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The Saidyatanavagga, 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 Sa!ayatanasamyutta, which takes up 208 of 
the 403 pages in the M1S edition of this volume. Its junior partner 
is the Vedanssamyutta, 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 doc- 
trine 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 samyuttas 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. 

The Salayatanasamyutta 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 NikBya. To organize such a large number of suttas into 
a convenient format, the samyutta is divided into four 
pafifhisakas, 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 
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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 num- 
ber 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 liyatana, base, having the 
sense of origin or source. Though many suttas lend support to 
this supposition, the Theravada exegetical tradition, beginning 
already from the Abhidhamma period, understands the six pairs 
of bases as a complete scheme of classification capable of accom- 
modating all the factors of existence mentioned in the Nikayas. 
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 whichnothing at all exists. To make 
the six bases capable of literally incorporating everything, the 
Vibhanga of the Abhidhamma Pifaka defines the mind base 
(rnanrIyatana) as including all classes of consciousness, and the 
mental phenomena base (dhammliyatana) as including the other 
three mental aggregates, subtle nonsensuous types of form, and 
even the unconditioned element, Nibbaa (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 phe- 
nomenological 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 analy- 
sis 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 cog- 
nition, 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 cog- 
nition, we can ask what is present from the form aggregate? The 
eye and a visible form (and the body as the physical basis of con- 
sciousness). 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 forma- 
tions? A volition regarding a form. And what from the con- 
sciousness aggregate? An act of eyc-consciousness. 

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-conscious?~ess mind base 

(volitional formations) ye-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 Nikayas 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 Nibyas do not explicitly correlate the 
two schemes. Conscious correlation begins only with the 
Abhidhamma Pifaka, especially in the opening sections of the 
Dhitukathrt, which reflects the attempt of the early Buddhist com- 
munity to merge the more pragmatic schemes of the suttas into a 
single all-inclusive system that assigned to every element a pre- 
cisely defined place. 
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Nevertheless, though this treatment of the sense bases stems 
from an early period, the Nikayas 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" 
(phassiiyatana). If this interpretation is adopted, then mind (mano), 
the base for the arising of mind-consciousness (rnanovirifidna), 
probably denotes the passive flow of mind from which active 
cognition emerges, and dhammd the nonsensuous objects of con- 
sciousness 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 suf- 
fering 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 (3581,152). 

The main pragmatic concern with the sense bases is the eradi- 
cation 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-per- 
manence, happiness, and self-we find in the Salayatana- 
samyutta almost all the familiar templates used in the Khandha- 
samyutta; 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 
samyuttas, the Salayatanasamyutta introduces several new per- 

-- Introduction 1125 
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spectives that bear on the sense bases but have no exact parallels 
in relation to the aggregates. n u s  the samyutta 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 not- other than the sense bases and the mental processes 
arising from them (35:33-42). Several suttas in this chapter iden- 
tify 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" (35232, 84, 
116). In one sutta the question is raised why the world is said to 
be empty (sufifiu), and the answer given is because the six bases 
are empty of a self and of what belongs to self (35:85). No paral- 
lels to these discourses are found in the Khandhasamyutta. This 
samyutta 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 karnrnically active and result- 
ant phases of experience. We further find here that greater stress 
is placed on "conceiving" (inaAAita), the distorted cognitions 
influenced by craving, conceit, and views, with several discourses 
devoted to the methods of contemplation for uprooting all con- 
ceiving~ (35:30-32,90-91). The entire samyutta ends with a mas- 
terly 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 samyuttas connect these two 
defilements to their respective domains. The Khandhasamyutta 
consistently treats the aggregates as the objective referent of 
identity view (salckiiyadiffhi), the views thet 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 rela- 
tion to the five aggregates. We do not find any parallel text 
expressing identity view in terms of the sense bases. This differ- 
ence 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, 
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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 (35165-67). How- 
ever, as a general rule, the sense bases are not taken up for a the- 
matic exposition of identity view in the way the five aggregates 
are, which is certainly significant. We see too that the entire 
Difthisamyutta, 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 sponta- 
neous reactions flood the mind and bid for our consent. If we are 
not careful we may rush ahead in pursuit of immediate gratifica- 
tion, oblivious to the fact that the fruit of sensual enjoyment is 
misery (see 35:94-98). 

To inculcate sense restraint, the Salayatanasamyutta makes 
constant use of two formulas. One is the stock description of 
sense restraint (indriyasamvara) usually embedded in the 
sequence on the gradual training, common in the Digha Nikaya 
(e.g., at I 70) and the Majjhima NiGya (e.g., at I 180-81). This for- 
mula 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 
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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 (sekh), 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 pleas- 
ant, 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" (anubyafi- 
jana) of sensory objects and uses them as raw material for creat- 
ing imaginative constructs, to which it clings as a basis for secu- 
rity. This process, called mental proliferation (papaiica), is effec- 
tively synonymous with conceiving (mafifiana). 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 need- 
ed as a preliminary step is to restrain the senses, which involves 
stopping at the bare sensum, without plastering it over with lay- 
ers of meaning whose origins are purely subjective. Hence the 
Buddha's instructions to the bhikkhu Mllurikyaputta, "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 Saliiyatanasaqyutta, which stand out by 
reason of their startling imagery and extended similes. Here the 
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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 MBra; one who swallows them comes 
under MBra's control; one who resists them escapes unharmed 
(35:230). It is better, we are told, to have our sense faculties lacer- 
ated 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 con- 
dition 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 Mara 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 samyutta 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 (35248). 

Although feeling has often been mentioned as a product of con- 
tact at the six sense bases, since it is a potent force in the activa- 
tion of the defilements it receives separate treatment in a 
samyutta of its own, with three vaggas containing thirty-one sut- 
tas. The Sinhala-script editions of SN include this chapter in the 
Sa!Byatanasamyutta, 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 pleas- 
ant, painful, and neutral (i.e., neither-painful-nor-pleasant feel- 
ing). Thus it seems better to follow the Burmese textual tradition, 
which treats this chapter as a separate sarpyutta. 

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 
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this reason the Buddha has made feeling one of the four "estab- 
lishments of mindfulness" (satip~thrina) and here he assigns it a 
samyutta 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 aver- 
sion, 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 pro- 
liferate 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 (366). 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 calibra- 
tion 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 medi- 
cine, 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 grada- 
tion of rapture, happiness, equanimity, and deliverance into 
three levels each-as carnal, spiritual, and "more spiritual than 
the spiritual" (36:31). 

This samyutta 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. 
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38. Jarnbukhadakasamyutfa 
39. Samandakasamyutta 

These two samyuttas, 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 sec- 
ond is almost totally abridged. The suttas take the form of ques- 
tions addressed to Sriputta on such topics as Nibbana, ara- 
hantship, 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. 

Mahamoggallana 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 Moggallana 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. 

42. Cittasamyutta 

Citta was a householder who was named by the Buddha the fore- 
most male lay disciple among the speakers on the Dhamma 
(AN I 26,5). The present samyutta collects ten suttas that corrob- 
orate this designation. Even when Citta assumes the role of ques- 
tioner 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 por- 
trait 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 
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sense of humour. The humour surfaces in his meeting with the 
Jain teacher Niganfha Nataputta, whom he leads into an embar- 
rassing verbal trap (41%). 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 jhanas 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:lO). 

This collection of thirteen suttas is united by the fact that all the 
inquirers are described as gPrnanis, 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 Talaputa, 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 yearn- 
ing. 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 (429). The long dis- 
course to Rasiya (4212) distinguishes householders along a fine- 
ly 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. Asaiikhatasamyutta 

This samyutta functions as a compendium of the different des- 
ignations of Nibbana and the various modes of practice that lead 
to Nibbana. The first vagga, which speaks of Nibbana as the 
unconditioned, offers eleven presentations of the path to the 
unconditioned (43:l-11). The second vagga begins again with the 
unconditioned, and in one vast sutta (43:12) enumerates under 
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forty-five headings the various path factors that cons ti tute the 
way to the unconditioned, including those of 43:2-11 divided 
into their components. Thereafter, in 43:13-44, Nibbana is 
expounded by way of another thirty-two epithets; the presenta- 
tion 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 4392 were to be broken up into separate sut- 
tas 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 samyutta wouId total 1,848. 

44. Abylfkatasamyutta 

The suttas in this samyutta all respond to the question why the 
Buddha has not adopted any of the metaphysical tenets advocat- 
ed and hotly debated by his contemporaries. Of particular con- 
cern is the problem whether the Tathagata exists after death. The 
first sutta features a discussion on this topic between IGng 
Pasenadi of Kosala and the bhikkhuni Khem2, the nun foremost 
in wisdom, whose profound reply to the king is later affirmed by 
the Master (441). 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 prag- 
matic 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 assump- 
tion of a self, an assumption which in turn springs from igno- 
rance 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. 

[I] PART IV: The Book of the Six S e y  Bases (Sa!liyatanavagga: 

Homage to the Blessed One, 
the Arahant, t h  Perfectly Enlightened One 

Chapter I 

35 Sajiiyatanasamyutta 

Connected Discourses on 

the Six Sense Bases 

Division I 
THE ROOT FIFIY 

I (I) The Internal as Impermanent1 

Thus have I heard.2 On one occasion the Blessed One was dwel- 
ling at Siivatthi in Jeta's Grove, Anathapbdika'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.3 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] 
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"Seeing thus, bhikkhus, the instructed noble disciple experi- 
ences revulsion towards the eye, revulsion towards the ear, 
revulsion towards the nose, revulsion towards the tongue, revul- 
sion towards the body, revulsion towards the mind. 
Experiencing revulsion, he becomes dispassionate. Through dis- 
passion [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 non- 
self.. .. The body is nonself.. . . The mind is nonself. What is non- 
self should be seen as it really is with correct wisdom thus: 'This 
is not mine, this I am not, this is not my self.' 

"Seeing thus . . . He understands: '. . . there is no more for this 
state of being."' 

4 (4) The External as Impermanent 

"Bhikkhus, forms are impermanent. What is impermanent is suf- 
fering. 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 phe- 
nomena are impermanent.4 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 experi- 
ences revulsion towards forms, revulsion towards sounds, revul- 
sion towards odours, revulsion towards tastes, revulsion 
towards tactile objects, revulsion towards mental phenomena. 
Experiencing revulsion, he becomes dispassionate. Through dis- 
passion [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 phe- 
nomena are suffering. What is suffering is nonself. What is non- 
self should be seen as it really is with correct wisdom thus: 'This 
is not mine, this I am not, this is not my self.' 

"Seeing thus . . . He understands: '. . . there is no more for this 
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 phe- 
nomena 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] 
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7 (7) The Internal as impermanent in the Three Times 

At Savatthi. "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 fad- 
ing away and cessation." 

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

At SAvatthi. "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 Nonselfin the Three Times 

At Ssvatthi. "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 ( l o t 1 2  (12) TIE Exfemal as Impermanent in the Three Times, Etc. 

(These three suttas are identical with 557-9, but by way ofthe six exter- 
nal sense bases.) [6] 

13 (1) Before M y  Enlightenment (1) 

At Savatthi. "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 grati- 
fication 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, 
Mara, and BrahmB, in this generation with its ascetics and brah- 
mins, its devas and humans. But when I directly knew all this as 
it really is, rhen 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 M y  Enlightenment (2) 

(The same is repeatedfor the six external sense bases.) 

15 (3) Seeking Gratfzcatiolz (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 
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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, 
Mara, and Brahma, in this generation with its ascetics and brah- 
mins, 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 lib- 
eration of mind; this is my last birth; now there is no more 
renewed existence. "' 

16 (4) Seeking Gratificafion ( 2 )  

(The samefor the six external sense bases.) [lo] 

17 (5) I f  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 experi- 
ence 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 . .. [I11 . . . 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, 
Mara, and BrahmB, from this generation with its ascetics and 
brahrnins, 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 real- 
ly 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) I f  There Were No (2) 

(The same for the six external sense bases.) 1131 

"Bhikkhus, one who seeks delight in the eye seeks delight in suf- 
fering. 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 exfernal sense bases.) [14] 

21 (9) Arising of Suffering ( 2 )  

"Bhikkhus, the arising, continuation, production, and manifesta- 
tion of the eye is the arising of suffering, the continuation of dis- 
ease, 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." 
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22 (10) Arising of Suffering (2) 

(The same for the six external sense bases.) [15] 

In. THE ALL 

23 (1) The All 

At Sgvatthi. "Bhikkhus, I will teach you the a11.6 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. XIS is called 
the all. 

"If anyone, bhikkhus, should speak thus: 'Having rejected this 
all, 1 shall make known another all'-that would be a mere 
empty boast on his part.7 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. "8 

"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-con- 
sciousness is to be abandoned, eye-contact is to be abandoned, 
1161 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 Dhamrna for abandoning all." 

25 (3) Abandonment (2) 

"Bhikkhus, I will teach you the Dhamma for abandoning all 
through direct knowledge and full understanding.10 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 aban- 
doned, 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 aban- 
doned 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 Savatthi. "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-con- 
tact .. . and whatever feeling arises with eye-contact as condition 
... without developing dispassion towards it and abandoning it, 
one is incapable of destroying suffering. 
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"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 aban- 
doning 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 condi- 
tion . . . by developing dispassion towards it and abandoning it, 
one is capable of destroying suffering. 

"This, bhikkhus, is the all by directly knowing and fully under- 
standing which . . . one is capable of destroying suffering." 

27 (5) Full Understallding (2) 

"Bhikkhus, without directly knowing and fully understanding 
the all, without developing dispassion towards it and abandon- 
ing 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 ey=e-consciousness.l2 [I91 The ear and sounds and 
ear-consciousness and things to be cognized by ear-conscious- 
ness . . . . The mind and mental phenomena and mind-conscious- 
ness 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 suf- 
fering. 

"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 Gays, at Gays's 
Head, together with a thousand bhikkhus. There the Blessed One 
addressed the bhikkhus thus:l3 

"Bhikkhus, all is burning. And what, bhikkhus, is the all that is 
burning? The eye is burning, forms are buming, 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 buming ... I201 ... 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; buming 
with birth, aging, and death; with sorrow, lamentation, pain, dis- 
pleasure, and despair, I say. 

"Seeing thus, bhikkhus, the instructed noble disciple experi- 
ences 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 feel- 
ing arises with mind-contact as condition.. .. Experiencing revul- 
sion, 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 dis- 
course was being spoken, the minds of the thousand bhikkhus 
were liberated from the taints by nonclinging. 
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29 (7) Weighed Down 

Thus have I heard. On one occasion the Blessed One was dwel- 
ling at R3jagaha in the Bamboo Grove, the Squirrel Sanctuary. 
There the Blessed One addressed the bhikkhus thus: 

"Bhikkhus, all is weighed down.14 [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?l5 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.'l6 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 con- 
dition ... 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 clin$ng, he is not agitated. Being 
unagitated, he personally attains Nibbana. 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.'l7 

"This, bhikkhus, is the way that is appropriate for uprooting all 
conceivings." 

31 (9) Suitablefor Uprooting (1) 

"Bhikkhus, I will teach you the way that is suitable for uprooting 
all conceivings.18 Listen to that.. .. 

"And what, bhikkhus, is the way that is suitable for uprooting 
all conceivings? Here, bhikkhus, a bhikkhu does not conceive the 
eye, 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 con- 
ceive, 'That is mine.' For, bhikkhus, whatever one conceives, what- 
ever 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.19 

"He does not conceive the ear . .. [24] . . . He does not conceive 
the mind ... and as to whatever feeling arises with mind-contact 
as condition . . . he does not conceive that, does not conceive in 
that, does not conceive from that, does not conceive, 'That is 
mine.' For, bhikkhus, whatever one conceives, whatever one con- 
ceives in, whatever one conceives from, whatever one conceives 
as 'mine1-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 Nibbana. 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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"This, bhikkhus, is the way that is suitable for uprooting all 
conceiving~."2~ 

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 perma- 
nent 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-conscious- 
ness . . . Is eye-contact . . . Is any feeling that arises with eye-con- 
tact 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 experi- 
ences 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 revul- 
sion 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 knowl- 
edge: '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 Savatthi. "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 . . . Whatel-er 
feeling arises with eye-contact as condition .. . that too is subject 
to birth. 

"?he ear ... The tongue ... The body ... The mind ... Whatever 
feeling arises with mind-contact as condition ... that too is sub- 
ject to birth. 

"Seeing thus, bhikkhus, the instructed noble disciple experi- 
ences revulsion towards the eye, towards forms, towards eye- 
consciousness, towards eyecontact . .. He understands: '. . . there 
is no more for this state of being.'" 

34 ( 2 ) 4 2  (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.) 

43 (1)-52 (10) bnpermanent, Etc. 

At Sgvatthi. "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 real- 
ized.. . . All is to be fully understood through direct knowledge.. .. 
All is oppressed.. .. All is stricken.. . ." (Each to be completed as in 
533.) 1301 
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Division I1 
THE SECOND F m  

53 (I) Abandoning ignorance 

At Savatthi. 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.21 When one 
knows and sees forms as impermanent . . . When one knows and 
sees as impermanent whatever feeliig 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 aban- 
doned and true knowledge arises." 

54 (2)  Abandoning fke Fetters 

. . . "Venerable sir, how should one know, how should one see, for 
the fetters to be abandoned?"22 

(The Buddha's reply is as above.) 

55 (3) Uprooting the Fef ters 

. . . "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 non- 
self . . . (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 al?andoned?. . . for the underly- 
ing 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 Undersfanding of All Clinging 

"Bhikkhus, I will teach you the Dhamma for the full understand- 
ing of all clinging.24 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 con- 
tact 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 dispassion- 
ate. Through dispassion [the mind] is liberated. With its deliver- 
anceV 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, feeliig 
[comes to be]. Seeing thus, the instructed noble disciple experi- 
ences 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-conscious- 
ness arises.. .. (as above) .. . With its deliverance he understands: 
'Clinging has been exhausted by me.' 



1150 IV. The Book of the Six Sense Bases (Salqafanavagga) 

"In dependence on the ear and sounds . . . the mind and mental 
phenomena, mind-consciousne~s arises.. . . [34] . . . With its deliv- 
erance 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 Dharnma for the exhaustion of all 
clinging. Listen to that.. . ." 

"And what, bhikkhus, is the Dharnma for the exhaustion of all 
clinging? What do you think, bhikkhus, is the eye permanent or 
impermanent?" 

.. . (To be completed as in 532) . . . I351 
"This, bhikkhus, is the Dhamma for the exhaustion of all 

clinging." 

At SBvatthi. Then the Venerable Migajala approached the Blessed 
One, paid homage to him, sat down to one side, and said to 
him96 

"Venerable sir, it is said, 'a lone dweller, a lone dweller.'27 1361 
In what way, venerable sir, is one a lone dweller, and in what 
way is one dwelling with a partner?"28 

"There are, Migajala, forms cognizable by the eye that are 
desirable, lovely, agreeable, pleasing, sensually enticing, tanta- 
lizing. 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, Migajsla, a bhikkhu is called one 
dwelling with a parher. 

"There are, Migaj%la, sounds cognizable by the ear .. . odours 
cognizable by the nose . . . tastes cognizable by the tongue . . . tac- 
tile objects cognizable by the body . . . mental phenomena cogniz- 
able 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. 

"MigajZla, even though a bhikkhuwho dwells thus resorts to 
forests and groves, to remote lodgings where there are ferv 
sounds and little noise, desolate, hidden from people, appropri- 
ate for seclusion, he is still called one dwelling with a partner. For 
what reason? Because craving is his partner, and he has not aban- 
doned it; therefore he is called one dwelling with a partner. 

"There are, Migajala, forms cognizable by the eye that are 
desirable, lovely, agreeable, pleasing, sensually enticing, tanta- 
lizing. If a bhikkhu does not seek delight in them, does not wel- 
come 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, Migajiila, a bhikkhu is called a lone dweller. 

"There are, Migajda, sounds cognizable by the ear ... odours 
cognizable by the nose . . . tastes cognizable by the tongue . . . tac- 
tile objects cognizable by the body . . . mental phenomena cogniz- 
able 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. 

"MigajBla, even though a bhikkhu who dwells thus lives in the 
vicinity of a village, associating with bhikkhus and bhikkhunis, 
with male and female lay followers, with kings and royal minis- 
ters, 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." 

Then the Venerable Migajala 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, Migajda, forms cognizable by the eye that are 
desirable, lovely, agreeable, pleasing, sensually enticing, tanta- 
lizing. If a bhikkhu seeks delight in them, welcomes them, and 
remains holding to them, delight arises. With the arising of 
delight, I say, Migajala, there is the arising of suffering. 

"There are, Migajala, sounds cognizable by the ear . . . odours 
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cognizable by the nose ... tastes cognizable by the tongue ... tac- 
tile objects cognizable by the body . .. mental phenomena cogniz- 
able 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, 
Migajala, there is the arising of suffering. 

"There are, Migajala, forms cognizable by the eye that are 
desirable, lovely, agreeable, pleasing, sensually enticing, tanta- 
lizing. If a bhikkhu does not seek delight in them, does not wel- 
come them, and does not remain holding to them, delight ceases. 
With the cessation of delight, I say, MigajBla, comes the cessation 
of suffering. 

"There are, Migajala, sounds cognizable by the ear . . . odours 
cognizable by the nose .. . tastes cognizable by the tongue . . . tac- 
tile objects cognizable by the body . . . mental phenomena cogniz- 
able 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, 
Migajala, comes the cessation of suffering." 

Then the Venerable Migajala, 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 res- 
olute, the Venerable MigajPla, 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 Migajala became one of the arahants. 

65 (3) Samiddhi (1) 
On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Then the Venerable 
Samiddhi approached the Blessed One ... and said to him? 
"Venerable sir, it is said, 'Mara, Mars.' In what way, venerable 
sir, might there be Mara or the description of Mira?"30 

"Where there is the eye, Samiddhi, where there are forms, [39] 
eye-consciousness, things to be cognized by eye-consciousness, 
there Miira exists or the description of Miira. 

"Where there is the ear .. . the mind, where there are mental 
phenomena, mind-consciousness, things to be cognized by mind- 
consciousness, there Mara exists or the description of Mara. 

"Where there is no eye, Samiddhi, no forms, no eye-conscious- 
ness, no things to be cognized by eye-consciousness, there h.1ar-a 
does not exist nor any description of Mgra. 

"Where there is no ear . . . no mind, no mental phenomena, no 
mind-consciousness, no things to be cognized by mind-conscious- 
ness, there MPra does not exist nor any description of Mara." 

66 (4) Samiddhi ( 2 )  

"Venerable sir, it is said, 'a being, a being.' In what way, venera- 
ble sir, might there be a being or the description of a being?" 

(The reply is as in the preceding suttn.) 

67 (5) Samiddhi (3) 

"Venerable sir, it is said, 'suffering, suffering.' In what way, vener- 
able 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 ivay, 
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 men- 
tal 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-conscious- 
ness, 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-con- 
sciousness, there the world does not exist nor any description of 
the world." 
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69 (7) Upasena 

On one occasion the Venerable Sriputta and the Venerable 
Upasena were dwelling at Ejagaha in the Cool Grove, in the 
Snake's Hood Grotto.31 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."32 

When this was said, the Venerable Sriputta 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 Sariputta, 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 Siiriputta, [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' . . . '1 am the mind' or 'The mind is mine,' so why 
should there be any alteration in my body or any change in my 
faculties?"33 

"It must be because I-making, mine-making, and the underly- 
ing 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. 

Then the Venerable Upavana approached the Blessed One . .. and 
said to him: "Venerable sir, it is said, 'the directly visible 
Dhamma, the directly visible Dhamma.'34 In what way, venera- 
ble sir, is the Dhamma directly visible, immediate, inviting one to 
come and see, applicable, to be personally experienced by the 
wise?" 

"Here, Upavana, 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, UpavBna, the Dhamrna is 
directly visible, immediate, inviting one to come and see, appli- 
cable, to be ~ersonally experienced by the wise. [42] 

"Further, Upavwa, having heard a sound with the ear . . . hav- 
ing cognized a mental phenomenon with the mind, a bhikkhu 
experiences the mental phenomenon as well as lust for the men- 
tal phenomenon. He understands that lust for mental phenome- 
na exists internally thus: 'There is in me lust for mental phenom- 
ena internally.' Since that is so, Upavana, the Dhamma is direct- 
ly visible, immediate, inviting one to come and see, applicable, to 
be personally experienced by the wise. 

"But here, Upavana, having seen a form with the eye, a bhkkhu 
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, 
Upaviina, the Dhamma is directly visible, immediate, inviting 
one to come and see, applicable, to be personally experienced by 
the wise. 

"Further, Upavana, having heard a sound with the ear ... [43] 
... having cognized a mental phenomenon with the mind, a - .  
bhikkhu experiences the mental phenomenon without experi- 
encing 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, 
Upav~na, the Dhamma is directly visible, immediate, inviting 
one to come and see, applicable, to be personally experienced by 
the wise."35 

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

"Bhikkhus, if a bhikkhu does not understand as they really are 
the origin and the 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 
DiiiPhe.' ' 

When this was said, a certain bhikkhu said to the Blessed One: 
"Here, venerable sir, I am lost36 for I do not understand as they 
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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)  

(Thefirsf two paragraphs as in the precedirlg 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.37 

"Do you regard the ear thus.. .? Thus this second base for con- 
tact 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 571.) [45] 
"What do you think, bhikkhu, is the eye permanent or imper- 

manent?" - "Impermanent, venerable sir." - "Is what is imper- 
manent suffering or happin~ss?" - "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 suffer- 
ing 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 experi- 
ences revulsion towards the eye . . . revulsion towards the mind. 
Experiencing revulsion, he becomes dispassionate. Through dis- 
passion [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."' 

74 (1) Sick (1) 
- 

~ t ~ a v a t t h i .  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.38 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 su1:siding 
and not increasing, and that their subsiding, not their increase, is 
to be discerned." 
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"Venerable sir, I am not bearing up, I am not getting better. 
Strong painful feelings 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 purifica- 
tion 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."39 

"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 imper- 
manent?" - "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 delight- 
ed 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 Dhamrna 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 Nibbgna without cling- 
ing." 

"Good, good, bhikkhu! It is good that you understand the 
Dharnrna to have been taught by me for the sake of final Nibbana 
without clinging. For the Dhamrna is taught by me for the sake 
of final Nibbiina without clinging.41 

"What do you think, bhikkhu, is the eye permanent or imper- 
manent?" - "Impermanent, venerable sir.". . . "Is the ear . . . the 
nose ... the tongue ... the body ... the mind ... mind-conscious- 
ness . . . mind-contact . . . whatever feeling arises with mind-con- 
tact as condition-whether pleasant or painful or neither-painful- 
nor-pleasant-permanent or impermanent?" - "Impermanent, 
venerable sir." - "Is what is impermanent suffering or happi- 
ness?" - "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 delight- 
ed in the Blessed One's statement. And while this discourse was 
being spoken, that bhikkhu's mind was liberated from the taints 
by nonclinging. 

Then the Venerable IGdha 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." 

"Radha, you should abandon desire for whatever is imperma- 
nent. And what is impermanent? The eye is impermanent; you 
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should abandon desire for it. Forms are impermanent ... Eye- 
consciousness is impermanent . . . Eye-contact is impermanent . . . 
Whatever feeling arises with eyecontact 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. 1491 Radha, you should aban- 
don desire for whatever is impermanent." 

77 (4) Rndha (2)  

... "Rgdha, you should abandon desire for whatever is suffer- 
ing." ... 

. .. "Radha, you should abandon desire for whatever is non- 
self.". .. 

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 abandon- 
ing 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 knowl- 
edge arises."42 

"But, venerable sir, how should a bhikkhu know, how should 
he see, for ignorance to be abandoned by him and true knowl- 
edge to arise?" 

"Bhikkhu, when a bhikkhu knows and sees the eye as imper- 
manent, 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." 

SO (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 knowl- 
edge to arise?" 

"Here, bhikkhu, a bhikkhu has heard, 'Nothing is worth adher- 
ing to.' When a bhikkhu has heard, 'Nothing is worth adhering 
to,' he directly knows everything. Having directly known every- 
thing, he fully understands everything. Having fully understood 
everything, he sees all signs differently.43 He sees the eye differ- 
ently, 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 Bhikkhzrs 

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 under- 
standing 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."44 

"For sure, bhikkhus, when you answer thus you state what has 
been said by me and do not misrepresent me with what is con- 
trary 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 suffer- 
ing that the holy life is lived under me. 
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"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 con- 
dition .. . 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 wan- 
derers 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.45 
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 disintegrat- 
ing. 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 Nibbana, cut through pro- 
liferation, cut through the rut, exhausted the round, and tran- 
scended all suffering?46 Is there any ear by way of which one 
describing the Buddhas of the past could describe them? ... Is 
there any mind by way of which one describing the Buddhas of 
the past could describe them-those who have attained final 
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Nibbana, cut through proliferation, cut through the rut, exhaust- 
ed 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 Nibbana, 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 Nibbana, cut through proliferation, 
cut through the rut, exhausted the round, and transcended all 
suffering." 

84 (1) Subject to Disintegration 

At Savatthi. Then the Venerable h a n d a  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, handa ,  is called the 
world in the Noble One's Discipline.47 And what is subject to dis- 
integration? The eye, h a n d a ,  is subject to disintegration, forms 
. . . eye-consciousness . . . eye-contact . . . whatever feeling arises 
with eye-contact as condition .. . that too is subject to disintegra- 
tion. 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 sub- 
ject to disintegration, h a n d a ,  is called the world in the Noble 
One's Discipline." [54] 

85 (2) Empty Is the World 

Then the Venerable Ananda 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, h a n d a ,  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, Ananda, is empty of self 
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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, Ananda, 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 Ananda 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, Ananda, is the eye permanent or imper- 
manent?" - "Impermanent, venerable sir." 

(Complete as in 932, down to "there is no more for this state of 
being. ") [55] 

87 (4) Channa 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary.48 Now on that occasion 
the VenerabIe Sariputta, the Venerable Mahscunda, 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 Sariputta [56] emerged from seclusion, 
approached the Venerable Mahacunda, and said to him: "Come, 
friend Cunda, let us approach the Venerable Channa and ask 
about his illness." 

"Yes, friend," the Venerable Mahacunda replied. 
Then the Venerable Sariputta and the Venerable Mahacunda 

approached the Venerable Channa and exchanged greetings 
with him, after which they sat down in the appointed seats. The 
Venerable SBriputta then said to the Venerable Chama: "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 discemed." 

"Friend Sariputta, I am not bearing up, I am not getting bet- 
ter." 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 
discemed. I will use the knife,50 friend Sariputta, I have no desire 
to live." 

"Let the Venerable Channa not use the knife. Let the Venerable 
Channa live. We want the Venerable Chama to live. If the 
Venerable Channa lacks suitable food, I will go in search of suit- 
able 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 Sariputta, it is not that I lack suitable food; I have suit- 
able 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 
Sariputta: the bhikkhu Channa will use the knife blameles~ly."~~ 

"We would ask the Venerable Channa about a certain point, if 
he would grant us the favour of answering our question." [58] 

"Ask, friend Sariputta. 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-conscious- 
ness, and things cognizable with ear-consciousness thus. ..? Do 
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you regard the mind, mindconsciousness, and things cognizable 
with mind-consciousness thus: 'This is mine, this I am, this is my 
self'? 

"Friend Sariputta, 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-conscious- 
ness, 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 Sariputta, it is because I have seen and directly known 
cessation in the eye, in eye-consciousness, and in things cogniz- 
able 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 . . . 1591 . . . in the mind, in 
mind-consciousness, and in things cognizable with mind-con- 
sciousness, that I regard them thus: 'This is not mine, this I am 
not, this is not my self."'52 

When this was said, the Venerable Mahacunda 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 tran- 
quillity; when there is tranquillity, there is no inclination; when 
there is no inclination, there is no corning 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."'53 

Then, when the Venerable Sriputta and the Venerable 
Mahiicunda 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.54 

Then the Venerable Sariputta 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?" 

"Sgriputta, didn't the bhikkhu Channa declare his blameless- 
ness right in your presence?"55 

"Venerable sir, there is a Vajjian village named Pubbavijjhana. 
There the Venerable Channa had friendly families, intimate fam- 
ilies, hospitable families."56 

"The Venerable Channa did indeed have these friendly fami- 
lies, Sariputta, intimate families, hospitable families; but I do not 
1601 say that to this extent one is blameworthy. Sariputta, 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, 
Sariputta, should you remember it."57 

Then the Venerable P u ~ a  approached the Blessed One . . . and 
said to him58 "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." 

"Puxa, there are forms cognizable by the eye that are desir- 
able, 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, 
P u w ,  there is the arising of suffering, I say. There are, Pu~?r;la, 
sounds cognizable by the ear . .. mental phenomena cognizable 
by the mind that are desirable, lovely, agreeable, pleasing, sen- 
sually 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, P u ~ a ,  there is the arising of suf- 
fering, I say. 

" P u ~ a ,  there are forms cognizable by the eye ... mental phe- 
nomena cognizable by the mind that are desirable, lovely, 
agreeable, pleasing, sensually enticing, tantalizing. 1611 If a 
bhikkhu does not seek delight in them, does not welcome them, 
and does not remain holding to them, delight ceases in him. 
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With the cessation of delight, Puyu?a, there is the cessation of suf- 
fering, I say. 

"Now that you have received this brief exhortation from me, 
Puwa, in which country will you dwell?" 

"There is, venerable sir, a country named Sunaparanta. I will 
dwell there." 

"Puqya, the people of Sunaparanta are wild and rough. If they 
abuse and revile you, what will you think about that?" 

"Venerable sir, if the people of Sunaparanta abuse and revile 
me, then I will think: 'These people of Sunaparanta 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, P u ~ a ,  if the people of Sunaparanta do give you a blow 
with the fist, what will you think about that?" 

"Venerable sir, if the people of Sunaparanta give me a blow 
with the fist, then I will think: 'These people of Sunaparanta 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, Puyu?a, if the people of Sunaparanta do give you a blow 
with a clod, what will you think about that?" 

-7enerable sir, if the people of Sunaparanta give me a blow 
with a clod, then I will think: 'These people of Sunaparanta 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, Puyu?a, if the people of Sunaparanta do give you a blow 
with a rod, what will you think about that?" 

"Venerable sir, if the people of Sunaparanta give me a blow with 
a rod, then I will think: 'These people of Sunaparanta 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, P w a ,  if the people of Sunaparanta do stab you with a 
knife, what will you think about that?" 

"Venerable sir, if the people of Sunaparanta stab me with a 
knife, then I will think 'These people of Sunaparanta are excel- 
lent, 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, P v a ,  if the people of Sunaparanta do take your life 
with a sharp knife, what will you think about that?" 

"Venerable sir, if the people of Sunaparanta 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.59 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, Pugs! Endowed with such self-control and 
peacefulness, you will be able to dwel! in the Sunaparanta coun- 
try. Now, P w a ,  you may go at your own convenience."6o 

Then, having delighted and rejoiced in the Blessed One's state- 
ment, the Venerable P u ~ a  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 Sunaparanta country. Wandering 
by stages, he eventually arrived in the Sunaparanta country, 
where he dwelt. Then, during that rains, the Venerable Puwa 
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 Nibbana.61 

Then a number of bhikkhus approached the Blessed One ... 
and said to him: "Venerable sir, the clansman named Puwa, who 
was given a brief exhortation by the Blessed One, has died. What 
is his destination? What is his future bourn?" 

"Bhikkhus, the clansman P w a  was wise. He practised in 
accordance with the Dhamma and did not trouble me on account 
of the Dhamma. The clansman Punna has attained final 
Nibbiina." 

Then the Venerable Bahiya 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, B~hiya, is the eye permanent or irnper- 
manent?" - "Impermanent, venerable sir." . . . (as in $32 down to:) 
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[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 Bahiya, 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 Bghiya, by realizing it for himself with direct 
knowledge, in this very life entered and dwelt in that unsur- 
passed goal of the holy life for the sake of which clansmen rightly 
go forth from the 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 Bahiya 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.62 Therefore, bhikkhus, the TathZigata 
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.'63 

"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 Nibbma. [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 Tathagata 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 'mine1-that is otherwise. The 
world, becoming otherwise, attached to existence, seeks delight 
only in existence.64 

"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 con- 
ceives in, 1671 whatever one conceives from, whatever one con- 
ceives as 'mine1--that is otherwise. The world, becoming other- 
wise, attached to existence, seeks delight only in existence. 

"Whatever, bhikkhus, is the extent of the aggregates, the ele- 
ments, 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 Nibbana. 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.. .. 
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"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 dyad1-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 (21 

"Bhikkhus, consciousness comes to be in dependence on a dyad. 
And how, bhikkhus, does consciousness come to be in depend- 
ence on a dyad? In dependence on the eye and forms there arises 
eye-consciousness. The eye is impermanent, changing, becoming 
otherwise; [6S] forms are impermanent, changing, becoming oth- 
erwise. Thus this dyad is moving and totteringF6 impermanent, 
changing, becoming otherwise. 

"Eye-consciousness is impermanent, changing, becoming 
otherwise. The cause and condition for the arising of eye-con- 
sciousness 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, con- 
tacted one perceives.67 Thus these things too are moving and tot- 
tering, impermanent, changing, becoming otherwise. 
"In dependence on the ear and sounds there arises earconscious- 

ness . . . [69] . . . In dependence on the mind and mental phenom- 
ena there arises mind-consciousness. The mind is impermanent, 
changing, becoming otherwise; mental phenomena are imper- 
manent, changing, becoming otherwise. Thus this dyad is mov- 
ing and tottering, impermanent, changing, becoming otherwise. 

"Mind-consciousness is impermanent, changing, becoming 

otherwise. The cause and condition for the arising of mind-con- 
sciousness 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, becom- 
ing 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, con- 
tacted one perceives. Thus these things too are moving and tot- 
tering, impermanent, changing, becoming otherwise. 

"It is in such a way, bhikkhus, that consciousness comes to be 
in dependence on a dyad." 

94 (2) Untamed, Unguavded68 

At Savatthi. "Bhikkhus, these six bases for contact-if untamed, 
unguarded, unprotected, unrestrained-are bringers of suffer- 
ing.69 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 happi- 
ness.70 ' o a t  six? 

"The eye, bhikkhus, as a base for contact-if well tamed, well 
guarded, well protected, well restrained-is a bringer of happi- 
ness. The ear as a base for contact . . . The mind as a base for con- 
tact ... 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: 
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"Just six, 0 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 thiiing, 
'[The other] is displeasing to me.' 1711 

"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 renur~ciation.7~ 

"When the mind is thus well developed in six, 
If touched, one's mind never flutters anywhere. 

Having vanquished both lust and hate, 0 bhikkhus, 
Go to the far shore beyond birth and death!" [72] 

Then the Venerable MBlunkyaputta 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, hav- 
ing heard the Dhamma from the Blessed One, I might dwell 
alone, withdrawn, diligent, ardent, and resolute." 

"Here now, Malunkyaputta, 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?"73 

"Although, venerable sir, I am old, aged, burdened with years, 
advanced in life, come to the last stage, let the Blessed One teach 
me the Dhamma in brief, let the 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, Malunkyaputta, 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?"74 

"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 phenom- 
ena 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, MIlunkyaputta, 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, Mslurikyaputta, regarding things seen, heard, sensed, 

and cognized by you, in the seen there will be mere1 y the seen, in 
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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, Malunkyaputta, you will not be 'by that.' When, 
Mdluitkyaputta, you are not 'by that,' then you will not be 'there- 
in.' When, Mgluxikyaputta, you are not 'therein,' then you will be 
neither here nor beyond nor in between the two. This itself is the 
end of suffering."T5 

"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.76 
For one who accumulates suffering thus 
Nibbana 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 
Nibbana 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. 

35. SaI15yutanasal;nyrr tta 1177 

"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, 
bfibbana is said to be close by. 

"When, firmly mindful, one hears a sound, 
One is not inflamed by lust for sounds; ... 1751 

"When, firmly mindful, one smeIls 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 
Nibbana is said to be close by. 

"It is in such a way, venerabIe sir, that I understand in detail 
the meaning of what was stated by the Blessed One in brief." 

"Good, good, Malurikyaputta! It is good that you understand 
in detail the meaning of what was stated by me in brief. 

(The Buddlza here repents the above verses infill.) [76] 
"It is in such a way, Malurikyaputta, that the meaning of what 

was stated by me in brief should be understood in detail." 
Then the Venerable Munkyaputta, 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 reso- 
lute, the Venerable MgIwikyaputta, 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 
dghtly go forth from the household life into homeIessness. He 
directly knew: "Destroyed is birth, the holy life has been lived, 
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what had to be done has been done, there is no more for this state 
of being." And the Venerable MBlunkyaputta became one of the 
arahants. 

96 (3) Decline 

"Bhilikhus, I will teach you about one who is subject to decline, 
about one who is not subject to decline, and about the six mas- 
tered bases. Listen to that.. .. 

"And how, bhikkhus, is one subject to decline?78 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.79 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 inten- 
tions 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 declin- 
ing away from wholesome states. For this has been called decline 
byPthe 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 oblit- 
erates 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 oblit- 
erates 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?m 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 under- 
stand 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) Diuelling ~Vegligeiztly 

"Bhikkhus, I will teach you about one \rho 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 soiled81 
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 suffering81 The mind of one who 
suffers does not become concentrated. When the mind is not con- 
centrated, phenomena do not become manifest.83 Because phe- 
nomena 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 phenom- 
ena 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 
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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, 1791 phe- 
nomena 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 minJ 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 whole- 
some 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 concen- 
trated understands things as they really are.@ 

"And what does he understand as they really are? He under- 
stands as it really is: 'The eye is impermanent.' He understands as 
it really is: 'Forms are impermanent.'. . . 'Eye-consciousness is imper- 
manent.'. . . 'E ye-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 concen- 
trated 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 suffa.) [81] 

101 (8) Not Yozlrs (1) 

"Bhikkhus, whatever is not yours, abandon it.85 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: aban- 
don it. When you have abandoned it, that will lead to your wel- 
fare and happiness. Forms are not yours .. . Eye-consciousness is 
not yours . . . Eye-contact is not yours . . . Whatever feeling arises 
with eyecontact as condition-whether pleasant or painful or 
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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 bum them, or to 
do with them as they wish. Would you think: 'People are carry- 
ing 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 zoith the preceding one except tllat it otnits the 
simile.) [83] 

103 (1 0) Uddaka 

"Bhikkhus, Uddaka Rarnaputta 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!'s6 

"Bhikkhus, though Uddaka Ramaputta 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 conquer&-- 
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 pass- 
ing 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 turnour,' 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.87 '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 Ramaputta 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!"' 
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1851 Division 111 
THE THIRD F m  

I. SECURE FROM BONDAGE 

104 (1) Secure from Bondage 

At Savatthi. "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 cognuable by the eye that 
are desirable, lovely, agreeable, pleasing, sensually enticing, tan- 
talizing. These have been abandoned by the Tathagata, 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 Tathdgata is called 
one who declares the exertion to become secure from bondage.89 

"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 Tathagata, 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 Tathagata 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) B y  Clinging 

"Bhikkhus, when what exists, by clinging to what, do pleasure 
and pain arise i11temally?"9~ 

"Venerable sir, our teachings are rooted in the Blessed One.. . ." 
"When there is the eye, bhikkhus, by clinging to the eye, pleas- 

ure and pain arise internally. When there is the ear . . . the mind, 
by clingmg to the mind, pleasure and pain arise internally. 

"What do you think, bhikkhus, is the eye permanent or imper- 
manent?" 

"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 experi- 

ences revulsion towards the eye . . . the mind. Experiencing revul- 
sion, 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 Sufering 

(Identical with 12:43.) [87] 

107 (4) The Origin oftke World 

(Identical with 12:44.) [88] 

108 (5) 1 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 mferior1?"91 

"Venerable sir, our teachings are rooted in the Blessed One.. .." 
"When there is the eye, bhikkhus, by clinging to the eye, by 

adhering to the eye, the 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 perma- 
nent Or impermanent?" 

"Impermanent, venerable sir.". . . 
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"But without clinging to what is impermanent, suffering, and 
subject to change, could the thought occur: 'I am superior' or 1 
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.. . .q2 

"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." 

11 1 (81 Fully Understanding ( 2 )  

"Bhikkhus, without directly knowing and fully understanding 
the eye?3 without developing dispassion towards it and aban- 
doning it, one is incapabb 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 dis- 
passion towards it and abandoning it, one is capable of destroy- 
ing suffering." 1901 

112 (9) Fully Understanding (2)  

(Identical with § I l l ,  but stated by zuoy of the six external smse bases.) 

113 (10) Listening In 

(Identical with 12:45,) [91] 

11. THE WORLD AND CORDS OF SENSUAL PLEASURE 

114 (1) MRra's Snare ( 2 )  

"Bhikkhus, there are forms cognizable by the eye that are desir- 
able, 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 Mara's 
lair, who has come under Mara's control; M2ra's snare has been 
fastened to him94 so that he is bound by the bondage of Miira 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 . . . 1921 . . . 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, tanta- 
lizing. If a bhikkhu does not seek delight in them, does not wel- 
come them, and does not remain holding to them, he is called a 
bhikkhu who has not entered MMara's lair, who has not come 
u d e r  Mara's control; MSra's snare has been unfastened from 
him so that he is not bound by the bondage of MSra 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." 
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11 5 (2) Mara's Snare (2) 

"Bhikkhus, there are forms cognizable by the eye that are desir- 
able, 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 Mara's lair, who 
has come under Mara's control; [Miira's snare has been fastened 
to him so that he is bound by the bondage of MaraJ95 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, tanta- 
lizing. If a bhikkhu does not seek delight in them, does not wel- 
come 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 MSra's lair, who has not come under Miira's control; 
[Miira's snare has been unfastened from him so that he is not 
bound by the bondage of MBra] 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."96 

Having said this, the Blessed One rose from his seat and 
entered his dwelling.97 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 syn- 
opsis 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 Ananda is praised by the Teacher and esteemed by his 
wise brothers in the holy life; the Venerable Ananda 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 Ananda 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 h a n d a  expound it to us." 

[The Venerable Ananda 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 heart- 
wood 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 Tathagata. 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 Ananda, knowing, the Blessed One knows; see- 
ing, he sees; he has become vision ... the Tathiigata. 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 Ananda is praised by the Teacher and 
esteemed by his wise brothers in the holy life; the Venerable 
h a n d a  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 Ananda expound it 
without finding it troublesome." 

"Then listen, friends, and attend closely to what I shall say." 
"Yes, friend," the bhikkhus replied. The Venerable Lands 

said this: 
"Friends, when the Blessed One rose from his seat and entered 
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his dwelling after reciting a synopsis in brief without expound- 
ing the meaning in detail, that is: 'Bhikkhus, 1 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 worM 
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 Di~cipline.~~ 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.99 
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 con- 
ceiver 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. 1961 

"Friends, when the Blessed One rose from his seat and entered 
his dwelling after reciting a synopsis in brief without expound- 
ing 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 mean- 
ing 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 h a n d a  and asked him about 
the meaning. The Venerable Ananda expounded the meaning to 
us in these ways, with these terms, with these phrases." 

"Ananda is wise, bhikkhus, h a n d a  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 Knanda. Such 
is the meaning of this, and so you should remember it." 

117 (4) Cords of SensuaI Pleasure 

l'Bhikkhus, before my enlightenment, while I was still a bodhi- 

satta, not yet fully enlightened, the thought occurred to me: .My 
mind may often stray towards those five cords of sensual pleas- 
ure that have already left their impression on the heartloo 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.lO1 I should prac- 
tise 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 slight- 
ly towards those in the future. Therefore, bhikkhus, [98] being set 
on your own welfare, you should practise diligence, mindful- 
ness, 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,loz 
where the eye ceases and perception of forms fades away.103 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 ... (aN as in preceding sutia down to:) 
199-1001 . . . The Venerable Ananda said this: 

"Friends, when the Blessed One rose from his seat and entered 
his dwelling after reciting a synopsis in brief without expound- 
ing the meaning in detail-that is: 'Therefore, bhikkhus, that base 
should be understood, where the eye ceases and perception of 
forms Iades 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.104 

"Friends, when the Blessed One rose from his seat and entered 
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his dwelling after reciting a synopsis in brief without expound- 
ing 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: [loll "Then, venerable 
sir, we approached the Venerable Ananda and asked him about 
the meaning. The Venerable Ananda expounded the meaning to 
us in these ways, with these terms, with these phrases." 

"Ananda is wise, bhikkhus, Ananda 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 Ananda. 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 Rajagaha 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 [I021 why some 
beings here do not attain Nibbana in this very life? And what is 
the cause and reason why some beings here attain Nibbha in 
this very life?" 

"There are, lord of the devas, forms cognizable by the eye that 
are desirable, lovely, agreeable, pleasing, sensually enticing, tan- 
talizing. 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 Nibbana.105 

"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 
Nibbana. 

"This is the cause and reason, lord of the devas, why some 
beings here do not attain Nibbana 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 with- 
out clinging attains NibbBna. 

"This is the cause and reason, lord of the devas, why some 
beings here attain Nibbana in this very life." [I031 

(The same except that the iizferlocufor is Paficasikha, son of the galz- 

dhabbas.)lM 

On one occasion the Venerable SSriputta was dwelling at 
Siivatthi in Jeta's Grove, Anathayindika's Park. Then a certair 
bhikkhu approached the Venerable Sariputta and exchanged 
greetings with him. When they had concluded their greetings 
and cordial talk, he sat down to one side and said to tht 
Venerable Sariputta: 

"Friend Sariputta, 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 wakeful- 
ness. That a bhikkhu who does not guard the doors of the sense 
faculties, who is immoderate in eating, 11041 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 fac- 
dties? Here, having seen a form with the eye, a bhikkhu does not 
grasp its signs and features.107 Since, if he left the eye faculty 
unrestrained, evil unwholesome states of covetousness and 
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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 dis- 
pleasure 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 attractive- 
ness, 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 feel- 
ing, and I shall be healthy and blameless and live in comfort.'"Jg 
It is in this way, friend, that one is moderate in eating. 

"And how, friend, is one devoted to wakefulness? Here, dur- 
ing 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. I1051 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 eat- 
ing; we will be devoted to wakefulness.' Thus, friend, should you 
train yourself." 

121 (8) Exhortation to &hula 

On one occasion the Blessed One was dwelling at Savatthi in 
Jeta's Grove, Anathapindika's Park.109 Then, while the Blessed 

One was alone in seclusion, a reflection arose in his mind thus: 
I1The states that ripen in liberation have come to maturity in 
~iihula. Let me lead him on further to the destruction of the 
taints."*l'J 

Then, in the morning, the Blessed One dressed and, taking 
bowl and robe, walked for alms in Sfwatthi. When he had 

from the alms round, after his meal he addressed the 
Venerable Rahula thus: "Take a sitting cloth, Rahula. Let us go to 
the Blind Men's Grove for the day's abiding." 

"Yes, venerable sir," the Venerable Rghula replied and, having 
taken a sitting cloth, he followed close behind the Blessed One. 

Now on that occasion many thousands of devatas followed the 
Blessed One, thinking: "Today the Blessed One will lead the 
Venerable Rahula on further to the destruction of the taints."lll 
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 R3hula paid homage to the Blessed One 
and sat down to one side. [I061 The Blessed One then said to him: 

"What do you think, Rahula, is the eye permanent or imper- 
manent?" - "Impermanent, venerable sir." -*"Is what is imper- 
manent 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, thisis 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, ven- 
erable sir." (The rest as in tlze preceding paragraph.) 

"Is the ear . . . the mind permanent or impermanent?. . . [I071 . . . 
Are mental phenomena . .. Is mind-consciousness . . . Is mind- 
contact .. . Is anything included in feeling, perception, volitional 
formations, and consciousness arisen with mind-contact as con- 
dition 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, Rahula, the instructed noble disciple experiences 
revulsion towards the eye, revulsion towards forms, revulsion 
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towards eye-consciousness, revulsion towards eye-contact; 
revulsion towards anything included in feeling, perception, voli- 
tional 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-con- 
tact 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 RShula 
delighted in the Blessed One's statement. And while this dis- 
course was being spoken, the Venerable Rahula's mind was lib- 
erated from the taints by nonclinging, and in those many thou- 
sands of devatas there arose the dust-free, stainless vision of the 
Dhamma: "Whatever is subject to origination is all subject to ces- 
sation."ll2 

122 (9) Tlrirlgs That Fetter 

(Identical with j109, but by zuay of the six external sense bases.) [lo81 

123 (10) Tkings Tkot Can Be Clung To 

(Identical with $110, but by way of the six external sense bases.) 

On one occasion the Blessed One was dwelling at Vesiili in the 
Great Wood in the Hall with the Peaked Roof. Then the house- 
holder Ugga of Vesiili approached the Blessed One . . . and said to 
him.. . .I13 

(The question and the r q l y  are exactly the same as in $128.) 

125 ( 2 )  Among the Vajjians 

On one occasion the Blessed One was dwelling among the 
Vajjians at Hatthigama. Then the householder Ugga of Hatthi- 
gama approached the Blessed One . . . and said to him.. . . l a  

(As  in 5118.) [I101 

126 (3) At Nalaildfi 

On one occasion the Blessed One was dwelling at NBlanda in 
pgv&rikars Mango Grove. Then the householder Upali approached 
the Blessed One . . . and said to him.. ..us 

(As  in $118.) 

127 (4) Blziiradv~ja 

On one occasion the Venerable Pindola Bharadvaja was dwelling 
at Kosambi in Ghosita's Park.116 Then King Udena approached 
the Venerable Pindola Bharadvaja and exchanged greetings with 
him.117 When they had concluded their greetings and cordial 
talk, he sat down to one side and said to him: 

"Master Bharadvaja, 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;"9 [ I l l ]  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 BharadvSja. 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 
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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, down- 
wards from the tips of the hairs, enclosed in skin, as full of many 
kinds of impurities:120 "There are in this body head-hairs, body- 
hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kid- 
neys, 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 Bharadvaja, 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,l21 undeveloped in virtue, undevel- 
oped in mind, undeveloped in wisdom. Sometimes, though one 
thinks, 'I will attend to the body as foul,' one beholds it as beau- 
tiful. [I121 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 unguard- 
ed, 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 main- 
tain it continuously." 

"It is wonderful, Master Bharadvsja! It is amazing, Master 
~haradvaja! 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, [I131 
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 Bharadvaja! Magnificent, Master 
Bharadvaja! The Dhamma has been made clear in many ways by 
Master Bharadvaja, 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 Bharadviija, I go for 
refuge to the Blessed One, and to the Dhamma, and to the 
Bhikkhu Sangha. From today let Master Bharadvaja remember 
me as a lay follower who has gone for refuge for life." 

