “Of these Four Noble Truths, bhikkhus, there is a noble truth that is to be fully understood; there is a noble truth that is to be abandoned; there is a noble truth that is to be realized; 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 truth of suffering is to be fully understood; the noble truth of the origin of suffering is to be 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.’”


                      30 (10) Gavampati


                      On one occasion a number of elder bhikkhus were dwelling among the Cetiyans at Sahajāti. Now on that occasion when the elder bhikkhus had returned from their alms round, after their meal they had assembled in the pavilion and were sitting together when this conversation arose: “Friend, does one who sees suffering also see the origin of suffering, also see the cessation of suffering, also see the way leading to the cessation of suffering?”
     When this was said, the Venerable Gavampati said to the elder bhikkhus: “Friends, in the presence of the Blessed One I have heard and learnt this: [437] ‘Bhikkhus, one who sees suffering also sees the origin of suffering, also sees the cessation of suffering, also sees the way leading to the cessation of suffering. One who sees the origin of suffering also sees suffering, also sees the cessation of suffering, also sees the way leading to the cessation of suffering. One who sees the cessation of suffering also sees suffering, also sees the origin of suffering, also sees the way leading to the cessation of suffering. One who sees the way leading to the cessation of suffering also sees suffering, also sees the origin of suffering, also sees the cessation of suffering.’”


                      How to cite this document:

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      IV. The Siṃsapā Grove


                      31 (1) The Siṃsapā Grove


                      On one occasion the Blessed One was dwelling at Kosambī in a siṃsapā grove. Then the Blessed One took up a few siṃsapā leaves in his hand and addressed the bhikkhus thus: “What do you think, bhikkhus, which is more numerous: these few siṃsapā leaves that I have taken up in my hand or those in the siṃsapā grove overhead?” [438]
     “Venerable sir, the siṃsapā leaves that the Blessed One has taken up in his hand are few, but those in the siṃsapā grove overhead are numerous.”
     “So too, bhikkhus, the things I have directly known but have not taught you are numerous, while the things I have taught you are few. And why, bhikkhus, have I not taught those many things? Because they are unbeneficial, irrelevant to the fundamentals of the holy life, and do not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna. 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 have taught: ‘This is the way leading to the cessation of suffering.’ And why, bhikkhus, have I taught this? Because this is beneficial, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna. Therefore I have taught this.
     “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.’”


                      32 (2) Acacia


                      “Bhikkhus, if anyone should speak thus: ‘Without having made the breakthrough to the noble truth of suffering as it really is, without having made the breakthrough to the noble 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 breakthrough to the noble truth of the way leading to the cessation of suffering as it really is, I will completely make an end to suffering’—this is impossible.
     “Just as, bhikkhus, if someone should speak thus: ‘Having made a basket of acacia leaves or of pine needles or of myrobalan leaves, [439] I will bring water or a palm fruit,’ this would be impossible; so too, if anyone should speak thus: ‘Without having made the breakthrough to the noble truth of suffering as it really is … 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 as it really is, having made the breakthrough to the noble truth of the origin of suffering as it really is, having made the breakthrough to the noble truth of the cessation of suffering as it really is, having made the breakthrough to the noble truth of the way leading to the cessation of suffering as it really is, I will completely make an end to suffering’—this is possible.
     “Just as, bhikkhus, if someone should speak thus: ‘Having made a basket of lotus leaves or of kino leaves or of māluva leaves, I will bring water or a palm fruit,’ this would be possible; so too, if anyone should speak thus: ‘Having made the breakthrough to the noble truth of suffering as it really is … I will completely make an end to suffering’—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.’”


                      33 (3) Stick


                      “Bhikkhus, just as a stick thrown up into the air falls now on its bottom, now on its top, 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 to this world. 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 cessation 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 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 clothes or head one should arouse extraordinary desire, make an extraordinary effort, stir up zeal and enthusiasm, be unremitting, and exercise mindfulness and clear comprehension.”
     “Bhikkhus, one might look on equanimously at one’s blazing clothes or head, paying no attention to them, but so long as one has not made the breakthrough to the Four Noble Truths as they really are, in order to make the breakthrough one should arouse extraordinary desire, make an extraordinary effort, stir up zeal and enthusiasm, be unremitting, and exercise mindfulness and clear comprehension. What four? The noble truth of suffering … 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 way leading to the cessation of suffering.’”


                      35 (5) A Hundred Spears


                      “Bhikkhus, suppose there were a man with a life span of a hundred years, who could live 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 spears; in the evening they will strike you with a hundred spears. And you, good man, being struck day after day by three hundred spears will have a life span of a hundred years, will live a hundred years; and then, after a hundred years have passed, you will make the breakthrough to the Four Noble Truths, to which you had not broken through earlier.’ [441]
     “It is fitting, bhikkhus, for a clansman intent on his good to accept the offer. For what reason? Because this saṃsāra is without discoverable beginning; a first point cannot be discerned of blows by spears, blows by swords, blows by axes. And even though this may be so, bhikkhus, I do not say that the breakthrough to the Four Noble Truths is accompanied by suffering or displeasure. Rather, the breakthrough to the Four Noble Truths is accompanied only by happiness and joy. What four? The noble truth of suffering … 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 way leading to the cessation of suffering.’”


                      36 (6) Creatures


                      “Bhikkhus, suppose a man were to cut up whatever grass, sticks, branches, and foliage there is in this Jambudīpa and collect them into a single heap. Having done so, he would impale the large creatures in the ocean on the large stakes, the middle-sized creatures on the middle-sized stakes, and the small creatures on the small stakes. Still, bhikkhus, the gross creatures in the ocean would not be exhausted even after all the grass, sticks, branches, and foliage in Jambudīpa had been used up and exhausted. The small creatures 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, freed from that vast plane of misery, understands 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.’”


                      37 (7) The Sun (1)


                      “Bhikkhus, this is the forerunner and precursor of the rising of the sun, that is, the dawn. So too, bhikkhus, for a bhikkhu this is the forerunner and precursor of the breakthrough to the Four Noble Truths as the really are, that is, right view. It is to be expected that a bhikkhu with right view will understand 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.’”


                      38 (8) The Sun (2)


                      “Bhikkhus, so long as the sun and moon have not arisen in the world, for just so long there is no manifestation of great light and radiance, but then blinding darkness prevails, a dense mass of darkness; for just 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 manifestation of great light and radiance; [443] then there is no blinding darkness, no dense mass of darkness; then day and night are discerned, the month and fortnight are discerned, the seasons and year are discerned.
     “So too, bhikkhus, so long as a Tathāgata has not arisen in the world, an Arahant, a Perfectly Enlightened One, for just so long there is no manifestation of great light and radiance, but then blinding darkness prevails, a dense mass of darkness; for just so long there is no explaining, teaching, proclaiming, establishing, disclosing, analysing, or elucidating of the Four Noble Truths.
     “But, bhikkhus, when a Tathāgata arises in the world, an Arahant, a Perfectly Enlightened One, then there is the manifestation of great light and radiance; then no blinding darkness prevails, no dense mass of darkness; then there is the explaining, teaching, proclaiming, establishing, disclosing, analysing, and elucidating of the Four Noble Truths. What four? The noble truth of suffering … 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 way leading to the cessation of suffering.’”


                      39 (9) Indra’s Pillar


                      “Bhikkhus, those ascetics 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 ascetic or brahmin, thinking: ‘This worthy is surely one who really knows, who really sees.’
     “Suppose, bhikkhus, a tuft of cotton wool or kapok, light, wafted by the wind, had settled on an even piece of ground. [444] An easterly wind would drive it westward; a westerly wind would drive it eastward; a northerly wind would drive it southward; a southerly wind would drive it northward. For what reason? Because of the lightness of the tuft.
     “So too, bhikkhus, those ascetics 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 ascetic or brahmin, thinking: ‘This worthy is surely one who really knows, who really sees.’ For what reason? Because they have not seen the Four Noble Truths.
     “But, bhikkhus, those ascetics 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 up at the face of another ascetic or brahmin, thinking: ‘This worthy is surely one who really knows, who really sees.’
     “Suppose, bhikkhus, there was an iron pillar or an Indra’s pillar with a deep base, securely planted, immobile, unshaking. Even if a forceful blast of wind comes—whether from the east, the west, the north, or the south—that pillar would not shake, quake, or tremble. For what reason? Because the pillar has a deep base and is securely planted.
     “So too, bhikkhus, those ascetics 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 up at the face of another ascetic or brahmin, thinking: ‘This worthy is surely one who really knows, who really sees.’ For what reason? Because, bhikkhus, they have clearly seen the Four Noble Truths. What four? [445] The noble truth of suffering … 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 way leading to the cessation of suffering.’”