128 (5) Sona 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Then the householder's 
son Sona approached the Blessed One ... and said to him.. . .. 

(As in 51 18.) 

129 (6) Ghosita 

On one occasion the Venerable h a n d a  was dwelling at Kosambi 
in Ghosita's Park. Then the householder Ghosita approached the 
Venerable h a n d a  ... and said to him: [I141 "Venerable Ananda, 
it is said, 'diversity of elements, diversity of elements.'la In what 
way, venerable sir, has the diversity of elements been spoken of 
by the Blessed One?" 
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"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.123 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-conscious- 
ness: in dependence on a contact to be experienced as pleasant, a 
pleasant feeling arises. There exists the mind element, and men- 
tal 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 phe- 
nomena 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] 

Thus have I heard. On one occasion the Venerable Mahakaccana 
was dwelling among the people of Avanti on Mount Papata at 
Kuraraghara. Then the householder Hgliddakani approached the 
Venerable Mahakaccana . . . and said to him:124 

"Venerable sir, it was said by the Blessed One: 'It is in depend- 
ence 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.'l25 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!'l*6 There 
is eye-consciousness, and in dependence on a contact to be expe- 
rienced as pleasant there arises a pleasant feeling.127 Then, hav- 
ing seen a form with the eye, a bhikkhu understands a disagree- 
able 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 . . . [I161 .. . a dis- 
agreeable 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." 

On one occasion the Blessed One was dwelling among the 
Bhaggas at Sumsumsragira in the Bhesakaia Grove, the Deer 
Park. Then the householder Nakulapita approached the Blessed 
One . . . and said to him.. . .I28 

(As in 5118.) 

132 (9) Lohicca 

On one occasion the Venerable Mahakaccana was dwelling 
among the people of Avanti in a forest hut at Makkarakata. 11171 
Then a number of brahmin youths, students of the brahmin 
Lohicca, while collecting firewood, approached the Venerable 
Mahakacc~na's forest hut. Having approached, they stomped 
and trampled all around the hut, and in a boisterous and noisy 
manner they played various pranks,l29 saying: "These shaveling 
ascetics, menials, swarthy offspring of the Lord's feet, are hon- 
oured, respected, esteemed, worshipped, and venerated by their 
servile devotees."l30 
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Then the Venerable Mahakaccana 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 Mahakaccana 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,131 
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: [I181 
Fasting and sleeping on the ground, 
Bathing at dawn, [study of] the three Vedas, 
Rough hides, matted locks, and dirt; 
Hymr-s, rules and vows, austerities, 
Hypocrisy, bent staffs, ablutions: 
These emblems of the brahmins 
Are used to increase their worldly gains.132 

"A mind that is well concentrated, 
Clear and free from blemish, 
Tender towards all sentient beings- 
That is the path for attaining Brahma." 

Then those brahmin youths, angry and displeased, approached 
the brahmin Lohicca and told him: "See now, sir, you should 
know that the ascetic Mahakaccsna categorically denigrates and 
scorns the hymns of the brahmins." 

When this was said, the brahmin Lohicca was angry and dis- 
pleased. But then it occurred to him: "It is not proper for me to 

35. Saliiyatanasamyutta 1203 

abuse and revile the ascetic Mahakaecana 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 Mahakaccana. [119] He 
exchanged greetings with the Venerable Mahakaccana and, 
when they had concluded their greetings and cordial talk, he sat 
down to one side and said to him: "Master Kaccana, did a num- 
ber of brahrnin youths, my students, come this way while col- 
lecting firewood?" 

"They did, brahmin." 
"Did Master Kaccana have any conversation with them?" 
"I did have a conversation with them, brahrnin." 
"What kind of conversation did you have with them, Master 

Kaccana?" 
"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 Brahma.' 

Such was the conversation that I had with those youths." 
"Master Kaccina said 'with sense doors unguarded.' In what 

way, Master Kaccana, 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.133 He dwells without having set up mindfulness of the 
body, with a limited mind, [I201 and he does not understand as 
it really is that liberation of mind, liberation by wisdom, where- 
in 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 phe- 
nomenon. 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 Kaccana! It is amazing, Master 
hccana! How Master Kaccana has declared one whose sense 
doors are actually unguarded to be one 'with sense doors 
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unguarded'! But Master Kaccma said 'with sense doors guarded.' 
In what way, Master Kaccma, 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 displeas- 
ing form. He dwells having set up mindfulness of the body, with 
a measureless mind, and he understands as it really is that liber- 
ation 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 phenom- 
enon. 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 Kaccana! It is amazing, Master 
Kaccana! [I211 How Master Kaccana has declared one whose 
sense doors are actually guarded to be one 'with sense doors 
guarded'! Magnificent, Master Kaccana! Magnificent, Master 
Kacciina! The Dhamma has been made clear in many ways by 
Master Kaccana . . . (as in 5127) . . . From today let Master Kaccana 
remember me as a lay follower who has gone for refuge for life. 

"Let Master Kaccana approach the Lohcca family just as he 
approaches the families of the lay followers in Makkarakafa. The 
brahmin youths and maidens there will pay homage to Master 
Kaccana, 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 h a p  
piness for a long time." 

133 (20) Verahacciini 

On one occasion the Venerable Udayi was living at Kamanda in 
the brahrnin Todeyya's Mango Grove. Then a brahmin youth, a 
student of the brahmin lady of the Verahaccani clan, approached 
the Venerable Udayi and greeted him. When they had conclud- 
ed their greetings and cordial talk, he sat down to one side, and 
the Venerable Udayi instructed, exhorted, inspired, and glad- 
dened him with a Dharnrna talk. Having been instructed, exhort- 
ed, inspired, and gladdened by the Dhamrna tak, the brahmin 
youth rose from his seat, approached the brahmin lady of the 
Verahaccani clan, and said to her: "See now, madam, you should 

know that the ascetic Ud5yi teaches a Dhamma that is good in 
the beginning, good in the middle, and good in the end, [I221 
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 Udayi in my name 
for tomorrow's meal." 

"Yes, madam," the youth replied. Then he went to the 
Venerable Udayi and said to him: "Let Master Udavi consent to 

--. - 
accept tomorrow's meal from our revered teacher,l34 the brahmin 
lady of the Verahaccm clan." 

The Venerable Udayi consented by silence. Then, when the 
night had passed, in the morning the Venerable Ud5yi dressed, 
took his bowl and outer robe, and went to the residence of the 
brahmin lady of the Verahaccani clan. There he sat down in the 
appointed seat. Then, with her own hands, the brahmin lady 
served and satisfied the Venerable Udayi with various kinds of 
delicious food. When the Venerable Udayi had finished eating 
and had put away his the brahmin lady put on her san- 
dals, sat down on a h g h  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.136 

A second time that brahrnin youth approached the Venerable 
Ud3yi ... (as above doiutz to:) . .. "See now, madam, you should 
know that the ascetic Udayi teaches a Dharnma that is good in 
the beginning, good in the middle, [I231 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 
Udayi, 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 Udayi in my name 
for tomorrow's meal." 

"Yes, madam," he replied. Then he went to the Venerable 
Udayi ... (all as above) . . . When the Venerable Udayi had finished 
e a k g  and had put away his bowl, the brahmin lady removed 
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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. 11241 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 Verahaccani clan 
said to the Venerable Udayi: "Magnificent, venerable sir! 
Magnificent, venerable sir! The Dhamma has been made clear in 
many ways by Master Udayi .. . (as in 5227) ... From today let 
Master Udayi remember me as a lay follower who has gone for 
refuge for life." 

134 (2) At Devadahal37 - 
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, 
[I251 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 unsur- 

passed security from bondage, that they411 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 agree- 
able 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 concen- 
trated 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 per- 
sist obsessing one's mind even when they are repeatedly experi- 
enced. 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." [I261 

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.'l38 There 
whatever form one sees with the eye is undesirable, never desir- 
able; 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; disagree- 
able, never agreeable. 

"It is a gain for you, bhikkhus, it is well gainedby you, that you 
have obtained the opportunity for living the holy life. I have 
"en, bhikkhus, the heaven named 'Contact's Sixfold Base.'139 
There whatever form one sees with the eye is desirable, never 
undesirable; lovely, never unlovely; agreeable, never disagreeable. 
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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 (l)l40 

"Bhikkhus, devas and humans delight in forms, take delight in 
forms, rejoice in forms. With the change, fading away, and ces- 
sation 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, 
11271 take delight in mental phenomena, rejoice in mental phe- 
nomena. With the change, fading away, and cessation of mental 
phenomena, devas and humans dwell in suffering. 

"But, bhikkhus, the TathFigata, 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 Tathagata 
dwells happily. 

"He has understood as they really are the origin and the pass- 
ing away, the gratification, the danger, and the escape in the case 
of sounds ... odours ... tastes ... tactile objects ... mental phe- 
nomena. 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 TathSgata dwells happily." 

This is what the Blessed One said. Having said this, the 
Fortunate One, the Teacher, further said this:lll 

"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. 11281 

"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 Mara'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."l43 

137 (4) Delight in Forms (2) 

(Identical with the preceding sutta, but without the verses.) 
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138 (5) Not Yours 

"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: aban- 
don it. When you have abandoned it, that will lead to your wel- 
fare and happiness. The ear is not yours . . . [I291 . .. 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 bum them, or to 
do with them as they wish. Would you think: 'People are carry- 
ing 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 zoay of the six exter- 
nal bases.) 

140 (7) Impermanent with Cause (Internal) 

"Bhikkhus, the eye is impermanent.14 The cause and condition for 
the arising of the eye is also impermanent. As the eye has originat- 
ed from what is impermanent, how could it be permanent? [I301 

"The ear is impermanent.. .. The mind is impermanent. The 
cause and condition for the arising of the mind is also imperma- 
nent. 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 knowl- 
edge: '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) Notzselfzvith 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 con- 
dition for the arising of the mind [I311 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 zuith Cause, Etc. (External) 

(These three suttas are identical with 55140-42, but are stated by way 
of the six external sense bases.) . 

"Bhikkhus, I will teach you new and old kamma, the cessation of 
karnma, 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.146 The ear is old kamrna ... 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 
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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 l i v e l i d ,  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 
tor 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)  Suitablefor Attaining Nibbdiza (1) 

"Bhikkhus, I will teach you the way that is suitable for attaining 
Nibbana.147 Listen to that.. .. 

"And what, bhikkhus, is the way that is suitable for attaining 
Nibbana? Here, a bhikkhu sees the eye as impermanent, he sees 
forms as impermanent, he sees eye-consciousness as imperma- 
nent, he sees eye-contact as impermanent, he sees as imperma- 
nent 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 Nibbaa." 

148 (3)-149 (4) Suitablefor Attaining Nibbana (2-3) 

(Same as preceding sutfa, with 4u.ering" and "nonse(f" substituted 
for "imperrnanenf. ") [I351 

35. Sajayatanasamyuf fa 1213 

150 (5) Suitable for Attaining Nibbana (4) 

"Bhikkhus, I will teach the way that is suitable for attaining 
Nibbana. Listen to that.. .. 

"What do you think, bhikkhus, is the eye permanent or imper- 
manent?". . . (all as in 332) . . . 

"Seeing thus . . . 11361 He understands: '. .. there is no more for 
this state of being.' 

"?his, bhikkhus, is the way that is suitable for attaining 
NibbZna." 

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.149 They dwell within Izim. 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 ... [I371 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.' Thy do not assail him. Since evil unwhole- 
some states do not assail him, he is called 'one who has no 
teacher.' 

"Further, when a bhikkhu has heard a sound with the ear . . . 
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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 stu- 
dents and no teacher dwells happily, in comfort. 

"Bhikkhus, this holy life is lived without students and without 
a teacher. [I381 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 pur- 
pose, 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 understand- 
ing 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 under- 
standing 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 under- 
standing of which the holy life is lived under the Blessed One.' 

"Being asked thus, bhikkhus, you should answer those wan- 
derers 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 it19-[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 inter- 
nally'; or, if there is no lust, hatred, or delusion internally, he 
understands: 'There is no lust, hatred, or delusion intemally.'l51 
Since this is so, are these things to be understood by faith, or by 
personal preference, or by oral tradition, or by reasoned reflec- 
tion, 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 . . . [I401 
... Having cognized a mental phenomenon with the mind, if 
there is lust, hatred, or delusion internally, a bhikkhu under- 
stands: '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?" 
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"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 prefer- 
ence, 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 wit11 Faculties 

Then a certain bhikkhu approached the Blessed One ... and said 
to him: "Venerable sir, it is said, 'equipped with faculties, 
equipped with faculties.'l52 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 facul- 
ty; if, while one dwells contemplating rise and fall in the ear fac- 
ulty, 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, expe- 
riencing 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 fac- 
ulties." [I411 

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.' Ln what way, venerable sir, is one a 
speaker on the Dhamma?"l53 

"Bhikkhu, if one teaches the Dhamma for the purpose of revul- 
sion 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 

~ractising for the purpose of revulsion towards the eye, for its 
- -way and cessation, one can be called a bhikkhu who is 

nractlsl~ ., ' -ce with the Dhamma. If, through revulsion 
rough its fading away and cessation, one is 

liberated by nonc~mging, one can be called a bhikkhu who has 
attained Nibbana in this very life. 

"Bhikkhu, if one teaches the Dhamma for the purpose of revul- 
sion 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 
Nibbana in this very life." 

Division IV 
THE FOURTH FIFTY 

156 (1) The Desfrucfion ofDeIighf (1) 

"Bhikkhus, a bhikkhu sees as impermanent the eye which is actu- 
ally impermanent: that is his right view.154 Seeing rightly, he 
experiences revulsion. With the destruction of delight comes 
destruction of lust; with the destruction of lust comes destruction 
of delight. With the destruction of delight and lust the mind is 
said to be well liberated. 

"Bhikkhus, a bhikkhu sees as impermanent the ear which is 
actually impermanent.. . the mind which is actually imperma- 
nent: that is his right view.. . . With the destruction of delight and 
lust the mind is said to be well liberated." 

157 (2) 'The Destrucfion of Delight (2) 

(The same for the external sense bases.) 
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158 (3) The Destruction of Delight (3) 

"Bhikkhus, attend carefully to the eye.155 Recognize the imper- 
manence of the eye as it really is. When a bhikkhu, attending 
carefully to the eye, recognizes the impermanence of the eye as it 
really is, he feels revulsion towards the eye. With the destruction 
of delight comes destruction of lust; with the destruction of lust 
comes destruction of delight. With the destruction of delight and 
lust the mind is said to be well liberated. [I431 

"Bhikkhus, attend carefully to the ear ... to the mind. 
Recognize the impermanence of the mind as it really is.. . . With 
the destruction of delight and lust the mind is said to be well lib- 
erated." 

159 (4)  The Destruction of Delight (4) 

(The samefor the external sense bases.) 

160 (5) Jivaka's Malzgo Grove (1) 

On one occasion the Blessed One was dwelling at Rajagaha in 
Jivaka's Mango Grove. There he addressed the bhikkhus thus:156 

"Bhikkhus, develop concentration. [I441 When a bhikkhu is 
concentrated, things become manifest157 to him as they really are. 
And what becomes manifest to him as it really is? The eye 
becomes manifest to him as it really is-as impermanent. Forms 
become manifest to him as they really are-as impermanent. 
Eye-consciousness . . . Eye-contact . . . Whatever feeling arises 
with eye-contact as condition-whether pleasant or painful or 
neither-painful-nor-pleasant-becomes manifest to him as it 
really is-as impermanent. 

"The ear becomes manifest to him as it really is .. . The mind 
becomes manifest to him as it really is .. . Whatever feeling aris- 
es with mind-contact as condition .. . becomes manifest to him as 
it really is-as impermanent. 

"Develop concentration, bhikkhus. When a bhikkhu is concen- 
trated, things become manifest to him as they really are." 

161 ( 6 )  Jivaka's Mango Grove (2) 

On one occasion the Blessed One was dwelling at Rajagaha in 
Jivaka's Mango Grove. There he addressed the bhikkhus thus: 

"Bhikkhus, make an exertion in seclusion. When a bhikkhu is 
secluded, things become manifest to him as they really are. And 
what becomes manifest to him as it really is?" 

(All as in preceding sutta.) [I451 

162 (7) Koffhita (1)  

Then the Venerable Mahakoffhita approached the Blessed One 
... and said to him:l58 "Venerable sir, it would be good if the 
Blessed One would teach me the Dhamma in brief, so that, hav- 
ing heard the Dhamma from the Blessed One, I might dwell 
alone, withdrawn, diligent, ardent, and resolute." 

"Koffhita, you should abandon desire for whatever is imper- 
manent. And what is impermanent? The eye is impermanent; 
you should abandon desire for it. Forms are impermanent ... 
Eye-consciousness is impermanent . . . Eye-contact is imperma- 
nent . . . Whatever feeling arises with eye-contact as condition . . . 
that too is impermanent; you should abandon desire for it. 

"The ear is impermanent . .. The mind is impermanent . .. 
Whatever feeling arises with mind-contact as condition . . . that 
too is impermanent; you should abandon desire for it. 

"Koffhita, you should abandon desire for whatever is imper- 
manent." 11461 

... "Koffhita, you should abandon desire for whatever is suffer- 
ing.". . . (Complete as in preceding sutta.) 

.. . "KoEhita, you should abandon desire for whatever is non- 
self.". . . [147] 
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165 (10) Abandoning Wrong View 

Then a certain bhikkhu approached the Blessed One . . . and said 
to him: "Venerable sir, how should one know, how should one 
see, for wrong view to be abandoned?"l59 

"Bhikkhu, when one knows and sees the eye as impermanent, 
wrong view is abandoned. When one knows and sees forms as 
impermanent . . . eye-consciousness as impermanent . . . eye-con- 
tact as impermanent . . . whatever feeling arises with mind-con- 
tact as condition ... as impermanent, wrong view is abandoned. 
It is when one knows and sees thus that wrong view is abandoned." 

166 (11) Abandoning Identity View 

. . . "Venerable sir, how should one know, how should one see, for 
identity view to be abandoned?" 

"Bhikkhu, when one knows and sees the eye as impermanent, 
identity view is abandoned.". . . (Complete as above.) [I481 

167 (12) Abandoning the Vim of Self 

.. . "Venerable sir, how should one know, how should one see, for 
the view of self to be abandoned?" 

"Bhikkhu, when one knows and sees the eye as impermanent, 
the view of self is abandoned.". . . (Complete as above.) 

168 (1) Desire for the Impermanent (Internal) 

"Bhikkhus, you should abandon desire for whatever is imper- 
manent. And what is impermanent? [I491 The eye is imperma- 
nent . . . The mind is impermanent; you should abandon desire 
for it. Bhikkhus, you should abandon desire for whatever is 
impermanent." 

169 (2) Lust for the Impermanent (Internal) 

mind is impermanent; you should abandon lust for it. Bhikkhus, 
you should abandon lust for whatever is impermanent." 

170 (3) Desire and Lust for the Impermanent (Internal) 

"Bhikkhus, you should abandon desire and lust for whatever is 
impermanent. And what is impermanent? The eye is imperma- 
nent . . . The mind is impermanent; you should abandon desire 
and lust for it. Bhikkhus, you should abandon desire and lust for 
whatever is impermanent." 

171 (4)-2 73 (6) Desire for Sufering (Internal), Etc. 

"Bhikkhus, you should abandon desire for whatever is suffer- 
ing.. . . You should abandon lust for whatever is suffering.. . . You 
should abandon desire and lust for whatever is suffering. And 
what is suffering? The eye is suffering ... The mind is suffering; 
you should abandon desire and lust for it. [I501 Bhikkhus, you 
should abandon desire and lust for whatever is suffering." 

174 (7)-176 (9) Desire for Nonself (Internal), Etc. 

"Bhikkhus, you should abandon desire for whatever is nonself . . . . 
You should abandon lust for whatever is nonself.. .. You should 
abandon desire and lust for whatever is nonself. And what is 
nonself? The eye is nonself ... The mind is nonself; you should 
abandon desire for it. ~hikkhus, '~ou should abandon desire and 
lust for whatever is nonself." 

177 (10)-179 (12) Desirefor the Impermanent (External), Etc. 

"Bhikkhus, you should abandon desire for whatever is irnper- 
manent.. .. You should abandon lust for whatever is imperma- 
nent .... You should abandon desire and lust for whatever is 
impermanent. And what is impermanent? Forms are imperma- 
nent . . . Mental phenomena are impermanent; you should abandon 
desire and lust for them. Bhikkhus, you should abandon desire 
and lust for whatever is impermanent." 

"Bhikkhus, you should abandon lust for whatever is imperma- 
nent. h d  what is impermanent? The eye is impermanent . . . The 
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180 (13)-182 (15) Desirefor Suffering (External), Etc. 

"Bhikkhus, you should abandon desire for whatever is suffer- 
ing.... You should abandon lust for whatever is suffering. ... You 
should abandon desire and lust for whatever is suffering. And 
what is suffering? Forms are suffering.. . Mental phenomena are 
suffering; you should abandon desire and lust for them. 
Bhikkhus, you should abandon desire and lust for whatever is 
suffering." [I511 

183 (1 6)-185 (1 8)  Desire for Nonself (External), Etc. 

"Bhikkhus, you should abandon desire for whatever is nonself.. . . 
You should abandon lust for whatever is nonself.. .. You should 
abandon desire and lust for whatever is nonself. And what is 
nonself? Forms are nonself . .. Mental phenomena are nonself; 
you should abandon desire and lust for them. Bhikkhus, you 
should abandon desire and lust for whatever is nonself." 

186 (19) The Past as Impermanent (Internal) 

"Bhikkhus, the eye ... the mind of the past was impermanent. 
Seeing thus, the instructed noble disciple experiences revulsion 
towards the eye . . . towards the mind. Experiencing revulsion, he 
becomes dispassionate. Through dispassion lhis 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."' 

187 (20) The Future as Impermanent (Internal) 

"Bhikkhus, the eye ... the mind of the future will be imperrna- 
nent. Seeing thus, the instructed noble disciple experiences revul- 
sion towards the eye ... towards the mind. He understands: '... 
there is no more for this state of being."' 

188 (21) The Present as Impermanent (Internal) 

"Bhikkhus, the eye . . . the mind of the present is impermanent. 

Seeing thus, the instructed noble disciple experiences revulsion 
towards the eye . . . towards the mind. He understands: '.. . there 
is no more for this state of being."' [I521 

189 (22)-191 (24) The Past, Efc., as Suffering (Internal) 

"Bhikkhus, the eye ... the mind of the past ... of the future . .. of 
the present is suffering. Seeing thus . . . He understands: '. . . there 
is no more for this state of being."' 

192 (25)-194 (27) The Past, Etc., as Nonself(lnterna1) 

"Bhikkhus, the eye ... the mind of the past ... of the future ... of 
the present is nonself. Seeing thus . . . He understands: '. . . there is 
no more for this state of being."' 

195 (28-197 (30) The Past, Efc., as Impermanent (External) 

"Bhikkhus, forms ... mental phenomena of the past .. . of the 
future . .. of the present are impermanent. Seeing thus . . . He 
understands: '.. . there is no more for this state of being."' 

198 (31)-200 (33) The Past, Etc., as Suffering (External) 

"Bhikkhus, forms . . . mental phenomena of the past . . . of the 
future . . . of the present are suffering. Seeing thus .. . He under- 
stands: '. . . there is no more for this state of being."' 

201 (34)-203 (36) The Past, Efc., as Nonself(External) 

"Bhikkhus, forms ... mental phenomena of the past ... of the 
future ... of the present are nonself. Seeing thus .. . He under- 
Stands: '. . . there is no more for this state of being."' 

204 (37) What Is Impermanent of the Past (Internal) 

"Bhikkhus, the eye ... [I531 ... the mind of the past was imper- 
manent. What is impermanent is suffering. What is suffering is 
"onself. 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.' 
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Seeing thus . . . He understands: '. . . there is no more for this state 
of being."' 

205 (38) What Is I~npermanent of the Future (Internal) 

"Bhikkhus, the eye . . . the mind of the future will be imperma- 
nent. What is impermanent is suffering. What is suffering is non- 
self. 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. "' 

206 (39) What Is Impermanent of the Present (Internal) 

"Bhikkhus, the eye ... the mind of the present is impermanent. 
What is impermanent is suffering. What is suffering is 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: I . . .  there is no more for this state of 
being."' [I541 

207 (40)-209 (42) Wlmt Is Suffering of the Past, Etc. (Infernal) 

"Bhikkhus, the eye .. . the mind of the past ... of the future .. . of 
the present is suffering. What is suffering is nonself. What is non- 
self should be seen as it really is with correct wisdom thus: 'This 
is not mine, this I am not, this is not my self.' Seeing thus . . . He 
understands: '. . . there is no more for this state of being."' 

210 (43)-212 (45) Wkat Is Nonselfof the Past, Etc. (Internal) 

"Bhikkhus, the eye .. . the mind of the past ... of the future ... of 
the present 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."' 

213 (46)-215 (48) Wkat Is impermanent of the Past, Etc. (External) 

"Bhikkhus, forms ... mental phenomena of the past ... of the 
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future . .. of the present 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 . . . He understands: 
<. . . there is no more for this state of being."' [I551 

216 (49)-218 (51) Wlznt Is Suffering of the Past, Etc. (External) 

"Bhikkhus, forms .. . mental phenomena of the past . . . of the 
future .. . of the pr2sent 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: I . . .  there is no more for this state of 
being."' 

219 (52)-221 (54) What Is Nonselfofthe Past, Etc. (External) 

"Bhikkhus, forms ... mental phenomena of the past ... of the 
future .. . of the present 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."' 

222 (55) The Bases as Impermanent (Internal) 

"Bhikkhus, the eye is impermanent . . . the mind is impermanent. 
Seeing thus . . . He understands: '. . . there is no more for this state 
of being."' 

223 (56) Tlze Bases as Sufering (Internal) 

"Bhikkhus, the eye is suffering ... the mind is suffering. Seeing 
thus . . . He understands: I . .  . there is no more for this state of 
being."' [I561 

224 (57) The Bases as Nonself (Internal) 

"Bhikkhus, the eye is nonself . . . the mind is nonself. Seeing thus 
.-. He understands: I . .  . there is no more for this state of being."' 
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225 (58) The Bases as Impermanent (External) 

"Bhikkhus, forms are impermanent ... mental phenomena are 
impermanent. Seeing thus ... He understands: '. . . there is no 
more for this state of being."' 

226 (59) The Bases as Suffering (External) 

"Bhikkhus, forms are suffering .. . mental phenomena are suffer- 
ing. Seeing thus . . . He understands: '.. . there is no more for this 
state of being."' 

227 (60) The Bases as Nonself(Exfernal) 

"Bhikkhus, forms are nonself . . . mental phenomena are nonself. 
Seeing thus . . . He understands: '. . . there is no more for this state 
of being."' 

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 con- 
sists of forms.161 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.162 Crossed over, gone beyond, 
the brahrnin 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 phenome- 
na is said to have crossed the ocean of the mind with its waves, 
whirlpools, sharks, and demons. Crossed over, gone beyond, the 
brahrnin 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.' [I581 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, tanta- 
lizing. This is called the ocean in the Noble One's Discipline. 
Here this world with its devas, Mara, and BrahmB this genera- 
tion 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, samsara. 

"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, Mara, and Brahma, 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, samsara.164 

"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 suffering165 for no renewed existence. 
Passed away, he cannot be measured, I say: 
He has bewildered the King of Death." . 
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230 (3) The Fisherman Simile 

"Bhikkhus, suppose a fisherman would cast a baited hook into a 
deep lake, [I591 and a fish on the lookout for food would swal- 
low 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 slaughter166 
of living beings. 

"There are, bhikkhus, forms cognizable by the eye that are 
desirable, lovely, agreeable, pleasing, sensually enticing, tanta- 
lizing. If a bhikkhu seeks delight in them, welcomes them, and 
remains holding to them, he is called a bhikkhu who has swal- 
lowed MFira'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 .. . tanta- 
lizing. 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, tanta- 
lizing. If a bhikkhu does not seek delight in them, does not wel- 
come them, and does not remain holding to them, he is called a 
bhikkhu who has not swallowed Msra'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 ... tanta- 
lizing. 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 bhikkhuni [I601 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 tri- 
fling 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. 

l<Suppose, bhikkhus, there was a milk-sap treel67-an asasttha 
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 
[I611 exists and has not been abandoned, delusion still exists and 
has not been abandoned. The same in regard to sounds cogniz- 
able by the ear . . . mental phenomena cognizable by the mind. 

"Bhikkhus, in regard to forms cognizable by the eye, if in any 
bhikkhu or bhikkhuni lust does not exist and has been aban- 
doned, if hatred does not exist and has been abandoned, if delu- 
sion does not exist and has been abandoned, then even promi- 
nent 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?" [I621 

"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 cog- 
nizable by the ear .. . mental phenomena cognizable by the mind." 
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232 (5) Koffhita 

On one occasion the Venerable Sariputta and the Venerable 
Mah~kofthita were dwelling at Bgriinasi in the Deer Park at 
Isipatana. Then, in the evening, the Venerable Mahakofthita 
emerged from seclusion and approached the Venerable Sari- 
putta. He exchanged greetings with the Venerable Sariputta 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?. . . [I631 Is the mind the fetter of men- 
tal phenomena or are mental phenomena the fetter of the mind?" 

"Friend Koffhita, 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 har- 
ness or yoke by which the two are yoked together: that is the fet- 
ter there." 

"So too, friend, the eye is not the fetter of forms . . . nor are men- 
tal 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.168 But since the eye is 
not the fetter of forms nor are forms the fetter of the eye [1641- 
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. 

41~f, 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 phe- 

I nomena 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 
rnind--but rather the desire and lust that arise there in depend- 
ence on both is the fetter there-the living of the holy life is dis- 
cerned 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 [I651 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 fet- 
ter 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 phe- 
nomena 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." 

On one occasion the Venerable Iinanda and the Venerable 
I amabhti were dwelling at Kosambi in Ghosita's Park. Then, in 

the evening, the Venerable Kamabhti emerged from seclusion 
and approached the Venerable h a n d a .  He exchanged greetings 
With the Venerable h a n d a  and, when they had concluded their 
8reetings and cordial talk, he sat down to one side and said to him: 

"How is it, friend handa ,  is the eye the fetter of forms or are 
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forms the fetter of the eye?. . . Is the mind the fetter of mental phe- 
nomena or are mental phenomena the fetter of the mind?" 

"Friend KBmabhu, 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. [I661 

"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 har- 
ness or yoke by which the two are yoked together: that is the fet- 
ter there." 

"So too, friend, the eye is not the fetter of forms . . . nor are men- 
tal phenomena the fetter of the mind, but rather the desire and 
lust that arise there in dependence on both: that is the fetter 
there." 

On one occasion the Venerable h n d a  and the Venerable Udgyi 
were dwelling at Kosambi in Ghosita's Park. Then, in the 
evening, the Venerable UdByi emerged from seclusion and 
approached the Venerable handa .  He exchanged greetings with 
the Venerable h a n d a  and, when they had concluded their greet- 
ings and cordial talk, he sat down to one side and said to him: 

"Friend Ananda, in many ways [the nature ofl 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, pro- 
claim, establish, disclose, analyse, and elucidate it thus: 'For such 
a reason this consciousness is nonself'?" 

"It is possible, friend UdByi. Doesn't eye-consciousness arise in 
dependence on the eye and forms." [I671 

"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." 

I 
"In this way, friend, this has been declared, disclosed, and 

I revealed by the Blessed One thus: 'For such a reason this con- 
I sciousness 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-conscious- 

ness 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 con- 

I sciousness is nonself.' 
"Suppose, friend, a man needing heartwood, seeking heart- 

wood, wandering in search of heartwood, would take a sharp 
axe and enter a forest.169 There he would see the trunk of a large 
plantain tree, straight, fresh, without a fruit-bud core. 11681 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 per- 
sonally attains NibbBna. 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 Dharnrna 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 cog- 
nizable by the eye.170 For if consciousness should stand tied to 
gratification in the sign or in the features, and if one should die 
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on that occasion, it is possible that one will go to one of two des- 
tinations: hell or the animal realm. Having seen this danger, I 
speak thus. 

"It would be better, bhikkhus, for the ear faculty to be lacerat- 
ed 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 occa- 
sion, it is possible that one will go to one of two destinations: hell 
or the animal realm. Having seen this danger, I speak thus. [I691 

"It would be better, bhikkhus, for the nose faculty to be lacer- 
ated by a sharp nail cutter burning, blazing, and glowing, than 
for one to grasp the sign through the features in an odour cog- 
nizable 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 des- 
tinations: hell or the animal realm. Having seen this danger, I 
speak thus. 

"It would be better, bhikkhus, for the tongue faculty to be lac- 
erated 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 occa- 
sion, 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 lacer- 
ated by a sharp spear burning, blazing, and glowing, than for one 
to grasp the sign through the features in a tactile object cogniz- 
able by the body. For if consciousness should stand tied to grati- 
fication 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 bar- 
ren for the living, fruitless for the living, insensibility for the liv- 
ing-than to think such thoughts as would induce one who has 
come under their control to bring about a schism in the Sangha. 
[I701 Having seen this danger, I speak thus.171 

"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, 
&atever feeling arises with eye-contact as condition-whether 
pleasant or painful or neither-painful-nor-pleasant-that too is 
impermanent. 

I1'Leave off lacerating the ear faculty with a sharp iron stake 
burning, blazing, and glowing. Let me attend only to this: 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-conscious- 
ness is impermanent, nose-contact is impermanent, whatever 
feeling arises with nose-contact as condition . .. that too is imper- 
manent. 

"'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-con- 
sciousness 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, [I711 tactile objects are impermanent, 
body-consciousness is impermanent, body-contact is imperma- 
nent, 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-con- 
sciousness is impermanent, mind-contact is impermanent, what- 
ever 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-con- 
tact, 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. 
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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 ofHands and Feef ( I )  

"Bhikkhus, when there are hands, picking up and putting down 
are discerned. When there are feet, coming and going are dis- 
cerned. When there are limbs, bending and stretching are dis- 
cerned. 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.17* When there is 
the ear, pleasure and pain arise intemally 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, [I721 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 Feef (2) 

"Bhikkhus, when there are hands, there is picking up and put- 
ting 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.. .. 

I 
"So too, bhikkhus, when there is no eye ... no mind, no pleas- 

ure and pain arise internally with mind-coritact as condition." 

IV. THE VIPERS 

238 (1) The Simile of the Vipers 

"Bhikkhus, suppose there were four vipers of fierce heat and 
deadly venom.173 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. [I731 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.174 But if one or another of these vipers ever becomes angry 
with you, then, good man, you will meet death or deadly suffer- 
ing. 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,l75 is pur- 
suing you with drawn sword, thinking, "Wherever I see him 1 
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 teLI him: 'Good man, just now village-attacking 
dacoits will raid176 this empty village. Do whatever has to be 
done, good man!' [I741 

"Then, bhikkhus, afraid of the four vipers of fierce heat and 
deadly venom, and of the five murderous enemies, and of the 
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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.17 

"Then the man would think: 'There is this great expanse of 
water whose near shore is dangerous and fearful, and whose fur- 
ther 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 
brahrnin stands on high ground.178 

"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 ele- 
ments-the earth element, the water element, the heat element, 
the air element.179 

"'The five murderous enemies': this is a designation for the five 
aggregates subject to clinging; that is, the material form aggre- 
gate subject to clinging, the feeling aggregate subject to clinging, 
the perception aggregate subject to clinging, the volitional for- 
mations aggregate subject to clinging, the consciousness aggre- 
gate subject to clinging.lm 

"'The sixth murderer, the intimate companion with drawn 
sword': this is a designation for delight and 1ust.181 

"'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, 
[I751 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. 

ld1The 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. 

r"The near shore, which is dangerous and fearful': this is a des- 
ignation for identity.182 

"'The further shore, which is safe and free from danger': this is 
a designation for Nibbiina. 

"'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 founda- 
tion183 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. [I761 

"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 covetous- 
ness 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 fac- 
ulty 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 
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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 tam- 
ing 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, con- 
sidering: 'Thus I shall terminate the old feeling and not arouse a 
new feeling, and I shall be healthy and blameless and live in com- 
fort.' [I771 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 

I 
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food, [I781 it drew its limbs and neck inside its shell and passed 
the time keeping still and silent.185 1 

<'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 
g a b  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, fail- 
ing to gain access to it, lost interest in it and departed. 

"So too, bhikkhus, MIra the Evil One is constantly and contin- - 

ually 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 fac- 
ulty, undertake the restraint of the eye faculty. Having heard a 
sound with the ear . . . Having smelt an odour with the nose . . . 

I 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, M2ra the Evil One, failing to gain access to you, will 
lose interest in you and depart, just as the jackal departed from 
the tortoise." [I791 

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.lg6 

1 

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

On one occasion the Blessed One was dwelling at Kosambi 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 
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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 midstream, 
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 rot- 
ten, 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, [I801 you will 
slant, slope, and incline towards Nibbana. For what reason? 
Because right view slants, slopes, and inclines towards 
Nibb3na." 

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 whirl- 
pool? 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 desig- 
nation 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.187 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. 
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"'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 
1 immoral, one of evil character, of impure and suspect behaviour, 

in his acts, no ascetic though claiming to be one, [I811 
not a celibate though claiming to be one, inwardly rotten, cor- 
rupt, depraved.188 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 veer189 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 whirl- 
pool, 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 tlze Great Log (2) 

On one occasion the Blessed One was dwelling at Kimbilii 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, [I821 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?" 
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(Replies as above except the following:) 
"And what, Kimbila, is inward rottenness? Here, Kimbila, a 

bhikkl~u commits a certain defiled offence, an offence of a kind 
that does not allow for rehabilitation.lw This is called inward rot- 

I 
tenness." 

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 occa- 
sion a new assembly hall had just been built for the Sakyans of 
Kapilavatthu and it had not yet been inhabited by any ascetic or 
brahrnin or by any human being at all. Then the Sakyans of 
Kapilavatthu approached the Blessed One, paid homage to him, I 
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 I 

ascetic or brahmin or by any human being at all. I1831 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.""l 
- 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 cov- 
ered 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 Sangha 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 ~lessed 
One in front of them. 

The Blessed One then instructed, exhorted, inspired, and glad- 

dened the Sakyans with a Dhamma talk through much of the 
night, after which he dismissed them, 'saying: "The night has 
passed, Gotamas.192 You may go at your own convenience." [I841 

"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 
~~pi lava t thu  had left, the Blessed One addressed the Venerable 
~ah2rnoggallana thus: "The Sangha of bhikkhus is free from 
sloth and torpor, Moggallana. Give a Dhamma talk to the 
bhikkhus. My back is aching, so I will stretch it."l93 

"Yes, venerable sir," the Venerable Mahamoggalbna 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 
Mahiimoggallfina addressed the bhikkhus thus: "Friends, 
bhikkhus!" 

"Friend!" those bhikkhus replied. The Venerable Mahamog- 
gallana said this: 

"I will teach you, friends, an exposition on the corrupted and 
the uncorrupted.lg%isten to it and attend closely, I will speak." 

"Yes, friend," those bhikkhus replied. The Venerable Maha- 
moggall&-ta 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.195 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 with- 
out remainder. [I851 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 with- 
out remainder. 

"This is called, friends, a bhikkhu who is corrupted amidst 
forms cognizable by the eye, corrupted amidst sounds cogniz- 
able by the ear, corrupted amidst odours cognizable by the nose, 



1246 IV. The Book of the Six Sense Bases (Salayatanavagga) 
------- 

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 bhlkkhu 
dwells thus, if Mars approaches him through the eye, Mara gains 
access to hm,  Mara gets a hold on him. If Mars approaches him 
through the ear ... through the mind, Mara gains access to hirn, 
Mara 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 Mara 
approaches him through the eye .. . through the mind, Mara gains 
access to him, Mara gets a hold on him. 

"When a bhikkhu dwells thus, forms overwhelm him; he does 
not overwhelm forms. Sounds overwhelm him; [I861 he does not 
overwhelm sounds. Odours overwhelm him; he does not over- 
whelm 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, over- 
whelmed 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 cog- 
nized 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 
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body, with a measureless mind, and he understands as it realiy 
i s  that liberation of mind, liberation by wldom, wherein those .- 
.vil unwholesome states cease without remainder. 

"This is called, friends, a bhikkhu who is uncorrupted amidst 
forms cogruzable by the eye, uncorrupted amidst sounds cog- 
nizable 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, 

a .& ' uncorrupted amidst mental phenomena cognizable by the mind. 
When a bhikkhu dwells thus, if Mara approaches him through 
the eye, Mara fails to gain access to him, W r a  fails to get a hold 
on him. If Mara approaches him through the ear . . . through the 
mind, Mgra fails to gain access to him, MBra fails to get a hold 
on him. 

"Suppose, friends, there is a peaked house or a hall [I871 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 MBra approaches him through the eye . . . through 
the mind, MiIra fails to gain access to him, Mara 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 

I overwhelm him. He overwhelms odours; odours do not over- 
whelm him. He overwhelms tastes; tastes do not overwhelm 
him. He overwhelms tactile objects; tactile objects do not over- 
whelm him. He overwhelms mental phenomena; mental phe- 
nomena do not overwhelm him. This is called, friends, a bhikkhu 
who overwhelms forms, who overwhelms sounds, who over- 
whelms odours, who overwhelms tastes, who overwhelms tac- 
tile objects, who overwhelms mental phenomena-one who 

I overwhelms and who is not overwhelmed. He has overwhelmed 
those evil unwholesome states that defile, that lead to renewed 

i 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 

Mah8moggall8na thus: "Good, good, MoggallFma! You have 
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spoken well to the bhkkhus the exposition on the corrupted and 
the uncorrupted." 

This is what the Venerable Mahamoggallana said. [I881 The 
Teacher approved. Elated, those bhikkhus delighted in the 
Venerable Mah2moggallFina'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, sen- 
sual 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 con- 
ducts himself thus and as he dwells thus, evil unwholesome 
states of covetousness and displeasure do not flow in upon Eum.196 

"And how, bhikkhus, does a bhikkhu understand as they real- 
ly are the origin and the passing away of all states whatsoever 
that entail ~uffering?19~ '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 under- 
stands 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.198 A man would come along want- 
ing 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: 
11891 '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 con- 
ducts 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 behiid him, thorns to his left, 
thorns to his right, thorns below him, thorn above him. He 
would go forward mindfully,'99 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,'2O0 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 cog- 
nized a mental phenomenon with the mind, he is intent upon a 
pleasing mental phenomenon and repelled by a displeasing men- 
tal 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, where- 
in 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, [I901 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 
Wklorn, wherein those evil unwholesome states cease without 
remainder. It is in such a way that there is restraint. 
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"When, bhikkhus, a bhikkhu is conducting himself and 
dwelling in such a way, if occasionally, due to a lapse of mind- 
fulness, 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.201 Suppose a man let two 
or three drops of water fall onto an iron plate heated for a whole 
day. Slow might be the falling of the water drops, but 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 him- 
self thus and dwelling thus, it is impossible that he will give up 
the training and return to the lower life. [I911 

"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, thinlung: '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 col- 
leagues, 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. 
~ h u s  it is impossible that he will give up the training and return 
to the lower life." 

245 (8) The Kimsuka Tree 

One bhikkhu approached another and asked him: "In what way, 
hiend, is a bhikkhu's vision well purified?"202 

"When, friend, a bhikkhu understands as they really are the 
origin and the passing away of the six bases for contact, [I921 in 
this way his vision is well purified."203 

Then the first bhikkhu, dissatisfied with the other's answer, 
approached another bhikkhu and asked him: "In what way, 

I 
I 

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 

I clinging, in this way his vision is well purified." 
Again, the first bhikkhu, dissatisfied with the other's answer, 

1 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, 

I 
I 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 hap- 
pened, [I931 and asked: "In what way, venerable sir, is a 
bhikkhu's vision well purified?" 

"Bhkkhu, suppose there was a man who had never before 
Seen a kimsuka tree.204 He might approach a man who had seen a 
kimsuka tree and ask him: 'Sir, what is a kimsuka bee like?' The 

I other might answer: 'Good man, a kimsuka tree is blackish, like a 
charred stump.' On that occasion a kiinsuka tree was for him 
exactly as it had been in the other man's sight. 
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"Then that man, dissatisfied with the other's answer, might 

approach another man who had seen a kimsuka tree and ask him: 
'Sir, what is a kimsuka tree like?' The other might answer: 'Good 
man, a kimsuka tree is reddish, like a piece of meat.' On that occa- 
sion a kimsuka tree was for h m  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 kimsuka tree and ask 
him: 'Sir, what is a kimsuka tree like?' The other might answer: 
'Good man, a kimsuka tree has strips of bark hanging down and 
burst pods, like an acacia tree.'205 On that occasion a kimsuka tree 
was for him exactly as it had been in the other man's sight. 

"Then that man, dissatisfied with the other's answer, [I941 
might approach still another man who had seen a k i e u k a  tree 
and ask him: 'Sir, what is a kimsuka tree like?' The other might 
answer: 'Good man, a kimsuka tree has plenty of leaves and 
foliage and gives abundant shade, like a banyan tree.' On that 
occasion a kil?zsuka 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 dis- 
posed in just the way their own vision had been well purified.206 

"Suppose, bhikkhu, a king had a frontier city with strong ram- 
parts, walls, and arches, and with six gates.207 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, messen- 
gers 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.208 'The six gates': this is a designa- 
tion for the six internal sense bases. 'The gatekeeper': this is a 

1 
designation for mindfulness. [I951 'The swift pair of messengers': 
this is a designation for serenity and insight, 'The lord of the city': 
this is designation for consciousness.2~~ '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 Nibbana.210 'The route by 
which they had arrived': this is a designation for the Noble 
Eightfold Path; that is, right view ... right concentration." 

I 
246 (9) The Simile of the Lute 

"Bhikkhus, if in any bhikkhu or bhikkhuni 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:211 'This path is fearful, dangerous, strewn with 
thorns, covered by jungle, a deviant path, an evil path, a way 
beset by scarcity.212 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 cogniz- 
able 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. 11961 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.213 

"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 muz- 
zle. 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. 
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"So too, bhikkhus, when a bhikkhu's mind has been subdued, 
well subdued,214 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, [I971 so entrancing, so 
enthralling?' They would say to him: 'Sire, it is a lute that is m k -  
ing 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 intoxi- 
cating, 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 compo- 
nents, 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.215 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 any- 
thing else called a lute. How the multitude are utterly heedless 
about it, utterly taken in by it!'*lb 

"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 voli- 
tional 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. [I981 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 
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#mine' or '1 am' had occurred to him before no longer occur to 

I 

247 (10) The Simile of the Six Animals 

"Bhikkhus, suppose a man with limbs wounded and festering 
\vould enter a wood of thorny reeds,Zla and the kusa thorns 
\rould prick his feet and the reed blades would slash his limbs. 
m u s  that man would thereby experience even more pain and 
displeasure. So too, bhikkhus, some bhikki~u here, gone to the 
\rillage or the forest, meets someone who reproaches him thus: 
'This venerable one, acting in such a way, behaving in such a 
\\ray, is a foul village thorn.' Having understood him thus as a 
'thorn,' one should understand restraint and nonrestraint.219 

"And how, bhikkhus is there nonrestraint? Here, having seen 
a form with the eye, a bhikkhu is intent upon a pleasing farm 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 
\visdom, wherein those evil unwholesome states cease without 
remainder. Having heard a sound with the ear . .. Having cog- 
nized a mental phenomenon with the mind, he is intent upon a 
pleasing mental phenomenon and repelled by a displeasing men- 
tal 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, where- 
in those evil unwholesome states cease without remainder. 

"Suppose, bhikkhus, a man would catch six animals-with dif- 
ferent domains and different feedingdgrounds-and tie them by I 

a strong rope. He would catch a snake, a crocodile, a bird, a dog, 
I I1991 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 differ- 
ent 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 
cromdile would pull another way, thinking, 'Let me enter the 
water.' The bird would pull another way, t h i n g ,  'let me fly up 
into the sky.' The dog would pull another way, t h ' i g ,  'Let me 
enter a village.' The jackal would pull another way, thinking, 'Let 
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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 cultivat- 
ed mindfulness directed to the body, the eye pulls in the direc- 
tion 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 dis- 
agreeable 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 cog- 
nized 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 dif- 
ferent 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, 
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'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 repul- 
sive; 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 tac- 
tile objects nor are disagreeable tactile objects repulsive; the mind 

1 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. 

I "'A strong post or pillar': this, bhikkhus, is a designation for 
mindfulness directed to the body. Therefore, bhikkhus, you 

I 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 Bnrley 

"Bhikkhus, suppose a sheaf of barley were set down at a cross- 
roads. Then six men would come along with flails in their 
hand@ 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 sev- 
enth 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 agree- 
able and disagreeable odours; struck in the tongue by agreeable 
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and disagreeable tastes; struck in the body by agreeable and dis- 
agreeable tactile objects; struck in the mind by agreeable and diS- 
agreeable mental phenomena. If that uninstructed worldling sets 
his mind upon future renewed e x i s t e n ~ e , ~ ~  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.222 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 
Tiivatimsa devas: 'Good sirs, if in this impending battle the devas 
win and the asuras are defeated, bind Vepacitti, lord of the asur- 
as, 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 Tavatimsa 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 asur- 
as, 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 unright- 
eous; 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 M8ra. In conceiving, one is 
bound by Mara; by not conceiving, one is freed from the Evil 
0ne.223 

"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 nonpercipientl is 
a conceiving; 'I shall be neither percipient nor nonpercipientt is a 
conceiving.224 Conceiving is a disease, conceiving is a turnour, 

I conceiving is a dart. Therefore, bhikkhus, you should train your- 
i selves thus: 'We will dwell with a mind devoid of conceiving.' 
I "Bhikkhus, 'I am' is a perturbation;u5 'I am this' is a perturba- 

tion; 11 shall be' is a perturbation .. . 'I shall be neither percipient 
,or nonpercipient' is a perturbation. Perturbation [203] is a dis- 
a,, perturbation is a tumour, perturbation is a dart. Therefore, 
bhikfius, 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 non- 
percipient' is a palpitation. Palpitation is a disease, palpitation is 
a turnour, palpitation is a dart. Therefore, bhikkhus, you should 
train yourselves thus: 'We will dwell with a mind devoid of pal- 
pitation.' 

''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, ~rolif- 
eration is a tumour, proliferation is a dart. Therefore, bhikkhus, 
you should train yourselves thus: 'We will dwell with a mind 
devoid of proliferation.' 

1 .  "Bhikkhus, 'I am' is an involvement with conceit;*s '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 form- 
less' is an involvement with conceit ; 'I shall be percipient' is an 

I involvement with conceit; 'I shall be nonpercipient' is an involve- 
ment with conceit; 'I shall be neither percipient nor nonpercipi- 
ent' 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." 
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36 Vedanasamyu tta 

Connected Discourses on Feeling 

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.227 

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."8 - 

qhil&us, there are these three feelings. What three? Pleasant 
feeling, painful feeling, neither-painful-nor-pleasant feeling. The 
rnderlying 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.229 

"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 under- 
lying tendency to ignorance in regard to neither-painful-nor- 
pleasant feeling, then he is called a bhikkhu without underlying 
tendencies,2'0 one who sees rightly. He has cut off craving, sev- 
ered the fetters, and by completely breaking through conceit,231 
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. 
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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 state- 
ment, 'In the great ocean there is a bottomless abyss,'232 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 unin- 
structed 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 contact- 
ed by a painful bodily feeling, he does not sorrow, grieve, or 
lament; he does not weep and beat his breast and become dis- 
traught. 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 Br Seen 

"Bhikkhu~, there are these three feelings. What three? Pleasant 
feeling, painful feeling, neither-painful-nor-pleasant feeling. 
pleasant feeling, bhikkhus, should be seen as painfu1;233 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, painiul feeling as a dart, and neither-painful-nor-pleas- 
ant feeling as impermanent, he is called a bhikkhu who sees 
rightly. He has cut off craving, severed the fetters, and by com- 
pletely breaking through conceit, he has made an end to suffer- 
ing." 

One who has seen the pleasant as painful 
And the painful as a dart, 
Seen as impermanent the peaceful feeling 

I 
I Keither painful nor pleasant: 

He is a hhikkhu 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 knoi\.ledge-master cannot be reckoned. 

6 (6)  The Dart 
I "Bhikkhus, the uninstructed worldling feels a pleasant feeling, a 

painful feelmg, and a neither-painful-nor-pleasant feeling. The 
instructed noble disciple too feels a pleasant feeling, 12081 a 
painful feeling, and a neither-painful-nor-pleasant feeling. 
Therein, bhikkhus, what is the distinction, the disparity, the 

I 

i difference between the instructed noble disciple and the unin- 
structed 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 

iii.. remember it." 
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"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 feel- 
ings-a bodily one and a mental one. Suppose they were to strike 
a man with a dart, and then they would strike him immediately 
afterwards with a second dart,234 so that the man would feel a 
feeling caused by two darts. So too, when the uninstructed 
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 r\-orldling does not know of any escape from 
painful feeling other than sensual plea~ure.~~s When he seeks 
delight in sensual pleasure, the underlying tendency to lust for 
pleasant feeling lies behind this. He does not understand as it real- 
ly 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, bhkkhus, 
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 distra~ght.23~ 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 imme- 
diately 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. 
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"Being contacted by that same painful feeling, he harbours no 
aversion towards it. Since he harbours no aversion towards 

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 

1 escape from painful feeling other than sensual pleasure. Since he 
does not seek delight in sensual pleasure, the underlying ten- 
dency to lust for pleasant feeling does not lie behind this. He 
understands as it really is the origin and the passing away, the 
gatification, the danger, and the escape in the case of these feel- 
ings. 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 
I 

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, displeas- 
ure, 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. 
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7 (7) The Sick Ward (1) 

On one occasion the Blessed One was dwelling at Veali 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,"7 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 phenom- 
ena, 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 compre- 
hension? Here, bhikkhus, a bhikkhu is one who acts with clear 
comprehension when going forward and returning; when look- 
ing 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 tastmg; 
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 com- 
prehending. 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, contem- 
plating relinquishment.238 As he dwells thus, [212] the underly- 

I ing tendency to lust in regard to the body and in regard to pleas- 
ant feeling is abandoned by him. 

"Bhikkhus, while a bhikkhu dwells thus, mindful and clearly 
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 imper- 
manent, conditioned, dependently arisen, how could it be per- 
manent?' He dwells contemplating impermanence in the body 
and in painful feeling, he dwells contemplating vanishing, con- 

I , ternplating 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 
I 
I 

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, con- 
ditioned, dependently arisen. So when the neither-painful-nor- 
pleasant feeling has arisen in dependence on a body that is 

I 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 con- 
templating vanishing, contemplating fading away, contemplat- 
ing 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,239 he understands: 'It is imper- 
manent'; 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 under- 
stands: 'It is not delighted in.' If he feels a neither-painful-nor- 
pleasant feeling, he understands: 'It is impermanent'; he under- 
Stands: '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 
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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 under- 
stands: '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, fol- 
lowing the exhaustion of life, all that is felt, not being delighted 
in, will become cool right here."' 

8 (8) Tlze Sick Ward (2) 

(As in preceding sutta down to the second injunction: ) [214] 
"A bhikkhu should await his time mindful and clearly com- 

prehending. 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 con- 
tact 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, con- 
templating 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 aban- 
doned 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 con- 
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tact 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 

He dwells contemplating impermanence in contact 
and in painful feeling, he dwells contemplating vanishing, con- 
templating fading away, contemplating cessation, contemplating 
relinquishment. As he dwells thus, the underlying tendency to 

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 contem- 
plating 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 

I exhaustion of life, all that is felt, not being delighted in, will 
become cool right here."' I 
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 fad- 
ing away, subject to cessation." [215] 
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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-pa&-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 feel- 
ing-the pleasant feeling that arose in dependence on that con- 
tact to be experienced as pleasant--ceases and subsides. 

"In dependence on a contact to be experienced as pa ih l ,  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 experi- 
enced 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 sub- 
sides;240 so too, these three feelings are born of contact, rooted in 
contact, with contact as their source and condition. In depend- 
ence on the appropriate contacts the corresponding feelings 
arise; with the cessation of the appropriate contacts the corre- 
sponding feelings cease." 

12 (1) Alone 

l''hen a certain bhikkhu approached the Blessed One, paid horn- 
age to him, sat down to one side, and said to him: "Here, vener- 
able sir, while I was alone in seclusion, a refledion 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, 
m e .  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?'" 

~ ~ ~ o o d ,  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 1 have also said: 'Whatever is felt is included in suffering.' 
mat has been stated by me with reference to the impermanence 
of formations. That has been stated by me with reference to for- 
mation~ being subject to destruction ... to formations being sub- 
ject to vanishing ... to formations being subject to fading away 
[217] ... to formations being subject to cessation ... to formations 
being subject to change.241 

"Then, bhikkhu, I have also taught the successive cessation of 
formations.2Q For one who has attained the first jhsna, speech 
has ceased. For one who has attained the second jhana, thought 
and examination have ceased. For one who has attained the third 
jhana, rapture has ceased. For one who has attained the fourth 
jhana, 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 pertain- 
ing 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 jhana 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 sub- 
sided, delusion has subsided. 

'There are, bhikkhu, these six kinds of tranquilhation. For one 
who has attained the first jhaa, speech has been tranquillized. For 
One who has attained the second jhwa, thought and examination 
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have been tranquillized. For one who has attained the third jhha, 
rapture has been tranquillized. For one who has attained the 
fourth jhana, in-breathing and out-breathing have been tranquil- 
lized. [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 tranquiilized, 
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 feeling 
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 ardent243 
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] 
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13 (3) The Sky (2) 

(Same as the preceding, but without the verses.) 

14 (4)  The Guest House 

"~hikkhus, 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, var- 
ious 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 nei- 
ther-painful-nor-pleasant feeling arises; spiritual pleasant feeling 
arises; spiritual painful feeling arises; spiritual neither-painful- 
nor-pleasant feeling arises."244 

15 (5) Ananda (1)  

Then the Venerable Ananda 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 gra~ification in feeling? What 
is the danger? What is the escape?" 

"Ananda, these three feelings-pleasant feeling, painful feel- 
ing, 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, handa ,  I have also taught the successive cessation of 
formations . . . (as in 911). . . . [221] For a bhikkhu whose taints are 
destroyed, lust has been tranquillized, hatred has been tranquil- 
lized, delusion has been tranquillized." 
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Then the Venerable h a n d a  approached the Blessed One, paid 
homage to him, and sat down to one side. The Blessed One then 
said to the Venerable Ananda as he was sitting to one side: 
"Ananda, 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, Ananda. I will speak." 
"Yes, venerable sir," the Venerable Ananda replied. The 

Blessed One said this: 
"Ananda, these three feelings-pleasant feeling, painful feel- 

ing, neither-painful-nor-plea~ant feeling-are called feeling.. . ." 
(All as in the preceding sutta.) 

17 (7)-18 (8) A Number of Bhikkhus 
~ .- 

(These two suttm are ia2ntical with §@5--16 except that in euch "a number 
of bhWus"  is the interlocutor in place of Ananda.) [222-231 

Then the carpenter Paficakanga approached the Venerable 
Udayi, paid homage to him, sat down to one side, and asked him: 
"Venerable Udayi, how many kinds of feelings have been spoken 
of by the Blessed One?"245 

"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 Kids of feelings that 
have been spoken of by the Blessed One." 

When this was said, the carpenter Paficakanga said to the 
Venerable Udayi: "The Blessed One did not speak of three kinds 
of feelings, Venerable Udayi. He spoke of two kinds of feelings: 
pleasant feeling and painful feeling. As to this neither-painhrl- 

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 Udayi stat- 
ed his position, and a second time and a third time the carpenter 
Pdcakanga stated his, but the Venerable Udayi could not con- 
vince the carpenter Paficakanga nor could the carpenter Paiica- 
kanga convince the Venerable Udayi. 

The Venerable Ananda heard this conversation between the 
Venerable Udayi and the carpenter Paficakanga. 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:] 

"handa,  it was a true method of exposition that the carpenter 
Paficakanga would not approve of from the bhikkhu Udayi, and 
it was a true method of exposition that the bhikkhu Udayi would 
not approve of from the carpenter Paiicakanga. I have spoken of 
two kinds of feelings by [one] method of exposition; I have spo- 
ken 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, handa ,  the Dhamma has been taught by me 
through [different] methods of exposition.246 

"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 con- 
tentious 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 [differ- 
ent] methods of exposition, it may be expected of those who will 
concede, allow, and approve of what is well stated and well spo- 
ken by others that they will live in concord, with mutual appre- 
ciation, without disputing, blending like milk and water, view- 
ing each other with kindly eyes. 

"handa, 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 cog- 
nizable by the ear . . . Odours cognizable by the nose . . . Tastes 
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cognizable by the tongue ... Tactile objects cognizable by the 
body that are desirable, lovely, agreeable, pleasing, sensually 
enticing, tantaking. 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, handa,  secluded from sensual pleasures, 
secluded from unwholesome states, a bhikkhu enters and dwells 
in the first jhana, which is accompanied by thought and exami- 
nation, with rapture and happiness born of seclusion, This is that 
other kind of happiness more excellent and sublime than the pre- 
vious kind of happiness. {226] 

"Though some may say, 'This is the supreme pleasure and joy 
that beings experience,' 1 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 lund of 
happiness? Here, handa,  with the subsiding of thought and 
examination, a bhikkhu enters and dwells in the second jhana, 
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, handa ,  with the fading away as well of rap- 
ture, a bhikkhu dwells equanimous and, mindful and clearly 
comprehending, he experiences happiness with the body; he 
enters and dwells in the third jhana 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, Ananda, 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 jkna, which is neither 
painful nor pleasant and includes the purification of mindfulness 
by equanimity. This is that other kind of happiness more excel- 
lent and sublime than the previous kind of hap~iness.247 

"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, Ananda, with the complete tran- 
scendence of perceptions of forms, with the passing away of per- 
ceptions of sensory impingement, with nonattention to percep- 
tions 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, Ananda, 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 con- 
sciousness. 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, Ananda, 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, handa ,  by completely transcending the base 



1278 IV. The Book of the Six Sense Bases (Sajayatanavagga) 

of nothingness, a bhikkhu enters and dwells in the base of nei- 
ther-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, Ananda, 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.248 

"Now it is possible, Ananda, 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, Ananda, 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 Tathagata describes 
that as included in happiness."'249 

"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] 

21 (1) Sivaka 

On one occasion the Blessed One was dwelling at Rsjagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Then the wanderer 
Moliyasivaka approached the Blessed One and exchanged greet- 
ings with him.m 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 expe- 
l riences, whether it be pleasant or painful neither-painful-nor- 

all that is caused by what was done in the past.'zl What 
does Master Gotama say about this?" 

"Some feelings, Sivaka, arise here originating from bile dis- 
orders: that some feelings arise here originating from bile dis- 
orders 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 pahful 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 consid- 
ered to be true in the world. Therefore I say that this is wrong on 
the part of those ascetics and brahmins.52 

"Some feelings, Sivaka, arise here originating from phlegm dis- 
orders . . . originating from wind disorders . . . originating from an 
imbalance [of the three] . . . produced by change of climate . . . 
produced by careless behaviour .. . caused by assault .. . I2311 
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.253 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 Moliyasivaka 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. 
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22 (2)  The Theme ofthe 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 feel- 
ings.m 

"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 accompa- 
nied by displeasure, six examinations accompanied by equanim- 
ity. These are called the eighteen kinds of feelings.2jj 

"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 equa- 
nimity based on the household life, six types of equanimity based 
on renunciation. These are called the thirty-six kinds of feelings.256 

"And what, bhikkhus, are the hundred and eight kinds of feel- 
ings? 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." 

I 23 (3) A Certain Bhikkhu 

Then a certain bhikkhu approached the Blessed One, paid hom- 
age 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 

I 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 

I 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 feel- 
ing; 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, suf- 
fering, 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." 

"Bhikkhus, before my enlightenment, while I was still a bodhi- 
satta, 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 gratifi- 
cation in feeling? What is the danger? What is the escape?" 

"Then, bhikkhus, it occurred to me: 'There are these three feel- 
ings . . . (all as in preceding sutta) . . . this is the escape from feeling."' 

I , d  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. 
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"'This is the way leading to the origination of feeling1: 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. [2341 

"'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, knowl- 
edge, wisdom, true knowledge, and light." 

26 (6) A Number of Bhikklz~~s 

(Identical with 523 except that "a number of bhikkhus" are the inter- 
locutors rather than "a certaiil bhikklzu.") 

27 (7) Ascetics and Bralznriizs (1 )  

"Bhikkhus, there are these three feelings. What three? Pleasant 
feeling, painful feeling, neither-painful-nor-pleasant feeling. 

- "Those ascetics or brahrnins, bhikkhus, who do not understand 
as they really are the gratification, the danger, and the escape in 
the case of these three feelings:258 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 asceti- 
cism 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 vener- 
able 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 brahrnins, bhikkhus, who do not understand as 
they really are the origination and the passing away, the gratifi- 
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&on, 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 brahrnins, 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 vener- 

I 
able ones, by realizing it for themselves with direct knowledge, 

, in this very life enter and dwell in the goal of asceticism and the 

I goal of brahminhood." 

29 (9)  Ascetics a id  Brahmins (3) 

I "Those ascetics or brahmins, bhikkhus, who do not understand 
feeling, its origin, its cessation, and the way leading to its cessa- 
tion: 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. 

I "But, bhikkhus, those ascetics and brahrnins who understand 
feeling, its origin, its cessation, and the way leading to its cessa- 
tion: these I consider to be ascetics among ascetics ... and they 
enter and dwell in the goal of asceticism and the goal of brah- 
minhood." 

30 (10) Simple Version 

"Bhikkhus, there are these three feelings. What three? Pleasant 
feeling, painful feeling, neither-painful-nor-pleasant feeling."*59 

31 (1 1) 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 deliver- 
ance, there is deliverance more spiritual than the spiritual. 

"And what, bhikkhus, is carnal rapture? There are, bhikkhus, 
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these five cords of sensual pleasure. What five? Forms Cognizable 
by the eye . . . tactile objects cognizable by the body that are desir- 
able, lovely, agreeable, pleasing, sensually enticing, tantalizing. 
These are the five cords of sensual pleasure. The rapture that 

I 
I 

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 jhana, which is accompa- 
nied by thought and examination, with rapture and happiness 
born of seclusion. With the subsiding of thought and examina- 
tion, he enters and dwells in the second jhana, which has internal 
confidence and unification of mind, is without thought and 
examination, and has rapture and happiness born of concentra- 
tion. This is called spiritual rapture. 

"And what, bhikkhus, is rapture more spiritual than the spiri- 
tual? 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.260 

"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 desir- 
able, 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 jhana . . . the second jhana.. . . 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 jhana 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] liber- 
ated from delusion, there arises happiness. This is called happi- 
ness more spiritual than the spiritual. 
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"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 sen- 
sual pleasure: this is called carnal equanimity. 

"And what, bhikkhus, is spiritual equanimity? With the aban- 
doning of pleasure and pain, and with the previous passing 
away of joy and displeasure, a bhikkhu enters and dwells in the 
fourth jhana, 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 con- 
nected with the form sphere is carnal deliverance. 

"And what, bhikkhus, is spiritual deliverance? Deliverance 
connected with the formless sphere is spiritual deliverance.261 

"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." 
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37 Miitug&nasamyutta 

Connected Discourses on Women 

I. FIRST REPETITION SERIES 
(Women) 

1 (1) Agreeable and Disagreeable (1)  

"Bhikkhus, when a woman possesses five factors she is extremely 
disagreeable to a man. What five? She is not beautiful, not 
wealthy, not virtuous; she is lethargic; and she does not beget 
children. When a woman possesses these five factors she is 
extremely disagreeable to a man. 

"Bhikkhus, when a woman possesses five factors she is 
extremely agreeable to a man. What five? She is beautiful, 
wealthy, and virtuous; she is clever and industrious; and she 
begets children. When a woman possesses these five factors she 
is extremely agreeable to a man." 

2 (2) Agreeable and Disagreeable (2) 

"Bhikkhus, when a man possesses five factors he is extremely 
disagreeable to a woman. What five? He is not handsome, not 
wealthy, not virtuous; he is lethargic; and he does not beget chil- 
dren. [239] When a man possesses these five factors he is 
extremely disagreeable to a woman. 

"Bhikkhus, when a man possesses five factors he is extremely 
agreeable to a woman. What five? He is handsome, wealthy, and 
virtuous; he is clever and industrious; and he begets children. 
When a man possesses these five factors he is extremely agree- 
able to a woman." 

(The same as the above.) 

3 (3) Peculiar 

"Bhikkhus, there are five kinds of suffering peculiar to 
women,262 which women experience but not men. What five? 

"Here, bhikkhus, even when young, a woman goes to live with 
her husband's family and is separated from her relatives. This is 
the first kind of suffering peculiar to women... . 

"Again, a woman is subject to menstruation. This is the second 
kind of suffering peculiar to women.. . . 

"Again, a woman bccomes pregnant. This is the tkird kind of 
suffering peculiar to women.. .. 

"Again, a woman gives birth. This is the fourth kind of suffer- 
ing peculiar to women.. . . 

"Again, a woman is made to serve a man. This is the fifth kind 
of suffering peculiar to women.... 

"These, bhikkhus, are the five kinds of suffering peculiar to 
women, which women experience but not men." [240] 

4 (4)  Three Qualities 

"Bhikkhus, when a woman possesses three qualities, with the 
breakup of the body, after death, she is generally reborn in a state 
of misery, in a bad destination, in the nether world, in hell. What 
are the three? Here, bhikkhus, in the morning a woman dwells at 
home with her heart obsessed by the taint of selfishness; at noon 
she dwells at home with her heart obsessed by envy; in the 
evening she dwells at home with her heart obsessed by sensual 
lust. When a woman possesses these three qualities .. . she is gen- 
erally reborn in a state of misery . . . in hell." 

(Anuruddha: (i) The Dark Side) 

5 (5) Angry 

Then the Venerable Anuruddha approached the Blessed One . . . 
and said to him:263 "Here, venerable sir, with the divine eye, whch 
is purified and surpasses the human, I see women, with the break- 
up of the body, after death, being reborn in a state of misery, in a 
bad destination, in the nether world, in hell. When a woman pas- 
sesses how many qualities, venerable sir, is she reborn thus?" 
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"When, Anuruddha, a woman possesses five qualities, with 
the breakup of the body, after death, she is reborn in a state of 
misery, in a bad destination, in the nether world, in hell. What 
five? 

"She is without faith, shameless, unafraid of wrongdoing, angry, 
unwise. When a woman possesses these five qualities [241] she is 
reborn in a state of misery . . . in hell." 

6 (6)-13 (13) Malicious, Etc. 

"When, Anuruddha, a woman possesses five qualities, with the 
breakup of the body, after death, she is reborn in a state of mis- 
ery, in a bad destination, in the nether world, in hell. What five? 

"She is without faith, shameless, unafraid of wrongdoing, 
malicious, [envious ... stingy ... of loose conduct ... immoral ... 
unlearned ... lazy ... muddle-minded,]zU unwise. When a 
woman possesses these five qualities she is reborn in a state of 
misery .. . in hell." [24243] 

14 (24) Tlze Five 

"When, Anuruddha, a woman possesses five qualities, with the 
breakup of-the body, after death, she-is rebom in a state of mis- 
ery, in a bad destination, in the nether world, in hell. What are 
the five? 

"She destroys life, takes what is not given, engages in sexual 
misconduct, speaks falsehood, and indulges in wine, liquor, and 
intoxicants that cause negligence. When a woman possesses 
these five qualities she is reborn in a state of misery . . . in hell." 

11. SECOND REPETITION SERIES 
(Anuruddha) 

breakup of the body, after death, being reborn in a good destina- 
tion, in a heavenly world. When a woman' possesses how many 
qualities, venerable sir, is she reborn thus?" 

"When, Anuruddha, a woman possesses five qualities, with 
the breakup of the body, after death, she is reborn in a good des- 
tination, in a heavenly world. What are the five? 

"She has faith, she has a sense of shame, she is afraid of wrong- 
doing, she is without anger, she is wise. When a woman possess- 
es these five qualities [244] she is rebom in a good destination, in 
a heavenly world." 

16 (2)-23 (9)  Witllout Malice, Etc. 

"When, Anuruddha, a woman possesses five qualities, with the 
breakup of the body, after death, she is reborn in a good destina- 
tion, in a heavenly world. What are the five? 

"She has faith, she has a sense of shame, she is afraid of wrong- 
doing, she is without malice, [without envy . . . not stingy . . . not 
of loose conduct ... virtuous ... learned ... energetic ... mind- 
ful,]265 wise. When a woman possesses these five qualities she is 
reborn in a good destination, in a heavenly world." [245] 

24 (10) The Five Precepts 
- 

"When, Anuruddha, a woman possesses five qualities, with the 
breakup of the body, after death, she is reborn in a good destina- 
tion, in a heavenly world. What are the five? 

"She abstains from the destruction of life, abstains from taking 
what is not given, abstains from sexual misconduct, abstains 
from false speech, abstains from wine, liquor, and intoxicants 
that cause negligence. When a woman possesses these five qual- 
ities, with the breakup of the body, after death, she is reborn in a 
good destination, in a heavenly world." 

(Anuruddha: (ii) The Bright Side) 

15 (1) Without Anger 

Then the Venerable Anuruddha approached the Blessed One . - . 
and said to him: "Here, venerable sir, with the divine eye, which 
is purified and surpasses the human, I see women, with the 

"Bhikkhus, there are five powers of a woman. What are the five? 
The power of beauty, the power of wealth, the power of relatives, 



the power of sons, the power of virtue. These are the five powers 
of a woman. When a woman possesses these five powers, she 
dwells confident at home." 

26 (2 )  Having W o n  Over 

"Bhikkhus, there are five powers of a woman.. .. (as above) ... 
When a woman possesses these five powers, she dwells at home 
having won over her husband."266 

27 (3) Under Her Control 

"Bhikkhus, there are five powers of a woman.. . . (as above) . . . 
When a woman possesses these five powers, she abides with her 
husband under her control." 

28 (4) One 

"Bhikkhus, when a man possesses one power, he abides with a 
woman under his control. What is that one power? The power of 
authority. When a woman has been overcome by the power of 
authority, neither the power of beauty can rescue her, nor the 
power of wealth, nor the power of relatives, nor the power of 
sons, nor the power of virtue." [247] 

29 (5) In That Respect 

"Bhikkhus, there are these five powers of a woman. What are the 
five? The power of beauty, the power of wealth, the power of rel- 
atives, the power of sons, the power of virtue. 

"If, bhikkhus, a woman possesses the power of beauty but not 
the power of wealth, then she is deficient in that respect. But if 
she possesses the power of beauty and the power of wealth too, 
then she is complete in that respect. 

"If, bhikkhus, a woman possesses the powers of beauty and 
wealth, but not the power of relatives, then she is deficient in that 
respect. But if she possesses the powers of beauty and wealth, 
and the power of relatives too, then she is complete in that 
respect. 

"If, bhikkhus, a woman possesses the powers of beauty, 

wealth, and relatives, but not the power of sons, then she is defi- 
cient in that respect. But if she possesses'the powers of beauty, 

I wealth, and relatives, and the power of sons too, then she is com- 
plete in that respect. 

"If, bhikkhus, a woman possesses the powers of beauty, 
wealth, relatives, and sons, but not the power of virtue, then she 
is deficient in that respect. But if she possesses the powers of 
beauty, wealth, relatives, and sons, and the power of virtue too, 
then she is complete in that respect. 

"These are the five powers of a woman." 

30 (6) They Expel 

"Bhkkhus, there are these five powers of a woman . . . I2481 . . . 
the power of virtue. 

"If, bhikkhus, a woman possesses the power of beauty but not 
the power of virtue, they expel her; they do not accommodate her 
in the family.267 

"If, bhikkhus, a woman possesses the powers of beauty and 
wealth, but not the power of virtue, they expel her; they do not 
accommodate her in the family. 

"If, bhikkhus, a woman possesses the powers of beauty, 
wealth, and relatives, but not the power of virtue, they expel her; 
they do not accommodate her in the family. 

"If, bhikkhus, a woman possesses the powers of beauty, 
wealth, relatives, and sons, but not the power of virtue, they 
expel her; they do not accommodate her in the family. 

"If, bhikkhus, a woman possesses the power of virtue but not 
the power of beauty, they accommodate her in the family; they 
do not expel her.268 

"If, bhikkhus, a woman possesses the power of virtue but not 
the power of wealth, they accommodate her in the family; they 
do not expel her. 

"If, bhikkhus, a woman possesses the power of virtue but not 
the power of relatives, they accommodate her in the family; they 
do not expel her. 

"If, bhikkhus, a woman possesses the power of virtue but not 
the power of sons, they accommodate her in the family; they do 
not expel her. 

"Tfiese are the five powers of a woman." 
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31 (7) The Cause 

"Bhikkhus, there are these five powers of a woman .. . the power 
of virtue. 

"Bhikkhus, it is not because of the power of beauty, or the 
power of wealth, or the power of relatives, or the power of sons, 
that with the breakup of the body, after death, a woman is reborn 
in a good destination, in a heavenly world. It is because of the 
power of virtue that a woman is reborn in a good destination, in 
a heavenly world. 

"These are the five powers of a woman." [249] 

32 (8) Situations 

"Bhikkhus, there are five situations that are difficult to obtain for 
a woman who has not done merit. What are the five? 

"She may wish: 'May I be born into a suitable family!' This is 
the first situation that is difficult to obtain for a woman who has 
not done merit. 

"She may wish: 'Having been born into a suitable family, may 
I marry into a suitable family!' This is the second situation.. .. 

"She may wish: 'Having been born into a suitable family and 
having married into a suitable family, may I dwell at home with- 
out a riva1!'Z69 This is the third situation.. .. 

"She may wish: 'Having been born into a suitable family .. . 
dwelling at home without a rival, may I bear sons!' This is the 
fourth situation.. .. [250] 

"She may wish: 'Having been born into a suitable family . . . 
having borne sons, may I abide with my husband under my con- 
trol!' This is the fifth situation.. .. 

"These are the five situations that are difficult to obtain for a 
woman who has not done merit. 

"Bhikkhus, there are five situations that are easy to obtain for a 
woman who has done merit. What are the five? 

"She may wish: 'May I be born into a suitable family!' This is 
the first situation .... 

"She may wish: 'Having been born into a suitable family ... 
having borne sons, may I abide with my husband under my con- 
trol!' This is the fifth situation.. .. 
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'These are the five situations that are easy to obtain for a 

1 woman who has done merit." 

33 (9) Confident 

fdBhikkhus, when a woman possesses five qualities she dwells 
confident at home. What are the five? She abstains from the 
destruction of life, abstains from taking what is not given, 

from sexual misconduct, abstains from false speech, 
&stains from wine, liquor, and intoxicants that cause negligence. 
When a woman possesses these five qualities she dwells confi- 
dent at home." 

I 34 (10) Growth 

"Bhikkhus, growing in five areas of growth, a woman noble dis- 
ciple grows with a noble growth, and she acquires the essence, 
acquires the best, of this bodily existence. What are the five? She 
grows in faith, in virtue, in learning, in generosity, and in wis- 
dom. Growing in these five areas of growth, a woman noble dis- 
ciple grows with a noble growth, and she acquires the essence, 
acquires the best, of this bodily existence. 

"When she grows here in faith and virtue, 
In wisdom, generosity, and learning, 
The virtuous woman lay disciple 
Acquires right here the essence for herself." 
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38 Jarnbukhlidakasamyutta 

Connected Discourses 

with Jambukhadaka 

1 A Question on Nibbdna 

On one occasion the Venerable Sgriputta was dwelling in 
Magadha at Nzlakagama. Then the wanderer Jambukh~daka27r 
approached the Venerable Sariputta 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 Sgriputta. 

"Friend Szriputta, it is said, 'Nibbana, Nibbana.' What now is 
Nibbiina?" 

"The destruction of lust, the destruction of hatred, the destruc- 
tion of delusion: this, friend, is called Nibb5na.271 

"But, friend, is there a path, is there a way for the realization of 
this Nibbgna?" 

"There is a path, friend, there is a way for the realization of this 
Nibbiina." [252] 

"And what, friend, is that path, what is that way for the real- 
ization of this Nibbana?" 

"It is, friend, this Noble Eightfold Path; that is, right view, right 
intention, right speech, right action, right livelihood, right effort, 
right mindfulness, right concentration. This is the path, friend, 
this is the way for the realization of this Nibb~na." 

"Excellent is the path, friend, excellent is the way for the real- 
ization of this Nibbana. And it is enough, friend Sariputta, for 
diligence." 

ltFriend Sariputta, it is said, 'arahantship, arahantship.' What 
now is arahantship?" 

*'The destruction of lust, the destruction of hatred, the destruc- 
tion of delusion: this, friend, is called arahantship." 

"But, friend, is there a path, is there a way for the realization of 
this arahantship?" 

"There is a path, friend, there is a way for the realization of this 
arahantship." 

"And what, friend, is that path, what is that way for the real- 
ization of this arahantship?" 

"It is, friend, this Noble Eightfold Path; that is, right view .. . 
right concentration. This is the path, friend, this is the way for the 
realization of this arahantship." 

"Excellent is the path, friend, excellent is the way for the real- 
ization of this arahantship. And it is enough, friend Sgriputta, for 
diligence." 

3 Proponeizts of Dhamma 

"Friend Siiriputta, who are the proponents of Dhamma in the 
world? Who are practising well in the world? Who are the fortu- 
nate ones in the world?" 

"Those, friend, who teach the Dharnma for the abandonment 
of lust, [253] for the abandonment of hatred, for the abandon- 
ment of delusion: they are the proponents of Dhamma in the 
world. Those who are practising for the abandonment of lust, for 
the abandonment of hatred, for the abandonment of delusion: 
they are practising well in the world. Those for whom lust, 
hatred, and delusion have been abandoned, cut off at the root, 
made like palm stumps, obliterated so that they are no more sub- 
ject to future arising: they are the fortunate ones in the world."2n 

"But, friend, is there a path, is there a way for the abandonment 
of this lust, hatred, and delusion?" 

"There is a path, friend, there is a way for the abandonment of 
this lust, hatred, and delusion." 

"And what, friend, is that path.. .?" 
"It is, friend, this Noble Eightfold Path.. . ." 
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"Excellent is the path, friend, excellent is the way for the aban- 
donment of this lust, hatred, and delusion. And it is enough, 
friend Sariputta, for diligence." 

4 For What Purpose? 

"For what purpose, friend Sariputta, is the holy life lived under 
the ascetic Gotama?" 

"It is, friend, for the full understanding of suffering that the 
holy life is lived under the Blessed One." 

"But, friend, is there a path, is there a way for the full under- 
standing of this suffering?" 

"There is a path, friend, there is a way ... [254] this Noble 
Eightfold Path.. .." 

5 Consolation 

"Friend Sariputta, it is said, 'one who has attained consolation, 
one who has attained consolation.' In what way, friend, has one 
attained consolation?"273 

"When, friend, a bhikkhu understands as it really is the origin 
and the passing away, the gratification, the danger, and the 
escape in the case of the six bases for contact, in this way he has 
attained consolation." 

"But, friend, is there a path, is there a way for the realization of 
this consolation?" 

"There is a path, friend, there is a way . . . this Noble Eightfold 
Path ...." 

6 Supreme Consolation 

"Friend Sariputta, it is said, 'one who has attained supreme con- 
solation, one who has attained supreme consolation.' In what 
way, friend, has one attained supreme consolation?" 

"When, friend, [255] having understood as it really is the ori- 
gin and the passing away, the gratification, the danger, and the 
escape in the case of the six bases for contact, a bhikkhu is lib- 
erated by nonclinging, in this way he has attained supreme 
consolation." 
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"But, friend, is there a path, is there a way for the realization of 
this supreme consolation?" 

"There is a path, friend, there is a way . . . this Noble Eightfold 
Path ...." 

7 Feeling 

I 
"Friend Slriputta, it is said, 'feeling, feeling.' What now is feel- 

ing?" 
"There are, friend, these three feelings: pleasant feeling, - - 

painful feeling, neither-painful-nor-pleasant feeling. These are 
the three feelings." 

"But, friend, is there a path, is there a way for the fuU under- 
standing of these three feelings?" 

"There is a path, friend, there is a way ... this Noble Eightfold 
Path ....I1 [256] 

8 Taints 

"Friend Sgriputta, it is said, 'taint, taint.' What now is a taint?" 
"There are, friend, these three taints: the taint of sensuality, the 

taint of existence, the taint of ignorance. These are the three 
taints." 

"But, friend, is there a path, is there a way for the abandonment 
of these three taints?" 

"There is a path, friend, there is a way . . . this Noble Eightfold 
Path.. . ." 

"Friend Sariputta, it is said, 'ignorance, ignorance.' What now 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." 

"But, friend, is there a path, is there a way for the abandonment 
of this ignorance?" 

"'I'here is a path, friend, there is a way . . . this Noble Eightfold 
Path.. .." [257] 
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10 Craving 

"Friend Sariputta, it is said, 'craving, craving.' What now is crav- 
ing?" 

"There are, friend, these three kinds of craving: craving for sen- 
sual pleasures, craving for existence, craving for extermination. 
These are the three kinds of craving." 

"But, friend, is there a path, is there a way for the abandonment 
of this craving?" 

"There is a path, friend, there is a way . . . this Noble Eightfold 
Path.. .." 

11 Floods 

"Friend Sariputta, it is said, 'flood, flood.' What now is a flood?" 
"There are, friend, these four floods: the flood of sensuality, the 

flood of existence, the flood of views, the flood of ignorance. 
These are the four floods." 

"But, friend, is there a path, is there a way for the abandonment 
of these four floods?" 

"There is a path, friend, there is a way ... this Noble Eightfold 
Path.. .." I2581 

12 Clinging 

"Friend Sariputta, it is said, 'clinging, clinging.' What now is 
clinging?" 

"There are, friend, these four kinds of clinging: clinging to sen- 
sual pleasures, clinging to views, clinging to rules and vows, 
clinging to a doctrine of self. These are the four kinds of cling- 
ing." 

"But, friend, is there a path, is there a way for the abandonment 
of these four kinds of clinging?" 

"There is a path, friend, there is a way ... this Noble ~ i ~ h t f o l d  
Path.. .." 

13 Existence 

"Friend Sariputta, it is said, 'existence, existence.' What now is 
existence?" 

I 
"There are, friend, these three kinds of existence: sensesphere 

existence, form-sphere existence, formless-sphere existence. 
These are the three kinds of existence." 

"But, friend, is there a path, is there a way for the full under- 
standing of these three kinds of existence?" [259] 

"There is a path, friend, there is a way . . . this Noble Eightfold 
path ...." 

"Friend Sariputta, it is said, 'suffering, suffering.' What now is 

I 1 suffering?" 
"There are, friend, these three kinds of suffering: the suffering 

due to pain, the suffering due to formations, the suffering due to 
change. These are the three kinds of suffering."27* 

"But, friend, is there a path, is there a way for the full under- 
standing of these three kinds of suffering?" 

"There is a path, friend, there is a way ... this Noble Eightfold 
Path ...." 

15 ldentity 

"Friend Siiriputta, it is said, 'identity, identity.' What now is 
identity?" 

"These five aggregates subject to clinging, friend, have been 
called identity 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 forma- 
tions aggregate subject to clinging, [260] the consciousness aggre- 
gate subject to clinging. These five aggregates subject to clinging 
have been called identity by the Blessed One." 

"But, friend, is there a path, is there a way for the full under- 
standing of this identity?" 

"There is a path, friend, there is a way for the full understand- 
ing of this identity." 

"And what, friend, is that path, what is that way for the full 
understanding of this identity." 

"It is, friend, this Noble Eightfold Path; that is, right view ... 
right concentration. This is the path, friend, this is the way for the 
full understanding of this identity." 
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J'Excelient is the path, friend, excellent is the way for the full 
of this identity. And it is enough, friend SSriputta, 

for diligence." 

"Friend Sariputta, what is difficult to do in this Dhamma and 
Discipline?" 

"Going forth, friend, is difficult to do in this Dhamma and 
Discipline." 

"What, friend, is difficult to do by one who has gone forth?" 
"To find delight, friend, is difficult to do by one who has gone 

forth." 
"What, friend, is difficult to do by one who has found delight?" 
"Practice in accordance with the Dhamma, friend, is difficult to 

do by one who has found delight." 
"But, friend, if a bhikkhu is practising in accordance with the 

Dhamma, would it take him long to become an arahant?" 
"Not long, friend."275 

I 

I [2611 Chapter V 

39 Siimandakasam . . yu fta 

Connected Discourses with Samandaka . . 

1-16 A Question on NibbBna, Etc. 

On one occasion the Venerable Sariputta was dwelling among 
the Vajjians at Ukkacelii. Then the wanderer Samandaka 
approached the Venerable SZriputta 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 Sariputta: 

"Friend Sariputta, it is said, 'Nibbgna, Nibbana.' What now is 
Nibbttna?". . . 

(The remainder of this sal?zyutta is identical with the preceding one 
exceptfor the identity of the inferlocutor.) I2621 

"But, friend, if a bhikkhu is practising in accordance with the 
Dhamma, would it take him long to become an arahant?" 

"Not long, friend." 



Chapter VI 

40 Moggalldnasa~y ut fa 

Connected Discourses with Moggallana 

1 The First Jhdna 

On one occasion the Venerable MahBmoggalbna was dwelling at 
Savatthi in Jeta's Grove, An5thap~dika's Park. I2631 There the 
Venerable Mahamoggallana addressed the bhikkhus thus: 
"Friends, bhikkhus!"276 

"Friend!" those bhikkhus replied. The Venerable Mahamo- 
ggallana said this: 

"Here, friends, while I was alone in seclusion, a reflection arose 
in my mind thus: 'It is said, "the first jh%na, the first jhana." What 
now is the first jhana?' 

1 
"Then, friends, it occurred to me: 'Here, secluded from sensu- . 

a1 pleasures, secluded from unwholesome states, a bhikkhu 
enters and dwells in the first jMna, which is accompanied by 
thought and examination, with rapture and happiness born of 
seclusion. This is called the first jhgna.' 

"Then, friends, secluded from sensual pleasures, secluded 
from unwholesome states, I entered and dwelt in the first 
jhana. ... While I dwelt therein perception and attention accom- 
panied by sensuality assailed me.277 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahmin, regarding the first jhana. Steady your mind 
in the first jhaa, unify your mind in the first jhana, concentrate 
your mind in the first jhana.' Then, friends, on a later occasion, 
secluded from sensual pleasures, secluded from unwholesome 
states, I entered and dwelt in the first jbna, which is accompa- 
nied by thought and examination, with rapture and happiness 
born of seclusion. 

d'If, friends, one speaking rightly could say of anyone: 'He is a r; 
disciple who attained to greatness of direct knowledge278 with 
the assistance of the Teacher,' it is of me that one could rightly 
say this." 

2 Tlte Second Jhiim 

... "Here, friends, while 1 was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the second jhana, the second 
jhzna." WE.at now is the second jh%na?'u9 

"Then, friends, it occurred to me: 'Here, [264] with the subsid- 
ing of thought and examination, a bhikkhu enters and dwells in 
the second jhzna, which has internal confidence and unification 
of mind, is without thought and examination, and has rapture 
and happiness born of concentration. This is called the second 
jhana.' 

"Then, friends, with the subsiding of thought and examination, 
I entered and dwelt in the second jhiina .... While I dwelt therein 
perception and attention accompanied by thought and examina- 
tion assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggalliina, Moggallana, do not be 
negligent, brahmin, regarding the second jhsna. Steady your . 

mind in the second jhana, unify your mind in the second jhana, 
concentrate your mind in the second jhana.' Then, on a later occa- 
sion, with the subsiding of thought and examination, I entered 
and dwelt in the second jhana, which has internal confidence and 
unification of mind, is without thought and examination, and has 
rapture and happiness born of concentration. 

"If, 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." 

3 The Third Jhlina 

--. "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the third jhana, the third 
jhana." What now is the third jh5na?' 

''Then, friends, it occurred to me: 'Here, with the fading away 



1304 IV. The Book of the Six Sense Bases (SaFayatanavagga) 

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 jhana of which the noble 
ones declare: "He is equanimous, mindful, one who dwells hap- 
pily." This is called the thrd jhana.' 

"Then, friends, with the fading away as well of rapture ... 1 
entered and dwelt in the third jhana.. .. While I dwelt therein per- 
ception and attention accompanied by rapture assailed me. [265] 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahmin, regarding the third jhana. Steady your mind 
in the third jhana, unify your mind in the third jhana, concentrate 
your mind in the third jhana.' Then, on a later occasion, with the 
fading away as well of rapture, I dwelt equanimous and, mind- 
ful and clearly comprehending, I experienced happiness with the 
body; I entered and dwelt in the third jhana of which the noble 
ones declare: 'He is equanimous, mindful, one who dwells hap- 
pily.' 

"If, 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." 

4 The Fourth Jhdna 

. . . "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the fourth jhana, the fourth 
jhana." What now is the fourth jhana?' 

"Then, friends, it occurred to me: 'Here, 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 jhina, 
which is neither painful nor pleasant and includes the purifica- 
tion of mindfulness by equanimity. This is called the fourth 
jhana.' 

"Then, friends, with the abandoning of pleasure and pain . . . I 
entered and dwelt in the fourth jhana .... While I dwelt therein 
perception and attention accompanied by happiness assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahrnin, regarding the fourth jhha.  Steady your mind 

in the fourth jhZina, unify your mind in the fourth jhana, concen- 
trate your mind in the fourth jhaa.' Then, on a later occasion, 
with the abandoning of pleasure and pain, and with the previous 

away of joy and displeasure, I2661 I entered and dwelt in 
the fourth jhana, which is neither painful nor pleasant and 
includes the purification of mindfulness by equanimity. 

"If, 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." 

5 The Base of the Infinity of Space 

... "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the base of the infinity of 
space, the base of the infinity of space." What now is the base of 
the infinity of space?' 

"Then, friends, it occurred to me: 'Here, with the complete 
transcendence of perceptions of forms, with the passing away of 
perceptions of sensory impingement, with nonattention to per- 
ceptions of diversity, aware that "space is infinite," a bhikkhu 
enters and dwells in the base of the infinity of space. This is 
called the.base of the infinity of space.' 

"Then, friends, with the complete transcendence of perceptions 
of forms ... I entered and dwelt in the base of the infinity of 
space. While I dwelt therein perception and attention accompa- 
nied by forms assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahrnin, regarding the base of the infinity of space. 
Steady your mind in the base of the infinity of space, unify your 
mind in the base of the infinity of space, concentrate your mind 
in the base of the infinity of space.' Then, on a later occasion, 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 infi- 
nite,' I entered and dwelt in the base of the infinity of space. 

"If, friends, one speaking rightly could say of anyone: 'He is a dis- 
ciple who attained to greatness of direct knowledge with the assis- 
tance of the Teacher,' it is of me that one could rightly say this." 
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6 The Base of the Infinity of Consciousness 

... "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the base of the infinity of con- 
sciousness, the base of the infinity of consciousness." What now 
is the base of the infinity of consciousness?' [267] 

"Then, friends, it occurred to me: 'Here, by completely tran- 
scending the base of the infinity of space, aware that "conscious- 
ness is infinite," a bhikkhu enters and dwells in the base of the 
infinity of consciousness. This is called the base of the infinity of 
consciousness.' 

"Then, friends, by completely transcending the base of the 
infinity of space, aware that 'consciousness is infinite,' 1 entered 
and dwelt in the base of the infinity of consciousness. While 1 
dwelt therein perception and attention accompanied by the base 
of the infinity of space assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallfina, MoggallZina, do not be 
negligent, brahmin, regarding the base of the infinity of con- 
sciousness. Steady your mind in the base of the infinity of con- 
sciousness, unify your mind in the base of the infinity of con- 
sciousness, concentrate your mind in the base of the infinity of 
consciousness.' Then, on a later occasion, by completely tran- 
scending the base of the infinity of space, aware that 'conscious- 
ness is infinite,' I entered and dwelt in the base of the infinity of 
consciousness. 

"If, 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." 

7 The Base of Nothingness 

. . . "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the base of nothingness, the 
base of nothingness." What now is the base of nothingness?' 

"Then, friends, it occurred to me: 'Here, by completely tran- 
scending the base of the infinity of consciousness, aware that 
"there is nothing," a bhikkhu enters and dwells in the base of 
nothingness. This is called the base of nothingness.' 

-zx.. 

"Then, friends, by completely transcending the base of the 
infinity of consciousness, aware that 'there is nothing,' I entered 
and dwelt in the base of nothingness. While I dwelt therein per- 
ception and attention accompanied by the base of the infinity of 
consciousness assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahmin, regarding the base of nothingness. Steady 

I your mind in the base of nothingness, [268] unify your mind in 
1 the base of nothingness, concentrate your mind in the base of 

I nothingness.' Then, on a later occasion, by completely transcend- 
ing the base of the infinity of consciousness, aware that 'there is 
nothing,' I entered and dwelt in the base of nothingness. 

I 
"If, 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." 

8 The Base of Neither-Perception-Nor-Nonperception 

... "Here, friends, while I was alone in seclusion, a reflection 
arose in my mind thus: 'It is said, "the base of neither-perception- 
nor-nonperception, the base of neither-perception-nor-nonper- 
ception." What now is the base of neither-perception-nor-non- 
perception?' 

"Then, friends, it occurred to me: 'Here, by completely tran- 
scending the base of nothingness, a bhikkhu enters and dwells in 
the base of neither-perception-nor-nonperception. This is called 
the base of neither-perception-nor-nonperception.' 

"Then, friends, by completely transcending the base of noth- 
ingness, I entered and dwelt in the base of neither-perception- 
nor-nonperception. While I dwelt therein perception and atten- 
tion accompanied by the base of nothingness assailed me. 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallsna, MoggallZna, do not be 
negligent, brahmin, regarding the base of neither-perception- 
nor-nonperception. Steady your mind in the base of neither-per- 
ception-nor-nonperception, unify your mind in the base of nei- 
th~r-perception-nor-nonperception, concentrate your mind in 
the base of neither-perception-nor-nonperception.' Then, on a 
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later occasion, by completely transcending the base of nothing- 
ness, I entered and dwelt in the base of neither-percepti~n-~~~- 
nonperception. This is called the base of neither-perception-nor- 
nonperception. 

"If, 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." 

9 The Sigl~less 

... "Here, friends, while I was alone in seclusion, a reflection I 
arose in my mind thus: 'It is said, "the signless concentration of 
mind, the signless concentration of mind." What now is the sign- 
less concentration of mind?'280 

"Then, friends, it occurred to me: 'Here, [269] by nonattention 
to all signs, a bhikkhu enters and dwells in the signless concen- 
tration of mind. This is called the signless concentration of mind.' I 

"Then, friends, by nonattention to all signs, I entered and dwelt 
in the signless concentration of mind. While I dwelt therein my 
consciousness followed along with signs.281 

"Then, friends, the Blessed One came to me by means of spiri- 
tual power and said this: 'Moggallana, Moggallana, do not be 
negligent, brahmin, regarding the signless concentration of 
mind. Steady your mind in the signless concentration of mind, 
unify your mind in the signless concentration of mind, concen- 
trate your mind in the signless concentration of mind.' Then, on 
a later occasion, by nonattention to all signs, I entered and dwelt 
in the signless concentration of mind. 

"If, 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." 

10 Sakkn 
I 

On one occasion the Venerable Mahamoggallana was dwelling at 
Savatthi in Jeta's Grove, Anathapindika's Park. Then, just as 
quickly as a strong man might extend his drawn-in arm or draw 

in his extended arm, the Venerable Mahamoggall~na disap- 
peared from Jeta's Grove and reappeared among the Tavatimsa 
devas. Then Sakka, lord of the devas, approached the Venerable 
Maharnoggall~na together with five hundred devatas. [270] 
Having approached, he paid homage to the Venerable 
Mahlmoggallana and stood to one side. The Venerable 
Mahamoggallana then said to him: 

"Good, lord of the devas, is the going for refuge to the Buddha. 
Because of going for refuge to the Buddha, some beings here, 
with the breakup of the body, after death, are reborn in a good 
destination, in a heavenly world. Good, lord of the devas, is the 
going for refuge to the Dhamma. Because of going for refuge to 
the Dhamma, some beings here, with the breakup of the body, 
after death, are reborn in a good destination, in a heavenly 
world. Good, lord of the devas, is the going for refuge to the 
Sangha. Because of going for refuge to the Sangha, some beings 
here, with the breakup of the body, after death, are reborn in a 
good destination, in a heavenly world." 

"Good, Sir Moggallana, is the going for refuge to the Buddha 
. . . to the Dhamma . . . to the Sangha. Because of going for refuge 
to the Sangha, some beings here, with the breakup of the body, 
after death, are reborn in a good destination, in a heavenly world." 

Then Sakka, lord of the devas, approached the Venerable 
MahamoggallBna together with six hundred devatas . .. seven 
hundred devatas . . . eight hundred devatas . . . eighty thousand 
devatas.282 Having approached, he paid homage to the Venerable 
Mah~moggallana and stood to one side. The Venerable 
Mahamoggallana then said to him: 

(The conversation is exactly the same as above.) [271] 

Then Sakka, lord of the devas, approached the Venerable 
Mahamoggallana together with five hundred devatas. Having 
approached, he paid homage to the Venerable Mahamoggallana 
and stood to one side. The Venerable Mahamoggallana then said 
to him: 

"Good, lord of the devas, is the possession of confirmed confi- 
dence in the Buddha thus:283 'The Blessed One is an arahant, fully 
enlightened, accomplished in true knowledge and conduct, for- 
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tunate, knower of the world, unsurpassed leader of persons to be 
tamed, teacher of devas and humans, the Enlightened One, the 
Blessed One.' Because of possessing confirmed confidence in the 
Buddha, some beings here, with the breakup of the body, after 
death, are reborn in a good destination, in a heavenly world. 

"Good, lord of the devas, is the possession of confirmed confi- 
dence in the Dhamma thus: [272] 'The Dhamrna is well expound- 
ed by the Blessed One, directly visible, immediate, inviting one 
to come and see, applicable, to be personally experienced by the 
wise.' Because of possessing confirmed confidence in the 
Dhamma, some beings here, with the breakup of the body, after 
death, are reborn in a good destination, in a heavenly world. 

"Good, lord of the devas, is the possession of confirmed confi- 
dence in the Sarigha thus: 'The Sarigha of the Blessed One's dis- 
ciples 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 Sangha 
of the Blessed One's disciples is worthy of gifts, worthy of hospi- 
tality, worthy of offerings, worthy of reverential salutation, the 
unsurpassed field of merit for the world.' Because of possessing 
confirmed confidence in the Sangha, some beings here, with the 
breakup of the body, after death, are reborn in a good destina- 
tion, in a heavenly world. 

"Good, lord of the devas, is the possession of the virtues dear 
to the noble ones, unbroken, untorn, unblemished, unmottled, 
freeing, praised by the wise, ungrasped, leading to concentra- 
tion. Because of possessing the virtues dear to the noble ones, 
some beings here, with the breakup of the body, after death, are 
reborn in a good destination, in a heavenly world." 

"Good, Sir Moggallana, is the possession of confirmed confi- 
dence in the Buddha . . . the possession of confirmed confidence 
in the Dhamma . . . the possession of confirmed confidence in the 
Sangha . . . [273] . . . the possession of the virtues dear to the noble 
ones, unbroken . . . leading to concentration. Because of possess- 
ing the virtues dear to the noble ones, some beings here, with the 
breakup of the body, after death, are reborn in a good destina- 
tion, in a heavenly world." 

Then Sakka, lord of the devas, approached the venerable 
Mahamoggallana together with six hundred devatas . . . seven 
hundred devatas ... eight hundred devatas ... eighty thousand 

devatas. Having approached, he paid homage to the Venerable 
Mahamoggallana and stood to one side. The Venerable 
MahamoggallBna then said to him: 

(As above.) [274] 

Then Sakka, lord of the devas, approached the Venerable 
~~hamoggallana together with five hundred devatas. Having 
approached, he paid homage to the Venerable Mahamoggallana 
and stood to one side. The Venerable Mahamoggallana then said 
to him: 

"Good, lord of the devas, is the going for refuge to the Buddha. 
Because of going for refuge to the Buddha, some beings here, 
[275] with the breakup of the body, after death, are reborn in a 
good destination, in a heavenly world. They surpass other devas 
in ten respects: in celestial life span, in celestial beauty, in celes- 
tial happiness, in celestial fame, in celestial sovereignty, and in 
celestial forms, sounds, odours, tastes, and tactile objects. 

"Good, lord of the devas, is the going for refuge to the 
Dharnma . . . the going for refuge to the Sarigha. Because of going 
for refuge to the Sangha ... and in celestial forms, sounds, 
odours, tastes, and tactile objects." 

"Good, Sir Moggallana, is the going for refuge to the Buddha 
. . . to the Dhamma . . . to the Sangha. Because of going for refuge 
to the Sangha ... and in celestial forms, sounds, odours, tastes, 
and tactile objects." 

Then Sakka, lord of the devas, approached the Venerable 
Mahamoggall~na together with six hundred devatas .. . seven 
hundred devatas.. . [276] ... eight hundred devatas ... eighty 
thousand devatas. Having approached, he paid homage to the 
Venerable Mahamoggallana and stood to one side. The 
Venerable Mahamoggallana then said to him: 
(As above.) 

Then Sakka, lord of the devas, approached the Venerable 
Mahiimoggallana together with five hundred devatas. Having 
approached, he paid homage to the Venerable Mahamoggallana 
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and stood to one side. [277] The Venerable Mahamoggal1ana 
then said to him: 

"Good, lord of the devas, is the possession of confirmed confi- 
dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
and humans, the Enlightened One, the Blessed One.' Because of 
possessing confirmed confidence in the Buddha, some beings 
here, with the breakup of the body, after death, are reborn in a 
good destination, in a heavenly world. They surpass other devas 
in ten respects: in celestial life span, in celestial beauty, in celes- 
tial happiness, in celestial fame, in celestial sovereignty, and in 
celestial forms, sounds, odours, tastes, and tactile objects. 

"Good, lord of the devas, is the possession of confirmed confi- 
dence in the Dhamma thus . . . the possession of confirmed confi- 
dence in the Sangha thus . . . Good, lord of the devas, is the pos- 
session of the virtues dear to the noble ones, unbroken . . . leading 
to concentration. Because of possessing the virtues dear to the 
noble ones . . . and in celestial forms, sounds, odours, tastes, and 
tactile objects." 

"Good, Sir Moggallana, is the possession of confirmed confi- 
dence in the Buddha . . . the possession of confirmed confidence 
in the Dhamma . . . the possession of confirmed confidence in the 
Saligha . . . [278] . . . the possession of the virtues dear to the noble 
ones, unbroken . .. leading to concentration. Because of possess- 
ing the virtues dear to the noble ones some beings here, with the 
breakup of the body, after death, are reborn in a good destina- 
tion, in a heavenly world. They surpass other devas in ten 
respects: in celestial life span, in celestial beauty, in celestial hap- 
piness, in celestial fame, in celestial sovereignty, and in celestial 
forms, sounds, odours, tastes, and tactile objects." 

Then Sakka, lord of the devas, approached the Venerable 
Mahiimoggallana together with six hundred devatas ... seven 
hundred devatas ... eight hundred devatas ... eighty thousand 
devatas. Having approached, he paid homage to the Venerable 
Mah3moggallana and stood to one side. The Venerable 
Mahamoggallana then said to him: 

(As above.) [279-801 

11 Candana 

Then Candana, a young deva.. .. 
Then Suyama, a young deva.. .. 
Then Santusita, a young deva.. . . 
Then Sunimmita, a young deva.. . . 
Then Vasavatti, a young deva.. . . 
(To be elaborated in full exactly as i n  §lO.)284 
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Chapter VII 

41 Cittasamyutta 
Connected Discourses with Citta 

1 The Fetter 

On one occasion a number of elder bhikkhus were dwelling at 
Macchikiisanda in the Wild Mango Grove. 

Now on that occasion, when the elder bhikkhus had returned 
from their alms round, after their meal they assembled in the 
pavilion and were sitting together when this conversation arose: 
"Friends, 'the fetter' and 'the things that fetter': are these things 
different in meaning and also different in phrasing, or are they 
one in meaning and different only in phrasing?" 

Some elder bhikkhus answered thus: "Friends, 'the fetter' and 
'the things that fetter' are different in meaning and also different 
in phrasing." But some [other] elder bhikkhus answered thus: 
"Friends, 'the fetter' and 'the things that fetter' are one in mean- 
ing and different only in phrasing." 