                      40 (10) Seeking an Argument


                      “Bhikkhus, if any bhikkhu understands as it really is: ‘This is suffering’ … ‘This is the way leading to the cessation of suffering,’ and then an ascetic or brahmin comes along—whether from the east, the west, the north, or the south—seeking an argument, searching for an argument, thinking: ‘I will refute his thesis,’ it is impossible that he could make that bhikkhu shake, quake, or tremble.
     “Suppose, bhikkhus, there was a stone column sixteen yards long: an eight yards’ portion of it would be sunk in the ground, an eight yards’ portion above ground. Even if a forceful blast of wind comes along—whether from the east, the west, the north, or the south—the column would not shake, quake, or tremble. For what reason? Because it has a deep base and is securely planted.
     “So too, bhikkhus, if any bhikkhu understands as it really is ‘This is suffering’ … ‘This is the way leading to the cessation of suffering,’ [446] and then an ascetic or a brahmin comes along … it is impossible that he could make that bhikkhu shake, quake, or 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 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.’”
  

                    

                  

                

              

            
          

        

      

    

  


  
    
       

      
        
          
            
              

              
                
                  
                    
                     

                      V. The Precipice


                      41 (1) Reflection about the World


                      On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus:
     “Bhikkhus, once in the past a certain man set out from Rājagaha and went to the Sumāgadhā Lotus Pond, thinking: ‘I will reflect about the world.’ [447] He then sat down on the bank of the Sumāgadhā Lotus Pond reflecting about the world. Then, bhikkhus, the man saw a four-division army entering a lotus stalk on the bank of the pond. Having seen this, he thought: ‘I must be mad! I must be insane! I’ve seen something that doesn’t exist in the world.’ The man returned to the city and informed a great crowd of people: ‘I must be mad, sirs! I must be insane! I’ve seen something that doesn’t exist in the world.’
     “[They said to him:] ‘But how is it, good man, that you are mad? How are you insane? And what have you seen that doesn’t exist in the world?’
     “‘Here, sirs, I left Rājagaha and approached the Sumāgadhā Lotus Pond … (as above) … I saw a four-division army entering a lotus stalk on the bank of the pond. That’s why I’m mad, that’s why I’m insane, and that’s what I’ve seen that doesn’t exist in the world.’
     “‘Surely you’re mad, good man! Surely you’re insane! And what you have seen doesn’t exist in the world.’
     “Nevertheless, bhikkhus, what that man saw was actually real, not unreal. Once in the past the devas and the asuras were arrayed for battle. In that battle the devas won and the asuras were defeated. In their defeat, [448] the asuras were frightened and entered the asura city through the lotus stalk, to the bewilderment of the devas.
     “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 Tathāgata exists after death,’ or ‘The Tathāgata does not exist after death,’ or ‘The Tathāgata both exists and does not exist after death,’ or ‘The Tathāgata neither exists nor does not exist after death.’ For what reason? Because, bhikkhus, this reflection is unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “When you reflect, bhikkhus, you should reflect: ‘This is suffering’; you should reflect: ‘This is the origin of suffering’; you should reflect: ‘This is the cessation of suffering’; you should reflect: ‘This is the way leading to the cessation of suffering.’ For what reason? Because, bhikkhus, this reflection is beneficial, relevant to the fundamentals of the holy life, and leads to revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna.
     “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.’”


                      42 (2) The Precipice


                      On one occasion the Blessed One was dwelling at Rājagaha on Mount Vulture Peak. Then the Blessed One addressed the bhikkhus thus: “Come, bhikkhus, let us go to Paṭibhāna Peak for the day’s abiding.”
     “Yes, venerable sir,” those bhikkhus replied. [449] Then the Blessed One, together with a number of bhikkhus, went to Paṭibhāna Peak. A certain bhikkhu saw the steep precipice off Paṭibhāna 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?”
     “There is, bhikkhu.”
     “But what, venerable sir, is that precipice steeper and more frightful than that one?”
     “Those ascetics and brahmins, bhikkhu, 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’—they delight in volitional formations that lead to birth, in volitional formations that lead to aging, in volitional formations that lead to death, in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Delighting in such volitional formations, they generate volitional formations that lead to birth, generate volitional formations that lead to aging, generate volitional formations that lead to death, generate volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Having generated such volitional formations, they tumble down the precipice of birth, tumble down the precipice of aging, tumble down the precipice of death, tumble down the precipice of sorrow, lamentation, pain, displeasure, and despair. They are not freed from birth, aging, and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say. [450]
     “But, bhikkhu, those ascetics and brahmins who understand as it really is: ‘This is suffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight in volitional formations that lead to birth, nor in volitional formations that lead to aging, nor in volitional formations that lead to death, nor in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Not delighting in such volitional formations, they do not generate volitional formations that lead to birth, nor generate volitional formations that lead to aging, nor generate volitional formations that lead to death, nor generate volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Not having generated such volitional formations, they do not tumble down the precipice of birth, nor tumble down the precipice of aging, nor tumble down the precipice of death, nor tumble down the precipice of sorrow, lamentation, pain, displeasure, and despair. They are freed from birth, aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; 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.’”