Now on that occasion Citta the householder had arrived in 
Migapathaka on some business.285 [282] Then Citta the house- 
holder heard: "A number of elder bhikkhus, it is said, on return- 
ing from their alms round, had assembled in the pavilion after 
their meal and were sitting together when this conversation 
arose.. . ." Then Citta the householder approached those elder 
bhikkhus, paid homage to them, sat down to one side, and said 
to them: "I have heard, venerable sirs, that when a number of 
elder bhikkhus were sitting together this conversation arose: 
'Friends, "the fetter" and "the things that fetter": are these things 
different in meaning and also different in phrasing, or are they 
one in meaning and different only in phrasing?"' 

"That is so, householder." 

"Venerable sirs, 'the fetter' and 'the things that fetter' are dif- 
ferent in meaning and also different in phrasing. I will give you 
a simile for this, since some wise people here understand the 
meaning of a statement by means of a simile. 

f5uppose, venerable sirs, a black ox and a white ox were yoked 
together by a single harness or yoke.286 Would one be speaking 
rightly if one were to say: 'The black ox is the fetter of the white 
ox; the white ox is the fetter of the black ox'?" [283] 

"No, householder. 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 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 . . . The nose is not the fetter of odours . . . The 
tongue is not the fetter of tastes . . . The body is not the fetter of 
tactile objects . . . The mind is not the fetter of mental phenomena 
nor are mental phenomena the fetter of the mind, but rather the 
desire and lust that arises there in dependence on both: that is the 
fetter there." 

"It is a gain for you, householder, it is well gained by you, 
householder, in that you have the eye of wisdom that ranges over 
the deep Word of the Buddha." 

2 Isidatta (1) 

On one occasion a number of elder bhikkhus were dwelling at 
Macchikasanda in the Wild Mango Grove. Then Citta the house- 
holder approached those elder bhikkhus, paid homage to them, 
sat down to one side, and said to them: "Venerable sirs, let the 
elders consent to accept tomorrow's meal from me." 

The elder bhikkhus consented by silence. [284] Then Citta the 
householder, having understood that the elders had consented, 
rose from his seat, paid homage to them, and departed, keeping 
them on his right. 

When the night had passed, in the morning the elder bhikkhus 
dressed, took their bowls and outer robes, and went to the resi- 
dence of Citta the householder. There they sat down on the 
appointed seats. Then Citta the householder approached the 
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elder bhikkhus, paid homage to them, sat down to one side, and 
said to the venerable chief elder: 

"Venerable Elder, it is said, 'diversity of elements, diversity of 
elements.' In what way, venerable sir, has the diversity of ele- 
ments been spoken of by the Blessed One?"287 

When this was said, the venerable chief elder was silent. A set- 
ond time and a third time Citta the householder asked the same 
question, and a second time and a third time the venerable chief 
elder was silent.288 

Now on that occasion the Venerable Isidatta was the most jun- 
ior bhikkhu in that Saxigha.289 Then the Venerable Isidatta said to 
the venerable chief elder: "Allow me, venerable elder, to answer 
Citta the householder's question." 

"Answer it, friend Isidatta." 
"Now, householder, are you asking thus: 'Venerable elder, 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?"' [285] 

"Yes, venerable sir." 
"This diversity of elements, householder, has been spoken of 

by the Blessed One thus: the eye element, form element, eye- 
consciousness element . . . the mind element, mental-phenomena 
element, mind-consciousness element. It is in this way, house- 
holder, that the diversity of elements has been spoken of by the 
Blessed One." 

Then Citta the householder, having delighted and rejoiced in 
the Venerable Isidatta's words, with his own hand served and 
satisfied the elder bhikkhus with the various kinds of delicious 
food. When the elder bhikkhus had finished eating and had put 
away their bowls,2" they rose from their seats and departed. 

Then the venerable chief elder said to the Venerable Isidatta: 
"It is good, friend Isidatta, that the answer to this question 
occurred to you. The answer did not occur to me. Therefore, 
friend Isidatta, whenever a similar question comes up at some 
other time, you should clear it up."291 

3 Isidatta (2) 

(Opening as in the preceding sutta down to:) [286] 
Then Citta the householder approached the elder bhikkhus, 
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paid homage to them, sat down to one side, and said to the ven-, 
erable chief elder: ;u; 

)lvenerable Elder, there are various views that arise in the 
world: 'The world is eternal' or 'The world is not eternal'; or 'The 
world is finite' or 'The world is infinite'; or 'The soul and the 
body are the same' or 'The soul is one thing, the body is anoth- 
er'; or 'The Tathagata exists after death,' or 'The Tathagata does 
not exist after death,' or 'The Tathagata both exists and does not 
exist after death,' or 'The Tathggata neither exists nor does not 
exist after death1-these as well as the sixty-two views men- 
tioned in the Brahrnajala.292 Now when what exists do these 
views come to be? When what is nonexistent do these views not 
come to be?" 

When this was said, the venerable chief elder was silent. A sec- 
ond time and a third time Citta the householder asked the same 
question, and a second time and a third time the venerable chief 
elder was silent. 

Now on that occasion the Venerable Isidatta was the most jun- 
ior bhikkhu in that Sangha. Then the Venerable Isidatta said to 
the venerable chief elder: "Allow me, venerable elder, to answer 
Citta the householder's question." 

"Answer it, friend Isidatta." [287] 
"Now, householder, are you asking thus: 'Venerable elder, 

there are various views that arise in the world: "The world is 
eternal" ... -these as well as the sixty-two speculative views 
mentioned in the Brahmajala. Now when what exists do these 
views come to be? When what is nonexistent do these views not 
come to be?"' 

"Yes, venerable sir." 
"AS to the various views that arise in the world, householder, 

'The world is eternal' .. . -these as well as the sixty-two specu- 
lative views mentioned in the Brahrnajala: when there is identity 
view, these views come to be; when there is no identity view, 
these views do not come to be." 

"But, venerable sir, how does identity view come to be?" 
"Here, householder, the uninstructed worldling, who has no 

regard for the noble ones and is unskilled and undisciplined in 
their Dhamma, who has no regard for the good 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 
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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 conscious- 
ness. It is in such a way that identity view comes to be." 

"And, venerable sir, how does identity view not come to be?*, 
"Here, householder, the instructed noble disciple, who has 

regard for the noble ones and is skilled and disciplined in their 
Dhamma, who has regard for the good persons and is skilled and 
disciplined in their Dhamrna, 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 . . . or I;erception as self . . . or volitional 
formations as self . . . or consciousness as self . . . or self as in con- 
sciousness. It is in such a way that identity view does not come 
to be." [288] 

"Venerable sir, where does Master Isidatta come from?" 
"I come from Avanti, householder." 
"There is, venerable sir, a clansman from Avanti named 

Isidatta, an unseen friend of ours, who has gone forth. Has the 
venerable one ever met him?" 

"Yes, householder." 
"Where is that venerable one now dwelling, venerable sir?" 
When this was said, the Venerable Isidatta was silent. 
"Is the master Isidatta?" 
"Yes, householder." 
"Then let Master Isidatta delight in the delightful Wild Mango 

Grove at Macchikasanda. I will be zealous in providing Master 
Isidatta with robes, almsfood, lodgings, and medicinal requi- 
sites." 

"That is kindly said, householder." 
Then Citta the householder, having delighted and rejoiced in 

the Venerable Isidatta's words, with his own hand served and 
satisfied the elder bhikkhus with the various kinds of delicious 
food. When the elder bhikkhus had finished eating and had put 
away their bowls, they rose from their seats and departed. 

Then the venerable chief elder said to the Venerable Isidatta: 
"It is good, friend Isidatta, that the answer to this question 
occurred to you. The answer did not occur to me. l-herefore, 
friend Isidatta, whenever a similar question comes up at some 
other time, you should clear it up." 

Then the Venerable Isidatta set his lodging in order and, taking 

bowl and robe, he left Macchikasanda. When he left Macchika- 
sanda, he left for good and he never returned.293 

I 4 Mahaka's Miracle 

On one occasion a number of elder bhikkhus were dwelling at 
Macchikasada in the Wild Mango Grove. [289] Then Citta the 
householder approached those elder bhikkhus, paid homage to 
them, sat down to one side, and said to them: "Venerable sirs, let 
the elders consent to accept tomorrow's meal from me in my 
cowshed." 

The elder bhikkhus consented by silence. Then Citta the house- 
holder, having understood that the elders had consented, rose 
from his seat, paid homage to them, and departed, keeping them 
on his right. 

When the night had passed, in the morning the elder bhikkhus 

1 dressed, took their bowls and outer robes, and went to the cow- 
shed of Citta the householder. There they sat down on the 

I 
I appointed seats. 

Then Citta the householder, with hls own hand, served and 
satisfied the elder bhikkhus with delicious milk-rice made with 
ghee. When the elder bhikkhus had finished eating and had put 
away their bowls, they rose from their seats and departed. 

Then Citta the householder, having said, "Give away the 
remainder," followed close behind the elder bhikkhus. Now on 
that occasion the heat was sweltering,294 and the elders went 
along as if their bodies were melting because of the food they had 
eaten. 

Now on that occasion the Venerable Mahaka was the most jun- 
ior bhikkhu in that Sangha. Then the Venerable Mahaka said to 
the venerable chief elder: "It would be good, venerable elder, if a 
cool wind would blow, and a canopy of clouds would form, and 
the sky would drizzle." 

"That would be good, friend." 
Then the Venerable Mahaka performed such a feat of spiritual 

Power 12901 that a cool wind blew, and a canopy of clouds 
formed, and the sky drizzled. 

Then it occurred to Citta the householder: "Such is the spiritu- 
al Power and might possessed by the most junior bhikkhu in this 
Sarigha!ll 



Then, when the Venerable Mahaka arrived at the monastery, 
he said to the venerable chief elder: "Is this much enough, 
Venerable Elder?" 

"That's enough, friend Mahaka. What's been done is sufficient, 
friend Mahaka, what's been offered is sufficient." 

Then the elder bhikkhus went to their dwellings and the 
Venerable Mahaka went to his own dwelling. 

Then Citta the householder approached the Venerable 
Mahaka, paid homage to him, sat down to one side, and said to 
him: "It would be good, venerable sir, if Master Mahaka would 
show me a superhuman miracle of spiritual power." 

"Then, householder, spread your cloak upon the verandah and 
scatter a bundle of grass upon it." 

"Yes, venerable sir," Citta the householder replied, and he 
spread his cloak upon the verandah and scattered a bundle of 
grass upon it. 

Then, when he had entered his dwelling and shut the bolt, the 
Venerable Mahaka performed a feat of spiritual power such that 
a flame shot through the keyhole and the chink of the door and 
burnt the grass but not the cloak.295 Citta the householder shook 
out his cloak and stood to one side, shocked and terrified. 

Then the Venerable Mahaka came out of his dwelling and said 
U 

to Citta the householder: "Is this much enough, householder?" 
[2911 

"That's enough, Venerable Mahaka. What's been done is suffi- 
cient, Venerable Mahaka, what's been offered is sufficient. Let 
Master Mahaka delight in the delightful Wild Mango Grove at 
Macchikasanda. I will be zealous in providing Master Mahaka 
with robes, almsfood, lodgings, and medicinal requisites." 

"That is kindly said, householder." 
Then the Venerable Mahaka set his lodging in order and, tak- 

ing bowl and robe, he left Macchikasanda. When he left 
Macchik&sa*da, he left for good and he never. returned. 

On one occasion the Venerable Kamabha was dwelling at 
Macchikasanda in the Wild Mango Grove. Then Citta the house- 
holder approached the Venerable Kamabha, paid homage to 
and sat down to one side. The Venerable &abha then said t o m :  

( $ , -  
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1 "This has been said, householder: 

"'With faultless wheel and a white awning, 
The one-spoked chariot rolls. 
See it coming, trouble-free, 
The stream cut, without bondage.'296 

HOW, householder, should the meaning of this brief statement be 

I in detail?" 
"Was this stated by the Blessed One, venerable sir?" 
"Yes, householder." 
"Then wait a moment, venerable sir, while I consider its meaning." 
Then, after a moment's silence, Citta the householder said to 

the Venerable KZmabhfi: [292] 
"'Faultless': this, venerable sir, is a designation for the virtues. 

'White awning': this is a designation for liberation. 'One spoke': 
this is a designation for mindfulness. 'Rolls': this is a designation 
for going forward and returning. 'Chariot': 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 being worn and rubbed away, to breaking 
apart and dispersal. 

"Lust, venerable sir, is trouble; hatred is trouble; delusion is 
trouble. For a bhikkhu whose taints are destroyed, these have 
been abandoned, cut off at the root, made like palm stumps, 
obliterated so that they are no more subject to future arising. 
Therefore the bhikkhu whose taints are destroyed is called 
'kouble-free.' The 'one who is coming' is a designation for the 
arahant. 

a,, The stream': this, venerable sir, is a designation for craving. 
For a bhikkhu whose taints are destroyed, this has been aban- 
doned, cut off at the root, made like a palm stump, obliterated so 
that it is no more subject to future arising. Therefore the bhikkhu 
whose taints are destroyed is called 'one with the stream cut.' 

'lust, venerable sir, is bondage; hatred is bondage; delusion is 
bondage. For a bhikkhu whose taints are destroyed, these have 
been abandoned, cut off at the root, made like palm stumps, 
~bliterated so that they are no more subject to future arising. 
Therefore the bhikkhu whose taints are destroyed is called 'one 
"O more in bondage.' 
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<<nus,  venerable sir, when it was said by the the Blessed onr 

"'With faultless wheel and a white awning, 
The one-spoked chariot rolls. 
See it coming, trouble-free, 
The stream cut, without bondaget-- 

it is in such a way that I understand in detail the meaning of what 
was stated by the Blessed One in brief." 

"It is a gain for you, householder, it is well gained by you, 
householder, in that you have the eye of wisdom that ranges over 
the deep Word of the Buddha." [293] 

On one occasion the Venerable Kiimabha was dwelling at 
Macchikasanda in the Wild Mango Grove. Then Citta the house- 
holder approached the Venerable KiimabhG, paid homage to 
him, sat down to one side, and said to him: "Venerable sir, how 
many kinds of formations are there?"297 

"There are, householder, three kinds of formations: the bodily 
formation, the verbal formation, and the mental formation."298 

"Good, venerable sir," Citta the householder said. Then, hav- 
ing delighted and rejoiced in the Venerable KBmabhii's state- 
ment, he asked him a further question: "But, venerable sir, what 
is the bodily formation? What is the verbal formation? What is 
the mental formation?" 

"In-breathing and out-breathing, householder, are the bodily 
formation; thought and examination are the verbal formation; 
perception and feeling are the mental formation." 

"Good, venerable sir," Citta the householder said. Then ... he 
asked him a further question: "But, venerable sir, why are in- 
breathing and out-breathing the bodily formation? Why are 
thought and examination the verbal formation? Why are percep- 
tion and feeling the mental formation?" 

"Householder, in-breathing and out-breathing are bodily, these 
things are dependent upon the body; that is why in-breathing and 
out-breathing are the bodily formation. First one thinks and exam- 
ines, then afterwards one breaks into speech; that is why thought 
and examination are the verbal formation. Perception and feeling 
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EF; -------- 
are mental, these things are dependent upon the mind; that is why 
perception and feeling are the mental formation." 

Saying, "Good, venerable sir," ... he then asked him a further 
question: "Venerable sir, how does the attainment of the cessa- 
tion of perception and feeling come about?"299 

"Householder, when a bhikkhu is attaining the cessation of 
perception and feeling, it does not occur to him: 'I will attain the 
cessation of perception and feeling,' or 'I am attaining the cessa- 
tion of perception and feeling,' or 'I have attained the cessation of 
perception and feeling'; [294] but rather his mind has previously 
been developed in such a way that it leads him to such a state."300 

Saying, "Good, venerable sir," ... he then asked him a further 
question: "Venerable sir, when a bhikkhu is attaining the cessa- 
tion of perception and feeling, which of these things ceases first 
in him: the bodily formation, the verbal formation, or the mental 
formation?" 

"Householder, when a bhikkhu is attaining the cessation of 
perception and feeling, first the verbal formation ceases, after that 
the bodily formation, and after that the mental formation."301 

Saying, "Good, venerable sir,". .. he then asked him a further 
question: "Venerable sir, what is the difference between one who 
is dead and gone, and a bhikkhu who has attained the cessation 
of perception and feeling?" 

"Householder, in the case of one who is dead and gone, the 
bodily formation has ceased and subsided, the verbal formation 
has ceased and subsided, the mental formation has ceased and 
subsided; his vitality is extinguished, his physical heat has been 
dissipated, and his faculties are fully broken up. In the case of a 
bhikkhu who has attained the cessation of perception and feel- 
ing, the bodily formation has ceased and subsided, the verbal for- 
mation has ceased and subsided, the mental formation has 
ceased and subsided; but his vitality is not extinguished, his 
physical heat has not been dissipated, and his faculties are 
serene.302 This is the difference between one who is dead and 
gone, and a bhikkhu who has attained the cessation of perception 
and feeling." 

Saying, "Good, venerable sir,". . . he then asked him a further 
question: "Venerable sir, how does emergence from the cessation 
of perception and feeling come about?" 

"Householder, when a bhikkhu is emerging from the attainment 
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of the cessation of perception and feeling, it does not occur to 
him: 'I will emerge from the attainment of the cessation of per- 
ception and feeling,' or 'I am emerging from the attainment of the 
cessation of perception and feeling,' or 'I have emerged from the 
attainment of the cessation of perception and feeling'; but rather 
his mind has previously-been developed in such a way that it 
leads him to such a  state."^ 12951 

Saying, "Good, venerable sir,". . . he then asked him a further 
question: "Venerable sir, when a bhikkhu is emerging from the 
attainment of the cessation of perception and feeling, which of 
these things arises first in him: the bodily formation, the verbal 
formation, or the mental formation?" 

"Householder, when a bhikkhu is emerging from the attain- 
ment of the cessation of perception and feeling, first the mental 
formation arises, after that the bodily formation, and after that 
the verbal formation."304 

Saying, "Good, venerable," ... he then asked him a further 
question: "Venerable sir, when a bhikkhu has emerged from the 
attainment of the cessation of perception and feeling, how many 
kinds of contact touch him?" 

"Householder, when a bhikkhu has emerged from the attain- 
ment of the cessation of perception and feeling, three kinds of 
contact touch him: emptiness-contact, signless-contact, undirected- 
contact."305 

Saying, "Good, venerable sir," ... he then asked him a further 
question: "Venerable sir, when a bhikkhu has emerged from the 
attainment of the cessation of perception and feeling, towards 
what does his mind slant, slope, and incline?" 

"Householder, when a bhikkhu has emerged from the attain- 
ment of the cessation of perception and feeling, his mind slants, 
slopes, and inclines towards seclusion."m 

"Good, venerable sir," Citta the householder said. Then, hav- 
ing delighted and rejoiced in the Venerable Kamabhti's state- 
ment, he asked him a further question: "Venerable sir, how many 
things are helpful for the attainment of the cessation of percep- 
tion and feeling?" 

"Indeed, householder, you are asking last what should have 
been asked first; but still I will answer you. For the attainment of 
the cessation of perception and feeling, two things are helpful: 
serenity and insight."307 
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7 Godatfa 

On one occasion the Venerable Godatta was dwelling at 
h/laCchibsanda in the Wild Mango Grove. [296] Then Citta the 
householder approached the Venerable Godatta, paid homage to 
him, and sat down to one side. The Venerable Godatta then said 
to him as he was sitting to one side98 

 householder, the measureless liberation of mind, the libera- 
tion of mind by nothingness, the liberation of mind by emptiness, 
and the signless liberation of mind: are these things different in 
meaning and also different in phrasing, or are they one in mean- 
ing and different only in phrasing?" 

"There is a method, venerable sir, by which these things are 
different in meaning and also different in phrasing, and there is 
a method by which they are one in meaning and different only in 
phrasing. 

"And what, venerable sir, is the method by which these things 
are different in meaning and also different in phrasing? Here a 
bhikkhu dwells 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 every- 
where, and to all as to himself, he dwells pervading the entire 
world with a mind imbued with lovingkindness, vast, exalted, 
measureless, without hostility, without ill will. He-dwells per- 
vading one quarter with a mind imbued with compassion ... 
with a mind imbued with altruistic joy . . . with a mind imbued 
with equanimity, likewise the second quarter, the third quarter, 
and the fourth quarter. Thus above, below, across, and every- 
where, and to all as to himself, he dwells pervading the entire 
world with a mind imbued with equanimity, vast, exalted, 
measureless, without hostility, without ill will. This is called the 
measureless liberation of mind.309 

"And what, venerable sir, is the liberation of mind by nothing- 
ness? Here, 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 is called the liberation 
of mind by nothingness.310 

"And what, venerable sir, is the liberation of mind by empti- 
ness? Here a bhikkhu, gone to the forest or to the foot of a tree or 
to an empty hut, reflects thus: 'Empty is this of self [297] or of 
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what belongs to self.' This is called the liberation of mind by 
emptiness.311 

"And what, venerable sir, is the signless liberation of mind? 
Here, with nonattention to all signs, a bhikkhu enters and dwells 
in the signless concentration of mind. This is called the signless 
liberation of mind.312 

"This, venerable sir, is the method by which these things are 
different in meaning and also different in phrasing.313 And what, 
venerable sir, is the method by which these things are one in 
meaning and different only in phrasing? 

"Lust, venerable sir, is a maker of measurement, hatred is a 
maker of measurement, delusion is a maker of measurement. For 
a bhikkhu whose taints are destroyed, these have been aban- 
doned, cut off at the root, made like palm stumps, obliterated so 
that they are no more subject to future arising. To whatever 
extent there are measureless liberations of mind, the unshakable 
liberation of mind is declared the chief among them.314 Now that 
unshakable liberation of mind is empty of lust, empty of hatred, 
empty of delusion. 

"Lust, venerable sir, is a something, hatred is a something, 
delusion is a something.315 For a bhikkhu whose taints are 
destroyed, these have been abandoned, cut off at the root, made 
like palm stumps, obliterated so that they are no more subject to 
future arising. To whatever extent there are liberations of mind 
by nothingness, the unshakable liberation of mind is declared the 
chief among them. Now that unshakable liberation of mind is 
empty of lust, empty of hatred, empty of delusion. 

"Lust, venerable sir, is a maker of signs, hatred is a maker of 
signs, delusion is a maker of signs.316 For a bhikkhu whose taints 
are destroyed, these have been abandoned, cut off at the root, 
made like palm stumps, obliterated so that they are no more sub- 
ject to future arising. To whatever extent there are signless liber- 
ations of mind, the unshakable liberation of mind is declared the 
chief among them. Now that unshakable liberation of mind is 
empty of lust, empty of hatred, empty of delusion. 

"This, venerable sir, is the method by which these things are 
one in meaning and different only in phrasing."317 

"It is a gain for you, householder, it is well gained by you, 
householder, in that you have the eye of wisdom that ranges over 
the deep Word of the Buddha." 
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8 Niganfha Niitapu tta 

Now on that occasion Niganfha Nataputa had arrived at 
MacchikBsanda [298] together with a large retinue of 
niganthas.318 Citta the householder heard about this and, togeth- 
er with a number of lay followers, approached Nigantha 
Nataputta.319 He exchanged greetings with Nigantha Niitaputta 
and, when they had concluded their greetings and cordial talk, 
sat down to one side. Niganfha Ngtaputta then said to him: 
"Householder, do you have faith in the ascetic Gotama when he 
says: 'There is a concentration without thought and examination, 
there is a cessation of thought and examination'?"320 

"In this matter, venerable sir, I do not go by faith in the Blessed 
One321 when he says: 'There is a concentration without thought 
and examination, there is a cessation of thought and examina- 
tion."' 

When this was said, Nigantha Niitaputta looked up proudly322 
towards his own retinue and said: "See this, sirs! How straight- 
forward is this Citta the householder! How honest and open! 
One who thinks that thought and examination can be stopped 
might imagine he could catch the wind in a net or arrest the cur- 
rent of the river Ganges with his own fist." 

"What do you think, venerable sir, which is superior: knowl- 
edge or faith?" 

"Knowledge, householder, is superior to faith." 
"Well, venerable sir, to whatever extent I wish, secluded from 

sensual pleasures, secluded from unwholesome states, I enter 
and dwell in the first jhana, which is accompanied by thought 
and examination, with rapture and happiness born of seclusion. 
[299] Then, to whatever extent I wish, with the subsiding of 
thought and examination, I enter and dwell in the second 
jhana .... Then, to whatever extent I wish, with the fading away 
as well of rapture . . . I enter and dwell in the third jhgna. ... Then, 
to whatever extent I wish, with the abandoning of pleasure and 
pain .. . I enter and dweU in the fourth jhana. 

"Since I know and see thus, venerable sir, in what other ascetic 
or brahmin need I place faith regarding the claim that there iS a 
concentration without thought and examination, a cessation of 
thought and examination?" 

When this was said, Nigantha NBtaputta looked askance at his 
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own retinue and said: "See this, sirs! How crooked is this Citta 
the householder! How fraudulent and deceptive!" 

"Just now, venerable sir, we understood you to say: 'See this, 
sirs! How straightforward is this Citta the householder! How 
honest and open!'-yet now we understand you to say: 'See this, 
sirs! How crooked is this Citta the householder! How fraudulent 
and deceptive!' If your former statement is true, venerable sir, 
then your latter statement is false, while if your former statement 
is false, then your latter statement is true. 

"Further, venerable sir, these ten reasonable questions come 
up. When you understand their meaning, then you might 
respond to me along with your retinue.323 One question, one syn- 
opsis, one answer. Two questions, two synopses, two answers. 
Three ... four ... five ... six ... seven ... [300] eight ... nine ... ten 
questions, ten synopses, ten answers." 

Then Citta the householder rose from his seat and departed 
without having asked NigaI?fha Nfitaputta these ten reasonable 
questions.324 

9 The Naked Ascetic Kassapa 

Now on that occasion the naked ascetic Kassapa, who in lay life 
had been an old friend of Citta the householder, had arrived in 
Macchikfisanda. Citta the householder heard about this and 
approached the naked ascetic Kassapa. He exchanged greetings 
with him and, when they had concluded their greetings and cor- 
dial talk, he sat down to one side and said to him: 

"How long has it been, Venerable Kassapa, since you went 
forth?" 

"It has been thirty years, householder, since I went forth." 
"In these thirty years, venerable sir, have you attained any 

superhuman distinction in knowledge and vision worthy of the 
noble ones,325 any dwelling in comfort?" 

"In these thirty years since I went forth, householder, I have 
not attained any superhuman distinction in knowledge and 
vision worthy of the noble ones, no dwelling in comfort, but only 
nakedness, and the shaven head, and the brush for cleaning my 
seat."326 

When this was said, Citta the householder said to him: "It is 
wonderful indeed, sir! It is amazing indeed, sir! How well 
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expounded is the Dhamma327 in that, after thirty years, [301] you 
have not attained any superhuman distinction in knowledge and 
vision worthy of the noble ones, no dwelling in comfort, but only 
nakedness, and the shaven head, and the brush for cleaning your 
seat." 

"But, householder, how long has it been it since you became a 
lay follower?" 

"In my case too, venerable sir, it has been thrty years." 
"In these thirty years, householder, have you attained any 

superhuman distinction in knowledge and vision worthy of the 
noble ones, any dwelling in comfort?" 

"How could I not, venerable sir?328 For to whatever extent I 
wish, secluded from sensual pleasures, secluded from unwhole- 
some states, I enter and dwell in the first jhfina, which is accom- 
panied by thought and examination, with rapture and happiness 
born of seclusion. Then, to whatever extent I wish, with the sub- 
siding of thought and examination, I enter and d\vell in the sec- 
ond jhana .... Then, to whatever extent I wish, with the fading 
away as well of rapture . . . I enter and dwell in the third jl~fina.. . . 
Then, to whatever extent I wish, with the abandoning of pleasure 
and pain ... I enter and dwell in the fourth jhana. Further, if I 
were to die before the Blessed One does, it would not be surpris- 
ing if the Blessed One were to declare of me: 'There is no fetter 
bound by which Citta the householder could return to this 
world."'329 

When this was said, the naked ascetic Kassapa said to Citta the 
householder: "It is wonderful indeed, sir! It is amazing indeed, 
sir! How well expounded is the Dhamma, in that a layman 
clothed in white can attain a superhuman distinction in knowl- 
edge and vision worthy of the noble ones, a dwelling in comfort. 
[302] May I receive the going forth in this Dhamma and 
Discipline, may I receive the higher ordination?" 

Then Citta the householder took the naked ascetic Kassapa to 
the elder bhikkhus and said to them: "Venerable sirs, this naked 
ascetic Kassapa is an old friend of ours from lay life. Let the eld- 
ers give him the going forth, let them give him the higher ordi- 
nation. I will be zealous in providing him with robes, almsfood, 
lodging, and medicinal requisites." 

Then the naked ascetic Kassapa received the going forth in this 
Dhamma and Discipline, he received the higher ordination. And 
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soon, not long after his higher ordination, dwelling alone, with- 
drawn, diligent, ardent, and resolute, the Venerable Kassapa, 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. 

10 Seeing the Sick 

Now on that occasion Citta the householder was sick, afflicted, 
gravely ill. Then a number of park devatzs, grove devatas, tree 
devatas, and devatas dwelling in medicinal herbs and forest 
giants assembled and said to Citta the householder: "Make a 
wish, householder, thus: 'May I become a wheel-turning 
monarch in the future!"' 

When this was said, Citta the householder said to those 
devatas: "That too is impermanent; that too is unstable; one must 
abandon that too and pass on." 

When this was said, Citta the householder's friends and com- 
panions, relatives and kinsmen, said to him: [303] "Set up mind- 
fulness, master. Don't babble." 

"What did I say that makes you speak to me thus." 
"You said to us: 'That too is impermanent; that too is unstable, 

one must abandon that too and pass on."' 
"That was because park devatas, grove devatas, tree devatzs, 

and devatas dwelling in medicinal herbs and forest giants assem- 
bled and said to me: 'Make a wish, householder, thus: "May I 
become a wheel-turning monarch in the future!"' And I said tc 
them: 'That too is impermanent; that too is unstable; one musi 
abandon that too and pass on.'" 

"What advantage do those devatas see, master, that they speak 
to you thus?" 

"It occurs to those devatas: 'This Citta the householder is vir. 
tuous, of good character. If he should wish: "May I become e 
wheel-turning monarch in the future!"-as he is virtuous, t u  
wish of his would succeed because of its purity. The righteous 
king of righteousness will provide righteous offerings.'330 Seeing 
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this advantage, those devatas assembled and said: 'Make a wish, 
householder, thus: "May I become a wheel-turning monarch in 
the future!"' And I said to them: 'That too is impermanent; that 
too is unstable; one must abandon that too and pass on."' 

"Then exhort us too, householder." 
"Therefore, you should train yourselves thus: [304] 'We will be 

possessed of 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." 

"'We will be possessed of 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." 

"'We will be possessed of confirmed confidence in the Sangha 
thus: "The Sangha of the Blessed One's disciples is practising the 
good way, practising the straight way, practising the true way, 
practising the proper way; that is, the four pairs of persons, the 
eight types of individuals-this Sangha of the Blessed One's dis- 
ciples is worthy of gifts, worthy of hospitality, worthy of offer- 
ings, worthy of reverential salutation, the unsurpassed field of 
merit for the world." 

"'Whatever there may be in our family that can be given away, 
all that we will share unreservedly with the virtuous ones who 
are of good character.' It is in such a way that you should train 
yourselves. " 

Then, having inspired confidence in the Buddha, the Dhamma, 
and the Sangha among his friends and colleagues, his relatives 
and kinsmen, and having exhorted them in generosity,331 Citta 
the householder passed away. 
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42 Glirnanisapyutta 

Connected Discourses to Headmen 

At Savatthi. Then the headman Canda the Wrathful332 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to him: "Venerable sir, what is the cause and 
reason why someone here is reckoned as wrathful? And what is the 
cause and reason why someone here is reckoned as gentle?"333 

"Here, headman, someone has not abandoned lust. Because he 
has not abandoned lust, other people irritate him. Being irritated 
by others, he manifests irritation: he is reckoned as wrathful. He 
has not abandoned hatred. Because he has not abandoned 
hatred, other people irritate him. Being irritated by others, he 
manifests irritation: he is reckoned as wrathful. He has not aban- 
doned delusion. Because he has not abandoned delusion, other 
people irritate him. Being irritated by others, he manifests irrita- 
tion: he is reckoned as wrathful. 

"This, headman, is the cause and reason why someone here is 
reckoned as wrathful. 

"Here, headman, someone has abandoned lust. Because he has 
abandoned lust, other people do not irritate him. Not being irri- 
tated by others, he does not manifest irritation: he is reckoned as 
gentle. He has abandoned hatred. Because he has abandoned 
hatred, other people do not irritate him. Not being irritated by 
others, he does not manifest irritation: he is reckoned as gentle. 
He has abandoned delusion. Because he has abandoned delu- 
sion, other people do not irritate him. Not being irritated by 0th- 
ers, he does not manifest irritation: he is reckoned as gentle. 

"This, headman, is the cause and reason why someone here is 
reckoned as gentle." [306] 
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When this was said, C q d a  the headman 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 Sangha. From today let the Blessed 
One remember me as a lay follower who has gone for refuge for 
life." 

2 Talapufa 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Then Talapufa the troupe 
headman334 approached the Blessed One, paid homage to him, 
sat down to one side, and said to him: "Venerable sir, I have 
heard it said among actors of old in the lineage of teachers: 'If an 
actor, in the theatre or the arena, entertains and amuses people 
by truth and lies,335 then with the breakup of the body, after 
death, he is reborn in the company of the laughing devas.' What 
does the Blessed One say about that?" 

"Enough, headman, let it be! Don't ask me that!" 
A second time and a third time Talapufa the troupe headman 

said: "Venerable sir, I have heard it said among actors of old in 
the lineage of teachers: . . . [307] . . . What does the Blessed One say 
about that?" 

"Surely, headman, I am not getting through to y o ~ ~ ~ 6  when I 
say, 'Enough, headman, let it be! Don't ask me that!' But still, I 
will answer you. In the theatre or arena, among beings who are 
not yet free from lust, who are bound by the bondage of lust, an 
actor entertains them with titillating things that excite them even 
more strongly to lust. In the theatre or arena, among beings who 
are not yet free from hatred, who are bound by the bondage of 
hatred, an actor entertains them with infuriating things that 
excite them even more strongly to hatred. In the theatre or arena, 
among beings who are not yet free from delusion, who are bound 
by the bondage of delusion, an actor entertains them with bewil- 
dering things that excite them even more strongly to delusion. 

"Thus, being intoxicated and negligent himself, having made 
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others intoxicated and negligent, with the breakup of the body, 
after death, he is reborn in the 'Hell of Laughter.'337 But should 
he hold such a view as this: 'If an actor, in the theatre or the 
arena, entertains and amuses people by truth and lies, then with 
the breakup of the body, after death, he is reborn in the compa- 
ny of the laughing devasl-that is a wrong view on his part. For 
a person with wrong view, I say, there is one of two destinations: 
either hell or the animal realm."338 

When this was said, Talapufa the troupe headman cried out 
and burst into tears. [The Blessed One said:] "SO I did not get 
through to you when I said, 'Enough, headman, let it be! Don't 
ask me that!"' 

"I am not crying, venerable sir, because of what the Blessed 
One said to me, but because I have been tricked, cheated, and 
deceived for a long time by those actors of old in the lineage of 
teachers who said: 'If an actor, 13081 in the theatre or the arena, 
entertains and amuses people by truth and lies, then with the 
breakup of the body, after death, he is reborn in the company of 
the laughing devas.' 

"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 hiddea-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 Sangha. May I receive the going 
forth under the Blessed One, venerable sir, may I receive the 
higher ordination?" 

Then Talapuf-a the troupe headman received the going forth 
under the Blessed One, he received the higher ordination. And 
soon, not long after his higher ordination ... the Venerable 
Talapufa became one of the arahants. 

Then the headman Yodhajiva the Mercenary339 approached the 
Blessed One, paid homage to him, sat down to one side, and said 
to him: "Venerable sir, I have heard it said by mercenaries of old 
in the lineage of teachers: 'When a mercenary is one who strives 
and exerts himself in battle, if others slay him and finish him off 

&ile he is striving and exerting himself in battle, then with the 

1 breakup of the body, after death, he is reborn in the company of 
the battle-slain devas.'340 What does the Blessed One say about 
that?" 

"Enough, headman, let it be! Don't ask me that!" - 
A second time and a thrd time Yodhajiva the headman said: - - 

.#venerable sir, I have heard it said by mercenaries of old in the 
lineage of teachers: ... What does the Blessed One say about 
that?" [309] 

"Surely, headman, I am not getting through to you when I say, 
'Enough, headman, let it be! Don't ask me that!' But still, I will 
answer you. When, headman, a mercenary is one who strives 
and exerts himself in battle, his mind is already low, depraved, 
misdirected by the thought: 'let these beings be slain, slaugh- 
tered, annihilated, destroyed, or exterminated.' If others then 
slay him and finish him off while he is striving and exerting him- 
self in battle, then with the breakup of the body, after death, he is 
reborn in the 'Battle-Slain Hell.'%* But should he hold such a 
view as this: 'When a mercenary strives and exerts himself in bat- 
tle, if others slay him and finish him off while he is striving and 
exerting himself in battle, then with the breakup of the body, 
after death, he is reborn in the company of the battle-slain 
devasl-that is a wrong view on his part. For a person with 
wrong view, I say, there is one of two destinations: either hell or 
the animal realm." 

When this was said, Yodhajiva the headman cried out and 
burst into tears. [The Blessed One said:] "So I did not get through 
to you when I said, 'Enough, headman, let it be! Don't ask me 
that!"' 

"I am not crying, venerable sir, because of what the Blessed 
One said to me, but because I have been tricked, cheated, and 
deceived for a long time by those mercenaries of old in the line- 
age of teachers who said: 'When a mercenary is one who strives 
and exerts himself in battle, if others slay him and finish him off 
while he is striving and exerting himself in battle, then with the 
breakup of the body, after death, he is reborn in the company of 
the battle-slain devas.' 

"Magnificent, venerable sir!. . . From today let the Blessed One 
remember me as a lay follower who has gone for refuge for life." 
t3101 
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4 Hatthiiroha 

Then the headman Hattharoha the Elephant Warrior approached 
the Blessed One . . . (text is elided, ending:) ". . . who has gone for 
refuge for life." 

5 Assdroha 

Then the headman Assaroha the Cavalry Warrior approached 
the Blessed One .. . and said to him: 

(All as in 93 except phrased in terms of the cavalry warrior 
(assaroha) who strives and exerts himself in battle.) [311] 

6 Asibarrdhakaputta 

On one occasion the Blessed One was dwelling at Naland~ in 
Pgvarika's Mango Grove. [312] Then Asibandhakaputta the 
headman approached the Blessed One, paid homage to him, sat 
down to one side, and said to him: "Venerable sir, the brahmins 
of the western region-those who carry around waterpots, wear 
garlands of water plants, immerse themselves in water, and tend 
the sacred fire-are said to direct a dead person upwards, to 
guide him along, and conduct him to heaven.342 But the Blessed 
One, the Arahant, the Perfectly Enlightened One, is able to bring 
it about that with the breakup of the body, after death, the entire 
world might be reborn in a good destination, in a heavenly 
world." 

"Well then, headman, I will question you about this. Answer as 
you see fit. What do you think, headman? Suppose there is a per- 
son here who destroys life, takes what is not given, engages in 
sexual misconduct, speaks falsely, speaks divisively, speaks 
harshly, chatters idly, one who is covetous, full of ill will, and 
holds wrong view. Then a great crowd of people would come 
together and assemble around him, and they would send up 
prayers and recite praise and circumambulate him making rev- 
erential salutations, saying: 'With the breakup of the body, after 
death, may this person be reborn in a good destination, in a 
heavenly world.' What do you think, headman? Because of the 
prayers of the great crowd of people, because of their praise, 
because they circumambulate him making reverential saluta- 

tions, would that person, with the breakup of the body, after 
death, be reborn in a good destination, in a heavenly world?" T 

"No, venerable sir." 
"Suppose, headman, a person would hurl a huge boulder into 

a deep pool of water. Then a great crowd of people would come 
together and assemble around it, and they would send up 
prayers and recite praise and circumambulate it making reveren- 
tial salutations, saying: 'Emerge, good boulder! Rise up, [313] 
good boulder! Come up on to high ground, good boulder!' What 
do you think, headman? Because of the prayers of the great 
crowd of people, because of their praise, because they circum- 
ambulate it making reverential salutations, would that boulder 
emerge, rise up, and come up on to high ground?" 

"No, venerable sir." 
"So, too, headman, if a person is one who destroys life . . . and 

holds wrong view, even though a great crowd of people would 
come together and assemble around him . . . still, with the break- 
up of the body, after death, that person will be reborn in a state 
of misery, in a bad destination, in the nether world, in hell. 

"What do you think, headman? Suppose there is a person here 
who abstains from the destruction of life, from taking what is not 
given, from sexual misconduct, from false speech, from divisive 
speech, from harsh speech, from idle chatter, one who is not cov- 
etous, without ill will, who holds right view. Then a great crowd 
of people would come together and assemble around hm,  and 
they would send up prayers and recite praise and circumambu- 
late him making reverential salutations, saying: 'With the break- 
up of the body, after death, may this person be reborn in a state 
of misery, in a bad destination, in the nether world, in hell.' What 
do you think, headman? Because of the prayers of the great 
crowd of people, because of their praise, because they circum- 
ambulate him making reverential salutations, would that person, 
with the breakup of the body, after death, be reborn in a state of 
misery . . . in hell?" 

"No, venerable sir." 
"Suppose, headman, a man submerges a pot of ghee or a pot of 

oil in a deep pool of water and breaks it. Any of its shards or 
fragments there would sink downwards, but the ghee or oil 
would rise upwards. [314] Then a great crowd of people would 
come together and assemble around it, and they would send up 
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prayers and recite praise and circumambulate it making reveren- 
tial salutations, saying: 'Sink down, good ghee or oil! Settle, good 
&ee or oil! Go downwards, good ghee or oil!' What do you 
think, headman? Because of the prayers of the great crowd of 
people, because of their praise, because they circumambulate it 
making reverential salutations, would that ghee or oil sink down 
or settle or go downwards?" 

"No, venerable sir." 
"So, too, headman, if a person is one who abstains from the 

destruction of life . . . who holds right view, even though a great 
crowd of people would come together and assemble around him 
. .. still, with the breakup of the body, after death, that person will 
be reborn in a good destination, in a heavenly world." 

When this was said, Asibandhakaputta the headman said to 
the Blessed One: "Magnificent, venerable sir!. . . From today let 
the Blessed One remember me as a lay follower who has gone for 
refuge for life." 

7 The Simile of the Field 

On one occasion the Blessed One was dwelling at Nalanda in 
PavBrika's Mango Grove. Then Asibandhakaputta the headman 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to him: "Venerable sir, doesn't the Blessed One 
dwell compassionate towards all living beings?" 

"Yes, headman, the Tathggata dwells compassionate towards 
all living beings." 

"Then why is it, venerable sir, that the Blessed One teaches the 
Dhamma thoroughly to some, yet not so thoroughly to others?" 
13151 

"Well then, headman, I will question you about this. Answer as 
you see fit. What do you think, headman? Suppose a farmer here 
had three fields: one excellent, one of middling quality, and one 
inferior-rough, salty, with bad ground. What do you think, 
headman? If that farmer wishes to sow seed, where would he 
sow it first: in the excellent field, in the field of middling quality, 
or in the field that was inferior, the one that was rough, salty, 
with bad ground?" 

"If, venerable sir, that farmer wishes to sow seed, he would 
sow it in the excellent field. Having sown seed there, he would 
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next sow seed in the field of middling quality. Having sown seed 
there, he might or might not sow seed in the field that was infe- 
rior, the one that was rough, salty, with bad ground. For what 
reason? Because at least it can be used as fodder for the cattle." 

"Headman, just like the field that is excellent are the bhikkhus 
and bhikkhunis to me. I teach them the Dhamma that is good in 
the beginning, good in the middle, and good in the end, with the 
right meaning and phrasing; I reveal the holy life that is perfect- 
ly complete and pure. For what reason? Because they dwell with 
me as their island, with me as their shelter, with me as their pro- 
tector, with me as their refuge. 

"Then, headman, just like the field of middling quality are the 
male and female lay followers to me. To them too I teach the 
Dhamma that is good in the beginning, good in the middle, and 
good in the end, with the right meaning and phrasing; I reveal 
the holy life that is perfectly complete and pure. For what rea- 
son? Because they dwell with me as their island, with me as their 
shelter, with me as their protector, with me as their refuge. 

"Then, headman, just like that field that is inferior-1316) 
rough, salty, with bad ground-are the ascetics, brahmins, and 
wanderers of other sects to me. Yet to them too I teach the 
Dhamma that is good in the beginning, good in the middle, and 
good in the end, with the right meaning and phrasing; I reveal 
the holy life that is perfectly complete and pure. For what rea- 
son? Because if they understand even a single sentence, that will 
lead to their welfare and happiness for a long time. 

"Suppose, headman, a man had three waterpots: one without 
cracks, which does not let water seep through and escape; one 
without cracks, but which lets water seep through and escape; 
and one with cracks, which lets water seep through and escape. 
What do you think, headman? If that man wants to store water, 
where would he store it first: in the waterpot that is without 
cracks, which does not let water seep through and escape; or in 
the waterpot that is without cracks, but which lets water seep 
through and escape; or in the waterpot that has cracks, which lets 
water seep through and escape?" 

"If, venerable sir, that man wants to store water, he would 
Store it in the waterpot that is without cracks, which does not let 
water seep through and escape. Having stored water there, he 
Would next store it in the waterpot that is without cracks, but 
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which lets water seep through and escape. Having stored it there, 
he might or might not store it in the waterpot that has cracks, 
which lets water seep through and escape. For what reason? 
Because it can at least be used for washing dishes." 

"Headman, just like the waterpot that is without cracks, which 
does not let water seep through and escape, are the bhikkhus and 
bhikkhunis to me. I teach them the Dharnma that is good in the 
beginning, good in the middle, and good in the end, with the 
right meaning and phrasing; I reveal the holy life that is perfect- 
ly complete and pu;e. For what reason? Because they dwell with 
me as their island, with me as their shelter, with me as their pro- 
tector, with me as their refuge. 

"Then, headman, just like the waterpot that is without cracks, 
but which lets water seep through and escape, are the male and 
female lay followers to me. To them [317] too I teach the 
Dhamma that is good in the beginning, good in the middle, and 
good in the end, with the right meaning and phrasing; I reveal 
the holy life that is perfectly complete and pure. For what rea- 
son? Because they dwell with me as their island, with me as their 
shelter, with me as their protector, with me as their refuge. 

"Then, headman, just like the waterpot that has cracks, which 
lets water seep through and escape, are the ascetics, brahmins, 
and wanderers of other sects to me. Yet to them too I teach the 
Dhamma that is good in the beginning, good in the middle, and 
good in the end, with the right meaning and phrasing; I reveal 
the holy life that is perfectly complete and pure. For what rea- 
son? Because if they understand even a single sentence, that will 
lead to their welfare and happiness for a long time." 

When this was said, Asibandhakaputta the headman said to 
the Blessed One: "Magnificent, venerable sir!.. . From today let 
the Blessed One remember me as a lay follower who has gone for 
refuge for life." 

8 The Conch Blower 

On one occasion the Blessed One was dwelling at Nalanda in 
Pavarika's Mango Grove. Then Asibandhakaputta the headman, 
a lay disciple of the niganfhas,343 approached the Blessed One.. .. 
The Blessed One then said to him as he was sitting to one side: 

"In what way, headman, does Niganiha Nataputta teach the 
Dhamma to his disciples?" 

"Venerable sir, Nigantha Nataputta teaches the Dhamma to his 
disciples thus: 'Anyone at all who destroys life is bound for a 
state of misery, bound for heil. Anyone at all who takes what is 
not given is bound for a state of misery, bound for hell. Anyone 
at all who engages in sexual misconduct is bound for a state of 
misery, bound for hell. Anyone at all who speaks falsehood is 
bound for a state of misery, bound for hell. One is led on [to 
rebirth] by the manner in which one usually dwells.' It is in such 
a way, venerable sir, that Nigantha NBtaputta teaches the 
Dhamma to his disciples." 

"If, headman, it were the case that one is led on [to rebirth] by 
the manner in which one usually dwells, [318] then according to 
Nigantha Nataputta's word, no one at all would be bound for a 
state of misery, bound for hell. What do you think, headman? In 
the case of a person who destroys life, if one compares one occa- 
sion with another, whether by day or by night, which is more 
frequent: the occasions when he is destroying life or those when 
he is not doing so?" 

"In the case of a person who destroys life, venerable sir, if one 
compares one occasion with another, whether by day or by night, 
the occasions when he is destroying life are infrequent while 
those when he is not doing so are frequent." 

"So, headman, if it were the case that one is led on [to rebirth] 
by the manner in which one usually dwells, then according to 
Nigaqfha Nataputta's word no one at all would be bound for a 
state of misery, bound for hell. 

"What do you think, headman? In the case of a person who 
takes what is not given .. . who engages in sexual misconduct .. . 
[319] who speaks falsehood, if one compares one occasion with 
another, whether by day or by night, which is more frequent: the 
occasions when he is speaking falsehood or those when he is not 
speaking falsehood?" 

"In the case of a person who speaks falsehood, venerable sir, if 
one compares one occasion with another, whether by day or by 
"ight, the occasions when he is speaking falsehood are infrequent 
while those when he is not speaking falsehood are frequent." 
"So, headman, if it were the case that one is led on [to rebirth] 
the manner in which one usually dwells, then according to 
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NiganPla NBtaputta's word no one at all would be bound for a 
state of misery, bound for hell. 

"Here, headman, some teacher holds such a doctrine and view 
as this: 'Anyone at all who destroys life .. . who takes what is not 
given . . . who engages in sexual misconduct . .. who speaks false- 
hood is bound for a state of misery, is bound for hell.' Then a dis- 
ciple has full confidence in that teacher. It occurs to him: .My 
teacher holds such a doctrine and view as this: "Anyone at all 
who destroys life is bound for a state of misery, bound for hell.', 
Now I have destroyed life, so I too am bound for a state of mis- 
ery, bound for hell.' Thus he acquires such a view. If he does not 
abandon that assertion and that state of mind, and if he does not 
relinquish that view, then according to his deserts he will be, as 
it were, dropped off in he11.344 

"It occurs to him: 'My teacher holds such a doctrine and view 
as this: "Anyone at all who takes what is not given is bound for 
a state of misery, bound for hell." Now I have taken what is not 
given, so I too am bound for a state of misery, bound for hell.' 
Thus he acquires such a view. If he does not abandon that asser- 
tion . . . he will be, as it were, dropped off in hell. 

"It occurs to him: 'My teacher holds such a doctrine and view 
as this: "Anyone at all who engages in sexual misconduct 13201 is 
bound for a state of misery, bound for hell." Now I have engaged 
in sexual misconduct, so I too am bound for a state of misery, 
bound for hell.' Thus he acquires such a view. If he does not aban- 
don that assertion . . . he will be, as it were, dropped off in hell. 

"It occurs to him: 'My teacher holds such a doctrine and view 
as this: "Anyone at all who speaks falsehood is bound for a state 
of misery, bound for hell." Now I have spoken falsehood, so I too 
am bound for a state of misery, bound for hell.' Thus he acquires 
such a view. If he does not aba~tdon that assertion . . . he will be, 
as it were, dropped off in hell. 

"But here, headman, a Tathagata arises in the world, an ara- 
hant, perfectly enlightened, accomplished in true knowledge and 
conduct, fortunate, knower of the world, unsumassed leader of 

- - - ~ ~  

persons to be tamed, teacher of devas and humans, the 
Enlightened One, the Blessed One. In many ways he criticizes 
and censures the destruction of life, and he says: 'Abstain from 
the destruction of life.' He criticizes and censures the taking of 
what is not given, and he says: 'Abstain from taking what is not 

given.' He criticizes and censures sexual misconduct, and he 
says: 'Abstain from sexual misconduct.' He criticizes and cen- 
sures false speech, and he says: 'Abstain from false speech.' 

"Then a disciple has full confidence in that teacher. He reflects 
thus: 'In many ways the Blessed One criticizes and censures the 
destruction of life, and he says: "Abstain from the destruction of 
life." Now I have destroyed life to such and such an extent. That 
wasn't proper; that wasn't good. But though I feel regret over 
this, that evil deed of mine cannot be undone.' Having reflected 
thus, he abandons the destruction of life and he abstains from the 
destruction of life in the future. Thus there comes about the aban- 
doning of that evil deed;345 thus there comes about the tran- 
scending of that evil deed. 

"He reflects thus: 'In many ways the Blessed One criticizes and 
censures the taking of what is not given, and he says: "Abstain 
from taking what is not given." Now I have taken what is not 
given to such and such an extent. That wasn't proper; that wasn't 
good. But though I feel regret over this, that evil deed of mine 
cannot be undone.' Having reflected thus, f321j he abandons the 
taking of what is not given and he abstains from taking what is 
not given in the future. Thus there comes about the abandoning 
of that evil deed; thus there comes about the transcending of that 
evil deed. 

"He reflects thus: 'In many ways the Blessed One criticizes and 
censures sexual misconduct, and he says: "Abstain from sexual 
misconduct." Now I have engaged in sexual misconduct to such 
and such an extent. That wasn't proper; that wasn't good. But 
though I feel regret over this, that evil deed of mine cannot be 
undone.' Having reflected thus, he abandons sexual misconduct 
and he abstains from sexual misconduct in the future. Thus there 
comes about the abandoning of that evil deed; thus there comes 
about the transcending of that evil deed. 

"He reflects thus: 'In many ways the Blessed One criticizes and 
censures false speech, and he says: "Abstain from false speech." 
Now I have spoken falsehood to such and such an extent. That 
wasn't proper; that wasn't good. But though I feel regret over 
this, that evil deed of mine cannot be undone.' Having reflected 
thus, he abandons false speech and he abstains from false speech 
in the future. Thus there comes about the abandoning of that evil 
deed; thus there comes about the transcending of that evil deed. 
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"Having abandoned the destruction of life, he abstains from 

the destruction of life. Having abandoned the taking of what is 
not given, he abstains from taking what is not given. Having 
abandoned sexual misconduct, he abstains from sexual miscon- 
duct. Having abandoned false speech, he abstains from false 
speech. Having abandoned divisive speech, he abstains from 
divisive speech. Having abandoned harsh speech, he abstains 
from harsh speech. Having abandoned idle chatter, he abstains 
from idle chatter. Having abandoned covetousness, he is uncov- 
etous. [322] Having abandoned ill will and hatred, he has a mind 
without ill will. Having abandoned wrong view, he is one of 
right view. 