                      43 (3) The Great Conflagration


                      “Bhikkhus, there exists a hell named the Great Conflagration. There, whatever form one sees with the eye is undesirable, [451] never desirable; unlovely, 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 tongue … Whatever tactile object one feels with the body … Whatever mental phenomenon one cognizes with the mind is undesirable, never desirable; unlovely, never lovely; disagreeable, never agreeable.”
     When this was said, a certain bhikkhu said to the Blessed One: “That conflagration, venerable sir, is indeed terrible; that conflagration is indeed very terrible. But is there, venerable sir, any other conflagration more terrible and frightful than that one?”
     “There is, bhikkhu.”
     “But what, venerable sir, is that conflagration more terrible and frightful than that one?”
     “Those ascetics 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 volitional formations that lead to birth, in volitional formations that lead to aging, in volitional formations that lead to death, in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Delighting in such volitional formations, they generate volitional formations that lead to birth, generate volitional formations that lead to aging, generate volitional formations that lead to death, generate volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Having generated such volitional formations, they are burnt by the conflagration of birth, burnt by the conflagration of aging, burnt by the conflagration of death, burnt by the conflagration of sorrow, lamentation, pain, displeasure, and despair. They are not freed from birth, aging, and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
     “But, bhikkhu, those ascetics and brahmins who understand as it really is: ‘This is suffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight in volitional formations that lead to birth, nor in volitional formations that lead to aging, nor in volitional formations that lead to death, nor in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Not delighting in such volitional formations, they do not generate volitional formations that lead to birth, nor generate volitional formations that lead to aging, nor generate volitional formations that lead to death, nor generate volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Not having generated such volitional formations, they are not burnt by the conflagration of birth, nor burnt by the conflagration of aging, nor burnt by the conflagration of death, nor burnt by the conflagration of sorrow, lamentation, pain, displeasure, and despair. They are freed from birth, [452] aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; 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.’”


                      44 (4) Peaked House


                      “Bhikkhus, if anyone should speak thus: ‘Without having made the breakthrough to the noble truth of suffering as it really is, without having made the breakthrough to the noble 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 breakthrough to the noble truth of the way leading to the cessation of suffering as it really is, I will completely make an end to suffering’—this is impossible.
     “Just as, bhikkhus, if anyone should speak thus, ‘Without having built the lower storey of a peaked house, I will erect the upper storey,’ this would be impossible; so too, if anyone should speak thus: ‘Without having made the breakthrough to the noble truth of suffering as it really is … 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 as it really is, having made the breakthrough to the noble truth of the origin of suffering as it really is, having made the breakthrough to the noble truth of the cessation of suffering as it really is, having made the breakthrough to the noble truth of the way leading to the cessation of suffering as it really is, 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 should speak thus: ‘Having made the breakthrough to the noble truth of suffering as it really is … I will 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.’”


                      45 (5) The Hair


                      On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then, in the morning, the Venerable Ānanda dressed and, taking bowl and robe, entered Vesālī for alms. The Venerable Ānanda saw a number of Licchavi youths practising archery in the training hall, shooting arrows from a distance through a very small keyhole, head through butt, without missing. When he saw this, the 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.”
     Then, when the Venerable Ānanda had walked for alms in Vesālī and had returned from his alms round, after his meal he approached the Blessed One, paid homage to him, sat down to one side, and reported what he had seen. [454]
     [The Blessed One said:] “What do you think, Ānanda, which is more difficult and challenging: to shoot arrows from a distance through a very small keyhole, head through butt, without missing, or to pierce with the arrowhead the tip of a hair split into seven strands?”
     “It is more difficult and challenging, venerable sir, to pierce with the arrowhead the tip of a hair split into seven strands.”
     “But, Ānanda, they pierce something even more difficult to pierce who pierce as it really is: ‘This is suffering’ …; who pierce as it really is: ‘This is the way leading to the cessation of suffering.’
     “Therefore, Ānanda, 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.’”