"Then, headman, that noble disciple--who is thus devoid of 
covetousness, devoid of ill will, unconfused, clearly compre- 
hending, ever mindful--dwells 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 himself, he dwells per- 
vading the entire world with a mind imbued with lovingkind- 
ness, vast, exalted, measureless, without hostility, without ill 
will. Just as a strong conch blower can easily send his signal to 
the four quarters, so too, when the liberation of mind by lov- 
ingkindness is developed and cultivated in this way, any limited 
kamma that was done does not remain there, does not persist 
there.346 

"He dwells pervading one quarter with a mind imbued with 
compassion . . . with a mind imbued with altruistic joy . . . 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 himself, he dwells pervading the 
entire world with a mind imbued with equanimity, vast, exalted, 
measureless, without hostility, without ill will. just as a strong 
conch blower can easily send his signal to the four quarters, so 
too, when the liberation of mind by equanimity is developed and 
cultivated in this way, any limited kamma that was done does 
not remain there, does not persist there." 

When this was said, Asibandhakaputta the headman said to 
the Blessed One: "Magnificent, venerable sir!. . . From today let 
the Blessed One remember me as a lay follower who has gone for 
refuge for life." 

g Families 

On one occasion the Blessed One, while wandering on tour 
among the Kosalans together with a large Saligha of bhikkhus, 
arrived at Nalanda. [323] He stayed there at Nalanda in 
pav&rikals Mango Grove. 

Now on that occasion Nllanda was in the grip of famine, a 
time of scarcity, with crops blighted and turned to straw.347 On 
that occasion Niganfha Ngtaputta was residing at Naland~ 
together with a large retinue of niganfhas. Then Asibandhaka- 
putts the headman, a lay disciple of the nigqthas, approached 
Nigantha Ngtaputta, paid homage to him, and sat down to one 
side. Niganfha N3taputta then said to him: "Come, headman, 
refute the doctrine of the ascetic Gotama. Then a good report 
concerning you will be spread about thus: 'Asibandhakaputta 
the headman has refuted the doctrine of the ascetic Gotama, who 
is so powerful and mighty."' 

"But how, venerable sir, shall I refute the doctrine of the asce- 
tic Gotama, who is so powerful and mighty?" 

"Go, headman, approach the ascetic Gotama and ask him: 
'Venerable sir, doesn't the Blessed One in many ways praise 
sympathy towards families, the protection of families, compas- 
sion towards families?' If, when he is questioned by you thus, the 
ascetic Gotama answers, 'Yes, headman, the Tathsgata in many 
ways praises sympathy for families, the protection of families, 
compassion for families,' then you should say to him: 'Then why, 
venerable sir, is the Blessed One wandering on tour with a large 
Sa~igha of bhikkhus at a time of famine, a time of scarcity, when 
crops are blighted and have turned to straw? The Blessed One is 
practising for the annihilation of families, for the calamity of fam- 
ilies, for the destruction of families.' When the ascetic Gotama is 
posed this dilemma by you, he will neither be able to throw it up 
nor to gulp it down." [324] 

"Yes, venerable sir," Asibandhakaputta the headman replied. 
Then he rose from his seat and, after paying homage to Nigantha 
N~ ta~u t t a ,  keeping him on his right, he departed and went to the 
Blessed One. After paying homage to the Blessed One, he sat 
down to one side and said to him: "Venerable sir, doesn't the 
Blessed One in many ways praise sympathy for families, the pro- 
tection of families, compassion for families?" 
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"Yes, headman, the Tathagata in many ways praises sympathy 
for families, the protection of families, compassion for families.- 

"Then why, venerable sir, is the Blessed One wandering on 
tour with a large Sangha of bhikkhus at a time of famine, a time 
of scarcity, when crops are blighted and have turned to straw? 
The Blessed One is practising for the annihilation of families, for 
the calamity of families, for the destruction of families." 

"I recollect ninety-one aeons back, headman, but I do not recall 
any family that has ever been destroyed merely by offering 
cooked almsfood. Rather, whatever families there are that are 
rich, with much wealth and property, with abundant gold and 
silver, with abundant possessions and means of subsistence, with 
abundant wealth and grain, they have all become so from giving, 
from truthfulness, and from self-control.28 

"There are, headman, eight causes and conditions for the 
destruction of families. Families come to destruction on account 
of the king, or on account of thieves, or on account of fire, or on 
account of water; or they do not find what they have put away;349 
or mismanaged undertakings fail; or there arises within a family 
a wastrel who squanders, dissipates, and fritters away its wealth; 
13251 and impermanence is the eighth. These are the eight causes 
and conditions for the destruction of families. But while these 
eight causes and conditions for the destruction of families exist, 
if  anyone speaks thus of me: 'The Blessed One is practising for 
the annihilation of families, for the calamity of families, for the 
destruction of families,' if he does not abandon that assertion and 
that state of mind, and if he does not relinquish that view, then 
according to his deserts he will be, as it were, dropped off in hell." 

When this was said, Asibandhakaputta the headman said to 
the Blessed One: "Magnificent, venerable sir! .. . From today let 
the Blessed One remember me as a lay follower who has gone for 
refuge for life." 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the 
members of the king's retinue had assembled in the royal palace 
and were sitting together when the following conversation arose: 
"Gold and silver are allowable for the ascetics following the 
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Sakyan son; the ascetics following the Sakyan son consent to gold 
and silver; the ascetics following the Sakyan son accept gold and 
silver." 

Now on that occasion ManicCilaka the headman was sitting in 
that assembly. Then Ma~ciilaka the headman said to that assem- 
bly: "Do not speak thus, masters. Gold and silver are not allow- 
able for the ascetics following the Sakyan son; the ascetics fol- 
lowing the Sakyan son do not consent to gold and silver; the 

following the Sakyan son do not accept gold and silver. 
They have renounced jewellery and gold; they have given up the 
use of gold and silver."s" And Maqicfilaka was able to convince 
that assembly. 

Then Manictilaka approached the Blessed One, paid homage to 
him, and sat down to one side. [326] Sitting to one side, he 
reported to the Blessed One all that had happened, adding: "I 
hope, venerable sir, that when I answered thus I stated what has 
been said by the Blessed One and did not misrepresent him with 
what is contrary to fact; that I explained in accordance with the 
Dhamma, and that no reasonable consequence of my statement 
gives ground for criticism." 

"For sure, headman, when you answered thus you stated what 
has been said by me and did not misrepresent me with what is 
contrary to fact; you explained in accordance with the Dhamma, 
and no reasonable consequence of your statement gives ground 
for criticism. For, headman, gold and silver are not allowable for 
the ascetics following the Sakyan son; the ascetics following the 
Sakyan son do not consent to gold and silver; the ascetics fol- 
lowing the Sakyan son do not accept gold and silver. They have 
renounced jewellery and gold; they have given up the use of gold 
and silver. If gold and silver are allowable for anyone, the five 
cords of sensual pleasure are allowable for him. If the five cords 
of sensual pleasure are allowable for anyone, you can definitely 
consider him to be one who does not have the character of an 
ascetic or of a follower of the Sakyan son. 

"Further, headman, I say this: 'Straw may be sought by one 
needing straw; timber may be sought by one needing timber; a 
cart may be sought by one needing a cart; a workman may be 
sought by one needing a workman.' [327] But I do not say that 
there is any method by which gold and silver may be consented 
to or sought." 
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On one occasion the Blessed One was dwelling at a town of the 
Mallans named Uruvelakappa. Then Bhadraka the headman 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to him: "It would be good, venerable sir, if the 
Blessed One would teach me about the origin and the pasing 
away of suffering." 

"If, headman, I were to teach you about the origin and the 
passing away of suffering with reference to the past, saying, 'so 
it was in the past,' perplexity and uncertainty about that might 
arise in you. And if I were to teach you about the origin and the 
passing away of suffering with reference to the future, saying, 
'So it will be in the future,' perplexity and uncertainty about that 
might arise in you. Instead, headman, while I am sitting right 
here, and you are sitting right there, I will teach you about the 
origin and the passing away of suffering. Listen to that and 
attend closely, I will speak." 

"Yes, ~renerable sir," Bhadraka the headman replied. The 
Blessed One said this: 

"What do you think, headman? Are there any people in 
Uruvelakappa on whose account sorrow, lamentation, pain, dis- 
pleasure, and despair would arise in you if they were to be exe- 
cuted, imprisoned, fined, or censured?"351 

"There are such people, venerable sir." 
"But are there any people in Uruvelakappa on whose account 

13281 sorrow, lamentation, pain, displeasure, and despair would 
not arise in you in such an event?" 

"There are such people, venerable sir." 
"What, headman, is the cause and reason why in relation to 

some people in Uruvelakappa sorrow, lamentation, pain, dis- 
pleasure, and despair would arise in you if they were to be exe- 
cuted, imprisoned, fined, or censured, while in regard to others 
no such sorrow, lamentation, pain, displeasure, and despair 
would arise in you?" 

"Those people in Uruvelakappa, venerable sir, in relation to 
whom sorrow, lamentation, pain, displeasure, and despair would 
arise in me if they were to be executed, imprisoned, fined, or ten- 
sured-these are the ones for whom I have desire and attachment. 
But those people in Uruvelakappa in relation to whom no sorrow, 
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lamentation, pain, displeasure, and despair would arise in me- 
these are the ones for whom I have no desire and attachment." 

"Headman, by means of this principle that is seen, understood, 
immediately attained, fathomed, apply the method to the past 
and to the future thus:352 'Whatever suffering arose in the past, 
all that arose rooted in desire, with desire as its source; for desire 
is the root of suffering. Whatever suffering will arise in the 
future, all that will arise rooted in desire, with desire as its 
source; for desire is the root of suffering."' 

#<It is wonderful, venerable sir! It is amazing, venerable sir! 
How well that has been stated by the Blessed One: 'Whatever 
suffering arises, [329] all that is rooted in desire, has desire as its 
source; for desire is the root of suffering.'"3 Venerable sir, I have 
a boy named Ciravasi, who stays at an outside residence. I rise 
early and send a man, saying, 'Go, man, and find out how 
Ciraviisi is.' Unhl that man returns, venerable sir, I am upset, 
thinking, 'I hope CiravSsi has not met with any affliction!"' 

"What do you think, headman? If Ciravasi were to be execut- 
ed, imprisoned, fined, or censured, ~vould sorrow, lamentation, 
pain, displeasure, and despair arise in you?" 

"Venerable sir, if CiravAsi were to be executed, imprisoned, 
fined, or censured, even my life would be upset, so how could sor- 
row, lamentation, pain, displeasure, and despair not arise in me?" 

"In this way too, headman, it can be understood: 'Whatever 
suffering arises, all that arises rooted in desire, with desire as its 
source; for desire is the root of suffering.' 

"What do you think, headman? Before you saw Ciravasi's 
mother or heard about her, did you have any desire, attachment, 
or affection for her?" 

"NO, venerable sir." 
"Then was it, headman, because of seeing her or hearing about 

her that this desire, attachment, and affection arose in you?" 
"Yes, venerable sir." 
"What do  you think, headman? If Ciravasi's mother were to be 

executed, imprisoned, fined, or censured, would sorrow, lamen- 
tation, pain, displeasure, and despair arise in you?" [330] 

"Venerable sir, if Ciravasi's mother were to be executed, 
imprisoned, fined, or censured, even my life would be upset, so 
how could sorrow, lamentation, pain, displeasure, and despair 
not arise in me?" 
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"In this way too, headman, it can be understood: 'Whatever 
suffering arises, all that arises rooted in desire, with desire as its 
source; for desire is the root of suffering."' 

12 Rnsiya 

Then Rgsiya the headman approached the Blessed One, paid 
homage to him, sat down to one side, and said to him 
"Venerable sir, I have heard: 'The ascetic Gotama criticizes all 
austerity. He categorically blames and reviles any ascetic who 
leads a rough life.' Do those who speak thus, venerable sir, state 
what has been said by the Blessed One and not misrepresent him 
with what is contrary to fact? Do they explain in accordance with 
the Dhamma so that no reasonable consequence of their assertion 
would be open to criticism?" 

"Those who speak thus, headman, do not state what has been 
said by me but misrepresent me with untruth and falsehood. 

"There are, headman, these two extremes which should not be 
cultivated by one who has gone forth into homelessness: the pur- 
suit of sensual happiness in sensual pleasures, which is low, vul- 
gar, 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 Tathagata 
has awakened to the middle way, [331] which gives rise to vision, 
which gives rise to knowledge, which leads to peace, to direct 
knowledge, to enlightenment, to Nibbana. And what is that mid- 
dle way awakened to by the Tathagata, which gives rise to vision 
. . . leads to Nibbgna? It is this Noble Eightfold Path; that is, right 
view . . . right concentration. This is that middle way awakened to 
by the Tathggata, which gives rise to vision, which gives rise to 
knowledge, which leads to peace, to direct knowledge, to 
enlightenment, to Nibb~ina.354 

"There are, headman, these three persons who enjoy sensual 
pleasures existing in the world. What three?355 

0) 
"Here, headman, someone who enjoys sensual pleasures seeks 
wealth unlawfully, by violence. Having done so, he does not 
make himself happy and pleased, nor does he share it and do 
meritorious deeds. 

(ii) 

"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth unlawfully, by violence. Having done so, he makes 
himself happy and pleased, but he does not share it and do mer- 
itorious deeds. 

(iii) 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth unlawfully, by violence. Having done so, he makes 
himself happy and pleased, and he shares it and does meritori- 
ous deeds. 

(iv> 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence. Having done so, [332] he does not make him- 
self happy and pleased, nor does he share it and do meritorious 
deeds. 

4 
( 4  

"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence. Having done so, he makes himself happy and 
pleased, but he does not share it and do meritorious deeds. 

(vi) 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence. Having done so, he makes himself happy and 
pleased, and he shares it and does meritorious deeds. 

(vii) 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth lawfully, without violence. Having done so, he does 
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not make himself happy and pleased, nor does he share it and do 
meritorious deeds. 

(viii) 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth lawfully, without violence. Having done so, he 
makes himself happy and pleased, but he does not share it and 
do meritorious deeds. 

(i-4 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth lawfully, without violence. Having done so, he 
makes himself happy and pleased, and he shares it and does 
meritorious deeds. But he uses his wealth while being tied to it, 
infatuated with it, blindly absorbed in it, not seeing the danger in 
it, not understanding the escape. 

(4 
"Then, headman, someone here who enjoys sensual pleasures 
seeks wealth lawfully, without violence. Having done so, [333] 
he makes himself happy and pleased, and he shares it and does 
meritorious deeds. And he uses his wealth without being tied to 
it, uninfatuated with it, not blindly absorbed in it, seeing the dan- 
ger in it, understanding the escape. 

(i) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth unlawfully, by violence, and who does not make 
himself happy and pleased nor share it and do meritorious 
deeds, may be criticized on three grounds. On what three 
grounds may he be criticized? 'He seeks wealth unlawfully, by 
violence1-this is the first ground on which he may be criticized. 
'He does not make himself happy and pleased'this is the sec- 
ond ground on which he may be criticized. 'He does not share it 
and do meritorious deeds1-this is the third ground on which he 
may be criticized. This one enjoying sensual pleasures may be 
criticized on these three grounds. 

(ii) 

&'Therein, headman, the one enjoying sensual pleasures who 
seeks wealth unlawfully, by violence, and who makes himself 
happy and pleased but does not share it and do meritorious 
deeds, may be criticized on two grounds and praised on one 
ground. On what two grounds may he be criticized? 'He seeks 
wealth unlawfully, by violence1-this is the first ground on 
which he may be criticized. 'He does not share it and do merito- 
rious deeds1-this is the second ground on which he may be crit- 
icized. And on what one ground may he be praised? 'He makes 
himself happy and pleasedi-this is the one ground on which he 
may be praised. This one enjoying sensual pleasures may be crit- 
icized on these two grounds and praised on this one ground. 

(iii) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth unlawfully, by violence, and [334] makes himself 
happy and pleased, and shares it and does meritorious deeds, 
may be criticized on one ground and praised on two grounds. On 
what one ground may he be criticized? 'He seeks wealth unlaw- 
fully, by violence'-this is the one ground on which he may be 
criticized. And on what two grounds may he be praised? 'He 
makes himself happy and pleased1-this is the first ground on 
which he may be praised. 'He shares it and does meritorious 
deeds'-ths is the second ground on which he may be praised. 
This one enjoying sensual pleasures may be criticized on this one 
ground and praised on these two grounds. 

(iv) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence, and who does not make himself happy and 
pleased nor share it and do meritorious deeds, may be praised on 
one ground and criticized on three grounds. On what one 
ground may he be praised? 'He seeks wealth lawfully, without 
violencef-this is the one ground on which he may be praised. 
On what three grounds may he be criticized? 'He seeks wealth 
unlawfully, by violencer-tlus is the first ground on which he 
may be criticized. 'He does not make himself happy and 
pleased'-this is the second ground on which he may be criti- 
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cized. 'He does not share it and do meritorious deedsn-this is 
the third ground on which he may be criticized. This one enjoy- 
ing sensual pleasures may be praised on this one ground and 
criticized on these three grounds. 

(v) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence, and who makes himself happy and pleased but 
does not share it and do meritorious deeds, may be praised on 
two grounds and criticized on two grounds. On what two 
grounds may he be praised? 'He seeks wealth lawfully, without 
violence'-this is the first ground on which he may be praised. 
'He makes himself happy and pleasedz-this is the second 
ground on which he may be praised. [335] On what two grounds 
may he be criticized? 'He seeks wealth unlawfully, by vio- 
lence'-this is the first ground on which he may be criticized. 'He 
does not share it and do meritorious deedsf-this is the second 
ground on which he may be criticized. This one enjoying sensu- 
al pleasures may be praised on these two grounds and criticized 
on these two grounds. 

(vi) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth both lawfully and unlawfully, both by violence and 
without violence, and who makes himself happy and pleased 
and shares it and does meritorious deeds, may be praised on 
three grounds and criticized on one ground. On what three 
grounds may he be praised? 'He seeks wealth lawfully, without 
violencer-this is the first ground on which he may be praised. 
'He makes himself happy and pleased1-this is the second 
ground on which he may be praised. 'He shares it and does mer- 
itorious deeds'-this is the third ground on which he may be 
praised. On what one ground may he be criticized? 'He seeks 
wealth unlawfully, by violence1-this is the one ground on which 
he may be criticized. This one enjoying sensual pleasures may be 
praised on these three grounds and criticized on this one ground. 

(vii) 
"Therein, headman, the one enjoying sensual pleasures who 
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seeks wealth lawfully, without violence, and who does not make 
himself happy and pleased nor share it and do meritorious 
deeds, may be praised on one ground and criticized on two 
grounds. On what one ground may he be praised? 'He seeks 
wealth lawfully, without violence'-this is the one ground on 
which he may be praised. On what two grounds may he be crit- 
icized? 'He does not make himself happy and pleasedr-this is 
the first ground on which he may be criticized. 'He does not 
share it and do meritorious deeds1-this is the second ground on 
which he may be criticized. This one enjoying sensual pleasures 
may be praised on this one ground and criticized on these two 
grounds. I3361 

(viii) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth lawfully, without violence, and who makes himself 
happy and pleased but does not share it and do meritorious 
deeds, may be praised on two grounds and criticized on one 
ground. On what two grounds may he be praised? 'He seeks 
wealth lawfully, without violence'-this is the first ground on 
which he may be praised. 'He makes himself happy and 
pleased'-this is the second ground on which he may be praised. 
On what one ground may he be criticized? 'He does not share it .- 

and do meritorious deeds'-this is the one ground on which he 
may be criticized. This one enjoying sensual pleasures may be 
praised on these two grounds and criticized on this one ground. 

(ix) 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth lawfully, without violence, and makes himself 
happy and pleased, and shares it and does meritorious deeds, 
but who uses that wealth while being tied to it, infatuated with 
it, blindly absorbed in it, not seeing the danger in it, not under- 
standing the escape-he may be praised on three grounds and 
criticized on one ground. On what three grounds may he be 
praised? 'He seeks wealth lawfully, without violence'-this is the 
first ground on which he may be praised. 'He makes hmself 
happy and pleasea-this is the second ground on which he may 
be praised. 'He shares it and does meritorious deedsf-this is the 
third ground on which he may be praised. On what one ground 
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may he be criticized? 'He urer that wealth while being tied to it, 
infatuated with it, blindly absorbed in it, not seeing the danger in 
it, not understanding the escape1-this is the one ground on 
which he may be criticized. This one enjoying sensual pleasures 
may be praised on these three grounds and criticized on this on, 
ground. 

(XI 
"Therein, headman, the one enjoying sensual pleasures who 
seeks wealth lawfully, without violence, and makes himself 
happy and pleased, and shares it and does meritorious deeds, 
(3371 and who uses that wealth without being tied to it, uninfat- 
uated with it, not blindly absorbed in it, seeing the danger in it, 
understanding the escape-he may be praised on four grounds. 
On what four grounds may he be praised? 'He seeks wealth law- 
fully, without violence'-this is the first ground on which he may 
be praised. 'He makes himself happy and pleased'-this is the 
second ground on which he may be praised. 'He shares it and 
does meritorious deeds1-this is the third ground on which he 
may be praised. 'He uses that wealth without being tied to it, 
uninfatuated with it, not blindly absorbed in it, seeing the danger 
in it, understanding the escapef-this is the fourth ground on 
which he may be praised. This one enjoying sensual pleasures 
may be praised on these four grounds. 

"There are, headman, these three kinds of ascetics of rough life 
existing in the world. What three? 

(i) 
"Here, headman, some ascetic of rough life has gone forth out of 
faith from the household life into homelessness with the thought: 
'Perhaps I may achieve a wholesome state; perhaps I may realize 
a superhuman distinction in knowledge and vision wodhy of the 
noble ones.'356 He afflicts and torments himself, yet he does not 
achieve a wholesome state or realize a superhuman distinction in 
knowledge and vision worthy of the noble ones. 

\ ,  

JIThen, headman, some ascetic of rough life has gone forth out of 
faith.. . He afflicts and torments himself, and achieves a whole- 
,,, state, yet he does not realize a superhuman distinction in 
knowledge and vision worthy of the noble ones. [338] 

(iii) 

"Then, headman, some ascetic of rough life has gone forth out of 
faith .... He afflicts and torments himself, achieves a wholesome 
state, and realizes a superhuman distinction in knowledge and 
vision worthy of the noble ones. 

(i) 
"Therein, headman, the ascetic of rough life who afflicts and tor- 
ments himself, yet does not achieve a wholesome state or realize 
a superhuman distinction in knowledge and vision worthy of the 
noble ones, may be criticized on three grounds. On what three 
grounds may he be criticized? 'He afflicts and torments him- 
self-this is the first ground on which he may be criticized. 'He 
does not achieve a wholesome state1-this is the second ground 

- on which he may .be criticized. 'He does not realize a super- 
human distinction in knowledge and vision worthy of the noble 
ones'-this is the third ground on which he may be criticized. 
This ascetic of rough life may be criticized on these three 
grounds. 

(ii) 

"Therein, headman, the ascetic of rough Lie who afflicts and tor- 
ments himself, and achieves a wholesome state, yet does not real- 
ize a superhuman distinction in knowledge and vision worthy of 
the noble ones, may be criticized on two grounds and praised on 
one ground. On what two grounds may he be criticized? 'He 
afflicts and torments himself'--this is the first ground on which 
he may be criticized. 'He does not realize a superhuman distinc- 
tion in knowledge and vision worthy of the noble ones1-this is 
the second ground on which he may be criticized. On what one 
ground may he be praised? 'He achieves a wholesome state'- 
this is the one ground on which he may be praised. This ascetic 
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of rough life may be criticized on these two grounds and praised 
on this one ground. [339] 

(iii) 
"Therein, headman, the ascetic of rough life who afflicts and tor- 
ments himself, achieves a wholesome state, and realizes a super- 
human distinction in knowledge and vision worthy of the noble 
ones, may be criticized on one ground and praised on two 
grounds. On what one ground may he be criticized? 'He afflicts 
and torments himself'-this is the one ground on which he may 
be criticized. On what two grounds may he be praised? 'He 
achieves a wholesome state1-this is the first ground on which he 
may be praised. 'He realizes a superhuman distinction in knowl- 
edge and vision worthy of the noble ones'-this is the second 
ground on which he may be praised. This ascetic of rough life 
may be criticized on this one ground and praised on these two 
grounds. 

"There are, headman, these three kinds of wearing away that are 
directIy visible>n immediate, inviting one to come and see, 
applicable, to be personally experienced by the wise. What three? 

(i) 
"Someone is lustful, and on account of lust he intends for his own 
affliction, for the affliction of others, for the affliction of both. 
When lust is abandoned, he does not intend for his own afflic- 
tion, or for the affliction of others, or for the affliction of both. The 
wearing away is directly visible, immediate, inviting one to come 
and see, applicable, to be personally experienced by the wise. 

(ii) 
"Someone is full of hatred, and on account of hatred he intends 
for his own affliction, for the affliction of others, for the affliction 
of both. When hatred is abandoned, he does not intend for his 
own affliction, or for the affliction of others, or for the affliction 
of both. [340] The wearing away is directly visible, immediate, 
inviting one to come and see, applicable, to be personally experi- 
enced by the wise. 

(iii) 

-Someone is deluded, and on account of delusion he intends for 
own affliction, for the affliction of others, for the affliction of 

both. When delusion is abandoned, he does not intend for his 
own affliction, or for the affliction of others, or for the affliction 
of both. The wearing away is directly visible, immediate, inviting 
one to come and see, applicable, to be personally experienced by 
the wise. 

"These, headman, are the three kinds of wearing away that are 
directly visible, immediate, inviting one to come and see, appli- 
cable, to be personally experienced by the wise." 

When this was said, R2siya the headman said to the Blessed 
One: "Magnificent, venerable sir!. . . From today let the Blessed 
One remember me as a lay follower who has gone for refuge for 
life." 

On one occasion the Blessed One was dwelling among the 
Koliyans where there was a town of the Koliyans named Uttara. 
Then Pafaliya the headman approached the Blessed One, paid 
homage to him, sat down to one side, and said to him: 

"I have heard, venerable sir: 'The ascetic Gotama knows 
rnagic.'3% I hope, venerable sir, that those who say, 'The ascetic 
Gotama knows magic,' state what has been said by the Blessed 
One and do not misrepresent him with what is contrary to fact; 
that they explain in accordance with the Dhamma, and that no 
reasonable consequence of their assertion gives ground for criti- 
cism. For we would not wish to misrepresent the Blessed One, 
venerable sir." 

'Those, headman, who say, 'The ascetic Gotama knows magic,' 
state what has been said by me and do not misrepresent me with 
what is contrary to fact; they explain in accordance with the 
Dhamma, and no reasonable consequence of their assertion gives 
ground for criticism." 13411 

"Then, sir, we did not believe the plain truth asserted by those 
ascetics and brahmins who said, 'The ascetic Gotama knows 
magic.' Indeed, sir, the ascetic Gotama is a magician!"3=9 

"Headman, does one who asserts, '1 know magic,' also assert, 
'I am a magician'?" 



1360 IV. The Book of the Six Sense Bases (SaFfyatanavagga) 

"So it is, Blessed One! S o  it is, Fortunate One!" 
"Well then, headman, I will question you about this same mat- 

ter. Answer as you see fit. 

(i) 
"What do you think, headman? Do you know the Koliyansr 
hirelings with drooping head-dresses?"~o 

"I do, venerable sir." 
"What do you think, headman? What is the job of the Koliyansr 

hirelings with drooping head-dresses?" 
"Their job, venerable sir, is to arrest thieves for the Koliyans 

and to carry the Koliyans' messages." 
"What do you think, headman? Do you know whether the 

Koliyans' hirelings with drooping head-dresses are virtuous or 
immoral?" 

"I know, venerable sir, that they are immoral, of bad character. 
They are to be included among those in the world who are 
immoral, of bad character." 

"Would one be speaking rightly, headman, if one were to say: 
'PBtaliya the headman knows the Koliyans' hirelings with droop- 
ing head-dresses, who are immoral, of bad character. Pealiya the 
headman too is immoral, of bad character'?" 

"No, venerable sir. I am quite different from the Koliyans' 
hirelings with drooping head-dresses. My character is quite dif- 
ferent from theirs." [342] 

"If, headman, it can be said about you, 'Pataliya the headman 
knows the Koliyans' hirelings with drooping head-dresses, who 
are immoral, of bad character, but Pgtaliya the headman is not 
immoral, of bad character,' then why can't it be said about the 
Tathggata: 'The Tathagata knows magic, but the Tathagata is not 
a magician'? I understand magic, headman, and the result of 
magic, and I understand how a magician, faring along, with the 
breakup of the body, after death, is reborn in a state of misery, in 
a bad destination, in the nether world, in hell. 

(ii) 
"I understand, headman, the destruction of life, and the result of 
the destruction of life, and I understand how one who destroys 
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life, faring along, with the breakup of the body, after death, is 
in a state of misery, in a bad destination, in the nether 

world, in hell. 
"1 understand, headman, the taking of what is not given . . . sex- 

ual misconduct . .  false speech ... divisive speech ... harsh 
speech ... 13431 ... idle chatter ... covetousness ... ill will and 
hatred ... wrong view, and the result of wrong view, and 1 
understand how one who holds wrong view, faring along, with 
the breakup of the body, after death, is reborn in a state of mis- 
eq ,  in a bad destination, in the nether world, in hell. 

"There are, headman, some ascetics and brahrnins who hold such 
a doctrine and view as this: 'Anyone at all who destroys life 
experiences pain and grief in this very life. Anyone at all who 
takes what is not given . . . who engages in sexual misconduct . . . 
who speaks falsely experiences pain and grief in this very life.' 

(i> 
"Someone here, headman, is seen garlanded and adomed, fresh- 
ly bathed and groomed, with hair and beard trimmed, enjoying 
sensual pleasures with women as if he were a king. They ask 
someone about him: 'Sir, what has this man done, that he has 
been garlanded and adomed . . . enjoying sensual pleasures with 
women as if he were a king?' 13441 They answer: 'Sir, this man 
attacked the king's enemy and tookhs life. The king was pleased 
with him and bestowed a reward upon him. That is why this 
man is garlanded and adorned . .. enjoying sensual pleasures 
with women as if he were a king.' 

(ii) 

"Then, headman, someone here is seen with his arms tightly 
bound behind him with a strong rope, his head shaven, being led 
around from street to street, from square to square, to the omi- 
nous beating of a drum, and then taken out through the south 
gate and beheaded to the south of the city. They ask someone 
about him: 'Si, what has this man done, that with his arms tight- 
ly tied behind his back . . . he is beheaded to the south of the city?' 
They answer: 'Sir, this man, an enemy of the king, has taken the 
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life of a man or a woman. That is why the rulers, having had him 
arrested, imposed such a punishment upon him.' 

"What do you think, headman, have you ever seen or heard of 

such a case?" 
"I have seen this, venerable sir, and I have heard of it, and I will 

hear of it [still again]." 
"Therein, headman, when those ascetics and brahrnins who 

hold such a doctrine and view as this say: 'Anyone at all who 
destroys life experiences pain and grief here and now,' do they 
speak truthfully or falsely?" 

"Falsely, venerable sir." 
"Are those who prattle empty falsehood virtuous or immoral?" 

[3451 
"Immoral, venerable sir." 
"Are those who are immoral and of bad character practising 

wrongly or rightly?" 
"Practising wrongly, venerable sir." 
"Do those who are practising wrongly hold wrong view or 

right view?" 
"Wrong view, venerable sir." 
"Is it proper to place confidence in those who hold wrong 

view?" 
"No, venerable sir." 

(iii) 
"Then, headman, someone here is seen garlanded and adorned, 
freshly bathed and groomed, with hair and beard trimmed, 
enjoying sensual pleasures with women as if he were a king. 
They ask someone about him: 'Sir, what has this man done, that 
he has been garlanded and adorned . . . enjoying sensual pleas- 
ures with women as if he were a king?' They answer: 'Sir, this 
man attacked the king's enemy and stole a gem. The king was 
pleased with him and bestowed a reward upon him. That is why 
this man is garlanded and adorned . . . enjoying sensual pleasures 
with women as if he were a king.' 

(iv) 
"Then, headman, someone here is seen with his arms tightly 
bound behind him with a strong rope, his head shaven, being led 
around from street to street, from square to square, to the omi- 

nous beating of a drum, and then taken out through the south 
gate and beheaded to the south of the city. They ask someone 

him: 'Sir, what has this man done, that with his arms tight- 
ly bound behind him . . . he is beheaded to the south of the city?' 
They answer: 'Sir, this man, an enemy of the king, stole some- 
thing from a village or a forest, he committed theft. That is why 
the rulers, having had him arrested, imposed such a punishment 
on him.' 

"What do you think, headman, have you ever seen or heard of 
such a case?" 

"I have seen this, venerable sir, and I have heard of it, and I will 
hear of it [still again]." [346] 

"Therein, headman, when those ascetics and brahmins who 
hold such a doctrine and view as this say: 'Anyone at all who 
takes what is not given experiences pain and grief here and now,' 
do they speak truthfully or falsely? ... Is it proper to place confi- 
dence in those who hold wrong view?" 

"No, venerable sir." 

(v) 
"Then, headman, someone here is seen garlanded and adorned, 
freshly bathed and groomed, with hair and beard trimmed, 
enjoying sensual pleasures with women as if he were a king. 
They ask someone about him: 'Sir, what has this man done, that 
he has been garlanded and adorned ... enjoying sensual pleas- 
ures with women as if he were a king?' They answer: 'Sir, this 
man seduced the wives of the king's enemy. The king was 
pleased with him and bestowed a reward upon him. That is why 
this man is garlanded and adomed . . . enjoying sensual pleasures 
with women as if he were a king.' 

( 4  
"Then, headman, someone here is seen with his arms tightly 
bound behind him with a strong rope, his head shaven, being led 
around from street to street, from square to square, to the omi- 
nous beating of a drum, and then taken out through the south 
gate and beheaded to the south of the city. They ask someone 
about him: 'Sir, what has this man done, that with his arms tight- 
ly bound behind him . . . he is beheaded to the south of the city?' 
They answer: 'Sir, this man seduced women and girls of good 
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families. That is why the rulers, having had him arrested, 
imposed such a punishment upon him.' 

"What do you think, headman, have you ever seen or heard of 

such a case?" 
"I have seen this, venerable sir, and I have heard of it, and I will 

hear of it [still again]." 
"Therein, headman, when those ascetics and brahmins who 

hold such a doctrine and view as this say: 'Anyone at all who 
engages in sexual misconduct experiences pain and grief here 
and now,' do they speak truthfully or falsely? ... Is it proper to 
place confidence in those who hold wrong view?" 

"No, venerable sir." [347] 

(vii) 
"Then, headman, someone here is seen garlanded and adorned, 
freshly bathed and groomed, with hair and beard trimmed, 
enjoying sensual pleasures with women as if he were a king. 
They ask someone about him: 'Sir, what has this man done, that 
he has been garlanded and adorned . . . enjoying sensual pleas- 
ures with women as if he were a king?' They answer: 'Sir, this 
man amused the king with false speech. The king was pleased 
with him and bestowed a reward upon him. That is why this 
man is garlanded and adorned .-. enjoying sensual pleasures 
with women as if he were a king.' 

(viii) 
"Then, headman, someone here is with his arms tightly bound 
behind him with a strong rope, his head shaven, being led 
around from street to street, from square to square, to the omi- 
nous beating of a drum, and then taken out through the south 
gate and beheaded to the south of the city. They ask someone 
about him: 'Sir, what has this man done, that with his arms tight- 
ly bound behind him .. . he is beheaded to the south of the city?' 
They answer: 'Sir, this man has brought to ruin a householder or 
a householder's son with false speech. That is why the rulers, 
having had him arrested, imposed such a punishment upon him.' 

"What do you think, headman, have you ever seen or heard of 
such a case?" 

"I have seen this, venerable sir, and I have heard of it, and I will 
hear of it [still again]." 

"Therein, headman, when those ascetics and brahmins who 
hold such a doctrine and view as this say: 'Anyone at all who 
speaks falsely experiences pain and grief here and now,' [348] do 
they speak truthfully or falsely?. . . Is it proper to place confidence 
in those who hold wrong view?" 

"No, venerable sir. 

"It is wonderful, venerable sir! It is amazing, venerable sir! I have 
a rest house in which there are beds, seats, a waterpot, and an oil 
lamp. When any ascetic or brahmin comes to reside there, then I 
share it with lum to the best of my means and ability. In the past, 
venerable sir, four teachers-holding different views, with dif- 
ferent convictions, different preferences--came to dwell in that 

I rest house. 

i (i) 
"One teacher held such a doctrine and view as this+' 'There is 
nothing given, nothing offered, nothing presented in charity; no 
fruit or result of good and bad actions; no this world, no other 
world; no mother, no father; no beings who are reborn sponta- 
neously; no ascetics Bnd brahmins faring and practising rightly 
in the world who, having realized this world and the other world 
for themselves by direct knowledge, make them known to others.' 

(ii) 
"One teacher held such a doctrine and view as this: 'There is 
what is given, [349] what is offered, what is presented in charity; 
there is fruit and result of good and bad actions; there is this 
world and the other world; there is mother and father; there are 
beings who are reborn spontaneously; there are ascetics and 
brahmins faring and practising rightly in the world who, having 
realized this world and the other world for themselves by direct 
knowledge, make them known to others.' 

(iii) 
"One teacher held such a doctrine and view as this:362 'When one 
acts or makes others act, when one mutilates or makes others 
mutilate, when one tortures or makes others inflict torture, when 
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one inflicts sorrow or makes others inflict sorrow, when one 
oppresses or makes others inflict oppression, when one intimi- 
dates or makes others inflict intimidation, when one destroys life, 
takes what is not given, breaks into houses, plunders wealth, 
commits burglary, ambushes highways, seduces another's wife, 
utters falsehood-no evil is done by the doer. If, with a razor- 
rimmed wheel, one were to make the living beings of this earth 
into one mass of flesh, into one heap of flesh, because of this there 
would be no evil and no outcome of evil. If one were to go along 
the south bank of the Ganges killing and slaughtering, mutilating 
and making others mutilate, torturing and making others inflict 
torture, because of this there would be no evil and no outcome of 
evil. If one were to go along the north bank of the Ganges giving 
gifts and making others give gifts, making offerings and making 
others make offerings, because of this there would be no merit 
and no outcome of merit. By giving, by taming oneself, by self- 
control, by speaking truth, there is no merit and no outcome of 
merit.' 

(iv> 
"One teacher held such a doctrine and view as this: 'When one 
acts or makes others act, when one mutilates or makes others 
mutilate ... [350] ... evil is done by the doer. If, with a razor- 
rimmed wheel, one were to make the living beings of this earth 
into one mass of flesh, into one heap of flesh, because of this there 
would be evil and an outcome of evil. If one were to go along the 
south bank of the Ganges killing and slaughtering, mutilating 
and making others mutilate, torturing and making others inflict 
torture, because of this there would be evil and an outcome of 
evil. If one were to go along the north bank of the Ganges giving 
gifts and malung others give gifts, making offerings and making 
others make offerings, because of this there would be merit and 
an outcome of merit. By giving, by taming oneself, by self-control, 
by speaking truth, there is merit and an outcome of merit.' 

"There arose in me, venerable sir, the perplexity and doubt: 
'Which of these honourable ascetics and brahmins speak truth 
and which speak falsehood?"' 

"It is fitting for you to be perplexed, headman, fitting for YOu 

to doubt. Doubt has arisen in you about a perplexing matter." 
"I have confidence in the Blessed One thus: ''I'he Blessed One is 

capable of teaching me the Dhamma in such a way that I might 
abandon this state of perplexity.'" 

"fiere is, headman, concentration of the Dhamma. If you were 
to obtain concentration of mind in that, you might abandon this 
state of ~erplexi ty .~~3 And what, headman, is concentration of the 
Dhamma? 

\-8 

"Herein, headman, having abandoned the destruction of life. the 
, - - -  

noble disciple abstains from the destruction of life. Having aban- 
doned the taking of what is not given, he abstains from taking 

V what is not given. Having abandoned sexual misconduct, he 
abstains from sexual misconduct. Having abandoned false 
speech, he abstains from false speech. [351] Having abandoned 
divisive speech, he abstains from divisive speech. Having aban- 
doned harsh speech, he abstains from harsh speech. Having 
abandoned idle chatter, he abstains from idle chatter. Having 
abandoned covetousness, he is uncovetous. Having abandoned 
ill will and hatred, he has a mind without ill will. Having aban- 
doned wrong view, he is one of right view. 

"Then, headman, that noble disciple-who is thus devoid of 
covetousness, devoid of ill will, unconfused, clearly compre- 
hending, ever mindful-dwells pemading 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 himself, he dwells per- 
vading the entire world with a mind imbued with lovingkind- 
ness, vast, exalted, measureless, without hostility, without ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "There is nothing given, nothing offered . . . no ascetics 
and brahrnins faring and practising rightly in the world who, 
having realized this world and the other world for themselves by 
direct knowledge, make them known to others." If the word of 
this good teacher is true, for me it yet counts as incontrovert- 
ible3a that I do not oppress anyone whether frail or firm. In both 
respects I have made a lucky throw:365 since I am restrained in 
body, speech, and mind, and since, with the breakup of the body, 



after death, I shall be reborn in a good destination, in a heavenly 
world.' [As he reflects thus] gladness is born. When one is gbd- 
dened, rapture is born When the mind is elated by raphre the 
body becomes tranquil. One tranquil in body experiences happi. 
ness. The mind of one who is happy becomes concentrated. 

"This, headman, is concentration of the Dhamma. [352] If you 
were to obtain concentration of mind in that, you might abandon 
that state of perplexity. 

(ii) 
"Then, headman, that noble disciple-who is thus devoid of cov- 
etousness, devoid of ill will, unconfused, clearly comprehending, 
ever mindful--dwells pewading one quarter with a mind imbued 
with lovingkindness . . . without ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "There is what is given, there is what is offered ... there 
are ascetics and brahmins faring and practising rightly in the 
world who, having realized this world and the other world for 
themselves by direct knowledge, make them known to others." If 
the word of this good teacher is true, for me it yet counts as 
incontrovertible that I do not oppress anyone whether frail or 
firm. In both respects I have made a Iucky throw: since I am 
restrainedin body, speech, and mind, and since, with the break- 
up of the body, after death, I shall be reborn in a good destina- 
tion, in a heavenly world.' [As he reflects thus] gladness is born. 
When one is gladdened, rapture is born. When the mind is elat- 
ed by rapture the body becomes tranquil. One tranquil in body 
experiences happiness. The mind of one who is happy becomes 
concentrated. 

"This, headman, is concentration of the Dhamma. If you were 
to obtain concentration of mind in that, you might abandon that 
state of perplexity. 

(iii) 
"Then, headman, that noble disciple--who is thus devoid of cov- 
etousness, devoid of ill will, unconfused, clearly comprehending, 
ever mindful--dwells pervading one quarter with a mind 
imbued with lovingkindness . . . [353) without ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "When one acts or makes others act . . . By giving, by tam- 

h g  oneself, by self-control, by speaking truth, there is no merit 
and no outcome of merit." If the word of this good teacher is true, 
for me it yet counts as incontrovertible that I do not oppress any- 
one whether frail or firm. In both respects I have made a lucky 
throw: since 1 am restrained in body, speech, and mind, and 
since, with the breakup of the body, after death, I shall be reborn 
in a good destination, in a heavenly world.' [As he reflects thus] 

I gladness is born. When one is gladdened, rapture is born. When 
the mind is elated by rapture the body becomes tranquil. One 
eanquil in body experiences happiness. The mind of one who is 
happy becomes concentrated. 

"This, headman, is concentration of the Dhamma. If you were 
to obtain concentration of mind in that, you might abandon that 
state of perplexity. 

"Then, headman, that noble disciple--who is thus devoid of cov- 
etousness, devoid of ill will, unconfused, clearly comprehending, 
ever mindful-dwells pervading one quarter with a mind 
imbued with lovingkindness . . . [354] . . . without ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "When one acts or makes others act . . . By giving, by tam- 
ing oneself, by self-control, by speaking truth, there is merit and - 
an outcome of merit." If the word of this good teacher is true, for 
me it yet counts as incontrovertible that I do not oppress anyone 
whether frail or firm. In both respects I have made a lucky throw: 
since I am restrained in body, speech, and mind, and since, with 
the breakup of the body, after death, 1 shall be reborn in a good 
destination, in a heavenly world.' [As he reflects thus] gladness 
is born. When one is gladdened, rapture is born. When the mind 
is elated by rapture the body becomes tranquil. One tranquil in 
body experiences happiness. The mind of one who is happy 
becomes concentrated. 

"This, headman, is concentration of the Dhamma. If YOU were 
to obtain concentration of mind in that, you might abandon that 
State of perplexity. 
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(i) 
"Then, headman, that noble disciple--who is thus devoid of cov- 
etousness, devoid of ill will, unconfused, clearly comprehending, 
ever mindful--dwells pervading one quarter with a mind 
imbued with compassion . . . [355] . . . with a mind imbued with 
altruistic joy ... with a mind imbued with equanimity, likewise 
the second quarter, the third quarter, and the fourth quarter. 
Thus above, below, across, and everywhere, and to all as to him- 
self, he dwells pervading the entire world with a mind imbued 
with equanimity, vast, exalted, measureless, without hostility, 
without ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "There is nothing given, nothing offered ... no ascetics 
and brahmins faring and practising rightly in the world who, 
having realized this world and the other world for themselves by 
direct knowledge, make them known to others."' ... This, head- 
man, is concentration of the Dhamma. If you were to obtain con- 
centration of mind in that, you might abandon that state of per- 
plexity. 

(ii)-(iv) 
"Then, headman, that noble disciple-who is thus devoid of cov- 
etousness, devoid of ill will, unconfused, clearly comprehending, 
ever mindful--dwells pervading one quarter with a mind 
imbued with compassion .. . with a mind imbued with altruistic 
joy . . . with a mind imbued with equanimity . . . [356J . . . without 
ill will. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "There is what is given, there is what is offered ... there 
are ascetics and brahmins faring and practising rightly in the 
world who, having realized this world and the other world for 
themselves by direct knowledge, make them known to others."' 
. . . This, headman, is concentration of the Dhamma. If you were 
to obtain concentration of mind in that, you might abandon that 
state of perplexity. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "When one acts or makes others act . . . [357] . . . By giving, 
by taming oneself, by self-control, by speaking truth, there is no 

merit and no outcome of merit."' ... This, headman, is concen- 
tration of the Dhamma. If you were to obtain concentration of 
mind in that, you might abandon that state of perplexity. 

"He reflects thus: 'This teacher holds such a doctrine and view 
as this: "When one acts or makes others act, when one mutilates 
or makes others mutilate . . . [358] . . . By giving, by taming one- 
self, by self-control, by speaking truth, there is merit and an out- 
come of merit." If the word of this good teacher is true, for me it 
yet counts as incontrovertible that I do not oppress anyone 
whether frail or firm. In both respects I have made a lucky throw: 
since I am restrained in body, speech, and mind, and since, with 
the breakup of the body, after death, I shall be reborn in a good 
destination, in a heavenly world.' [As he reflects thus] gladness 
is born. When one is gladdened, rapture is born. When the mind 
is elated by rapture the body becomes tranquil. One tranquil in 
body experiences happiness. The mind of one who is happy 
becomes concentrated. 

"This, headman, is concentration based upon the Dhamma. If 
you were to obtain concentration of mind in that, then you might 
abandon that state of perplexity." 

When this was said, Pgtaliya the headman said to the Blessed 
One: "Magnificent, venerable sir!. . . From today let the Blessed 
One remember me as a lay follower who has gone for refuge for 
life." 



Chapter I X  

43 Asankhatasa~pyutta 

Connected Discourses on 

the Unconditioned 

1 (1) Mindfulness Directed fo the Body 

At Savatthi. "Bhikkhus, I will teach you the unconditioned and 
the pat11 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 uncondi- 
tioned? Mindfulness directed to the body:366 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 lead- 
ing to the unconditioned. Listen to that .... 

"And what, bhikkhus, is the unconditioned? The destruction of 
lust, the d e s ~ c t i o n  of hatred, the destruction of delusion: this is 
called the unconditioned. 
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"And what, bhikkhus, is the path leading to the uncondi- 
tioned? Serenity and insight: this is called the path leading to the 
unconditioned.. . ." 

! 3 (3) With Tholight and Examination 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? Concentration with thought and examination; concentra- 
tion without thought, with examination only; concentration 
without thought and examination:367 this is called the path lead- 
ing to the unconditioned.. .." 

4 (4) Emp f iness Concen frat ion 

. . . "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The emptiness concentration, the signless concentration, 
the undirected concentration:368 this is called the path leading to 
the unconditioned. . .." 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The four establishments of mindfulness.. . ." 

6 (6) Righf Strivings 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The four right strivings.. . ." 

7 (7) Bases for Spiritual Pooiuer 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The four bases for spiritual power ...." [361] 

8 (8) Spiritual Faculties 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The five spiritual faculties.. .." 
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9 (9) Powers 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The five powers.. .." 

10 (10) Factors of Enliglztenment 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? The seven factors of enlightenment.. .." 

11 (1 1) The Eiglztfold Path 

... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? 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." 

12 (1) The U7zconditioned 

(i. Serenity) 
"Bhikkhus, I will teach you the unconditioned and the path lead- 
ing 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 uncondi- 
tioned? Serenity: this is called the path leading to the uncondi- 
tioned.. . . 

"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 uncondi- 
tioned? Insight: this is called the path leading to the uncondi- 
tioned.. .." 

43. Asankhatasamyutta 1375 

(iii-viii. Concentration) 
(iii) ... "And what, bhikkhus, is the path leading to the uncondi- 
tioned? [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 uncon- 
ditioned? Concentration without thought, with examination 
only ...." 

(v) ... "And what, bhikkhus, is the path leading to the uncon- 
ditioned? Concentration without thought and examination.. .." 

(vi) . . . "And what, bhikkhus, is the path leading to the uncon- 
ditioned? Emptiness concentration.. .." 

(vii) . . . "And what, bhikkhus, is the path leading to the uncon- 
ditioned? Signless concentration.. . ." 

(viii) . . . "And what, bhikkhus, is the path leading to the uncon- 
ditioned? Undirected concentration: this is called the path lead- 
ing to the unconditioned.. .." 

(ix-xii. The four establishments of mindfulness) 
(ix) .. . "And what, bhikkhus, is the path leading to the uncondi- 
tioned? Here, bhikkhus, a bhikkhu dwells contemplating the 
body in the body, ardent, clearly comprehending, mindful, hav- 
ing 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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating feel- 
ings 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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating mind 
in mind, ardent, clearly comprehending, mindful, having 

I 
removed covetousness and displeasure in regard to the 
world ...." 

(xii) ... "And what, bhikkhus is the path leading to the uncon- 
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating phe- 
nomena 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.. .." 
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(xiii-xvi. The four right strivings) 

(xiii) . . . "And what, bhikkhus, is the path leading to the uncon- 
ditioned? 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 uncon- 
ditioned? 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 uncon- 
ditioned? 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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu generates desire for the 
continuance of arisen wholesome states, [365] for their nondeca~, 
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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir- 
itual power that possesses concentration due to desire and voli- 
tional 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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir- 
itual power that possesses concentration due to mind and voli- 
tional formations of striving.. .." 

(xx) . . . "And what, bhikkhus, is the path leading to the uncon- 
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir- 
itual power that possesses concentration due to investigation and 
volitional formations of striving: this is called the path leading to 
the unconditioned.. . ." 

/-- 
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(xxi-xxv. The five spiritual faculties) 
(xxi) ... "And what, bhikkhus, is the path leading to the uncon- 
ditioned? 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 uncon- 
ditioned.. .." 13661 

(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 concen- 
tration . . . 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 uncon- 
ditioned? Here, bhikkhus, a bhikkhu develops the power of faith, 
which is based upon seclusion, dispassion, and cessation, matur- 
ing in release: this is called the path leading to the uncondi- 
tioned ...." 

(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 ... I3671 ... 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 uncon- 
ditioned? 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.. ..'I 

(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 enlighten- 
ment factor of energy . . . the enlightenment factor of rapture . . . 
the enlightenment factor of tranquillity . . . the enlightenment fac- 
tor 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.. .." 
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(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, matur- 
ing in release: this is called the path leading to the uncondi- 
tioned.. . ." [368] 

(xxxix-xlv) .. . "And what, bhikkhus, is the path leading to the 
unconditioned? Here, bhikkhus, a bhikkhu develops right inten- 
tion ... 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 Uninclined370 

"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 inful2 as in 951-12.)371 [369] 

14 (3143 (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 undis- 
integrating . . . the unrnanifest .. . the unproliferated372 . .. the 
peaceful . . . the deathless ... the sublime ... the auspicious ... 
[371] . . . the secure . . .. the destruction of craving . . . the wonderful 
.. . the amazing ... the unailing ... the unailing state ... Nibbma 
.. . the unafflicted ... dispassion ... [372] .. . purity ... freedom .-. 

43. Asarikhatasamyutta 1379 

the unadhesive ... the island ... the shelter ... the asylum ... the 
refuge . . . [373] . . ." 

I 44 (33) The Destination 

I "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 fill1 as in 551-12.) 
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44 Abyakatasa p y u t  ta 

Connected Discourses 

on the Undeclared 

On one occasion the Blessed One was dwelling at Savatthi in 
Jeta's Grove, AnsthapMdika's Park. Now on that occasion the 
bhikkhuni Khema,373 while wandering on tour among the 
Kosalans, had taken up residence in Toranavatthu between 
SBvatthi and Ssketa. Then King Pasenadi of Kosala, while travel- 
ling from Siiketa to Savatthi, took up residence for one night in 
Toranavatthu between Saketa and SBvatthi. Then IOng Pasenadi 
of Kosala addressed a man thus: "Go, good man, and find out 
whether there is any ascetic or brahmin in Toranavatthu whom I 
could visit today." 

"Yes, sire," the man replied, but though he traversed the whole 
of Toranavatthu he did not see any ascetic or brahmin there 
whom King Pasenadi could visit. The man did see, however, the 
bhikkhuni Khema resident in Toranavatthu, so he approached 
King Pasenadi and said to him: 

"Sire, there is no ascetic or brahmin in Toranavatthu whom 
your majesty could visit. But, sire, there is the bhikkhuni named 
KhemB, 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, intelli- 
gent, learned, a splendid speaker, ingenious.' Let your majesty 
visit her." 

Then King Pasenadi of Kosala approached the bhikkhuni 
Khema, paid homage to her, sat down to one side, and said to 
her: 

</How is it, revered lady, does the Tathagata exist after 
~ieath?"3~~ 

"Great king, the Blessed One has not declared this: 'The 
Tathagata exists after death.'" 

"Then, revered lady, does the Tathagata not exist after death?" 
"Great king, the Blessed One has not declared this either: 'The 

Tathagata does not exist after death."' 
Wow is it then, revered lady, does the Tathagata both exist 

and not exist after death?" 
"Great king, the Blessed One has not declared this: 'The 

TathSgata both exists and does not exist after death.'" 
"Then, revered lady, does the Tathagata neither exist nor not 

exist after death?" 
"Great king, the Blessed One has not declared this either: 'The 

Tathagata neither exists nor does not exist after death.'" 
"How is this, revered lady? When asked, 'How is it, revered 

lady, does the Tathagata exist after death?' . .. And when asked, 
I 'Then, revered lady, does the Tathagata neither exist nor not exist 

after death?'-in each case you say: 'Great king, the Blessed One 
has not declared this.' What now, 13763 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 mat- 
ter. 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 

I mathematician who can count the water in the great ocean thus: 
'There are so many gallons of water,' or 'There are so many hun- 
dreds 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,375 great king, that form by which one describing the 
Tathagata might describe him has been abandoned by the Tatha- 
gats, cut off at the root, made like a palm stump, obliterated so 
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that it is no more subject to future arising. The Tathagata, great 
king, is liberated from reckoning in terms of form; he is deep, 
immeasurable, hard to fathom like the great ocean.376 f ~ h e  
Tathagata exists after death' does not apply; 'the Tathagata does 
not exist after death' does not apply; 'the Tathagata both exists 
and does not exist after death' does not apply; 'the T a t h ~ g a t ~  nei- 
ther exists nor does not exist after death' does not apply. 

"That feeling by which one describing the Tathagata might 
describe him [377] ... That perception by which one describing 
the Tathagata might describe him . . . Those volitional formations 
by which one describing the Tathagata might describe him ... 
That consciousness by which one describing the Tathagata might 
describe him has been abandoned by the Tathagata, cut off at the 
root, made like a palm stump, obliterated so that it is no more 
subject to future arising. The Tathagata, great king, is liberated 
from reckoning in terms of consciousness; he is deep, immeasur- 
able, hard to fathom like the great ocean. 'The Tathagata exists 
after death' does not apply; 'the TathSgata does not exist after 
death' does not apply; 'the Tathagata both exists and does not 
exist after death' does not apply; 'the Tathagata neither exists nor 
does not exist after death' does not apply." 

Then King Pasenadi of Kosala, having delighted and rejoiced 
in the bhikkhuni Khema'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 Tathagata exist after death?" 
[3781 

"Great king, I have not declared this: 'The Tathagata exists 
after death."' 

(All as above dozun to:) 
"Great king, I have not declared this either: 'The Tathagata nei- 

ther exists nor does not exist after death."' 
"How is this, venerable sir? When asked, 'How is it, venerable 

sir, does the Tathagata exist after death?' ... And when asked, 
'Then, venerable sir, does the Tathagata 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?" 
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"Well then, great king, I will question you about this same mat- 
ter. 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 Tathagata, great king, is liberated from 
reckoning in terms of consciousness: he is deep, immeasurable, 
hard to fathom like the great ocean. 'The Tathagata exists after 
death' does not apply; 'the Tathagata does not exist after death' 
does not apply; 'the Tathagata both exists and does not exist after 
death' does not apply; 'the Tathagata 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 matter377 On one occasion, venerable sir, I 
approached the bhikkhuni Khema and asked her about this mat- 
ter. The revered lady explained this matter to me in exactly the 
same terms and phrases that the Blessed One used. It is wonder- 
ful, 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 Anurlidha 
h (Identical with 22:86.) [381-841 

3 Sliriputfa and Kotthita (1) 

On one occasion the Venerable Sariputta and the Venerable 
Mahgkotthita were dwelling at BBranasi in the Deer Park at Isi- 
Patana. Then, in the evening, the Venerable Mahakotfhita 
emerged from seclusion and approached the Venerable Sari- 
Putta. He exchanged greetings with the Venerable Sariputta 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, does the Tathagata exist after 
death?" 

"Friend, the Blessed One has not declared this: 'The Tathagat, 
exists after death."' 

(As in  the preceding sutta down fo:) [385] 
"Friend, the Blessed One has not declared this either: l ~ h e  

Tathagata neither exists nor does not exist after death."' 
"How is this, friend? When asked, 'How is it, friend, does the 

Tathagata exist after death?' ... And when asked, 'Then, friend, 
does the Tathagata 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 Tathagata exists after deathr: this, friend, is an involve- 
ment with form.378 'The Tathagata does not exist after deathf: this 
is an involvement with form. 'The Tathagata both exists and does 
not exist after death': this is an involvement with form. 'The 
Tathagata neither exists nor does not exist after deathi: this is an 
involvement with form. 

"'The Tathagata exists after death': this, friend, is an involve- 
ment with feeling . .. an involvement with perception . .. an 
involvement with volitional formations [386] . . . an involvement 
with consciousness. 'The Tathagata does not exist after death': 
this is an involvement with consciousness. 'The Tathagata both 
exists and does not exist after death': this is an involvement with 
consciousness. 'The Tathagata 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 Sliriputta and Kotthita (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 Tathagata exists 
after death,' or 'The Tathagata does not exist after death,' or 'The 
Tathagata both exists and does not exist after death,' or 'The 
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Tathagata 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 blow 
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 Tathagata exists after death' ... [387] ... or 'The 
Tathagata neither exists nor does not exist after death.' 

"But, friend, one who knows and sees form . . . feeling . . . per- 
ception . . . 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 Tathagata exists after death' 
. . . or 'The Tathagata 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." 

(As  above doluiz 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 Tathagata exists after death,' or 'The Tathagata 
does not exist after death,' or 'The Tathagata both exists and does 
not exist after death,' or 'The Tathagata neither exists nor does 
not exist after death.' It is one who is not devoid of lust for feel- 
ing . . . 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 
Tath~gata exists after death' ... [388] or 'The Tathagata 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, affec- 
tion, thirst, passion, and craving for consciousness, does not 
think: 'The Tathagata exists after death' ... or 'The Tathagata nei- 
ther exists nor does not exist after death.' 
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"This, friend, is the cause and reason why this has not been 
declared by the Blessed One." 

I 

6 Sdriputta and Kotthita (4) I 
On one occasion the Venerable Sariputta and the Venerable 
Mahakoffhita were dwelling at Baranasi in the Deer Park at 
Isipatana. Then, in the evening, the Venerable Sariputta emerged 
from seclusion and approached the Venerable Mah~koffhita. H, 
exchanged greetings with the Venerable Mahakotthita and, 
when they had concluded their greetings and cordial talk, he sat 
down to one side and said to him: 

"How is it, friend Koffhita, does the Tathagata exist after 
death?" 

(All as above dozun 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 Tathagata 
exists after death' .. . or 'The Tathagata 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 
Tathagata exists after death' ... or 'The Tathagata 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 consciousnes~~ 
who does not rejoice in consciousness, and who knows and sees 
the cessation of consciousness as it really is, does not think: 'The 
Tathagata exists after death' . .. or 'The Tathagata 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) P 

" ~ u t ,  friend, could there be another method of explaining why 
this has not been declared by the Blessed One?" 

IIThere 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 Tathagata exists after death' ... or 'The 
Tathagata 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 Tathagata exists after death' ... or 'The 
Tathagata 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 Tathagata exists after death' ... or 'The Tathagata 
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 TathHgata exists after death' ... or 'The Tathagata 
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 Tathagata exists after death' ... [391] or 'The 
T a t h ~ ~ a t a  neither exists nor does not exist after death.' 
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"But, friend, one who does not delight in craving, who does 
not take delight in craving, who does not rejoice in craving, and 
who knows and sees the cessation of craving as it really is, does 
not think: 'The Tathagata exists after death' ... or 'The Tathagata 
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 
t h s  has not been declared by the Blessed One?" 

"Here now, friend Sariputta, why should you want anything 
additional to this? Friend Sariputta, when a bhikkhu is liberated 
by the destruction of craving, there is no round for describing 
him,"379 

Then the wanderer Vacchagotta approached the Venerable 
Mahiimoggallana 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 Mahiimoggallana: 

"How is it, Master Moggalliina,.is the world eternal?" 
"Vaccha, the Blessed One has not declared this: 'The world is 

eternal."' 
"Then, Master Moggalhna, is the world not eternal?" 
"Vaccha, the Blessed One has not declared this either: 'The 

world is not eternal."' 
"How is it then, Master Moggallana, is the world finite?" 
"Vaccha, the Blessed One has not declared this: 'The world is 

finite."' 
"Then, Master Moggallana, is the world infinite?" 
"Vaccha, the Blessed One has not declared this either: 'The 

world is infinite."' [392] 
"How is it then, Master Moggallana, 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 Moggall~na, is the soul one thing, the body 

another?" 

m 
.<Vaccha, the Blessed One has not declared this either: 'The soul 

is one thing, the body is another."' 7 

.'How is it, Master Moggallana, does the Tathagata exist after 
death?" 

tYaccha, the Blessed One has not declared this: 'The Tathagata 
exists after death."' 

"Then, Master Moggalliina, does the Tathagata not exist after 
death?" 

"Vaccha, the Blessed One has not declared this either: 'The 
Tath&gata does not exist after death."' 

ddHow is it, then, Master Moggallana, does the Tath~gata both 
exist and not exist after death?" 

"Vaccha, the Blessed One has not declared this either: 'The 
Tath&gata both exists and does not exist after death."' 

"Then, Master Moggallana, does the Tathagata neither exist 
nor not exist after death?" 

"Vaccha, the Blessed One has not declared this either: 'The 
Tathagata neither exists nor does not exist after death."' 

"What, Master Moggallana, 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 Tathigata exists after death,' or 'The Tathsgata does not 
exist after death,' or 'The Tathagata both exists and does not exist 
after death,' or 'The Tathagata 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 Tatbgata neither exists nor does not exist after 
death.' But, Vaccha, the Tathagata, 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 
Tathagata is asked such questions, he does not give such answers." 
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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 Tathagata 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 Tathagata neither 
exists nor does not exist after death1? 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 Tathiigata neither 
exists nor does not exist after death.' But, Vaccha, the Tathagata, 
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 Tathagata 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 Moggallana [395] and asked him about 
this matter. The ascetic Moggallana 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 Gotarnal 
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: 
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"How is it, Master Gotarna, 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 Tathagata 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, 
13961 when the wanderers of other sects are asked such ques- 
tions, they give such answers as: 'The world is eternal' . . . or 'The 
Tathagata neither exists nor does not exist after death.' But, 
Vaccha, the Tathagata, the Arahant, the Perfectly Enlightened 
One, does not regard form as self . . . or self as in consciousness. 
Therefore, when the Tathiigata is asked such questions, he does 
not give such answers." 

Then the wanderer Vacchagotta rose from his seat and 
approached the Venerable Mahamoggallana. He exchanged 
greetings with the Venerable Mahamoggallana . . . and said to 
him: 

"How is it, Master Moggallana, is the world eternal?" 
(All as above down to:) 
"Vaccha, the Blessed One has not declared this either: 'The 

Tathagata neither exists nor does not exist after death.'" 
"What, Master Moggalliina, 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 Tathiigata neither 
exists nor does not exist after death1? And what is the cause and 
reason why when the ascetic Gotama is asked such questions, he 
does not give such answers?" 13971 

"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 Tathagata neither exists nor does not exist 
after death.' But, Vaccha, the Tathiigata, the Arahant, the 
Perfectly Enlightened One, does not regard form as self . . . or self 
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as in consciousness. Therefore, when the Tathagata is asked such 
questions, he does not give such answers." 

"It is wonderful, Master Moggallzna! It is amazing, Master 
Moggallana! 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 
Moggallana, 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 
Moggallana used. It is wonderful, Master Moggallsna! It is amaz- 
ing, Master Moggallana! 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, brah- 
mins, and wanderers of various sects had assembled in the 
debating hall and were sitting together when this conversation 
arose among them980 'This Piirana 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 Gosala ... This 
Nigantha Nataputta . . . This Saiijaya Belafthiputta . . . This 
Pakudha Kaccayana .. . This Ajita Kesakambali . .. when that dis- 
ciple 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 spiri- 
tual guide considered holy by many people-declares the rebirth 
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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 dis- 
ciple who was a person of the highest kind, a supreme person, 
one who had attained the supreme attainment, when that disci- 
ple 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 fet- 
ter, 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 ~t~ithout 
fuel. Just as a fire burns with fuel, but not without fuel, so, 
Vaccha, I declare rebirth for one with fuel, not for one ivithout 
fue1."381 

"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 occa- 
sion 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.382 For on that occasion craving is its fuel." 

10 Ananda (Is There a SeIf?) 

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 
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Venerable Ananda 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, Ananda, when I was asked by the wanderer Vacchagotta, 
'Is there a self?' I had answered, 'There is a self,' this would have 
been siding with383 those ascetics and brahmins who are eternal- 
ists. And if, when I was asked by him, 'Is there no self?' I had 
answered, 'There is no self,' 24011 this would have been siding 
with those ascetics and brahmins who are annihilationists. 

"If, Ananda, 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'?"384 

"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, think- 
ing, 'It seems that the self I formerly had does not exist now."'385 

11 Sabhiya Kaccaiza 

On one occasion the Venerable Sabhiya Kaccana was dwelling at 
~ 3 t i k a  in the Brick Hall. Then the wanderer Vacchagotta 
approached the Venerable Sabhiya Kaccana 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 Kaccana, does the Tathagata exist after 
death?" 

(All as in 51 down to:) [402] 
"What then, Master Kaccana, 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 'non- 
percipient' 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 Kaccana?" 
"Not long, friend. Three years." 

44. Abydkatasamyut ta  1395 

"One, friend, who has gotten so much in such a time has 
indeed gotten not to speak of one who has surpassed 
this!" [403] 

The Book of the Six Sense Bases is finished. 



Notes 

1 The "internal" (ajjhattika = adhi + atta + ika) exclusively 
denotes the six sense faculties, and is contrasted with 
"external" (bdhira), which exclusively denotes the six sense 
objects (though according to the Abhidhamma, dhammnya- 
tuna denotes the objects of rnanovifirilina and the mental 
concomitants of all viAAlina). Despite the similarity, the 
dyad ajjhattika-blihira is not synonymous with the dyad 
ajjhatta-bahidd&; the latter marks the distinction between 
what pertains to oneself and what is external to oneself. 

. The sense faculties of other beings are ajjhattika but bahi- 
d m ,  while one's own pigmentation, voice, scent, etc., are 
ajjhatta but bdhira. 

2 351-22 are composed in accordance with templates met 
with earlier; see Concordance 3 for the correlations. In this 
samyutta, each template is instantiated twice, first with the 
internal bases, then with the external ones. 

3 Spk distinguishes the different types of "eyes" referred to 
in the canon. These are first divided into two general 
classes: the eye of knowledge (Adnacakkhu) and the physi- 
cal eye (mamsacakkhu). The former is fivefold: (i) the 
Buddha eye (buddhacakkhu), the knowledge of the inclina- 
tions and underlying tendencies of beings, and the knowl- 
edge of the degree of maturity of their spiritual faculties; 
(ii) the Dhamma eye (dhammacakkhu), the knowledge of the 
three lower paths and fruits; (iii) the universal eye 
(samantacakkhu), the Buddha's knowledge of omniscience; 
(iv) the divine eye (dibbacakkhu), the knowledge arisen by 
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suffusion of light (which sees the passing away and 
rebirth of beings); and (v) the wisdom eye (paiifiacakkhU), 
the discernment of the Four Noble Truths. The physical 
eye is twofold: (i) the composite eye (snsambhr?racakkhu), 
the physical eyeball; and (ii) the sensitive eye (pada- 
cakkhu), i.e., the sensitive substance in the visual apparatus 
that responds to forms (perhaps the retina and optic 
nerve). Here the Blessed One speaks of the sensitive eye as 
the "eye base." The ear, etc., should be similarly under- 
stood. Mind (mano) is the mind of the three planes, which 
is the domain of exploration with insight (tebhii-- 
sammasanacaracitta). 

For the commentarial treatment of the sense bases, see 
Vism 444-46 (Ppn 14:36-53). Hamilton challenges the com- 
mentarial classification of the first five sense bases under 
the riipakklzandlza, arguing from the fact that the standard 
definition of the form aggregate in the suttas does not 
include them. In her view, the sense faculties are powers of 
perception partaking of both material and mental charac- 
teristics and thus unclassifiable exclusively under riipa 
(Identity and Experience, pp. 14-22). By the same logic, how- 
ever, it might be argued that the five extemal sense bases 
should not be assigned to the riipakkhandlza, for again the 
suttas do not place them there. The plain fact is that the 
correlations between the klzandhas, fiyafanas, and dhrffus are 
not made explicit in the Nikayas at all, but only in the 
Abhidhamma Pitaka, which classifies both the first five 
internal and external sense bases under riipa. The five fac- 
ulties and four sense objects (excluding the tactile object) 
are categorized as "derivative form" (upiidii rapa), i.e., form 
derived from the four primary elements; the tactile object 
is classified under three of the primary elements: earth 
(hardness or softness), heat (hotness or coolness), and air 
(pressure and motion). The suttas themselves do not enu- 
merate the types of derivative form, and the Abhidhamma 
texts seem to be filling in this lacuna. 

4 Spk: Mental phenomena: the mental-phenomena object of the 
three planes (dharnnuf ti tebhicmakadlurrnmiramma~m). 

I render dhammri here as "mental phenomena" rather 
than as "mental objectn-the standard rendering-in com- 
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pliance with the idea, stressed in the Abhidhamma and the 
commentaries, that the dhainrnDyatana comprises not only 
the types of objects peculiar to the mind base (manliyatana), 
but also all the mental phenomena associated with con- 
sciousness of any type, that is, as including the associated 
feeling, perception, and volitional formations. See the def- 
inition of the dharnmliyatana at Vibh 72, and the explanation 
at Vism 484 (Ppn 15:14). The three planes are the sensuous 
plane, the form plane, and the formless plane. 

5 Spk: The "internalness" of the sense faculties should be 
understood as stemming from the strength of desire and 
lust for them. For people regard the six internal bases like 
the interior of a house, the six extemal bases like the 
house's vicinity. Just as the desire and lust of people are 
extremely strong in relation to what is inside the house and 
they don't let anyone unknown enter, so is it in relation to 
the six internal bases. But as people's desire and lust are 
not so strong in relation to the house's vicinity, and they 
don't forcibly prevent others from walking by, so is it in 
relation to the external sense bases. 

6 Spk: The all (sabba) is fourfold: (i) the all-inclusive all 
(sabbasabba), i.e., everything knowable, all of which comes 
into range of the Buddha's knowledge of omniscience; (ii) 
the all of the sense bases (liyatanasabba), i.e., the phenome- 
na of the four planes; (iii) the all of personal identity 
(sakkynsabba), i.e., the phenomena of the three planes; and 
(iv) the partial all (padesasabba), i.e., the five physical sense 
objects. Each of these, from (i) to (iv), has a successively 
narrower range than its predecessor. In this sutta the all of 
the sense bases is intended. 

The four planes are the three mundane planes (see n. 4) 
and the supramundane plane (the four paths, their fruits, 
and Nibbana). 

7 Tassa vticiivatthur ev' assa. Spk: It would be just a mere utter- 
ance. But if one passes over the twelve sense bases, one 
cannot point out any real phenomenon. 

8 Yathii tam bhikkhave avisayasrnim. Spk: People become vexed 
when they go outside their domain. Just as it is outside 
one's domain to cross a deep body of water while carrying 
a stone palace on one's head, or to drag the sun and moon 
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off their course, and one would only meet with vexation if 
one makes the attempt, so too in this case. 

9 It might seem that in adding factors of experience not enu- 
merated among the twelve sense bases-namely, con- 
sciousness, contact, and feeling-the Buddha has just now 
violated his own decree that the "all" comprises every- 
thing. However, the factors mentioned here (and below) 
can be classified among the twelve bases. The six types of 
consciousness are included in the mind base (mandyatana). 
Mind (mano) as a separate factor, the supporting condition 
for mind-consciousness, then becomes narrower in scope 
than the mind base; according to the commentarial system 
it denotes the bhavangacitta or subliminal life-continuum. 
Among the bases, contact and feeling are included in the 
base of mental phenomena (dhamrnilyataiza), along with 
other mental concomitants and dlzarnmdrarnrnana, the 
objects of mind-consciousness. Mind-consciousness itself, 
according to Spk, comprises the mind-door adverting con- 
sciousness (manodvfirilvajjanacitta) and the javanas. On 
these technical terms from the Abhdhamma, see CMA 
3%-11. 

10 Sabbam abhififid paril?r?d palzilniiya. Spk glosses: sabbam 
abhijfiniiuli parijdnitvd pajahanattMya. On the distinction 
between abhififid and parififid, see 111, n. 42. 

11 Spk: In this sutta the three kinds of full understanding are 
discussed: full understanding of the known, full under- 
standing by scrutinization, and full understanding as 
abandonment. See I, n. 36,111, n. 42. 

12 Cakkhuviiiridnavifiiidtabbd dhainmd. Spk gives several alter- 
native explanations to show how these might differ from 
riipd: "He shows this, taking into account the same form 
taken in above (by the word rt7prf); or else riipa takes into 
account form that actually comes into range (of conscious- 
ness), while this denotes form that does not come into 
range. This is the decision here: Above (all form) is includ- 
ed, whether or not it comes into range, but here the three 
aggregates associated with consciousness are included1 
because they are to be cognized along with eye-conscious- 
ness. The same method applies to the remaining terns.'' 
This explanation seems to me contrived. 

35. Saliiyatanasainyutta: Notes 1401 
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13 This sutta, often called "The Fire Sermon," is the third dis- 

course of the Buddha as recorded in the narrative of his 
ministry at Vin I 34-35. According to this source, the thou- 
sand bhikkhus were former jatila (matted-hair) ascetics 
under the leadership of the three Kassapa brothers. The 
Buddha had converted them by a series of miracles, after 
which he preached the present sermon. The sermon gains 
special meaning from the fact that before their conversion 
these ascetics had been devoted to the fire sacrifice. The 
full account is at Vin I 24-34; see ~i?i~zmoli, Life of the 
Buddha, pp. 54-60,64-69. 

Spk: Having led the thousand bhikkhus to Gayg's Head, 
the Blessed One reflected, "What kind of Dhamma talk 
would be suitable for them?" He then realized, "In the past 
they worshipped the fire morning and evening. I will teach 
them that the twelve sense bases are burning and blazing. 
In this way they will be able to attain arahantship." In this 
sutta the characteristic of suffering is discussed. 

14 Se and Ee read andhabkiitam, but I prefer Be addhabhiifaip, which 
Spk supports with its gloss: Addluzbhiitan ti adhibhutam ajjhot- 
them, trpaddutan ti attho; "weiglzed dozun: overcome, over- 
loaded, meaning oppressed." See I, v. 203 and I, n. 121; 22:l 
(Ill 1,20) and 111, n. 3. Norman explains that addhabhiita might 
have developed from the aorist addl?ablmvi = ajjhabhvi (< *adhy- 
a-bhavl]. Once the origin of the aorist was no longer understood, 
the verb was assumed to be addhubhati with a past participle 
addhablziita; see GD, p. 356, n. 968. 

15 SabbamaiiAitaumugg~tasdr1lppam patipadam. "Conceiving" 
(mafifianii) is the distortional thought process governed by 
craving, conceit, and views; the notions that arise from such 
modes of thought are also called conceivings (with the past 
participle mafiriita). They include the ideas "I am," "I am 
this," and all other notions derived from these root errors; 
see 35:248 (IV 202,18-27). The most extensive survey of con- 
ceiving is the Mfilapariyaya Sutta (h4N No. 1); see Bodhi, 
Discourse on the Root of Existence, for a translation of the 
sutta and its commentary. 

16 This fourfold pattern of conceiving also underlies the 
Mtilapariyaya Sutta, though the latter does not apply the 
pattern explicitly to the sense bases. 
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Spk: He does not conceive the eye (cakkhum na marifiatil: H~ 
does not conceive the eye as ''I" or "mine," or as "another,, 
or "another's." He does not conceive in t e  eye (c&&urnlim 
mafifiati): He does not conceive, "I am in the eye, my 
appurtenances are in the eye; another is in the eye, anoth- 
er's appurtenances are in the eye." He does not conceiuefiom 
the eye (cakkhuto na maiifiati): He does not conceive, ''I have 
emerged from the eye, my appurtenances have emerged 
from the eye; another has emerged from the eye, anotherns 
appurtenances have emerged from the eye." He does not 
arouse even one of the conceivings of craving, conceit, or 
views. 

17 See I, n. 376 and 11, n. 137. Spk: In this sutta, insight 
culminating in arahantship is discussed in forty-four cases. 
Spk-pi: In the eye door there are seven items: eye, forms, 
eye-consciousness, eye-contact, and pleasant, painful, and 
neutral feeling. So too in the other five doors, making 
forty-two. The passage on "not conceiving the all" makes 
forty-three, and the phrase "he does not cling to anything 
in the world" brings the total to forty-four. 

18 Sabbamafifiitasamugghdrasappiiyapaf iyadli. 
19 Tato tam hoti afiiiathd; afifiatlzfiblzrfvi blznvasatto loko blzavanz ev' 

dbhinandati. There seems to be a word play here revolving 
around the two ideas of "being/becoming otherwise." 
According to Spk, the first sentence asserts that the object 
exists in a different mode (miffen' iibrena hoti) from that in 
which it is conceived [Spk-pt: the object conceived in the 
mode of permanence actually exists in the mode of imper- 
manence, etc.]. In the second sentence, I take afifiatl~liblzlivi 
to mean "undergoing alteration," i.e., becoming other than 
it was before. As Spk explains, "It is becoming otherwise 
by arriving at alteration, at change" (afifiathliblzdvam 
viparinrimam upagamanena afifiatlziibhdvi hutvli). In the 
expression bhavasatto, satto is the past participle of sojjflti, 
glossed laggo, Jaggito, pa!ibliddho. See in this connection 
Ud 32,29-32 (where the text should be corrected to bhaua- 
satto), Sn 756-57, and MN I11 42,28-29. Here "world" (loko) 
is obviously intended in the sense of sattaloka, "the world 
of beings." 

20 Spk: In this sutta, insight culminating in arahantship is dis- 
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cussed in forty-eight cases. Spk-pf: The "that is otherwise" 
passage should be added to each section, making eight 

I items per section. Thus there are forty-eight cases. (Spk-pt 
I does not explain why the combined passage on the aggre- 

gates, etc., and the phrase "he does not cling .. ." could not 
be counted separately to give a total of fifty cases, which 
would correspond to the method adopted in the preceding 
sutta.) 

21 Spk: It is also abandoned for one who knows and sees by 
way of suffering and nonself, but impermanence is stated 
out of consideration for the inclination of the person being 
instructed. 

22 On the ten fetters (samyojana), see 45:179-80. 
23 On the three taints (dsava), see 38:8, 45163; for the seven 

underlying tendencies (anusaya), see 45:175. 
24 For the four kinds of clinging (uptiddna), see 12:2,45:173; for 

the three kinds of full understanding (parififfa), see n. 11 
above. Spk paraphrases: "For the full understanding of all 
four kinds of clinging by the three kinds of full under- 
standing." 

25 Vimokkhd. An unusual construction. One would have 
expected vimuttiyti, the noun more directly related to 
vimuccati. 

26 He was the son of Visakha, the chief patroness of the 
Sangha. His verses are at Th 417-22. 

27 Ekavihdri ekavi&ri. Cp. 21:lO. 
28 Sadutiyavihrfri. Dutiya, lit. "a second," often signifies a 

spouse. 
29 See l:20,4:22. 
30 Mrfro vrf assa miirapafifiatti vd. Spk: By "Mgra" he asks about 

death (marana); "the description of Mara" is the descrip- 
tion, name, appellation "M3ra." Cp. 23:ll-12. 

31 Upasena was Sariputta's younger brother. His verses are at 
Th 577-86. Spk explains that the grotto was called "Snake's 
Hood Grotto" (sappasondikapabbhira) because of its shape. 

32 Spk: After his meal the elder had taken his large robe and 
was sitting in the shade of the cave doing some sewing. At 
that moment two young vipers were playing in the thatch 
over the cave; one fell and landed on the elder's shoulder. 
Its mere touch was poisonous, and the poison spread over 



the elder's body. He addressed the bhikkhus thus so that 
his body would not perish inside the cave. 
There is a word play in the exchange between S%riputta 
and Upasena. The expression indriydnam ~fifiathatt~, -alter- 
ation of the faculties," is sometimes used as a euphemism 
meaning "profoundly distressed," "not in one's right 
mind" (see MN I1 106,12). Here the text reads kyassa vd 

afifiathattam indriydnain ud uipari@mam, but I think the 
implications are very similar. S&riputta, then, is speaking 
literally while Upasena intends his words to be taken figu- 
ratively, as meaning that for one free from the notions of 

"I" and "mine" there is no distress even in the face of 

death. On being free from "I-making," etc., see 21:2 
(I1 275,i-5) and 11, n. 340. 
Sanditthiko dhammo. What follows is the standard formula 
for reflection on the Dhamma, minus only the first term, 
sudkkhdto; see I, n. 33. Upavana was the Buddha's attendant 
when he was suffering from a wind ailment; see 7:13. 
Spk says that this sutta discusses the reflections of the 
trainee (in the first part) and of the arahant (in the second 
part). 
Be: anassasam; Se and Ee: anlzssdsim. This is the first person 
aorist of nassati. Spk glosses: naffho ndma aham. 
Ayatil?z apunabbhavdya. Spk: Here, "no future renewed exis- 
tence" is Nibbgna. The meaning is, "It will be abandoned 
by you for the sake of Nibbha." 
See 111, n. 167. The sequel is also at 22237. 
Ragavirdgattham. The sense of the expression is almost reit- 
erative, since virdga itself means the absence of raga or lust- 
But viraga originally meant the removal of colour, and thus 
the whole expression could be taken to mean the "fading 
away" of the "colour" spread by lust. 
The arising of the vision of the Dharnma (dhammacakWlu) 
means the attainment of one of the three lower stages 
awakening, usually stream-entry. 
Anupridiiparinibbiinatthq. Here there is a double entendref 
for the Pali upddd (or upd&na) means both clinging and fuel1 
so the goal of the Dhamma can also be understood as 'Ithe 

quenching (of a fire) through lack of fuel." The fire, of 
course, is the threefold fire of lust, hatred, and delusion (See 
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35:28). Ee omits the next paragraph on the assumption that 
it is identical with the corresponding section of the preced- 
ing sutta, and Woodward follows suit at KS 4:25. This is not 
the case, however, in Be and Se. The preceding sutta men- 
tions only the six internal bases, but this one enumerates all 
the phenomena that originate through each sense base. 
This may explain (at least in part) why the bhikkhu here 
attained arahantship, while the bhikkhu in the preceding 
sutta gained only the vision of the Dhamma. 

42 Though it may sound redundant to say that ignorance 
must be abandoned in order to abandon ignorance, this 
statement underscores the fact that ignorance is the most 
fundamental cause of bondage, which must be eliminated 
to eliminate all the other bonds. 

43 The first part of this instruction, as far as "he fully under- 
stands everything," is included in the "brief advice on lib- 
eration through the extinction of craving" at MN I251,21-25 
and AN IV 88~1-15; the sequel is different. Spk: "He sees all 
signs differently" (sabbanimittdni afiiiato passati): He sees all 
the signs of formations (sarikhdranimittdni) in a way differ- 
ent from that of people who have not fully understood the 
adherences. For such people see all signs as self, but one 
who has fully understood the adherences sees them as 
nonself, not as self. Thus in this sutta the characteristic of 
nonself is discussed. 

44 See 11, n. 72. 
45 Lujjati ti kho bhikkhu tasmi loko ti vuccati. On the playful 

didactic attempt to derive loka from lujjati, see 111, n. 186. 
On the six sense bases as "the world," see 35:116. 

46 Spk explains clzinnapapafica, "cut through proliferation," as 
referring to "the proliferation of craving," and chinna- 
vafuma, "cut through the rut," as referring to "the rut of 
craving." The meaning of the question seems to be: Do the 
Buddhas of the past, on attaining the Nibbana element 
without residue, still retain the six sense faculties? 

47 Yam kho Ananda pnlokadhammam ayam vuccati ariyassa vinaye 
loko. Paloka is from palujjati, "to disintegrate," an augment- 
ed form of lujjati, and has no etymological connection with 
loka, world; see 35232 just above. 

48 The sutta is also at MN No. 144, entitled the Channovada 
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Sutta. Obviously, this Chama is different from the one 
who appears at 2290. 

49 What follows is the stock description of unbearable pain. 
50 Sattham rihariss~mi. An expression for committing suicide. 
51 Anupavajjam Channo bhikkhu sattham lrharkati. By this he 

seems to be insinuating that he is an arahant. Spk glossfS 
"blamelessly" (anupavajjam) with "without continued exis- 
tence, without rebirth (appavattihm appafi~andhikam).~~ 

52 Spk: Channa replied to Sariputtats questions by arribing 
arahantship to himself, but Siriputta, while knowing that 
he was still a worldling, just kept quiet. Mahrunda, how- 
ever, gave him an exhortation to convince him of this. 

53 This "teaching of the Blessed One" is at Ud 81,&10. Spk 
explains the connection between the teaching and the pres- 
ent situation thus: For one who is dependenf (nissitassa): 
"dependent" on account of craving, conceit, and views; there 
is wavering (calitam): palpitation. As Channa is unable to 
endure the arisen pain, there is now the palpitation of one 
who isn't free from the grip of such thoughts as "I am in 
pain, the pain is mine." By this, he is telling him, "You're still 
a worldling." No inclination (natr): no inclination of craving. 
No coming by way of rebirth, no going by way of death. This 
itself is the end of su#ering: this itself is the end, the termina- 
tion, the limit, of the suffering of defilements and of the suf- 
fering of the round. As to those who argue that the phrase 
"in between the two" (ubhayamantarena) implies an interme- 
diate state (antardbhava), their statement is nonsense, for the 
existence of an intermediate state is rejected in the 
Abhidhamma. Therefore the meaning is: "Neither here, nor 
there, nor both-the other alternative." 

Though the Theravada Abhidhamma (see Kvu 362-66) 
and the commentaries argue against the existence of an 
antarlrbhava, a number of canonical texts seem to support 
this notion. See below n. 382, and V, n. 65. 

54 Spk: He cut his jugular vein and just then the fear of death 
entered him. As the sign of his rebirth destiny appeared, he 
realized he was still a worldling and his mind became a@- 
tated. He set up insight, discerned the formations, and 
reaching arahantship, he attained final Nibbana as a 
"same-header" (samasisi; see I, n. 312). 
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55 Spk: Although this declaration (of blamelessness) was 
made while Channa was still a worldling, as his attainment 
of final Nibbina followed immediately, the Buddha 
answered by referring to that very declaration. 

It should be noted that this commentarial interpretation 
is imposed on the text from the outside, as it were. If one 
sticks to the actual wording of the text it seems that 
Channa was already an arahant when he made his decla- 
ration, the dramatic punch being delivered by the failure of 
his two brother-monks to recognize this. The implication, 
of course, is that excruciating pain might motivate even an 
arahant to take his own life-not from aversion but simply 
from a wish to be free from unbearable pain. 

56 The name of the village differs slightly among the various 
eds.; I follow Ee here. I take n~ittakullini suhajjakulani 
upavajjakulrini-the terms used to describe the lay families 
that supported the Venerable Channa-to be synonyms. 
The third term gives the opportunity for a word play. Spk 
glosses it as uyasarika~nitabbakuliini, "families to be 
approached" (that is, for his requisites). According to CPD, 
upavajja here represents Skt upavrajya; the word in this 
sense is not in PED, though this may be the only instance 
where it bears such a meaning. The word is homonymous 
with another word meaning "blameworthy," representing 
Skt upavadya, thus linking up with Channa's earlier avow- 
al that he would kill himself blamelessly (anupavajja). See 
the following note. 

57 When the Buddha speaks about the conditions under 
which one is blameworthy (sa-upavajja), upavajja represents 
upavadya. Though earlier Spk explained the correct sense of 
upavajjakulani, here the commentator seems oblivious to 
the pun and comments as if Channa had actually been at 
fault for associating too closely with lay people: "The Elder 
Sariputta, showing the fault of intimacy with families 
(kulasamsaggadosa) in the preliminary stage of practice, 
asks: 'When that bhikkhu had such supporters, could he 
have attained final Nibbana?' The Blessed One answers 
showing that he was not intimate with families." For inti- 
macy with families as a fault in monks, see 9:7, 16:3, 16:4, 
20:9, 20:lO. 
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Also at MN NO. 145, entitled P u ~ o v a d a  Sutta; the open- 
ing and closing paragraphs of the two versions are slightly 
different. According to Spk, P v a  had been a merchant 
from the Sunaparanta country who came to SBvatthi on 
business. Hearing the Buddha preach, he decided to 
become a bhikkhu. After his ordination he found the area 
around Savatthi uncongenial to his meditation and wished 
to return to his home country to continue his practice. He 
approached the Buddha to obtain guidance before depart- 
ing. For biographical details, see DPPN 2:220-21. Sun&- 
paranta was on the west coast of India. Its capital was 
Supparaka, modern Sopara in the district of T h ~ n a  near 
modern Mumbai. 
See 54:9. 
See I, n. 650. 
Ee omits ten' eu' antaravassena paficamattlilzi updsi&satdni 
pafiyddesi, found in Be and Se (but in the latter with the 
verb yatiuedesi). At MN I11 269,28-29 it is said that he 
attained final Nibbana "at a later time" (aparena samayena), 
without specifying that this occurred during the same 
rains. 
Spk: Stirring (eja) is craving, so called in the sense of mov- 
ing (calanatfhena). Aneja, "unstirred," is a common descrip- 
tion of an arahant. 
As at 35:30; see n. 16. 
As at 35:31; see n. 19. 
As at 35:23; see n. 8. 
I read with Be calari c' eva byathafi ca. Se and Ee read vyayafi 
in place of byathaii, but Be seems to have the support of Spk 
and Spk-pf. Spk (Be): Calafi c' eva byathal? ca t i  attano 
sabhduena asanfhahanato calati c' eua byathati ca; "Moving and 
tottering: it moves and totters because it does not remain 
stable in its own nature." (Spk (Se) is the same, but with the 
v.1. asamvahanato.) Spk-pf: Byathati ti jardya maranena ca 
pauedhati; "[It] totters: it trembles because of aging and 
death." See too MW, S.V. vyath, to tremble, waver, come to 
naught, fail. 
Phuffho bhikkhave uedeti phutfho ceteti phuffho sarijcinriti. This 
shows the three aggregates of feeling, volitional forma- 
tions, and perception respectively. Thus in regard to each 
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physical sense base, all five aggregates are introduced: the 
sense base and its object belong to the aggregate of form; 
the corresponding consciousness to the aggregate of con- 
sciousness; and the other three aggregates arise from con- 
tact. In the case of the mind base, the physical basis of mind 
(uatfhurzlpa) and, in certain cases, the object are the form 
aggregate. 

68 The title follows Be. In Se this sutta is called Clza 
phassriyatnna, "The Six Bases for Contact," and in Ee this 
sutta and the next are called Sarigayha, "Including," i.e., 
including verses. 

69 Dt~kklzddhivdhli. Spk: They are bringers (dvahannkd) of 
extreme suffering (adhidukkha), classified as infernal, etc. 

70 Sukhddhiuiillli. Spk: They are bringers of extreme happiness, 
classified as jhana, path, and fruit. 

71 PBda a reads, papaiicasaffiiri itaritarli nara, on which Spk 
comments: "Common beings become 'of proliferated per- 
ception' on account of defiled perception (kilesasaiiiiciya)." 
On how "perceptions and notions affected by prolifera- 
tion" arise and obsess a person, see MN I 111,35-112,~. 
Papafica is explained by the commentaries as of threefold 
origin: through craving, conceit, and views (tanha, iniina, 
diftlzi) in their capacity to cause mental distortion and 
obsession. "Proliferated perception" might be interpreted 
as the distorted perception of permanence, pleasure, self, 
and beauty in relation to what is really impermanent, suf- 
fering, nonself, and foul (see the treatment of safifidvipnlldsa 
at AN I1 52). Such distorted perception is caused by the 
proliferating defilements. 

"Mind-state" renders manomaya, an adjective meaning 
"mind-made," with the qualified noun left implicit. Spk 
glosses the second couplet thus: "Having dispelled every 
mind-made thought (manomayaip uitakkam) connected to 
the 'home life' of the five cords of sensual pleasure, a com- 
petent bhikkhu travels on [the way] bound up with renun- 
ciation." The contrast between worldly pleasure and the 
pleasure of renunciation is developed at MN 111 217~3-218,6. 

72 Mgluikyaputta appears at MN Nos. 63 and 64. His verses 
here are also at Th 794-817. See too AN I1 24849, where he 
again requests a teaching in his old age. Spk explains that 
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in his youth he had been negligent and had dallied with 
sensual pleasures; now in his old age he wanted to dwell 
in the forest and practise meditation. 

73 Spk: The Blessed One speaks thus both to reproach him 
and to extol him. He reproaches him for putting off the 
work of an ascetic until old age, and extols him in order to 
set an example for the younger monks. 

74 Spk explains adiffhli aditfhapllbbii as respectively "not seen 
in this existence" and "never seen before" in the past. An 
illustration can be found at 42:ll (IV 329,20-22). 

75 The same advice is given to the ascetic Bahiya Daruciriya 
at Ud 8+i2. The meaning is extremely compressed and in 
places the passage seems to defy standard grammar (e.g., 
by treating nn tena and Iza tnttlza as nominative predicates). 
Spk gives a long explanation, which I translate here partly 
abridged: 

In the form base, i.e., in what is seen by eyeconscious- 
ness, "there will be merely the seen." For eye-conscious- 
ness sees only form in form, not some essence that is per- 
manent, etc. So too for the remaining types of conscious- 
ness [Spk-pt: i.e., for the javanas], there will be here merely 
the seen. Or alternatively: What is called "the seen in the 
seen" is eye-consciousness, which means the cognizing of 
form in form. "Merely" indicates the limit (mattd ti 
pamdnal?~). It has merely the seen; thus "merely the seen," 
(an attribute of) the mind. The meaning is: "My mind will 
be just a mere eye-cansciousness." This is what is meant: 
As eye-consciousness is not affected by lust, hatred, or 
delusion in relation to a form that has come into range, so 
the javana will be just like a mere eye-consciousness by 
being destitute of lust, etc. I will set up the javana with just 
eye-consciousness as the limit. I will not go beyond the 
limit and allow the mind to arise by way of lust, etc. So too 
for the heard and the sensed. The "cognized" is the object 
cognized by mind-door adverting (manodvardvajjana). In 
that cognized, "merely the cognized" is the adverting (con- 
sciousness) as the limit. As one does not become lustful, 
etc., by adverting, so I will set up my mind with adverting 
as the limit, not allowing it to arise by way of lust, etc. You 
will not be "by that" (~za tena): you will not be aroused by that 

-- 
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lust, or irritated by that hatred, or deluded by that delusion. 
T\I&I you will not be "therein" (nu ta t th ) :  When you are not 
aroused by that lust, etc., then "you will not be thereinf'- 
bound, attached, established in what is seen, heard, 
sensed, and cognized. 

Spk's explanation of "neither here nor beyond nor in 
between the two" is the same as that summed up in n. 53 
above, again proposed to avoid having to admit an inter- 
mediate state. 

The verses that follow are intended to explicate the 
Buddha's brief dictum. From these, it seems that to go 
beyond "merely the seen" is to ascribe a pleasing sign 
(piyani1~zifta)-an attractive attribute--to the objects seen, 
heard, etc., and from this such defilements as attraction 
and annoyance result. 

76 We should read: cittam ass' iipahafir7ati. 
77 Kl~iyati no paciyati. No subject is provided, but Spk suggests 

both suffering and the various defilements would be 
appropriate. 

78 Parihdnadhamma. 
79 Sarasatikappd sarnyojaniyd. Spk derives Sara from saranti, to 

run (glossed dhavanti), but I take it to be from the homo- 
nym meaning "to remember" (which is also the basis of the 
noun sati, meaning both memory and mindfulness). 

80 Cha ablzibkyatandni. Spk glosses with abhibliavitdni 
riyatandni. These are altogether different from the afjha 
abhibhriyatandni, the eight bases of mastery (mentioned at 
DN I1 110-11, MN I1 13-14, etc.). 

81 Bydsiricati, lit. "sprinkled with." Spk: It occurs tinted by 
defilements (kilesatinfam hutva vattati). 

82. Reading dukkham viharati with Se and Ee, as against Be 
dukkhal?t hoti. 

83 Dlzamlnrf na piitubhavanti. Spk takes this to mean that the 
states of serenity and insight (sarnatha-vipassana dhammd) 
do not become manifest, but I think the point is that the 
internal and external sense bases (the dhammd) do nol 
appear as impermanent, suffering, and nonself; see 35:95 
just below. 

84 This sutta and the next parallel 22:M. See 111, n. 31. 
85 This sutta and the next parallel 2233-34. See 111, n. 46. 
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86 Uddaka Ramaputta was the Buddha's second teacher 
when he was engaged in his quest for enlightenment; see 
MN I 165-66. In the declaration the reference of the pro- 
noun idam, "this," occurring thrice, is unclear. Spk says it is 
a mere indeclinable (niplitamatta), but adds that it might 
represent "this statement" (idam vacanarn). Perhaps it 
should be connected with gandamiilam, though this is 
uncertain. Vedagii is a common brahmanical epithet adopt- 
ed by the Buddha as a description of the arahant. Sabbaji, 
"all-conqueror," is glossed as "one who has definitely con- 
quered and overcome the entire round." Ee palikl~ata~ 
should be corrected to apalikhatam, as in Be and Se. 

87 A stock description of the body, in SN found also at 35:245 
and 41:5. Spk explains rubbing (ucchddana) as the applica- 
tion of scents and ointments to remove its bad smell, and 
pressing (parimaddana) as massaging with water to dispel 
affliction in the limbs. The entire description shows, in 
stages, the origination, growth, decline, and destruction of 
the body. 

88 YogaWchemipariydyam. My verbose rendering of the expres- 
sion is intended to capture the word play hidden in the 
expository section (see following note). Yogakkhema is often 
a synonym for arahantship or Nibbaa, explained by the 
commentators as security or release from the four bonds 
(yoga) of sensual desire, existence, ignorance, and views. 

89 There is a pun here, impossible to replicate, based on a 
twofold derivation of yogakkhemi. Properly, the latter is a 
personalized form of the abstract yogakkhema, meaning one 
secure from bondage. Besides meaning bond, however, 
yoga can also mean effort or exertion, a meaning relevant to 
the preceding sentence: fesafi ca pahiindya akkluisi yogam. 
Phonetically, this seems to connect the verb akkhiisi (via the 
root khd) to khemi, though they have no etymological rela- 
tion at all. Thus yogakkhemi can mean either "one secure 
from bondage" (the true meaning) or "the declarer of 
effort" (the contrived meaning conveyed by the pun). Spk 
says that one is called yogakkhemi, not merely because one 
declares (the effort), but because one has abandoned 
(desire and lust). 

90 Cp. 22150, and see 111, n. 146. 
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91 These are the three modes of conceit; see 2249. 
92 This sutta and the next parallel 223120-21. 
93 This sutta and the next closely resemble 3526. 
94 Be's orthography is preferable here: patimukk' assa mrfraprfso 

(and just below, urnmtlkk' assa miraptjso). Spk: Mara's snare is 
fastened to, wound around, his neck. Cp. It 56,1521. 

95 The bracketed words here and below are in Be only. 
96 See 2:26 (= AN I1 47-49), to which this sutta might be taken 

as a commentary. 
97 What follows is stock, found also at MN I 110-11, 

MN I11 223-25, and elsewhere. Spk explains that the 
Buddha retired to his dwelling because he had foreseen 
that the bhikkhus would approach h a n d a ,  and that 
h a n d a  would give a proper answer that would win 
praise from himself. The bhikkhus would then esteem 
Ananda and this would promote their welfare and happi- 
ness for a long time. 

98 Yena kho duuso lokasmim 1okasavlAi hoti lokamdni ayam uziccatl 
ariyassa vitzaye loko. On the implications of this, see 2:26 and 
I, n. 182. 

99 On the six sense bases as "the world" in the sense of disin- 
tegrating, see 35:82. Here they are called the world because 
they are the conditions for being a perceiver and a con- 
ceiver of the world. We might conjecture that the five phys- 
ical sense bases are prominent in making one a "perceive1 
of the world," the mind base in making one a "conceiver oi 
the world." No such distinction, however, is made in the 
text. The six sense bases are at once part of the world ("that 
in the world") and the media for the manifestation of a 
world ("that by which"). The "end of the world" that must 
be reached to make an end to suffering is Nibbiina, which 
is called (among other things) the cessation of the six sense 
bases. 

100 Cetaso samphufflzapubbd, glossed by Spk with citfena 
anubhiitapubbli, "experienced before by the mind." 

Spk: My mind may often stray (tatra me citfam baltulam 
gaccheyya): He shows, "On many occasions it would move 
towards the five cords of sensual pleasure previously 
experienced when I was enjoying prosperity in the three 
palaces with their three kinds of dancing girls, etc." Or 
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towards t h e  fhat are present (yaccuppannesu va): He 
''During my years of striving it would often a- having 
taken, as cords of sensual pleasure, such beautill wm 
objects as the flowering groves and flocks of birds, etc: 0, 
slightly tozvards those in the future (appam ul andgatesu): H, 
shows, "It might arise even slightly towards the future, when 
he thinks, 'Metteyya will be the Buddha, Sa&a the king, 
Ketumati the capital."' Apparently Spk cannot conceive of 
beautiful future sense objects apart from a future Buddha. 

101 AttarGpena. Spk: Attano hitnkrimajdtikena, "by one who 
desires his own welfare." The expression also occurs at 
AN I1 120,7 foil. Spk explains that diligence and mindful- 
ness are to be practised for the purpose of guarding the mind 
in regard to the five cords of sensual pleasures. 

102 Be and Se read se riyDtalre veditabbe-supported by Spk (Be 
and %)-as against ye ayatane veditabbe in Ee. This is appar- 
ently an old Eastern form of the neuter nominative that for 
some reason escaped transposition into standard Pdi. 

Spk: "Since diligence and mindfulness are to be prac- 
tised for the sake of guarding the mind, and since, when 
that base is understood, there is nothing to be done by dili- 
gence and mindfulness, therefore 'that base is to be under- 
stood'; the meaning is, 'that cause is to be known' (tam 
kriranam jrinitabbain)." At Ud 80,111-16, Nibbana is described 
as an dyatalza. -- 

103 I read with Se and Ee: yattha cakkhuii ca nirujjhati riipasarifid 
ca virajjati. Be consistently has the second verb too as 
nirujjhati, but the variant in Se and Ee is more likely to be 
original. 

104 Sa!dyatananirodhalr2 . . . sandkHya bhrisitam. Spk: "It is 
Nibbiina that is called the cessation of the six sense bases, 
for in Nibbana the eye, etc., cease and perceptions of forms, 
etc., fade away." We might note that Ananda's answer, 
though called an account of the "detailed meaning," is 
actually shorter than the Buddha's original statement. 

105 Sa-upriddno . .. bhikkhu no parinibbdyati. To bring out the 
implicit metaphor, the line might also have been rendered, 
"A bhikkhu with fuel is not fully quenched." 

106 Paiicasikha appears in DN No. 21 as a celestial musician 
and poet. 

35. Sa@yatanasamyutta: Notes -- 1415 

35 107 For a detailed analysis, see Vism 20-22 (Ppn 1:53-59). 
108 See Vism 31-33 (Ppn 1:89-94). 
109 Identical with MN No. 147. 
110 Vimuttiparipdcaniya dhammd. Spk interprets these as the fif- 

teen qualities that purify the five faculties (faith, energy, 
mindfulness, concentration, and wisdom), namely, in 
regard to each faculty: avoiding people who lack the facul- 
ty, associating with those endowed with it, and reflecting 
on suttas that inspire its maturation. Spk expands on this 
with another fifteen qualities: the five faculties again; the 
five perceptions partaking of penetration, namely, percep- 
tion of impermanence, suffering, nonself, abandoning, and 
dispassion (on the last two, see AN V 110,13-20); and the 
five qualities taught to Meghiya, namely, noble friendship, 
the virtue of the monastic rules, suitable conversation, 
energy, and wisdom (see AN IV 357,530; Ud 36,3-28). 

111 Spk: These devas had made their aspiration (for enlighten- 
ment) along with RSihula when the latter made his aspira- 
tion (to become the son of a Buddha) at the feet of the 
Buddha Padumuttara. They had been reborn in various 
heavenly worlds but on this day they all assembled in the 
Blind Men's Grove. 

112 Spk: In this sutta "the vision of the Dhamma" denotes the - 
four paths and their fruits. For some devas became stream- 
enterers, some once-returners, some nonreturners, and 
some arahants. The devas were innumerable. 

113 At AN I 26,11 he is declared the foremost male lay disciple 
among those who offer agreeable things (etadaggam 
manayadayakiinam); see too AN IV 208-12. 

114 At AN I 26,12 he is declared the foremost of those who 
attend on the Sangha (etadaggam sangh' upafflulkrinam); see 
too AN IV 212-16. 

115 For the story of his conversion, see MN No. 56. 
116 At AN I 23,25 he is declared the foremost of those who 

sound a lion's roar (etadaggam sihanddikrlnam). His declara- 
tion of arahantship is at 48:49; see too Vin 11 111-12. 