                      46 (6) Darkness


                      “Bhikkhus, there are world interstices, vacant and abysmal regions of blinding darkness and gloom, where the light of the sun and moon, so powerful and mighty, does not reach.”
     When this was said, a certain bhikkhu said to the Blessed One: “That darkness, venerable sir, is indeed great; that darkness is indeed very great. But is there, venerable sir, any 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?”
     “Those ascetics and brahmins, bhikkhu, who do not understand as it really is: ‘This is 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 understand as it really is: ‘This is the way leading to the cessation of suffering’—they delight in volitional formations that lead to birth, in volitional formations that lead to aging, in volitional formations that lead to death, in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Delighting in such volitional formations, they generate volitional formations that lead to birth, generate volitional formations that lead to aging, generate volitional formations that lead to death, generate volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Having generated such volitional formations, they tumble into the darkness of birth, tumble into the darkness of aging, tumble into the darkness of death, tumble into the darkness of sorrow, lamentation, pain, displeasure, and despair. They are not freed from birth, aging, and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
     “But, bhikkhu, those ascetics and brahmins who understand as it really is: ‘This is suffering’ … ‘This is the way leading to the cessation of suffering’—they do not delight in volitional formations that lead to birth, nor in volitional formations that lead to aging, nor in volitional formations that lead to death, nor in volitional formations that lead to sorrow, lamentation, pain, displeasure, and despair. Not delighting in such volitional formations, they do not generate volitional formations that lead to birth, nor generate volitional formations that lead to aging, nor generate volitional formations that lead to death, nor generate volitional formations that lead to sorrow, lamentation, pain,
 displeasure, and despair. Not having generated such volitional formations, they do not tumble into the darkness of birth, nor tumble into the darkness of aging, nor tumble into the darkness of death, nor tumble into the darkness of sorrow, lamentation, pain, displeasure, and despair. They are freed from birth, aging, and death; freed from sorrow, lamentation, pain, displeasure, and despair; 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.’”


                      47 (7) Yoke with a Hole (1)


                      “Bhikkhus, suppose a man would throw a yoke with a single hole into the great ocean, and there was a blind turtle which would come to the surface once every hundred years. What do you think, bhikkhus, would that blind turtle, coming to the surface once every 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 years, insert its neck into that yoke with a single hole than the fool who has gone once to the nether world [would regain] the human state. For what reason? Because here, bhikkhus, there is no conduct guided by the Dhamma, no righteous conduct, no wholesome activity, 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. What four? The noble truth of suffering … 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 way leading to the cessation of suffering.’”


                      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 westward; a westerly wind would drive it eastward; a northerly wind would drive it southward; a southerly wind would drive it northward. There was a blind turtle which would come to the surface once every hundred years. What do you think, bhikkhus, would that blind turtle, coming to the surface once every hundred years, [457] insert its neck into that yoke with a single hole?”
     “It would be by chance, venerable sir, that that blind turtle, coming to the surface once every hundred years, would insert its neck into that yoke with a single hole.”
     “So too, bhikkhus, it is by chance that one obtains the human state; by chance that a Tathāgata, an Arahant, a Perfectly Enlightened One arises in the world; by chance that the Dhamma and Discipline proclaimed by the Tathāgata shines in the world.
     “You have obtained that human state, bhikkhus; a Tathāgata, an Arahant, a Perfectly Enlightened One has arisen in the world; the Dhamma and Discipline proclaimed by the Tathāgata 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.’”


                      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. What do you think, bhikkhus, which is more: the seven grains of gravel the size of mung beans that have been placed there or Sineru, the king of mountains?”
     “Venerable sir, Sineru, the king of mountains, is more. The seven grains of gravel the 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 not amount even to a fraction.” [458]
     “So too, bhikkhus, for a noble disciple, a person accomplished in view who has made 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 been destroyed and eliminated, the latter is not calculable, does not bear comparison, 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.’
     “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.’”


                      50 (10) Sineru (2)


                      “Bhikkhus, suppose that Sineru, the king of mountains, would be destroyed and eliminated except for seven grains of gravel the size of mung beans. What do you think, bhikkhus, which is more: the portion of Sineru, the king of mountains, that has been destroyed 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 are trifling. Compared to the portion of Sineru that would be destroyed and eliminated, the seven grains of gravel the size of mung beans that remain are not calculable, do not bear comparison, do not amount even to a fraction.”
     “So too, bhikkhus, for a noble disciple, a person accomplished in view who has made the breakthrough, [459] 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 been destroyed and eliminated, the latter is not calculable, does not bear comparison, 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.’
     “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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