117 He was the king of Kosambi; for details of his story, see 
Dhp-a I 161-227; BL 1:247-93. Spk: One day the king had 
gone to his park and was lying down while some of his 
concubines massaged his feet and others entertained him 
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with music and song. When he dozed off the women left 
him to take a walk around the park. They saw the 
Venerable Bhdradvdja meditating under a tree and 
approached him to pay their respects. Meanwhile the k- 

'='g awoke and, seeing his concubines sitting around the asce- 
tic, he became furious and tried to attack the elder with a 
nest of biting ants. His plan backfired and the ants fell over 
him and bit him all over. The women reproached him for 
his rude conduct and he became repentant. On the next 
occasion when the elder came to the park, the kin 
approached him and asked his questions. g 

118 Addhanam apddenti. Spk glosses: pave!zim patipridenti; 
digharattam anubandhiipenti; "they extend it continuously; 
they pursue it for a long time." 

119 Matumattisu mlitucittam upafthapetha. Lit. "Set up a mother- 
mind towards those of a mother-measure," and similarly 
with the other two. Spk says that one's mother, sisters, and 
daughters are the three "respected objects" (garu- 
kammmana) who are not to be transgressed against. 
Interestingly, this saying, though ascribed to the Buddha 
as if it were a common piece of advice, is not found else- 
where in the Nikdyas. 

120 This is the meditation subject called asubhasafifi~, percep- 
tion of foulness (e.g., at AN V 109,18-z7), or &yagafasati, 
explained in detail at Vism 239-66 (Ppn 8:42-144). 

121 Abhlivitakriyli. Spk: Undeveloped in the "body" of the five 
(sense) doors (abhrfvitapaficadvririkakriyii), i.e., lacking in 
sense restraint. 

122 Dhatundnatta. See 14:l-10. For each sense modality there 
are three elements-sense faculty, object, and conscious- 
ness-hence a total of eighteen. 

123 Spk: In dependence on a contact to be experienced as pleasant: 
that is, a contact associated with eye-consciousnes~ that 
functions as a condition, by way of decisive support 
(upanissaya), for a pleasant feeling in the javana phase. The 
pleasant feeling arises in the javana phase in dependence 
on a single contact. The same method in the following 
passages. 

124 As at 22:3-4. 
125 The quote is from 14:4. 

.- - 
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126 Manlipam itth' etan ti pajdniiti. Spk: He understands the 
agreeable form seen by him thus, "Such it is," that is, "This 
is just an agreeable one." 

127 I read with Be and Se, Cakkhuviiifianam sukhavedaniyaii ca 
phassam paticca ..., which seems preferable to Ee, Cakkhu- 
viiiiiiinam suklzavedani!lam. Sllkhavedaniyanl phassam 
paticca.. .. It is unclear whether cakkhuviiiri8nam is being list- 
ed as an additional element or is intended merely as a con- 
dition for the feeling. I follow Spk in taking it in the former 
sense: "(There is) eye-consciousness, and a contact which is 
a condition for pleasant feeling under the heading of deci- 
sive support, proximity, contiguity, or association (see 
Vism 53241; Ppn 17:66-100). In dependence on that con- 
tact to be experienced as pleasant, there arises a pleasant 
feeling." 

128 See 221 and 111, n. 1. 
129 Be: Seleyyahni karorzti; Se: selissnhni karontfi; Ee: selissalaini 

karonti. Spk's explanation suggests the games were like our 
"leapfrog," i.e., one boy jumping over the back of another. 

130 The first four terms are a stock brahrnanical denigration of 
ascetics. Bandhupridiipacclf alludes to the brahmin idea that 
Brahma created ascetics from the soles of his feet (below 
even the suddas, who were created from his knees, while 
the brahmins were created from his mouth). Spk glosses 
bharataka as kuturnbik~, "landholders," though I think it is a 
derogatory term for the Buddhist lay supporters. 

131 Spk: They took delight in Dhamma, namely, in the ten 
courses of wholesome action, and in meditation (jhdna), 
i.e., in the meditations of the eight attainments. 

132 Katii kiiicikkhabhrivana. The exact meaning is obscure, but I 
translate in accordance with the gloss of Spk: irrnisa- 
kificikkhassa vaddkanattlrfiya katarr ti attho, "done for the sake 
of an increase in their material possessions." 

133 One is intent upon (adlzimuccati) an object by way of greed, 
repelled by it (byapajjati) by way of ill will or aversion. 

134 Anrh/ikam iicariyabhariyfiya. This might have been taken to 
mean "our teacher's wife" (a widow), but CPD, S.V. 
ijcuriyabhnriyfi, says with reference to this text: "dealing 
with a female teacher, the meaning becomes: our mistress 
the teacher." Above, the youth was described as a student 
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(antevasi) of this brahmin lady. Waldschrnidt has published 
a Skt version of this sutta (see Bibliography). 

135 Be and Se read onitapattapiinim, but Ee has onitapattaydlzim 
here and onitapattapanil?l just below; at 41:2-4, where the 
nominative plural occurs, all three read onitapattapinino (see 
n. 290), though w.11. onita- and even onitta- are found. 
Norman, who discusses the expression at length (GD, 
pp. 257-58, and Collected Papers 2:123-24), explains the con- 
struction here as an accusative absolute. He maintains that 
the fnrm of the compound requires that the initial past par- 
ticiple should apply to both the hand and the bowl and sug- 
gests that onifa- is from Skt ava-ni, "to put or bring (into 
water)." Thus in his view the compound means "having put 
hands and bowl into water" in order to wash them. At an 
alms offering, however, the Buddhist monk does not 
immerse his bowl in water; rather, when the meal is fin- 
ished, water is poured into his empty bowl, and he uses lus 
soiled right hand to clean the bowl, so that bowl and hand 
are washed simultaneously. Further, Norman seems to have 
overlooked the phrase blzagavantam dlzotalzattha~n onitapatta- 
panim (at Vin I 221,20, 24535, 249,4), where the washing of 
the hand is already covered by dhotallattha~n. Therefore I 
accept the usual comrnentarial gloss: oizitapattapdnin ti patta- 
to onitapiinim apanitahatthan ti vuttam hoti, "one with hand 
removed from the bowl," or more idiomatically, "one who 
has put away (or aside) the bowl." 

The commentaries make mention of the interesting v.1. 
onitta- (at Sv I 277,18), glossed dmisdpanayanena sucikata (at 
Sv-pf. I 405,9-lo). Onitta (or onitta) probably corresponds to 
Skt avanikta; see MW, S.V. ava-nij and PED, S.V. onojana, 
onojeti. The meaning would then be "one who has washed 
bowl and hand." 

136 For a bhikkhu to teach the Dhamma to one wearing san- 
dals who is not ill is a violation of the Vinaya rule Sekhiya 
61; to teach to one sitting on a high seat, a violation of 
Sekhiya 69; to teach to one with the head covered, a viola- 
tion of Sekhiya 67. All such actions indicate disrespect on 
the part of the listener. 

137 Due to a misreading of the summary verse at N 132, Ee 
wrongly entitles this sutta "Devadahakhano" and the next 
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"Sarigayha." Correctly, as in Be and Se, this sutta is 
"Devadaha," the next "Khqa," and the third "Sangayha." 

138 ChaphassdyatanikrZ. Spk: There is no separate hell named 
"Contact's Sixfold Base," for this designation applies to all 
thirty-one great hells; but this is said here with reference to 
the great hell Avici. At 56:43, a hell so described is referred 
to as maluiparijlilza niraya, the Hell of the Great Con- 
flagration. 

139 Spk: Here the Tiivatimsa city is intended. What does he 
show by this? "It isn't possible to live the holy life of the 
path either in hell, because of extreme suffering, or in heav- 
en, because of extreme pleasure, on account of which neg- 
ligence arises through continuous amusements and 
delights. But the human world is a combination of pleasure 
and pain, so this is the field of action for the holy life of the 
path. The human state gained by you is the opportunity, 
the occasion, for living the holy life." 

140 Ee wrongly entitles this sutta Agayha, and runs it together 
with the next (beginning at IV 128,s). Thus from 35:137 on 
my count exceeds Ee's by one. Be entitles 35:136 Pafhama- 
riipdrama and 35137 Dutiya-riipdriima, while in Se they are 
called Sagayha and Gayha respectively. The latter, it seems, 
should be amended to Agayha, as the distinction between 
them is the inclusion of verses in the former and their 
absence in the latter. 

141 The verses = Sn 759-65. The following corrections should 
be made in Ee (at IV 127-28): v. 5a read: Passa dharnmam 
durdjiinam; 6cd: santike nu vijlinanti, ma@ dhammass' akovida; 
8b: buddhum. At 3b, Be and Ee have sakkliyassa nirodhanam, 
Se sakkriyass' uparodhanam; the meaning is the same. I read 
3d with Be and Se as passatam, though Ee dassancm is sup- 
ported by some mss, and Spk can be read as leaning 
towards either alternative (see following note). 

142 Spk: This view of the wise who see (idam passantiinam 
panditlinam dassanam) runs counter (paccanikam), contrary, to 
the entire world. For the world conceives the five aggregates 
as permanent, happiness, self, and beautiful, while to the wise 
they are impermanent, s u f f e ~ g ,  nonself, and foul. 

143 Spk: Who else except the noble ones are able to know that 
state of Nibbana (nibbdnapadam)? Having known it rightly 



by the wisdom of arahantship, they immediately become 
taintless and are fully quenched by the quenching of the 
defilements (kilesaparinibbiinena parinibbanti). Or else, hav- 
ing become taintless by rightly knowing, in the end they 
are fully quenched by the quenching of the aggregates 
(khandlzaparinibbiinena parinibbanti). 

144 This sutta and the next are parallel to 2233-34, and are 
more concise variants on 35:lOl-2. My title here follows Be; 
Se entitles them Palasa, Ee Palrfsinrf, both meaning 
"foliage." 

145 35:140-45 are parallel to 22:1&20. 
146 Cp. 12:37. Spk here offers essentially the same explanation 

as that included in 11, n. 111, adding that in this sutta the 
preliminary stage of insight (pubbabhrigavipassanri) is dis- 
cussed. 

147 Nibbiitzasappliyam paf ipadam. Spk: The practice that is help- 
ful (z~p~klirayafipadn), suitable, for Nibb~na. 

148 Anantez~rtsikfitn idatn bhikkhave brahmacariyam vussafi 
anli~ari~aka~n. This is a riddle which turns upon two puns 
difficult to replicate in English. A "student" (antevdsi) is lit- 
erally "one who dwells within," and thus (as the text 
explains below) one for whom defilements do not dwell 
withh (nu antovasanti) is said to be "without students." The 
word "teacher" (acariya) is here playfully connected with 
the verb "to assail" (samudiicarati); thus one wassailed by 
defilements is said to be "without a teacher." Spk glosses 
ananteviisikam with anto vasanakilesavirahitam ("devoid of 
defilements dwelling within"), and anficariyakam with 
iicara!zakilesavirahitam ("devoid of the 'assailing' defile- 
ments"). 

149 See n. 79 above. 
150 As at 12:68. See 11, n. 198. 
151 Cp. 35:70. Spk says that in this sutta the reviewing (pacca- 

vekklzanrf) of the sekha and the arahant is discussed. 
152 Indriyasampanno. Spk: Complete in faculties (pari- 

punnindriyo). One who has attained arahantship by explor- 
ing with insight the six (sense) faculties is said to be "com- 
plete in faculties" because he possesses tamed faculties, or 
because he possesses the (spiritual) faculties of faith, etc.f 
arisen by exploring with insight the six (sense) faculties, 
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the eye, etc. For another interpretation of "equipped with 
faculties," see 48:19. 

153 Parallel to 12:16 and 22115. 
154 This sutta and the next are parallel to 2251, but while the 

last sentence of the latter reads cittam vimuttam suvimuttan 
ti vuccati, the present one has simply cittam suvimuttan ti 
vuccati. 

155 This sutta and the next are parallel to 22:52. 
156 This sutta and the next are partly parallel to 225-6. ' 
157 Okkhrfyati. Spk glosses with paiifidyati prfkafam hoti, "is dis- 

cerned, becomes clear." 
158 This sutta and the next two correspond to 22137,140, and 

143. 
159 This sutta and the next two correspond to 22:154-56. 
160 In Pali, "Saffhipeyyala." Ee groups each triad of suttas 

under one sutta number, but Be and Se, which I follow, 
count each sutta separately. Thus by the end of this series 
our numbering schemes end respectively at 186 and 227. 

Spk: These sixty suttas were spoken differently on 
account of the inclinations of those to be enlightened; thus 
they are all expounded separately by way of the person's 
inclination (puggala-ajjhnsayavasena). At the end of each 
sutta sixty bhikkhus attained arahantship. 

161 Spk: The eye is the ocean for a person: both in the sense of 
being hard to fill and in the sense of submerging (samudda- 
natfhena). It is an ocean in the sense of being hard to fill 
because it is impossible to fill it (satisfy it) with visible 
objects converging on it from the earth up to the highest 
brahma world. And the eye is an ocean in the sense of sub- 
merging because it submerges (one) among various 
objects, that is, when it becomes unrestrained, flowing 
down, it goes in a faulty way by being a cause for the aris- 
ing of defilements. Its current consists offorms: As the ocean 
has countless waves, so the "ocean of the eye" has count- 
less waves consisting of the various visible objects con- 
verging on it. 

162 At It 114,15-18 the following explanation of these dangers is 
given: "waves" (iimi) are anger and despair (kodhiipdyiisa); 
"whirlpools" (iivaffa) are the five cords of sensual pleasure; 
"sharks and demons" (gdharakkhusa) are women. A similar 
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explanation is at MN I 460-62, with susului in place of giika- 
rakkhasa. Cp. It 57~16 .  For the image of the brahmin stand- 
ing on high ground, see 2:5 and AN I1 5,29435. 

163 Samunna, glossed by Spk with kilinna tinta nimugpa, 
"defiled, tainted, submerged." In Skt samunna is the past 
participle of the verb samunatti, from which the n o w  samu- 
dra (Pali: samudda), ocean, is also derived; see MW, s.v. Sam- 
ud. Spk says that "for the most part" (yebhuyyena) is said 
making an exception of the noble disciples. The sequel is 
also at 12:60. 

164 Ee wrongly takes the first verse below to be prose and 
makes it the first paragraph of the next sutta. Woodward, 
at KS 4:99, has been misled by this division. The verses are 
also at It 57-58. 

165 I read with Be and Se pahdsi dukkkam, as against Ee pahw 
dukkham. It 58 also has pakdsi. 

166 I read vadhnya with Be, as against uyiibnd&ya in Se and Ee. 
See I, v. 371d, which supports vadhiiya. 

167 Khirarukkha: a tree that exudes a milky sap. The four are 
types of fig trees; see too 46:39. 

168 Because, as long as one has the six sense bases, one would 
always be fettered to the six sense objects and thus libera- 
tion would be impossible. 

169 As at 22:95 (111 141,2531). 
170 This passage is quoted at Vism 36,2427 (Ppn 1:lOO). Spk: 

One "grasps the sign through the features" (anulryafijannso 
nimiftaggnho) thinking: "The hands are beautiful, so too the 
feet, etc." The grasp of the sign is the composite grasping, 
the grasp of the features occurs by separation. The grasp of 
the sign grasps everything at once, like a crocodile; the 
grasp of the features takes up the individual aspects like 
the hands and feet separately, like a leech. These two 
grasps are found even in a single javana process, not to 
speak of different javana processes. 

171 Maliciously creating a schism in the Sangha is one of the 
five crimes with immediate retribution (anantarikakamma) 
said to bring about rebirth in hell in the next existence; see 
It 10-11 and Vin I1 198,204-5. 

I read the last sentence with Se: imam khvriham bhikkhave 
ndinavam disvd evam vaddmi. Be and Ee (following a Burmese 
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ms) read imam khviiham bhikkhave vafijam jivitiinav rfdinavam 
disvii, which seems unintelligible. 

172 Spk: In this sutta and the next, the round of existence and 
its cessation are discussed by showing kammically result- 
ant pleasure and pain. 

173 Spk says this sutta was addressed to bhikkhus who prac- 
tised meditation using the characteristic of suffering as 
their meditation subject. Spk takes the "four vipers" (cattliro 
iisiuisd) as referring to the four families of vipers, not four 
individual serpents. The four are: (i) the wooden-mouthed 
(kafthamukha), whose bite causes the victim's entire body to 
stiffen like dry wood; (ii) the putrid-mouthed (ptltimukka), 
whose bite makes the victim's body decay and ooze like a 
decaying fruit; (iii) the fiery-mouthed (aggimukha), whose 
bite causes its victim's body to burn up and scatter like 
ashes or chaff (see 3569); and (iv) the dagger-mouthed 
(sattlmmukha), whose bite causes the victim's body to break 
apart like a pole struck by lightning. 

The etymology of asivisa is uncertain. Spk offers three 
alternatives, none especially persuasive: (i) asittnuisii, "with 
besprinkled poison," because their poison is stored as if it 
were sprinkling (dsificituii viya) their whole body; (ii) 
asitavisa, "with eaten poison," because whatever they eat 
becomes poison; and (iii) asisadisavisa, "with swordlike 
poison," because their poison is sharp like a sword. 
Sp I 220~3  offers: iisu sighn? etassa uisam ngacchati ti rfsiuiso; 
"it is a viper because its poison comes on quick and fast." 
Four types of rfsiuisa are mentioned at AN I1 110-11. 

174 Be and Se: saryvesetabbii (Ee: pavesetabbii). Spk glosses with 
nipajjiipetabb, "to be made to lie down." Spk provides an 
elaborate background story, making this a punishment 
imposed on the man by the king. 

175 Ckaffho antaracaro vadkako. Spk: The king spoke to his min- 
isters thus: "First, when he was pursued by the vipers, he 
fled here and there, tricking them. Now, when pursued by 
five enemies, he flees even more swiftly. We can't catch 
him, but by trickery we can. Therefore send as a murderer 
an intimate companion from his youth, one who used to 
eat and drink with him." The ministers then sought out 
such a companion and sent him as a murderer. 
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Be: pivisanti; Se and Ee: vadhissanti. 
See the better known simile of the raft at W I 134-35. 
As at 35:228 above. 
Spk correlates each element with a particular family of 
vipers: the earth element with the wooden-mouthed; the 
water element with the putrid-mouthed; the fire element 
with the fiery-mouthed; and the air element with the dag- 
ger-mouthed. See too Vism 367-68 (Ppn 11:102). spk 
devotes three pages to elaborating on the comparison. 
See the simile of the murderous servant at 22:85 
(I11 112-14). The explanation Spk gives here is almost iden- 
tical with the explanation it gives of the word vadkako in 
22:95, v. 5c, summarized in 111, n. 196. 
Nandirliga. Spk: Delight and lust is like a murderer with 
drawn sword in two respects: (i) because when greed aris- 
es for a specific object it fells one's head, namely, the head 
of wisdom; and (ii) because it sends one off to rebirth in the 
womb, and all fears and punishments are rooted in rebirth. 
Sakkaya. Spk: "Identity" (personal identity) is the five 
aggregates pertaining to the three planes. Like the near 
shore with its vipers, etc., "identity" is dangerous and fear- 
ful because of the four great elements and so forth. 
Yoni c' assa draddhd hoti. Spk: Kiira~A c' assa paripunpm 
hoti; "and the cause for it is complete." See 111, n. 54. Cp. 
AN I 113-14. The simile of the charioteer is also at 
MN I11 97,640. 
Text uses both words, kummo kacckapo. See 11, n. 317. 
ApposuWco tunhibhiito sanka&yati. As at 21:4. See too I, n. 54. 
The verse = I, v. 34. As the verse is not preceded by the 
usual sentence stating that the Buddha spoke it on this 
occasion, it seems the redactors of the canon have tacked it 
on by reason of the tortoise simile. 
Also at 22:3 (111 11,5-7). 
Also at AN I1 239,~-240,1, IV 128,23-26, 201,20-23; 
Ud 52,13-16, 55,10-13. On sankassarasamrfciZro, "of suspect 
behaviour," Spk says: "His conduct is to be recalled with 
suspicion (saiihya saritabbasarndcaro) by others thus, 'It 
seems he did this and that1; or else he recalls the conduct of 
others with suspicion (salikiya paresam sarmiciiram sarati), 
thinking, when he sees a few people talking among them- 
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selves, 'They must be discussing my faults."' Spk glosses 
kasambujdto thus: riigadihi kilesehi kacavarajlito, "rubbish-like 
because of such defilements as lust, etc." 

189 I understand llpagacchdrni here to be a true future form, in 
conformity with the futures that follow. 

190 Aiifiataram salikiliffham dpaftiy dpanno hofi. Spk says there is 
no offence (i.e., an infraction of the monastic rules) that is 
not "defiled" from the time it is "concealed" (i.e., not con- 
fessed to a fellow monk to obtain absolution). However, i 
take the expression here to refer to a serious offence, one 
belonging to either the PZrajika or Sghadisesa class; the 
former entails expulsion from the Sangha, the latter a spe- 
cial process of rehabilitation. 

The next phrase is read differently in the various eds. of 
both text and commentary. Be, which I follow, reads: 
yathdriipdya rfpattiyri na vuffknam pafifiliyati, on which Spk 
says: "Rehabilitation is not seen (nu dissati) by means of 
parivasa, mcinatta, and abbhina"-these being the three 
stages of rehabilitation from a SanghZdisesa offence. Se and 
Ee do not include the negative nu in either text or commen- 
tary. Thus, on the testimony of Be, the monk is guilty of 
Parajika, while on that of Se and Ee, of SarighBdisesa. I side 
with Be on the assumption that this "inward rottenness" 
must have the same implications as the corresponding pas- 
sage of the preceding sutta, according to which the monk is 
not a genuine bhikkhu. At 20:lO (I1 271,1514) sarikilitfhri 
dpatti clearly refers to a Sanghadisesa, since this offence is 
described as "deadly suffering" in contrast to "spiritual 
death  (the consequence of a Pargjika). 

191 This invitation reflects the widespread belief in South 
Asian religion that it is auspicious to invite a holy man to 
spend the first night in a new residence before the lay own- 
ers move in to occupy it. This honour would have been 
especially cherished by the Sakyans, who were the 
Buddha's own kinsmen. Similar ceremonies are reported 
at MN I 353-54 and DN I1 84-85 (= Ud 85-86). 

192 He refers to them as Gotamas because they were members 
of the Gotama clan, to which he himself belonged. 

193 Spk: During his six years of ascetic practice the Blessed 
One had experienced great bodily pain. Therefore, in his 
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old age, he suffered from back winds @iffhiviita, rheuma- 
tism?). Or else he lay down because he wanted to use the 
council hall in all four postures, having already used it by 
way of walking, standing, and sitting. 

194 AvassufapariyDya, anavassutapariyPya. Avassuta means liter- 
ally "flown into," or leaky, implying a mind permeated by 
defilements. The substantives avassuta and dsava, and the 
verbs anvrfssavati and anu(s)savati, are all based on the same 
root su, "to flow." Waldschmidt has published a Skt ver- 
sion of Moggallana's discourse (see Bibliography). 

195 As at 35132 (IV 119,27-120,ll). 
196 This sentence, as inordinately complex in the Pali as in my 

translation, introduces three themes that will be taken up 
for detailed explanation just below. The syntax seems to be 
irregular, since the initial relative yato is not completed by 
its corresponding demonstrative fafo. I read the last word 
with Se and Ee as ndttlc(s)savanti, as against Be ndnusenti. 

197 Spk explains dukklzadkammli as dukkhasambhavadhamma, 
"states from which suffering originates"; "for when the five 
aggregates exist, suffering of various kinds, such as being 
wounded, slain, and imprisoned, originates." 

198 The simile is at 12:63 (I1 99,27-100,4), but here the phrasing 
is a little different. 

199 Wherever Ee has yato ca, I read with Be and Se sato va. 
200 I follow Se here: . . . ayal?z vuccafi ariyassa vinaye kantako. Tam 

kantako f i  iti viditva salnvaro ca asamvaro ca veditabbo. 35:247 
(IV 198,ll-12) supports this reading; see n. 219 below. 

201 The simile is also at MN I 453,26-29 and MN 111 300,19-23- 
Spk: Just the arising of mindfulness is slow, but as soon as 
it has arisen the defilements are suppressed and cannot 
persist. For when lust, etc., have arisen in the eye door1 
with the second j n v a ~ a  process one knows that the defile- 
ments have arisen and the third javana process occurs with 
restraint. It is not surprising that an insight meditator can 
suppress defilements by the third javana process; for when 
a desirable object comes into range and a defiled javana 
process is about to occur, an insight meditator can stop it 
and arouse a wholesome javana process. This is the advan- 
tage for insight meditators of being well established in 
meditation and reflection. 
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202 The purification of vision (dassana) usually means the attain- 
ment of stream-entry, the gaining of "the vision of the 
Dharnma" (dhnmmacaWchu). Here, however, the qualification 
"well purified (suvisuridham) seems to imply that the question 
concerns the path to arahantship. It is so taken by Spk. 

203 Spk says that all the bhikkhus who replied were arahants; 
they answered in accordance with their own method of 
practice. The inquirer was dissatisfied with the reply of the 
first because it mentioned the formations only partly 
(padesasarikhrfres~i thatitd); he was dissatisfied with the other 
replies because they seemed to contradict one another. 

204 Kimsuka means literally "what's it?" The name may have 
originated from an ancient Indian folk riddle. Kimiuka is 
also known in Skt literature (see MW, S.V. kim). Both PED 
and MW identify it as the tree Bufeafrondosa. Liyanaratne 
lists two kinds of kipsuka ("South Asian flora as reflected 
in the Abhidhanappadipika," 3343-44.). One, also called 
the p6jibadda, is identified as E ythrina variegata; the English 
equivalent is the coral tree (elsewhere used to render the 
plfricchatfaka tree-see 48:68). The other, also called the 
palasa, is identified as Buten monosperma; its English name is 
the Bengal kin0 tree or the dhak tree. Woodward translates 
it as "Judas tree," but this is unlikely as the Judas tree is of - 
the genus Sercis. 

The Kimsukopama Jataka (No. 248; Ja 11 265-66) begins 
with an incident similar to the one with which the present 
sutta starts, but employs a somewhat different story about 
the kimsuka to make the same point. In the JBtaka version 
the kimsuka appears like a charred stump at the time the 
buds are sprouting; like a banyan tree, when the leaves 
turn green; like a piece of meat, at the time of blossoming; 
like an acacia, when bearing fruit. According to Spk, the 
kimsuka is like a charred stump when the leaves have been 
shed; like a piece of meat, when blossoming; with strips of 
bark hanging down and burst pods, when bearing fruit; 
and giving abundant shade, when covered with leaves. 
The similarity of its flowers to meat is the theme of a 
humorous poem at Vism 196,515 (Ppn 6:91-92), about a 
jackal who chanced upon a kimsuka and rejoiced at finding 
"a meat-bearing tree." 
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205 Sirisa. This was the Bodhi Tree of the Buddha Kakusandha 
(see DN I1 4,12). 

206 Spk: Just as the four men who described the kimsuh 
described it just as they had seen it, so these four bhikkus, 
having attained arahantship by purifying their vision, 
described Nibbana, the purifier of vision, in accordance 
with the path by which they themselves had attained it. 
Spk draws parallels between the four modes of appearance 
of the tree and the four different approaches to meditation 
by which the monks attained arahantship. 

207 Spk: Why is this introduced? If that bhikkhu understood 
(the meaning being conveyed by the kimsuka simile), then 
it is introduced to teach him the Dhamma. If he did not 
understand, this simile of the city is introduced to explain 
and clarify the meaning. 

Again, Spk gives a much more elaborate version of the 
simile and its application. In brief: The lord of the city is a 
prince, son of a virtuous world monarch, who had been 
appointed by his father to administer one of the outlying 
provinces. Under the influence of bad friends the prince 
had become dissolute and passed his time drinking liquor 
and enjoying music and dance. The king sent the two mes- 
sengers to admonish the prince to abandon his heedless 
ways and resume his duties. One messenger is a brave 
warrior (representing the samatha meditation subject), the 
other a wise minister (representing the vipassanri medita- 
tion subject). The brave warrior grabs hold of the wayward 
prince by the head and threatens to decapitate him if he 
doesn't change his ways: this is like the time the mind has 
been grabbed and made motionless by the concentration 
arisen through the first jhana. The fleeing of the prince's 
dissolute friends is like the disappearance of the five hi*- 
drances when the first jhana has arisen. When the prince 
agrees to follow the king's command, this is like the time 
the meditator has emerged from jhana. When the minister 
delivers the king's command, this is like the time when the 
meditator, with his mind made pliable through concentra- 
tion, develops insight meditation. When the two messen- 
gers raise up the white canopy over the prince after he has 
been coronated, this is like the time the white canopy 

35. Sa!ifyatanasamyutta: Notes 

liberation is raised over the meditator after he has attained 
arahantship by means of serenity and insight. 

208 Also at 35:103; see above n. 87. 
209 Spk identifies this as the insight-mind (vipassan~citta), 

which is the prince to be coronated with the coronation of 
arahantship by the two messengers, serenity and insight. 
This interpretation strikes me as too narrow. I see the point 
to be simply that consciousness is the functional centre of 
personal experience. 

210 Spk: Nibbana is called the "message of reality" 
(yathibhiitam vacnnam) because in its real nature it is 
unshakable and immutable (yathlibhiifasabhrivam akuppay 
avihri). 

211 Apart from SN 5, references to bhikkhunis are rare in SN, 
but see 35:231 above. The five defilements are also at 
MN 111 294-95. Spk: Desire (chanda) is freshly arisen weak 
craving (tanhd), lust (raga) is repeatedly arisen strong crav- 
ing. Similarly, hatred (dosa) is freshly arisen weak anger 
(kodha), aversion (pafigha) is repeatedly arisen strong anger. 
The five terms incorporate the three un\vholesome roots, 
and when these are included, all the subsidiary defile- 
ments are included. The five terms also imply the twelve 
unwholesome cittas (of the Abhidhamma-see CMA 
1 :4-7). 

212 Duhitika. Spk analyses this word as du-ilziti-ka, ihiti being 
synonymous with iriyand, "moving, faring": Ettha ihiti ti 
iriyand; dukkhri ihifi etfk ti duhitiko (verbal analysis). Along 
whatever path there is no food or refreshments such as 
roots and fruits, the faring there is difficult; one cannot fare 
on it to reach one's destination. Similarly, one cannot reach 
success by faring along the path of defilements, thus the 
path of defilements is duhitika. 

The correct derivation of duhitih, apparently lost by the 
time of the commentators, is from du-hifa. See the discus- 
sion below at n. 347, and see too MW, s . ~ .  dur-hita, and its 
antonym, su-hita. 

213 I follow Se and Ee, which do not include patmidam 
rfpajjeyya/rfpajjati, found in Be. Spk: Just as the owner of the 
crops fails to gain the fruits of the harvest when, due to the 
watchman's negligence, the bull eats the barley, so when 
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the mind is separated from the mindfulness that guards 
the six sense doors, it enjoys the five cords of sensual pleas- 
ure; then, because his wholesome qualities are destroyed, 
the bhikkhu fails to attain the fruits of asceticism. 

214 Be: udujitairz hoti sudujitam; Se: udujjitam lzoti s ~ d u j j i t a ~ ;  E ~ :  
ujujatam hoti sammujujiitam. Spk glosses with tajjitam, sutaj- 
jitam, and says the meaning is sujitam, "well Conquered," 
udu and sudu being mere indeclinables (nipcitamatta). 
Possibly all texts are corrupted here. Spk says that at this 
point the Buddha has discussed the guarding of serenity 
and the virtue of restraint of the sense faculties (samathonu- 
rakkhana-indriyasamvarasila). 

215 The Pali terms for the parts of the lute (vinii) are: camma, 
doni, danda, upavinii, tanti, k o ~ .  The simile occurs at Mil 53, 
inclusive of the list of terms (preceded by pt ta ,  sling). In 
translating the names of the parts I follow Homer, at 
Milinda's Questions, 1:74, who bases her renderings on A.K. 
Coomaraswamy, "The Parts of a Vinii" Uournal of the 
American Oriental Society, 50:3). 

216 I read with Be: Asati kir' ayaln bho vinii nama, yath' evaT y a ~  
kirici vinli ndma, ettha ca pan' dyaln jano ativelam pamatto 
palalito. Se differs only in the v.1. palrflito, but Ee differs 
more widely. The exact meaning is obscure. Spk glosses 
asati with Idmi& and paraphrases: "It is not only the lute 
that is a poor thing, but like this so-called lute, whatever 
else is bound with strings-all that is just a poor thing." 

217 Spk: The five aggregates are like the lute, the meditator is 
like the lung. As the king did not find any sound in the lute 
even after splitting it up and searching, and therefore lost 
interest in the lute, so the meditator, exploring the five 
aggregates, does not see any graspable "I" or "mine" and 
therefore loses interest in the aggregates. By the terms "I" 
or "mine" or "1 am" in regard to form, etc., the three 
"grips" of views, craving, and conceit are respectively 
described. These do not exist in the arahant. 

There is an important difference between the king and 
the meditator, not conveyed either by sutta or come*- 
tary: In the parable the king, looking for the sound of the 
lute by taking the instrument apart, seems foolish. wlule 

- 35. Sa!iiyatanasamyutta: Notes 1431 

the meditator, dissecting the aggregates to dispel the delu- 
sion of a self, becomes wise. 

Spk ends its commentary on the sutta with a quotation 
from the Great Commentary (Maha-awkatla,  no longer 
extant): 

"In the beginning virtue is discussed, 
In the middle, development of concentration, 
And at the end, Nibbgna: 
The Simile of the Lute is thus composed." 

218 Sarauanam. Spk (Se) glosses with kan!akauanam. Sara, 
according to PED, is the reed Saccharuln sara, used to make 
arrows. 

219 Here Be and Se both read: ... asucig~makan.fako ti. Tam 
kanfako ti iti uiditvfi samvaro cn asnmvaro ca vedifabbo. Ee is 
the same except for the omission of iti. See n. 200. Spk: He 
is a foul village-fhor~z: "foul" in the sense of impure, a "vil- 
lage thorn" in the sense of wounding the villagers [Spk-p!: 
that is, oppressing them by accepting their services while 
being unworthy of them]. 

220 Bydbhaiigil,attlrfi. Spk glosses kajahatthd, Spk-p! dandaltatthd. 
221 Ayatim punabbhauiiya ceteti. Spk: Thus  beings, thorough$ 

struck by the defilements (rooted in) the longing for exis- 
tence, experience the suffering rooted in existence 
(bhnvamzilaka~?r dukkham). 

222 On the enmity between the devas and the asuras, see 
11:1-6. The following is parallel to 11:4 (I 2 2 1 , ~ ~ ) .  

223 As at 2264 (111 752-4). Spk says: "In conceiving the aggre- 
gates by way of craving, conceit, and views." 

224 Mafiiiita. Spk: "I am'' (asmi) is a conceiving through crav- 
ing; "I am this" (ayam aham asmi), a conceiving through 
views; "I shall be," a conceiving through the eternalist 
view; "I shall not be," a conceiving through the annihila- 
tionist view. The rest are specific types of eternalism. 

The connection Spk makes between "I am" and craving 
is unusual, as the notion "I am" (asmi) is typically ascribed 
to conceit; however, 2289 (111 130,31) has asmi t i  chando, and 
possibly the commentator had this in mind. "I am this" is 



the seminal type of identity view, whereby a person estab- 
lishes a personal identity by identifying one or another of 
the five aggregates as a self. The ninefold conceiving is 
mentioned at 2247; see too MN 111 246,ll-17. 

225 The key terms of the next three paragraphs are ifijita, pllan- 
dita, and papaficita. Spk: "This is to show that on account of 

these defilements (craving, etc.), beings are perturbed, vat- 
illate, and procrastinate." Paparica is often explained in the 
commentaries as pamddakard dhammd, the factors responsi- 
ble for heedlessness or procrastination. 

226 Mdnagata. Spk: Conceit itself is an involvement with con- 
ceit. In this passage, "I am" is stated by way of the conceit 
associated with craving; "I am this," by way of view. 
Although conceit does not arise in immediate conjunction 
with views (according to the Abhidhamma analysis of 
mind-moments, they are mutually exclusive), views occur 
because conceit has not been abandoned. So this is said 
with reference to views rooted in conceit. 

227 Since these verses (and those in the suttas to follow) are not 
expressly ascribed to the Buddha, I do not enclose them in 
quotation marks. Though several have parallels in other 
texts, where they are ascribed to the Buddha, here they 
seem to have been added by the redactors, perhaps quot- 
ing from these other sources. 

The verse alludes to the Four Noble Truths, with feeling 
in the place of suffering (on the ground that "whatever is 
felt is included in suffering" and because feeling is one of 
the five aggregates mentioned in the formula for the first 
truth). Spk points out that two terms respectively sign* 
serenity and insight (Spk-pi: sarnrihito and sampnjlino); the 
rest, the Four Noble Truths. "Hungerless" (nicehato) means 
without craving, and "fully quenched" (parinibbuf~) 
implies the full quenching of defilements (kiltsa- 
parinibbana). Thus the verses are all-inclusive, comprishg 
all states of the four planes (see n. 6).  

228 1 render rnosadhammam in pada c in accordance with the 
gloss of Spk, nassnnadhommam, "subject to destructionl" On 

36. Vedan&amyutta: Notes 1433 
- 

which Spk-pt remarks: "There is nothing to be seen after its 
dissolution owing to its momentariness." The word may 
also be related to rnusa, from the same verbal root but with 
the acquired meaning "false." Thus ~nosadlznmlna could 
have been rendered "of false nature" or "deceitful." Illis 
meaning seems to be conveyed at MN I11 245,~-18, and 
perhaps at Sn 757d, though it is also possible both nuances 
are intended in every case. Spk glosses phussa phussa vayain 
passay with fidnena phusitva phusitva vayam passanto, "see- 
ing its fall, having repeatedly contacted it (touched if) with 
knowledge." Spk-pt takes virajjati to be an allusion to the 
path (maggaviragenu virajjati). 
In Pali the three underlying tendencies are r~igfinusay, 
pafighlinusaya, avijjrinusaya. Among the seven anusaya (see 
45:175), these three are specially correlated with feelings; 
see too MN I 303,611. 
I read niranusayo with Be, as against pahinarngrinusayo in Se 
and Ee. 
MZnrfblzisam~yd. Spk: Breaking through conceit by seeing it (dm- 
salzlrblzisamnyli) and by abandoning it @ahm?bhisamnayfi). See 11, 
n. 13. 
P~taIo. Also at I ,  v. 147d, v. 517b, v. 759c. Here Spk derives 
the word from pdtassa alap pariyatto, "enough, a sufficien- 
cy of falling," and says the word denotes a place without 
bottom (natthi ettha patifthrf). "Painful bodily feeling" here 
renders sriririk dukWla vedanrf. 
Spk: Because it undergoes change. 
I prefer the reading in Se: tam enam dutiyena sallena anuve- 
dhaln vijjheyyul?l. Be differs only in having a singular verb. 
Spk: The second wound (anugatavedham) would be only 
one or two inches away from the opening of the first. For 
one wounded thus, the subsequent feeling would be worse 
than the first. 
Spk: The escape is concentration, path, and fruit. This he 
does not know; the only escape of which he knows is sen- 
sual pleasure. 
Spk says that among the noble disciples, here the stress is 
on the arahant, though the nometurner would also be 
appropriate. According to the commentarial system, both 
have abandoned patigha or dosa and thus are no longer sub- 
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ject to displeasure (domanassa), painful mental feeling. 
Everyone with a body, including the buddhas, is subject to 
bodily painful feeling (here, W y i h  dukkhd vedanrf). 

237 Spk: He went so that the bhikkhus, seeing the Tathagata, 
the foremost person in the world, attending on the sick, 
would think, "We too should attend on the sick." He also 
went to explain a meditation subject to those who needed 
one. 

238 Spk: At this point, what has been shown? This bhikWlu% 
way of arrival [Spk-pt: the preliminary practice (pubba- 
bhqapatipadd) that is the cause for arrival at the noble 
path]. For the establishments of mindfulness are only pre- 
liminary, and in regard to clear comprehension the con- 
templations of impermanence, vanishing, and fading away 
are also only preliminary. These two--tontemplation of 
cessation and of relinquishment-are mixed [Spk-pt: mun- 
dane and supramundane]. At this point, the time of the 
bhikkhu's development (in meditation) is shown. 

239 From here to the end also at 12:51 (but with a different sim- 
ile) and also at 22:88 and 54:s (with the same simile). 

240 The simile is also at 1262.  Here, and below at 48:39, all 
three eds. read niindbhdud vinikkhepii (see 11, n. 159). 

241 Spk: The impermanence of formations is itself the imper- 
manence of feelings, and this impermanence is death. 
There is no suffering worse than death: with this intention 
it is said, "All feeling is suffering." 

On this maxim, see too 12:32 (I1 53,2&21) and 
M N  I11 208.27. Spk's explanation is not very cogent. The 
real reason all feeling is suffering is because all feeling is 
impermanent and thus cannot provide stable happiness 
and security. 

242 AnupubbasariWulrdmm nirodho. Spk: This is introduced '0 
show, "I describe not only the cessation of feelings, but 
also the cessation of these (other) states." Below, ''subsid- 
ing'' (viipasama) and '~tranquillization'~  assad add hi) are sP0- 
ken of in conformity with the inclinations of those to be 
enlightened by the teaching. 

243 In Be and Se, this verse and the next are the same as at 369, 
but Ee reads plda b sampajano niriipadhi rather than samPa* 
jafifiam no rificati. 

36. Vedanasamyutfa: Notes 1435 

Spk: Carnal (sDmisa) pleasant feeling is the feeling connect- 
ed with camal sensuality; spiritual (nirdmisa) pleasant feel- 
ing is the feeling arisen in the first jhdna, etc., or by way of 
insight, or by way of recollection (of the Buddha, etc,). 
Carnal painful feeling is the carnal feeling arisen through 
carnal sensuality [Spk-pt: the painful feeling of those who 
undergo suffering k a u s e  of sensuality]; spiritual painful 
feeling, the feeling of displeasure (domanassn) arisen 
through yearning for the unsurpassed deliverances [Spk- 
p!: namely, the fruit of arahantship]. Camal neutral feeling 
is the camal feeling arisen through carnal sensuality; spir- 
itual neutral feeling, the neutral feeling arisen by way of 
the fourth jhana. See too 36:31. 

. - -  
245 This sutta is also at MN No. 59, entitled the Bahmredaniya 

Sutta. 
246 All are explained at 36:22. 
247 Spk: From the fourth j&na up. there is neither-painiul-nor- 

pleasant feeling. called pleasure (or happiness) in the sense 
that it is peaceful and sublime. 

248 Spk: Cessation is called happiness in the sense that it is 
unfelt happiness (avedayitasak~za, the happiness of nonfeel- 
ing). Thus felt happiness (uednyitasskha) arises by way of 
the cords of sensual pleasure and the eight meditative 
attainments, while cessation is called unfelt happiness. 
Whether it is felt or not, it is exclusively happiness in that 
happiness consists in the absence of suffering (nid- 
dukklzablzdua). 

249 I read: Yafth yattha dvuso sukha~?~ up[zIabbhafi yamhi yamhi, tam 
tam tathdgato sukhasmim pariikipeti. Spk Whether felt happiness 
or unfelt happiness is found, the Tathagata describes whatev- 
er is without suffering as happiness. 

250 Spk: His name was Sivaka, but because he had a topknot 
(cilia) he was called Moliyasivaka (mo!i or moli being anoth- 
er word for topknot). 

251 This view is often referred to as pubbnkafahefuviida. At 
MN 11 214-23, where it is ascribed to the Jains, the Buddha 
criticizes it from one angle, and at AN I 173,27-174,15 from 

- - still another angle. - 
252 In the argument, vedana is being used in the narrower sense 

of painful feeling. Bile (pitfa), phlegm (semha), and wind 
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(vdta) are the three bodily humours (dosa) of Indian 
Ayurveda medicine. It should be noted that the Buddha,s 
appeal to personal experience and common sense as the 
two criteria for rejecting the view that all feeling is caused 
by past kamma implies that the view against which he is 
arguing is the claim that past kamma is the sole and suffi- 
cient cause of all present feeling. However, the Buddhaps 
line of argument also implies that he is not denying 
kamma may induce the illnesses, etc., that serve as the 
immediate causes of the painful feelings; for this level of 
causality is not immediately perceptible to those who lack 
supernormal cognitive faculties. Thus kamma can still be 
an indirect cause for the painful feeling directly induced by 
the first seven causes. It is the sufficient cause only in the 
eighth case, though even then it must operate in conjunc- 
tion with various other conditions. 

253 I have translated snnnipiitiktini, visarnaparihiirajiini, and 
opakkainikiini in accordance with the explanations given by 
Spk. On kaml?zaviprikajdizi vedayitani, Spk says that these are 
produced solely (kevalam) as a result of kamma. Feelings 
arisen directly from the other seven causes are not "feel- 
ings produced by kamma," even though kamma may func- 
tion as an underlying cause of the illness, etc., responsible 
for the painful feelings. According to the Abhidhamma, all 
bodily painful feeling is the result of kamma (hrnma- 
vipdka), but it is not necessarily ~roduced exclusively by 
kamma; kamma usually operates through more tangible 
networks of causality to yield its result. 

Spk says that this sutta is spoken from the standpoint 
of worldly convention (lokavohdra), on which Spk-pf 
comments: "Because it is generally accepted in the world 
that (feelings) originate from bile and so forth. ~ranted.  
feelings based on the physical body are actually Pro- 
duced by kamma, but this worldly convention is arrived 
at by way of the present condition (paccuppanna~accaya- 
vassna). Accepting what is said, the opponent's doctrine is 
refuted." 

254 Elaborated at 48:3140. 
255 See MN 111 216,2+217,4. Each type becomes sixfold by 

ing in relation to the six sense objects-forms, 
etc' 

37. Mritugrimasamyutta: Notes 1437 

256 See MN I11 217-19. Again, each type becomes sixfold in 
relation to the six sense objects. 

257 In Ee, this sutta is not counted separately but is printed as 
though it were a continuation of the preceding one. Be and 
Se, which I follow, treat it as a separate sutta. 

258 In all three eds., the text of tlus sutta includes the \rords 
somudayad ca atthn?igamaA ca ("the origination and the pass- 
ing away"), and the wording of the next sutta is the same. 
Since this would obviate the need for its separate existence, 
we can be sure that 36:27 originally had only the three 
terms assiidn, ridinava, nissarana, and 36:28 all five. I have 
translated on the basis of this hypothesis, which can claim 
support from the parallels: 14:37-38, 22:107-8, and 
22:129-34. 

259 In Ee, this sutta is considered the opening paragraph of the 
following sutta, but in Be and Se (which I follow) it is 
counted separately. 

260 Niriimisii nirarnisatnr~ piti. Spk: More spiritual than the spir- 
itual rapture of the jhiinas. 

261 Having called the rapture, etc., of the jhiinas spiritual (lit. 
"noncarnal") rapture, etc., it seems contradictory for the 
text to say that the form-sphere deliverance is carnal. Spk 
explains that form-sphere deliverance is called camal 
because its object is a carnal form (riip2misavaseir' eva s~raiso 
ndma). 

37. Mlifuglimasamyutta 

262 Mlitugtimasm tiveniknni dukkhmi. Spk: Particular (to 
women); not shared by men. 

263 I follow the arrangement of Be, which includes the opening 
paragraph under the fifth sutta of this vagga and records 
37:5-24 as addressed solely to Anuruddha. Ee places the 
introductory paragraph here (and in "The Bright Side") 
bt$ore the first sutta of each series. In this respect Se corre- 
sponds with Be. In Se, however, only the first sutta in each 
wries, dark and bright, is addressed to Anuruddha. Se 
then repeats the same sutta but addressed to the bhikkhus, 
and then records the following suttas in each series as 
addressed solely to the bhikkhus. For this reason Se winds 



1438 JY. The Book of the Six Sense Bases (Sallyatanavagga) 

up with two suttas more than Be and Ee, namely, the two 
addressed only to Anuruddha. These suttas lack yebhuy- 
pna,  "generally (reborn)," found in the preceding sutta. 

An-ddha excelled in the exercise of the divine eye, 
which discerns the passing away and rebirth of beings, and 
also seems to have had frequent encounters with women, 
both human and celestial (see 9:6). For a biographical 
sketch, see Hecker, "Anuruddha: Master of the Divine 
Eye," in Nyanaponika and Hecker, Great Disciples of fhe 
Buddha, pp. 185-210. 

264 In 37:7-13, the terms in square brackets successively 
replace ''malicious'' as the fourth item in the fist. 

265 In 3217-23, the terms in square brackets successively 
replace "without malice" as the fourth item in the list. 

266 Sdrnihm pasnyha agdranz ajjkvasnti. Spk glosses pasayha 
with abhibhavitvci, and in the next sutta ablzibhuyya vnttati 
with abhibhavati ajjhottharrrti. In this way the two become 
simply verbal variants on the same idea. 

267 N~sent '  eva naln, kuie na aiisenfi. Spk gives us a glimpse of 
the social mores of the period: "Saying, 'You immoral, 
unchaste adulteress,' they take her by the neck and eject 
her; they do not accommodate her in that family." 

268 Vdsent' eva nam kule, nn iffisenti. Spk: "Reflecting, 'What 
does beauty or wealth, etc., matter when she is virtuous 
and upright?' the relati~~es accommodate her in that fami- 
ly; they do not expel her." 

269 Asupatti. That is, without another wife of her husband. It 
was not unusual at the time for affluent men to take a see- 
ond wife or concubine, especially if the first wife turned 
out to be barren. See Singh, Lqe in North-Eastern India, 
pp. 38-41. 

38. Jambukhlfdakasa~yutla 

270 Spk: He was Si?iriputtars nephew. The name means ''Rose 
apple-eater." 

271 Spk argues against the idea that Nibblna is the mere 
destruction of the defilements (kilcsakkkayamaftam 
nibblmam), holding that Nibbana is called the 
lust, etc., in the sense that lust, etc., are destroyed contm- 

40. Moggalldnasamyutta: Notes 1439 
pf. 

gent upon Nibbgna (yam dgamma rdgddayo khiyanfi, tarp 
nibbanam). For a fuller version of the argument, see 
Vism 507-9 (Ppn 16:67-74). The key point in the commen- 
tarial position is that NibbPna is the unconditioned ele- 
ment apprehended with the attainment of the supramun- 
dane path. Because this experience of the unconditioned 
effects the destruction of the defilements, Nibbana comes 
to be called the destruction of lust, hatred, and delusion, 
but it is not reducible to their mere destruction. 

272 Cp. AN 1217-19. Sugata is usually an epithet of the Buddha 
but here, in the plural, it denotes all arahants. 

273 Assdsapaffa. The answer is a coded formula for the sekha. 
The next sutta, on paramassdsapatta, concerns the arahant. 

274 The three types are explained at Vism 499,14-21 
(Ppn 16:34-35). Briefly, suffering due to pain (duWcha- 
dukkhatii) is painful bodily and mental feeling; suffering 
due to the formations (sariklziiraduWchata) is all conditioned 
phenomena of the three planes, because they are 
oppressed by rise and fall; and suffering due to change 
(vipari?zdmadukkhatii) is pleasant feeling, which brings suf- 
fering when it comes to an end. 

275 Spk quotes MN 11 96,19-20: "Instructed in the evening, by 
the morning he will attain distinction (enlightenment); 
instructed in the morning, by the evening he will attain 
distinction." 

276 The first nine suttas of this samyutta report Moggallana's 
experiences during his week-long struggle for arahantship 
immediately after his ordination as a bhikkhu. For another 
account of his development, see AN N 85-88, and for a 
connected narrative, see Hecker, "Mahamoggalbna: 
Master of Psychic Powers," in Nyanaponika and Hecker, 
Great Disciples of the Buddha, pp. 78-83. 

277 Kdrnasahagatii safiria manasikririi samudiicaranti. Spk glosses: 
accompanied by the five hindrances. 

278 Mahdbhiririatatp patto. Moggallana excelled in the super- 
normal powers (iddhividha); see 51:14, 51:31. 

279 Cp. 21:1, where the same experience is discussed in terms 
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"noble silence" (ariya tunkibhriva), a technical code term 
for the second jhana. 

280 Animitta cetosamlidhi. Spk: This refers to insight concentx-a- 
tion (vipassafilisumu?dhi), which occurs when one has aban- 
doned the sign of permanence, etc. 

The "signless concentration of mind" is not defined fur- 
ther in the Nikayas, but its placement after the eighth 
formless attainment suggests it is a samddki qualitatively 
different from those attained in samatha meditation. Below, 
it occurs in the explanation of the "signless liberation of 
mind" (animitM cetovimutti, at 41:7; IV 297,s~). At 43:4, the 
signless concentration (animitta samndki) is called the path 
leading to the unconditioned. For a wide-ranging 
overview of the signless meditation, see Harvey, "Signless 
Meditation in PZli Buddhism." See too below nn. 312, 368. 

281 Nimittrinusdri vififirinam koti. Spk: This occurred while his 
insight knowledge was flowing along sharply and strong- 
ly as he dwelt in insight concentration. Just as, when a 
man is cutting down a tree with a sharp axe, if he con- 
stantly inspects the blade he doesn't accomplish the func- 
tion of cutting down the tree, so the elder developed a lik- 
ing (nikanti) for insight and thus did not accomplish its 
function. 
Reading with Be and Se asitiya dmatlisahassehi saddhim, as 
against Ee asifiyti deuatiisafeki saddhim, "eighty hundred." 
Buddhe aveccappasdda. This is the faith of a noble disciple at 
the minimal level of stream-enterer; see 11, n. 120. The four 
qualities to be extolled here are called the four factors of 
stream-entry (sotdpattiyariga); see 12:41. Sakka is shown 
attaining stream-entry at DN I1 288,213-23. 

The above suttas are abridged in a11 three eds. Candana is 
at 2:s; the other devas are the reigning deities of the four 
sense-sphere heavens above Tiivathpsa. 

41. Cittasamyutta 

285 At AN 1 26,s Citta is declared the chief male lay dhciple 
among the speakers on the Dhamma (efadaggam dhamma- 
htbikamm); see too 11:23. For a biographical sketch see 
Hecker, "Shorter Lives of the Disciples," in ~ ~ a n a p o # ~ ~  

41. Cittasamyutta: Notes 1441 

and Hecker, Great Disciples of the Buddha, pp. 365-72. 
Migapathaka, according to Spk, was his own tributary vil- 
lage (bhogagPma), situated just behind the Wild Mango 
Grove. 

286 The simile and its application are also at 35:232. 
287 The problem is also posed at 35:129, but the reply given 

below draws on 14:l. 
288 Spk says that he knew the answer but was not a confident 

speaker. This explanation is not very convincing in view of 
the elder's confession below. 

289 Th 120 is ascribed to Isidatta. According to Th-a 1 248, 
while Isidatta was still a layman, his "unseen friend" Citta 
(see next sutta) sent him a letter in which he praised the 
virtues of the Buddha, Dhamma, and Sangha. Isidatta 
gained confidence in the Triple Gem, went forth as a monk 
under the Venerable Mahakaccana, and quickly attained 
arahantship with the six direct knowledges. 

290 Onitnpnttapiinino. Here Spk expands: "Having removed 
their bowls from their hands and washed them (piqito 
apanit~patta dhovitvd), having deposited them into their 
bags, (they left) with the bowls hanging from their shoul- 
ders." This explanation goes further than the more typical 
cornrnentarial gloss, which interprets the expression to 
mean simply that the monk has put the bowl aside; see 
n. 135. On ostipeti, "to deposit," see I, n. 223. 

291 I translate the awkward idiom freely in accordance with 
the natural sense. 

292 DN No. 1. This is translated, along with the commentary 
and excerpts from the sub-commentary, in Bodhi, Tlze AlI- 
Embracing Net of Views. 

293 Neither Spk nor Spk-p! gives an explanation for his sud- 
den departure. He may have seen the danger in fame and 
honour and preferred to dwell in complete anonymity. 

294 in Se and Ee the reading is ku?thifam, glossed kufhitn~n by 
Spk (Se); Be has kufhitam, glossed kudhitam. SS have kikifam 
or kikitam, preferred by Woodward. Spk, calling this a term 
of unique occurrence in the Word of the Buddha preserved 
in the Tipitaka (tepifike buddhavacane asambhinnapadam), 
glosses it as "extremely sharp" (atitikhipam), because of the 
hot sand underfoot and the hot sun above. 
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295 The passage is quoted at Vism 393-94 (Ppn 1285). 
296 At Ud 76,2627, spoken with reference to the arahant 

Lak@aka Bhaddiya (see 21:6). All the terms refer literally 
to a chariot and figuratively to an arahant. The key to the 
riddle is given just below in the text, with fuller explana- 
tions at Ud-a 370-71; see the translation in Masefield, Re 
Udana Commentary, 2:959-61. The following is a summary: 
ela is a fault (dosa); one without faults is nela, faultless. The 
chariot is described as nelnnga because its wheel (anga, 1 fol- 
low Masefield, and see MW, S.V. rathdrigff)-its most essen- 
tial part-is faultless. In the application of the simile this 
represents the virtue associated with the fruit of arahant- 
ship. "Awning" is the woollen cloth spread on top of the 
chariot; the white awning (setapachrida) signifies the libera- 
tion associated with the fruit of arahantship, which is by 
nature thoroughly and completely pure. "Trouble-free'' 
(anigha) means without the agitation (parikhobha) of the 
defilements, as with a vehicle in which jolting (khobha) is 
absent. "The stream cut" (chinnasofa): an ordinar/ chariot 
has an uninterrupted stream of oil smeared on the axle- 
heads and nave, but this one has "the stream cut" because 
the thirty-six streams (of craving) have been fully aban- 
doned. "Without bondage" (abandhana): an ordinary chari- 
ot has an abundance of bonds to prevent the platform from 
being shaken by the axle/ etc., but in this one all the 
bonds-that is, the fetters-have been completely 
destroyed; thus it is "without bondage." 
In this discussion, 1V 293.7-294.10 corresponds to 
MN I 301,17-302,5; IV 294,11-24 to MN I 296,11-~; and 
IV 29426-295,21 to MN I 332,627. The last question and 
answer, however, are not found in either MN No. 43 or 44- 
Spk explains that Citta used to abide in cessation [Spk*~!: 
as a nanreturner] and thus he raised the question to ask 
about the formations that are the basis for cessation (we 
n. 299). 

298 The three te#y&ldtma, iabsamra, d t t a ~ a a ~ a ~ ~ ~  
in Pali identical with those that make up the sanmra fat- 
tor of dependent origination (as at 122; see I 1  n. 7). but in 
this context the purport is different, as the following dis- 
cussion will show. Here, in the compounds ~ ~ a s a d m ~ ~  

-- 41. Ciftasamyutfa: Notes 1443 
-- 

and ciftasankhfira, sarikhdra clearly has a passive sense: what 
is formed or generated (sankhariyafi) in dependence on the 
body or the mind. In the case of uacisarikhdra the sense is 
active: what generates (sankharoti) speech. 

299 The question refers to safifiduedayitanirodha, also called 
nirodhasarniipotfi, the attainment of cessation, a meditative 
state in which mind and all mental functions stop. It is said 
to be accessible only to arahants and nonreturners who 
have mastered the eight attainments of samddhi. For a 
detailed treatment according to the commentarial method, 
see Vism 702-9 (Ppn 23:16-52). Spk says Citta had asked 
this question to find out if the monk was familiar with the 
attainment. 

300 Spk: This means that before attaining cessation he has 
delimited the duration of the attainment, resolving, "I will 
be mindless (ncittaka) for such a time." 

301 The verbal formation (thought and examination) ceases in 
the second jhzna; the bodily formation (in-and-out breath- 
ing) ceases in the fourth jhbna; the mental formation (per- 
ception and feeling) ceases on entering the attainment of 
cessation. 

302 Indriydni vippnsarzrtdni. Spk: The sense faculties are fatigued 
when activity occurs and external objects impinge on the 
senses. They are afflicted, soiled as it were, like a mirror set 
up a t  a crossroads hit by dust carried by the wind. But as a 
mirror placed in a casket and deposited in a case shines 
within, so the five senses of a bhikkhu who has attained 
cessation shine brightly within cessation. 

303 Spk: Before attaining cessation, at the time of delimiting 
the duration, he resolves, "I will be mindless for such a 
time and afterwards will again become mindful." 

304 Spk: When one emerges from cessation the mind of 
fruition attainment is the first to arise. It is with reference 
to the perception and feeling associated with that mind 
that it is said, "First the mental formation arises." 
Afterwards, at the time of bhavanga, the bodily formation 
(breathing) arises, and still later, at the time of regular 
activity, the verbal formation resumes, namely, thought 
and examination able to originate speech. 

305 Sufiiiataphassa, animittaphassa, appa~ihitaphassa. Spk: These 
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can be explained by way of their own quality (saguna) or by 
way of their object (drammana). By way of quality: the attain- 
ment of fruition (phalasamfipatti) is called emptiness, and the 
accompanying contact is called emptiness-contad; the same 
method in the other two cases. By way of object: Nibbana is 
called emptiness because it is empty of lust, etc.; signless, 
because the signs of lust, etc., are absent; and undirected, 
because it is not directed towards lust, hatred, or delusion. 
The contact of the arisen fruition attainment, which takes 
emptiness-Nibbaa as object, is called emptiness-contact; 
the same method in the other two cases. 

Fruition attainment is a special meditative attainment in 
which the mind directly experiences the bliss of Nibbana. 
It is said to be of four levels, corresponding to the four lev- 
els of awakening (the fruition attainment of stream-entry, 
etc.). See Vism 698-702 (Ppn 23:3-15). 

306 Spk: It is Nibbana that is called seclusion (uiueka). His mind 
slants, slopes, and inclines towards that seclusion. 

307 This is said because cessation is attained by first entering 
each jhana and formless attainment and then contemplat- 
ing it with insight by way of the three characteristics. The 
procedure is explained at Vism 705-7 (Ppn 23~3143). 

308 Godatta's verses are a t T h  659-72. The conversation that 
follows is also at MN 1 297,9-298,27, with Sariputta and 
Mahakotfhita as the speakers. A 

309 Spk: There are twelve kinds of measureless liberation of 
mind (appanqri cetovimutti): the four divine abodes, the 
four paths, and the four fruits. The divine abodes are called 
"measureless" because of their measureless radiation 
(towards countless beings), the paths and fruits because 
they remove the defilements, the causes of measurement. 

310 Spk: mere are nine kinds of liberation of mind by noth- 
ingness (rfkificafiiia cetovimutti): the base of nothingness, 
and the four paths and fruits. The first is called "nothing- 
ness" because it does not have any "something" (impedi- 
ment; see n. 315 just below) as object, the paths and fruits 
because of the nonexistence in them of the excruciating 
and obstructive defilements. 

311 Spk does not gloss this, but it seems the expression ''liber* 
ation of mind by emptiness" (sufifiatd cetovimutti) is used 

41. Cittasamyutta: Notes 1445 

signify concentration based on insight into the selfless 
- - -  

nature of phenomena and also the supramundane paths 
and fruits. 

312 Spk There are thirteen kinds of signless liberation of mind 
(animittfi cetovimutti): insight-because it removes the 
"signs" of permanence, happiness, and self; the four form- 
less attainments-because the sign of form is absent in 
them; and the four paths and fruits-because the defile- 
ments, the "makers of signs," are absent in them. 

313 On this interpretation, the measureless liberation of mind 
is the four divine abodes; the liberation of mind by noth- 
ingness, the third formless attainment; and the liberation 
of mind by emptiness, concentration based on insight into 
the selfless nature of phenomena. The signless liberation of 
mind is hard to pinpoint in terms of a familiar doctrinal 
category. Spk takes it here as supramundane with Nibbana 
as object. 

314 Akuppa cefouirnutti. Spk: The liberation of mind consisting 
in the fruition of arahantship. 

315 Spk explains kificana as if it were derived from a verb kificati 
glossed maddati palibundhati ("crushes, impedes"), thus as 
meaning obstruction or impediment. The true derivation, 
however, is from kim + cam-meaning simply  somet thing^'; 
see MW, s.v. (2) ka, kas, ka, kim. The word is used idiomati- 
cally in E l i  to mean a possession considered as an impedi- 
ment; see MN I1 263,~-264,i. This acquired meaning seems 
to have been devised for a didactic purpose. See PED for 
other references where this sense is evident. 

316 Spk explains that lust, etc., are called sign-makers (nimitta- 
karana) because they mark a person as lustful, hating, or 
deluded. Perhaps, though, the statement means that lust 
causes the "sign of beauty" (subluznimitta) to appear, hatred 
the "sign of the repulsive" (patighanimitta), and delusion 
the signs of permanence, pleasure, and self. 

317 Spk: Though the emptiness liberation of mind is not men- 
tioned separately, it is included throughout by the phrase 
"empty of lust," etc. 

318 Nigantha Nataputta is identical with Mah~vira, the histor- 
ical progenitor of Jainism. Though he makes several per- 
sonal appearances in the Pali Canon (see particularly MN 
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No. 56), there is no report of him meeting the Buddha. His 
followers were called niganfhas, "knotless ones." 

319 Spk: Why did this noble disciple, a nonreturner, approach 
a wretched, misguided, naked ascetic? To free (the 
Buddhists) from blame and to refute his doctrine. For the 
niganfhas held that the Buddha's followers do not show 
hospitality to anyone else, and he wanted to free his co- 
religionists from this criticism. He also approached with 
the idea of refuting Nataputta's doctrine. 

320 Atthi avitakko avicaro samiidhi, attlzi vitakkavicaranam nirodho. 
As will be shown, this refers to the second jh2na. 

321 Na klmliham ettha bhante blzagavato saddhaya gacchiimi. Citta is 
here laying a verbal trap, which will be sprung just below. 
While he appears to be disclaiming allegiance to the 
Buddha, he is actually asserting that he has realized the 
truth of the Buddha's statement by personal experience 
and thus need not rely on mere faith in his word. The pun 
recurs at 48:44. 

322 All three eds. read ulloketva here, though SS read apnloketud 
and Spk (Se) oloketva. The explanation in Spk supports 
ulloketui: "He swelled his chest, drew in his belly, stretched 
forth his neck, surveyed all directions, and then looked 
up." Below I follow Be and Ee in reading apaloketvti (Se 
repeats ulloketvli), which provides a meaningful contrast: 
he looks askance because he is too embarrassed to look his 
followers in the eye. 

323 Atha mum patihareyyrisi saddhim ~ziganthaparisaya. Spk para- 
phrases: "When the meaning of these (questions) is known, 
then you might come up to me (abhigaccheyydsi) along with 
your retinue of niganfhas; having come into my doorkep- 
er's presence (patihdrassa me satztikam agantva), you might 
inform me of your arrival." Spk thus glosses the verb 
patiharati with abhigacchati and connects it with pa t i~ r a  as 
doorkeeper (a sense confirmed by MW, S.V. ~rati-h?' > 
pratihira). At MN 11 220,s. however, we find the expression 
sahadhammikam vndapatihram, which in context seems to 
mean "a reasonable defense of (their) doctrine." Thus here 
patiharati could mean "to respond, to offer a rejoinder: a 
meaning that appears more relevant than the one Pro- 
posed by Spk. 

F The exact import of the following sentences is obscure in 
the Pdi. Spk identifies the ten questions with the catechism 
at AN V 50-54 (see too Khp 2). The questions begin, "What 
is one?" with the answer, "All beings subsist on nutri- 
ment," "What is two?"-"Name and form," etc. According 
to Spk-pf the "question" (pafiha) means the inquiry 
(vimamsii); the synopsis (uddesn), a brief statement of the 
meaning; and the answer (veyyakarana), a detailed explana- 
tion of the meaning. One might have translated, "The 
question about one ... the question about ten," but the 
numbers are clearly distributive and the expressions due 
pafilza and so forth are plurals. It is unclear whether Citta 
actually posed the questions (which were then abbreviated 
by the redactors) or merely indicated the format of the 
questions without filling it in. See the following note. 

324 I follow Ee here in reading parilze apucchitua. Both Be and Se 
read pafihe ipucchifvri, which is problematic, as the latter 
verb generally means "to take leave" and is not typically 
used in relation to asking questions. The point seems to be 
that because Niitaputta did not accept Citta's challenge, 
Citta left without actually posing his ten questions. 

325 Reading with Be and Se, koci uttari manussadhammd 
alamariyafidnadassanaviseso. Ee should be amended accord- 
ingly. The expression occurs often in the suttas as an 
umbrella term for all the higher meditative attainments and 
stages of realization. The analysis at Vin 111 91 bifurcates the 
the two main components of the compound and treats uttari 
manussadlzammri as an independent plural compound, but 
the singular koci here (and just below, the evariipay before - 
uisesam) indicates that in sutta usage uttari manussadhammd 
functions as an adjectival ablative in relation to alamariya- 
iianadassanavisesa. Spk explains manussadhamma, "the 
human norm," as the ten courses of wholesome action. 
What is beyond that (tato manussadhammato uttari) is 
"superhuman." Alamariyafkinadassanavisesa is explained as 
"distinction of knowledge and vision capable of engender- 
ing the state of a noble one." 

326 pBva!anipphofand. According to Spk, this is a brush made 
from peacock's feathers, used to sweep the ground of grit 
and dust before sitting down. 
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327 Dharnmassa svtikkhfitatli. It is not clear to me whether Cittans 
exclamation is intended as a straightforward praise of the 
Buddha's teaching or as an ironic putdown of the asceticss 
teaching. 

328 I read with Se: kim hi no siyri bhante. 
329 This means he is a nonretumer, having eradicated the five 

lower fetters binding beings to the sense-sphere realm. 
330 ~e alone has the correct reading here: dhammiko dha~nmaraja 

dhammikam balim anuppadassati. The devatss want him to 
become a universal monarch so they will be assured of receiv- 
ing the offerings due to them. I translate dhammar~$~ as "king 
of righteousness" rather than "king of the Dhamma," since 
the latter is properly an epithet only of the Buddha. 

331 Ee seems to have the best reading: sarigke cn pasadetud c&ge 
ca samadapetva. 

42. Gdmanisamyuffa 

332 According to Spk, canda ("wrathful") is a sobriquet 
assigned to this headman by the redactors of the Dhamma. 
I give the name both in PSli and English, also at 42:3-5. 

333 Sorata (Ee: siirata). See I, nn. 256,462. 
334 His name means "palrnyra box." Spk says he was called 

thus because his facial complexion was the colour of a ripe 
palmyra fruit just fallen from its stalk. He was the director 
of a large troupe of actors ,and had become famous 
throughout India. =s verses, which stand out by their 
moral earnestness, are at Th 1091-1145. 

335 Sacnilikemz. Woodward renders "by his counterfeihg of 
the t ruth (KS 4:214), but I follow Spk, which glosses this 
as a dvanda compound: saccena ca alikena ca. 

336 Here, where the present is required, we should read with 
Be and Se na labkmi, and below, where the aorist is appro- 
priate, ndlattha~. Ee has the latter reading in both places. 

337 Pahriso ndma nirayo. Spk There is no separate hell with this 
name. This is actually one part of the Avici hell where the 
denizens are tortured in the guise of actors dancing ad 
singing. 

338 See MN 1 387-89, partly parallel to this passage. though 
concerned with a different wrong view about rebirth. 

- 42. Grimanisamyutta: Notes 1449 

339 Spk explains the name as meaning "one who earns his liv- 
ing by warfare" (tjuddhena jivikam kappanako); this name, 
too, was assigned by the redactors of the Dhamma. I take 
the occupation to be that of a mercenary or professional 
soldier. 

340 This free rendering of the name was suggested by VAT. Se 
and Ee read saratijddnam, but Be parajitiinam, "conquered 
by others," makes better sense. 

341 Again, Spk says this is not a separate hell but a section of 
Avici where beings appear as soldiers conquered in battle. 

342 The three verbs are uyydpenti (glossed upari yapenti), 
sanfidpenti (glossed sarnma fiiipenfi). and saggam okhmenti, 
on which Spk says: "They stand around him saying, 'Go, 
sir, to the brahm3 world; go, sir, to the brahma world,' and 
thus make him enter (pavesenti) heaven." 

343 The Jains. On Niganfha Nataputta, see 41:s. 
344 YaLhabhata1.n (Ee: yathii hataln) nikkhitto evam niraye. The 

idiom is obscure and the rendering here ~onjectural. The 
phrase also occurs at MN I 71,31, rendered at MLDB p. 167: 
"then as [surely as if he had been] carried off and put there 
he will wind up in hell." This rendering, which follows Ps 
II 32 (yatha nirayaprilehi abharitua niraye thpito), is problem- 
atic, for yathiibhatam is an indeclinable with an adverbal 
function, not a substantive set in apposition to the subject. 
The function of evam. too, is obscure. See the inconcIusive 
discussion in PED, s.v. yathd. 

345 Ee here omits evam etassa plipassa kammassa pahanam hoti. 
346 Cp. AN V 299-301. Spk: When (simple) "lovingkindness" is 

said, this can be interpreted either as access concentration 
or absorption, but when it is qualified as "liberation of 
mind" (cetovimutti) it definitely means absorption. It is 
sense-sphere kamma that is called limited kamma 
(pamanakatam kammam); form-sphere kamma is called lim- 
itless (or measureless, appaminakatam) kamma. This is 
called limitless because it is done by transcending the limit, 
for it is developed by way of specified, unspecified, and 
directional pervasion (see Vism 309-11; Ppn 9:49-58). 

Does not remain there, does not persist there (nu tam 
tatrrivasissati, na tam tafrdvatifthati). Spk: That sense-sphere 
karnma does not linger on, does not stay on, in that form- 
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sphere or formless-sphere kamma. What is meant? That 
sense-sphere kamma is unable to overpower the form- 
sphere or formless-sphere kamma or to persist and gain 
the opportunity (to yield its own results); rather, as a great 
flood might inundate a little stream, the form-sphere or 
formless-sphere kamma overpowers the sense-sphere 
kamrna and remains after having made an opportunity 
(for its own results). The superior kamma, having prevent- 
ed the sense-sphere kamma from producing its result, on 
its own leads to rebirth in the brahma world. 

347 I follow von Hiniiber's proposals regarding the correct 
reading and interpretation of these terms in his paper, 
"The Ghost Word Dvihitikri and the Description of Famines 
in Early Buddhist Literature." The reading, firstly, should 
be: Nalanda dubbhikkkir koti di~hitikri setatfikii saIRhvuffli. All 
extant mss, it seems, have been contaminated by dvihitika 
and setaffkih, though Spk recognizes duhitik as a v.1. here 
and other texts on crop failure preserve setaftikli 
(Vin 11 256,~-23 = AN IV 278,28-279,2). While Spk explains 
both dvihitikri and duhitika as derived from du-ikiii (or du- 
ihiti, "difficult faring"), the correct derivation is from du- 
kita (see n. 212 above). The corrupt reading setaffhifi is 
explained by Spk as meaning "white with bones," i.e., with 
the bones of people who have perished in the famine, but 
other commentaries identify setaffih as a crop disease 
(rogajlifi) caused by insects that devour the pith of the gain  
stalks. The word is analysed sefa-afti-kii, "the wlute dis- 
ease," because the afflicted crops turn white and do not 
yield grain (see Sp VI 1291,5-7 = Mp IV 136,1618; 
Sp I 175,~).  

348 I read safifiamasamblziitlini, as in Se and Ee, as against Be 
sBmaiiiiasambhiitani. Spk merely glosses with sesasilam. 

349 I read nihitam v~ nddhigacchati, again with Se and Ee, as 
against Be nihitam vd fhlfnlf vigacchati. 

350 The rule is Nissaggiya-pacittiya No. 18; see Vin 111 236-39 
and Vin I 245,~-7. The sutta is cited at Vin 11 296-97 as tes- 

I 

timony for the prohibition against the acceptance of gold 
and silver by bhikkhus. At Vin 111 238, "silver" is more 
broadly defined as including coins made of silver, 
wood, or lac, or whatever serves as a medium of exchange. 

-- 42. Glimanisamyutta: Notes 1451 I 
Its commentary (Sp 111 690) extends this to include bone, 
hide, fruit, seeds, etc., whether imprinted with a figure or 
not. Thus in effect the expression "gold and silver" signi- 
fies money. On samnana sakyaputtiya, see 11, n. 376. 

351 Be omits the second question, apparently by editorial over- 
sight, as it is in Se and Ee. 

352 Cp. 1 2 3 3  (I1 58,3-5). Spk's treatment of the line here indi- 
cates that it takes akrilikena pattena as a single expression, 
with nkiilikena functioning as an adverbial instrumental in 
apposition to pattena: Akalikena pattenrz ti na hlantaretza 
pattena; hilain anatikkanr~tud va pattend ti attlzo; "lmrnediately 
attained: not attained after an interval of time; the meaning 
is that it is attained even without any time having elapsed." 
For more on akalikeita, see I, n. 33,1I, n. 103. The opening of 
this paragraph in Ee seems garbled. 

353 Note that the headman here ascribes to the Buddha, as a 
direct quotation, a general statement of the causal tie 
between desire and suffering (yam kifici dukkhar,n uypnjjn- 
mdnam uppajjati ...). As this statement is not found in the 
Buddha's words above but is clearly needed as the referent 
of "this principle" (inrind dlzarnmena), it seems likely that 
the statement had been in the original text but at some 
point had been elided. Just below the Buddha does make 
the generalization himself. 

354 These are the words with which the Buddha opened his 
first sermon; see 56:ll. Spk: The pursuit of sensual happi- 
ness is mentioned to show the types who enjoy sensual 
pleasure (11-111); the pursuit of self-mortification to show 
the ascetics (IV-V); the middle way to show the three types 
of wearing away (VI). What is the purpose in showing all 
this? The Tathsgata, who attained perfect enlightenment 
by abandoning the two extremes and by following the 
middle way, does not criticize or praise all enjoyers of sen- 
sual pleasures or all ascetics. He criticizes those who 
deserve criticism and praises those who deserve praise. 

355 The three coordinates of the pattern to be expanded upon 
are: (i) how wealth is acquired, whether unlawfully, law- 
fully, or both; (ii) whether or not it is used for one's own 
benefit; and (iii) whether or not it is used to benefit others. 
Those who rank positive on all three counts will be further 
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divided into those who remain attached to their wealth 
and those who are unattached to it. This same tenfold 
analysis of the krimabhogi is at AN V 177-82. 

356 See n. 325. Here a wholesome state (kusala dhamma) must 
rank lower than a "superhuman distinction," since the 
attainment of the former does not necessarily entail the lat- 
ter. The former can include simple moral conduct and ordi- 
nary wholesome states of mind, while the latter includes 
only the jhanas, formless attainments, direct howledges, 
and supramundane paths and fruits. 

357 Tisso sandiffhikii nijjara. Nijjarri, "wearing away," was a Jain 
term adopted by the Buddha. The Jains held that ascetic 
practice was the means to "wear away" all suffering 
(sabbam dukkham nijjinnal?~ blzavissati); see their position at 
MN I93,2-11 and I1 214,~-13, and the Buddha's alternative 
approach to "wearing away" at MN I1 223-25. Three other 
kinds of sanditthik nijjard are described at AN I 221,s-30 
(i.e., virtue, the jhanas, the destruction of the taints) and a 
twentyfold nijjarti is at MN I11 76,12-77,23. Spk says that one 
path is described as three kinds of wearing away because 
of the wearing away of the three defilements. 

358 Sarnano Gotamo miiyam jiintiti. At MN I 375,12-14 the Jains 
p;oclaim, "The ascetic Gotama is a magician (mtiydvi); he 
knows a converting magic (tivaffanim rntiyam janati) by 
which he converts the disciples of other teachers." The 
same charge comes up for discussion at AN I1 190-94. 

359 Sarnano khalu bho Gotamo miiydvi. 
360 Larnbaciijakd bhatii. Spk gives no help, but Rhys Davids 

interprets the passage thus in his Buddhist India (p. 21): "The 
Koliyan central authorities were served by a special body 
of peons, or police, distinguished, as by a kind of uniform, 
from which they took their name, by a special head-dress. 
These particular men had a bad reputation for extortion 
and violence." 

361 See 24:5,1II, n. 254. 
362 See 24:6,III, n. 255. 
363 Spk proposes alternative interpretations of dhammasamadhz 

and cittasamridhi: (i) dhammasamddhi is the dhamma of the 
ten wholesome courses of action, cittasamiidhi the four 
paths along with insight; (ii) the five dhammd (mentioned 

43. Asarikhatasamyutta: Notes 1453 

below)-namely, gladness, rapture, tranquillity, happi- 
ness, and concentration-are called dharnmasamadhi, while 
cittasamridhi is again the four paths along with insight; (iii) 
the ten wholesome courses of action and the four divine 
abodes are dharnrnasamiidhi, the one-pointedness of mind 
arisen for one who fulfils this dhammasamddhi is cittn- 
s a ~ d h i .  

364 Apannakatriya mayham. Spk: "This practice leads to what is 
incontrovertible for me, to absence of wrongness (anayn- 
radhakatfiya)." At Ps I11 116,21 apannaka is glossed aviruddllo 
advejjhagtirni ekamsagdhiko; "uncontradicted, unambiguous, 
definitive." 

365 Kafaggaha. The allusion is to the lucky throw at dice, 
glossed jayaggaha, "the victorious throw." The opposite is 
kaliggalza, the dark throw or losing throw. The style of rea- 
soning here is reminiscent of that used at MN I 402-11 
(which also includes the metaphor of dice) and at 
AN I 192-93. 

366 Kayagatd sati. In sutta usage this includes all the practices 
comprised under "contemplation of the body" (k~yr i -  
nupassanti) in the Satipaffhana Sutta (DN No. 22, MN 
No. 10). They are treated separately under this heading in 
the Ksyagatasati Sutta (MN No. 119). The commentaries 
generally confine the term to the meditation on the thirty- 
two aspects of the body, as at Vism 240 (Ppn 844). 

367 This triad of concentrations occurs elsewhere in the 
Nikayas, e.g., at DN I11 219,ig-20, MN I11 162,~-15, and 
AN IV 300,28-301,i. A concentration without thought but 
with examination (avifakka victiramatta samiidhi) does not fit 
into the familiar sequence of the four jhanas, in which the 
first jhana includes both thought and examination and the 
second excludes both. To reconcile the two schemes, the 
Abhidhamma supplements the fourfold sequence of 
jhanas with a fivefold sequence in which the second jhana 
is the avitakka vicdramatta samddhi. The second jhana of the 
tetrad then becomes the third jhana of the pentad. See 
AS 179-80, which explains the reasons for the two sets. 
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368 Suiifiata samiidhi, animitta samiidhi, appanihita samridhi. spk 
gives no explanation of these terms. The three are men- 
tioned as a set at DN I11 219,21-22, again without explana- 
tion, but Sv III 1003-4 comments on them thus: One who, 
at the stage of advanced insight, contemplates things as 
nonself, acquires the emptiness concentration on arriving 
at the path and fruit (because he has seen things as empty 
of self); one who contemplates things as impermanent 
acquires the signless concentration (because he has seen 
through the "sign of permanence"); one who contemplates 
things as suffering acquires the undirected concentration 
(because he has no leaning to things seen as painful). See 
too the discussion of the "triple gateway to liberation" at 
Vism 657-59 (Ppn 2166-73). On anitizitfa cetosamiidlzi, see 
n. 280 above. 

369 This sutta and the next six cover the "thirty-seven aids to 
enlightenment," elaborated at 43:12 (ix-xlv). More detailed 
explanations are given in the Introduction to Part V and in 
the notes to SN 45-51. 

370 I follow the numbering in Ee. Though Woodward says 
"the sections are wrongly numbered in the text" (KS 4:261, 
n. I), in fact it is the text that is correct and Woodward's 
numbering that is off. For this sutta I prefer the Be reading 
anatam and the gloss in Spk (Be): tanhlinatiyli abhdvena 
anata?; "uninclined due to the absence of inclination 
through craving." This seems more original than the Se 
and Ee reading antam, "the end," with Spk (Se) explaining: 
fanharatiyii abhdvena antam; "the end due to the absence of 
delight through craving." 
Under each of the epithets for Nibbana, Ee has "I-XLV" as 
if the elaboration is to be developed only as in 512. In the 
last sutta, however, "the path leading to the destination'' 
begins with "mindfulness directed to the body," which 
means that each elaboration is to be developed in fd as in 
661-12. This means that each epithet should be conjoined -- 
with fifty-six versions of the path. 

372 Nippapafiram. Spk: Through the absence of proliferation by 
craving, conceit, and views. 

44. Abyikatasatpyuffa: Notes 1455 

44. Abyiikatasamyufta 
B 

373 At AN 1 25,19 she is declared the foremost bhikkhuni 
among those with great wisdom (efadaggam maha- 
pafifiiinam), and at 17:24 she is extolled as a model for the 
other bhikkhunis. For a biographical sketch, see Hecker, 
"Great Woman Disciples of the Buddha," in Nyanaponika 
and Hecker, Great Disciples of the Buddha, pp. 263-66, and 
Pruitt, Cointnentary on the Verses of tlze Theris, pp. 164-74. 

374 As at 16:12,24:15-18,33:1-55. 
375 The reply here is identical with the Buddha's famous reply 

to Vacchagotta at MN 1487-88. Though worded in terms of 
the Tathagata, the questions refer to any arahant miscon- 
ceived as a "being" or a self. 

376 Spk: "The form by which one might describe the 
Tathlgata" considered as a being (sattasankiziitam 
fath8gatam)-as tall or short, dark or light, etc.-has been 
abandoned by the omniscient Tathagata through the aban- 
doning of its origin. He is "liberated from reckoning in 
terms of form" (riipasarikhaya vimufto), that is, because 
there will be no arising of form in the future for him, even 
the statement, "He will be such and such" through his 
physical form and mental qualities, loses its validity; thus 
he is liberated even from description by way of form. He is 
deep (gambhira) through the depth of his inclination 
(ajjMsayag~tnbkiraf~) and through the depth of his qualities 
(gunagambhiratli). As to the description that might be used 
in relation to the omniscient Tathagata with such deep 
qualities, considering him as a being, when one sees the 
nonexistence (invalidity) of this description [Spk-pf: "a 
being"] owing to the nonexistence [Spk-pt: of the five 
aggregates], then the statement "The TathPgata--consid- 
ered as a being--exists after dea th  does not apply, i.e., it 
is not valid. 

377 Be and Ee read the last verb as virodhayissati, Se vihdyissati. 
Spk glosses no viruddham padam (Se: viruddhasaddam) 
bhavissati; "there will be no contradictory term." Spk glosses 
aggapadasmim simply as "in the teaching'' (desanaya). 
Aggapadasmim occurs also at AN V 320,32, glossed by Mp 
with nibbane. 
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378 Riipagatam etam. Spk: This is mere form. He shows: u ~ o  
other being is found here apart from form, but when there 
is form there is merely this name." Spk-pf: What is being 
rejected here? The self posited by the outside thinkers, spa- 
ken of here as "Tathsgata." 

379 See III, n. 83. 
380 Spk explains kutiihalasrilii (lit. "commotion hall") as a place 

where ascetics and brahmins of other sects engage in vari- 
ous discussions. It is so named because commotion arises 
as they say, "What does this one say? What does that one 
say?" 

The teachers mentioned are the famous "six heretics," 
the rivals of Gotama (see 1, n. 200). It is strange that pre- 
dictions about rebirth are ascribed to Ajita, since elsewhere 
he is reported to have taught materialism and to have 
denied an afterlife. Even Saiijaya is reported to have been 
a sceptic about such issues. 

381 Sn-upaddnassn klzviiha??~ Vaccha upnpattim paiiiiiipemi no 
anupddiinassn. There is a double meaning here, with 
updddna meaning both "fuil" and subjective "chging," 
but I have translated the sentence in consonance with the 
following simile. It was also in a discourse to Vacchagotta 
that the Buddha used his famous simile of the fire that goes 
out from lack of fuel to illustrate the status of one who has 
attained Nibbana; see h4N I 487,ll-30. 

382. Tam ahag tanhiipadlinam vadami. The Buddha's statement 
seems to imply that a temporal gap can intervene between 
the death moment and reconception. S i c e  this contradicts 
Theravrda orthodoxy, Spk contends that at the death 
moment itself the being is said to be "not yet reb*ml' 
because the rebirth-consciousness has not yet arisen. 

383 Here and below I read saddhiy, with Be and Eel as against 
laddhi in Se. Spk glosses: tesam laddhiya saddhim atam 
abhnvissa. To my knowledge laddhi, in the sense of belief, is 
a term of later usage, and it may have been incorporated 
into Se via a misunderstanding of the commentary 

384 1 read Adnassa uppddaya, with Be and Se, as against nii*@sa 
upadaya in Be. Spk: "As to the insight knowledge that 
arises thus, 'All phenomena are nonself,' would I have 
been consistent with that?" 

44. Abydkatasa?.nyutfa: Notes 1457 

Probably this means that Vacchagotta would have inter- 
preted the Buddha's denial as a rejection of his empirical 
personality, which (on account of his inclination towards 
views of self) he would have been identifying as a self. We 
should carefully heed the two reasons the Buddha does not 
declare, "There is no self": not because he recognizes a 
transcendent self of some kind (as some inkrpreters 
allege), or because he is concerned only with delineating -a 
strategy of perception" devoid of ontological implications 
(as others hold), but (i) because such a mode of expression 
was used by the amihilationists, and the Buddha wanted 
to avoid aligning his teaching with theirs; and (ii) because 
he wished to avoid causing confusion in those already 
attached to the idea of self. 7he Buddha declares that 'hi1 
phenomena are nonself" (sabbe dhammd anntta), which 
means that if one seeks a self anywhere one will not find 
one. Since "all phenomena" includes both the conditioned 
and the unconditioned, this precludes an utterly transcen- 
dent, ineffable self. 

386 Yassa p' nssa dvuso etam ettakena eftnknk eun, tam p' nssa 
bahum. I translate this obscure exclamation with the aid of 
Spk. 



Part V 

The Great Book 

(Ma hlivagga) 



Contents 

Introduction 1485 

Chapter I 
45. Maggasamyutta 

Connected Discourses on the Path 

1. Ignorance 
1 (1) Ignorance 1523 
2 (2) Half the Holy Life 1524 
3 (3) Sariputta 1525 
4 (4) The Brahmin 1525 
5 (5) For What Purpose? 1526 
6 (6) A Certain Bhikkhu (1) 1527 
7 (7) A Certain Bhikkhu (2) 1528 
8 (8) Analysis 1528 
9 (9) The Spike 1530 
10 (10) Nandiya 1530 

11. Dwelling 
11 (1) Dwelling (1) 1531 
12 (2) Dwelling (2) 1532 
13 (3) A Trainee 1532 
14 (4) Arising (1) 1533 
15 (5) Arising (2) 1533 
16 (6) Purified (1) 1533 
17 (7) Purified (2) 1533 
18 (8) The Cock's Park (1) 1533 
19 (9) The Cock's Park (2) 1534 
20 (10) The Cock's Park (3) 1534 



1462 V. The Great Book (Mahivagga) 

III. Wrongness 
21 (1) Wrongness 1535 
22 (2) Unwholesome States 1535 
23 (3) The Way (1) 1535 
24 (4) The Way (2) 1535 
25 (5) The Inferior Person (1) 1536 
26 (6) The Inferior Person (2) 1536 
27 (7) The Pot 1537 
28 (8) Concentration 1537 
29 (9) Feeling 1537 
30 (10) Uttiya 1538 

IV. Practice 
31 (1) Practice (1) 1538 
32 (2) Practice (2) 1539 
33 (3) Neglected 1539 
34 (4) Going Beyond 1539 
35 (5) Asceticism (1) 1540 
36 (6) Asceticism (2) 1540 
37 (7) Brahminhood (1) 1541 
38 (8) Brahminhood (2) 1541 
39 (9) The Holy Life (1) 1541 
40 (10) The Holy Life (2) 1542 

V. Wanderers of Other Sects 
41 (1) The Fading Away of Lust 1542 
42 (2)48 (8) The Abandoning of the Fetters, Etc. 1542 

VI. The Sun Repetition Series 
(i) Based upon Seclusion Version 

49 (1) Good Friend 1543 
50 (2)-55 (7) Accomplishment in Virtue, Etc. 1543 

(ii) Removal of Lust Version 
56 (1) Good Friend 1544 
57 (2)-62 (7) Accomplishment in Virtue, Etc. 1544 

VII. One Thing Repetition Series (1) 
(i) Based upon Seclusion Version 

63 (1) Good Friend 1545 
64 (2)-69 (7) Accomplishment in Virtue, Etc. 1545 

Table of Contents 1463 

(ii) Removal of Lust Version 
70 (1) Good Friend 1546 
71 (2)-76 (7) Accomplishment in Virtue, Etc. 1546 

VIII. One Thing Repetition Series (2) 
(i) Based upon Seclusion Version 

77 (1) Good Friend 1546 
78 (2)-83 (7) Accomplishment in Virtue, Etc. 1547 

(ii) Removal of Lust Version 
84 (1) Good Friend 1547 
85 (2)-90 (7) Accomplishment in Virtue, Etc. 1548 

D<. First Ganges Repetition Series 
(i) Based upon Seclusion Version 

91 (1) Slanting to the East (1) 1548 
92 (2)-96 (6) Slanting to the East (2-6) 1549 
97 (7)-102 (12) The Ocean 1549 

X. Second Ganges Repetition Series 
(ii) Removal of Lust Version 

103 (1)-108 (6) Slanting to the East 1549 
109 (7)-114 (12) The Ocean 1549 

XI. Third Ganges Repetition Series 
(iii) The Deathless as Its Ground Version 

115 (1)-120 (6) Slanting to the East 1549 
121 (7)-126 (12) The Ocean 1549 

XII. Fourth Ganges Repetition Series 
(iv) Slants towards Nibbana Version 

127 (1)-132 (6) Slanting to the East 1550 
133 (7)-138 (12) The Ocean 1550 

XIII. Diligence 
139 (1) The Tatkgata 1550 
140 (2) The Footprint 1551 
141 (3) The Roof Peak 1551 
142 (4) Roots 1552 
143 (5) Heartwood 1552 
144 (6) Jasmine 1552 



1464 V. The Great Book (MaluIvagga) 

145 (7) Monarch 1552 
146 (8) The Moon 1552 
147 (9) The Sun 1552 
148 (10) The Cloth 1552 

X N .  Strenuous Deeds 
149 (1) Strenuous 1553 
150 (2) Seeds 1553 
151 (3) Nagas 1554 
152 (4) The Tree 1554 
153 (5) The Pot 1555 
154 (6) The Spike 1555 
155 (7) The Sky 1555 
156 (8) The Rain Cloud (1) 1556 
157 (9) The Rain Cloud (2) 1556 
158 (10) The Ship 1557 
159 (11) The Guest House 1557 
160 (12) The River 1558 

XV. Searches 
161 (1) Searches 1559 
162 (2) Discriminations 1560 
163 13) Taints 1560 
164 (4) Existence 1561 
165 (5) Suffering 1561 
166 (6) Barrenness 1561 
167 (7) Stains 1561 
168 (8) Troubles 1562 
169 (9) Feelings 1562 
170 (10) Cravings 1562 
170 (11) Thirst 1562 

XVI. Floods 
171 (1) Floods 1563 
172 (2) Bonds 1563 
173 (3) Clinging 1563 
174 (4) Knots 1564 
175 (5) Underlying Tendencies 1564 
176 (6) Cords of Sensual Pleasure 1564 
177 (7) Hindrances 1564 

w- 
Table of Confents 1465 

178 (8) Aggregates Subject to Clinging 1565 
179 (9) Lower Fetters 1565 
180 (10) Higher Fetters 1565 

Chapter I1 
46. Bojjhangasamyutta 

Connected Discourses on the Factors of Enlightenment 

I. The Mountain 
1 (1) The Himalayas 1567 
2 (2) The Body 1568 
3 (3) Virtue 1570 
4 (4) Clothes 1573 
5 (5) A Bhikkhu 1574 
6 (6) Kundaliya 1575 
7 (7) The Peaked House 1577 
8 (8) Upavana 1578 
9 (9) Arisen (or Arising) (1) 1578 
10 (10) Arisen (or Arising) (2) 1579 

11. I11 
11 (1) Living Beings 1579 
12 (2) The Simile of the Sun (1) 1579 
13 (3) The Simile of the Sun (2) 1580 
14 (4) Ill (1) 1580 
15 (5) I11 (2) 1581 
16 (6) I11 (3) 1581 
17 (7) Going Beyond 1582 
18 (8) Neglected 1582 
19 (9) Noble 1583 
20 (10) Revulsion 1583 

111. Udayi 
21 (1) To Enlightenment 1583 
22 (2) A Teaching 1584 
23 (3) A Basis 1584 
24 (4) Careless Attention 1584 
25 (5) Nondecline 1585 
26 (6) The Destruction of Craving 1585 
27 (7) The Cessation of Craving 1586 



1466 V. The Great Book (Maluivagga) 

28 (8) Partaking of Penetration 1586 
29 (9) One Thiig 1587 
30 (10) Udayi 1588 

IV. The Hindrances 
31 (1) Wholesome (1) 1589 
32 (2) Wholesome (2) 1589 
33 (3) Corruptions 1590 
34 (4) Noncorruptions 1590 
35 (5) Careful Attention 1591 
36 (6) Growth 1591 
37 (7) Obstructions 1591 
38 (8) Without Hindrances 1592 
39 (9) Trees 1593 
40 (10) =ndrances 1593 

V. Wheel-Turning Monarch 
41 (1) Discriminations 1594 
42 (2) Wheel-Turning Monarch 1594 
43 (3) Mgra 1595 
44 (4) Unwise 1595 
45 (5) Wise 1595 
46 (6) Poor. 1596 
47 (7) Prosperous 1596 
48 (8) The Sun 1596 
49 (9) Internal Factor 1596 
50 (10) External Factor 1597 

VI. Discussions 
51 (1) Nutriment 1597 
52 (2) A Method of Exposition 1602 
53 (3) Fire 1605 
54 (4) Accompanied by Lovingkindness 1607 
55 (5) safiga&va 1611 
56 (6) Abhaya 1615 

VII. In-and-Out Breathing 
57 (1) The Skeleton 1617 
58 (2) The Worm-Infested 1619 
59 (3) The Livid 1619 

Table of Contents 1467 

60 (4) The Fissured 1619 
61 (5) The Bloated 1619 
62 (6) Lovingkindness 1619 
63 (7) Compassion 1619 
64 (8) Altruistic Joy 1619 
65 (9) Equanimity 1619 
66 (10) Breathing 1620 

VIII. Cessation 
67 (1) Foulness 1620 
68 (2) Death 1620 
69 (3) Repulsiveness of Food 1620 
70 (4) Nondelight 1620 
71 (5) Impermanence 1620 
72 (6) Suffering 1620 
73 (7) Nonself 1620 
74 (8) Abandonment 1620 
75 (9) Dispassion 1621 
76 (10) Cessation 1621 

IX. Ganges Repetition Series 
77 (1)-88 (12) The River Ganges-Eastward, Etc. 1622 

X. Diligence 
89 (1)-98 (10) The Tathiigata, Etc. 1622 

XI. Strenuous Deeds 
99 (1)-110 (12) Strenuous, Etc. 1623 

XI]. Searches 
111 (1)-120 (10) Searches, Etc. 1623 

XIU. Floods 

121 (1)-129 (9) Floods, Etc. 1623 
130 (10) Higher Fetters 1623 

XIV. Ganges Repetition Series 
(Removal of Lust Version) 

131 (1) The River Ganges-Eastward 1624 
132 (2)-142 (12) Slanting to the East, Etc. 1624 



XV. Diligence 
(Removal of Lust Version) 

143 (1)-152 (10) The TathFgata, Etc. 1625 

XVI. Strenuous Deeds 
(Removal of Lust Version) 

153 (1)-164 (12) Strenuous, Etc. 1625 

XVII. Searches 
(Removal of Lust Version) 

165 (1)-174 (10) Searches, Etc. 1625 

XVIII. Floods 
(Removal of Lust Version) 

175 (1)-183 (9) Floods, Etc. 1626 
184 (10) Higher Fetters 1626 

Chapter 1II 
47. Satipafthanasamyz~tta 

Connected Discourses on the Establishments of Mindfulness 

I. Ambapiili 
_ 1 (lJ_Amb_apali 1627 

2 (2) Mindful 1628 
3 (3) A Bhikkhu 1628 
4 (4) At Sala 1630 
5 (5) A Heap of the Wholesome 1631 
6 (6) The Hawk 1632 
7 (7) The Monkey 1633 
8 (8) The Cook 1634 
9 (9) Ill 1636 
10 (10) The Bhikkhunis' Quarter 1638 

11. Nilland3 
11 (1) A Great Man 1640 
12 (2) N&land% 1640 
13 (3) Cunda 1642 
14 (4) Ukkacelli 1644 
15 (5) Bahiya 1645 
16 (6) Uttiya 1646 

Table of Contents 1469 

17 (7) Noble 1646 
18 (8) Brahml 1647 
19 (9)Sedaka 1648 
20 (10) The Most Beautiful Girl of the Land 1649 

111. Virtue and Duration 
21 (I) Virtue 1650 
22 (2) Duration 1650 
23 (3) Decline 1651 
24 (4) Simple Version 1651 
25 (5) A Certain Brahmin 1652 
24 (6) Partly 1652 
27 (7) Completely 1653 
28 (8) The World 1653 
29 (9) Sirivaddha 1654 
30 (10) MBnadinna 1655 

IV. Unheard Before 
31 (1) Unheard Before 1655 
32 (2) Dispassion 1656 
33 (3) Neglected 1656 
34 (4) Development 1657 
35 (5) Mindful 1657 
36 (6) Final Knowledge 1657 
37 (7) Desire 1658 
38 (8) Full Understanding 1658 
39 (9) Development 1659 
40 (10) Analysis 1659 

V. The Deathless 
41 (1) The Deathless 1660 
42 (2) Origination 1660 
43 (3) The Path 1661 

, 44 (4) Mindful 1661 
45 (5) A Heap of the Wholesome 1662 
46 (6) The Restraint of the Patimokkha 1662 
47 (7) Misconduct 1663 
48 (8) Friends 1663 
49 (9) Feelings 1664 
50 (10) Taints 1664 



1470 V. The Great Book (Mabiivagga) 

V1. Ganges Repetition Series 
51 (1)-62 (12) The River Ganges-Eastward, Etc. 1665 

VII. Diligence 
63 (1)-72 (10) The TathZgata, Etc. 1665 

VIII. Strenuous Deeds 
73 (1)-84 (12) Strenuaus, Etc. 1666 

IX. Searches 
85 (1)-94 (10) Searches, Etc. 1666 

X. Floods 
95 (1)-103 (9) Floods, Etc. 1666 
104 (10) Higher Fetters 1666 

Chapter IV 
48. Indriyasamyut ta 

Connected Discourses on the Faculties 

I. Simple Version 
1 (1) Simple Version 1668 
2 (2) Stream-Enterer (1) 1668 
3 (3)  Stream-Enterer (2) 1668 
4 (4) Arahant (1) 1669 
5 (5) Arahant (2) 1669 
6 (6) Ascetics and Brahmins (1) 1669 
7 (7) Ascetics and Brahmins (2) 1670 
8 (8) To Be Seen 1670 
9 (9) Analysis (1) 1670 
10 (10) Analysis (2) 1671 

11. Weaker Than That 
11 (1) Obtainment 1673 
12 (2) In Brief (1) 1674 
13 (3) In Brief (2) 1674 
14  (4) In Brief (3) 1674 
15 (5) In Detail (1) 1674 
16 (6) In Detail (2) 1675 
17 (7) In Detail (3) 1675 

18 (8) Practising 1675 
19 (9) Equipped 1676 
20 (10) Destruction of the Taints 1676 

Table of Contents 1471 

I 111. The Six Faculties 
21 (1) Renewed Existence 1676 
22 (2) The Life Faculty 1677 
23 (3) The Faculty of Final Knowledge 1677 
24 (4) One-Seeder 1677 
25 (5) Simple Version 1677 
26 (6) Stream-Enterer 1678 
27 (7) Arahant 1678 
28 (8) Buddha 1678 
29 (9) Ascetics and Brahmins (1) 1679 
30 (10) Ascetics and Brahmins (2) 1679 

W .  The Pleasure Faculty 
31 (1) Simple Version 1679 
32 (2) Stream-Enterer 1680 
33 (3) Arahant 1680 
34 (4) Ascetics and Brahmins (1) 1680 
35 (5) Ascetics and Brahmins (2) 1680 
36 (6) Analysis (1) 1681 
37 (7) Analysis (2) 1681 
38 (8) Analysis (3) 1682 
39 (9) The Simile of the Fire-Sticks 1682 
40 (10) Irregular Order 1683 

V. Aging 
41 (1) Subject to Aging 1686 
42 (2) The Brahmin U ~ B b h a  1687 
43 (3) Saketa 1688 
44 (4) The Eastern Gatehouse 1689 
45 ( 5 )  The Eastern Park (1) 1690 
46 (6)  The Eastern Park (2) 1691 
47 (7) The Eastern Park (3) 1692 
48 (8) The Eastern Park (4) 1692 
49 (9) Phdola 1692 
50 (10) At Apana 1693 



1472 V. The Great Book (Mahavagga) 

VI. The Boar's Cave 
51 (1) SdlS 1695 
52 (2) Mallikas 1695 
53 (3) A Trainee 1696 
54 (4) Footprints 1697 
55 (5) Heartwood 1698 
56 (6) Established 1698 
57 (7) Brahma Sahampati 1699 
58 (8) The Boar's Cave 1699 
59 (9) Arising (1) 1701 
60 (10) Arising (2) 1701 

VII. Conducive to Enlightenment 
61 (1) Fetters 1701 
62 (2) Underlying Tendencies 1701 
63 (3) Full Understanding 1702 
64 (4) The Destruction of the Taints 1702 
65 (5) Two Fruits 1702 
66 (6) Seven Benefits 1702 
67 (7) The Tree (1) 1703 
68 (8) The Tree (2) 1703 
69 (9) The Tree (3) 1703 
70 (10) The Tree (4) 1704 --- 

VIII. Ganges Repetition Series 
71 (1)-82 (12) The River Ganges-Eastward, Etc. 1701 

IX. Diligence 
83 (1)-92 (10) The Tath~gata, Etc. 1705 

X. Strenuous Deeds 
93 (1)-104 (12) Strenuous, Etc. 1705 

XI. Searches 
105 (1)-114 (10) Searches, Etc. 1705 

XII. Floods 
115 (1)-123 (9) Floods, Etc. 1705 
124 (10) Higher Fetters 1706 

Table of Contents 1473 

XIII .  Ganges Repetition Series 
(Removal of Lust Version) 

125 (1)-136 (12) The River Ganges-Eastward, Etc. 1706 

XIV. Diligence 
(Removal of Lust Version) 

137 (1)-146 (10) The Tathggata, Etc. 1707 

XV. Strenuous Deeds 
(Removal of Lust Version) 

147 (1)-158 (12) Strenuous, Etc. 1707 

XVI. Searches 
(Removal of Lust Version) 

159 (1)-168 (10) Searches, Etc. 1707 

XVII. Floods 
(Removal of Lust Version) 

169 (1)-177 (9) Floods, Etc. 1707 
178 (10) Higher Fetters 1707 

Chapter V 
49. Sa~n~nappadhiinnsamylltta - 

Connected Discourses on the Right Strivings 

I. Ganges Repetition Series 
1 (1)-12 (12) The River Ganges-Eastward, Etc. 1709 

11. Diligence 
13 (1)-22 (10) The Tathagata, Etc. 1710 

111. Strenuous Deeds 
23 (1)-34 (12) Strenuous, Etc. 1710 

w. Searches 
35 (1)-44 (10) Searches, Etc. 1711 

V. Floods 

45 (1)-53 (9) Floods, Etc. 1712 
54 (10) Higher Fetters 1712 



1474 V. The Great Book (Mahdvagga) 

Chapter VI 
50. Balasamyufta 

Connected Discourses on the Powers 

I. Ganges Repetition Series 
1 (1)-12 (12) The River Ganges-Eastward, Etc. 1713 

11. Diligence 
13 (1)-22 (10) The Tathagata, Etc. 1714 

111. Strenuous Deeds 
23 (1)-34 (12) Strenuous, Etc. 1714 

IV. Searches 
35 (1)44 (10) Searches, Etc. 1714 

V. Floods 
45 (1)-53 (9) Floods, Etc. 1714 
54 (10) Higher Fetters 1715 

VI. Ganges Repetition Series 
(Removal of Lust Version) 

55 (1)+6 (12) The River Ganges-Eastward, Etc. 1715 

VII. Diligence 
(Removal of Lust Version) 

67 (1)-76 (10) The Tathagata, Etc. 1716 

VIII. Strenuous Deeds 
(Removal of Lust Version) 

77 (1)-88 (12) Strenuous, Etc. 1716 

IX. Searches 
(Removal of Lust Version) 

89 (1)-98 (10) Searches, Etc. 1716 

X. Floods 
(Removal of Lust Version) 

99 (1)-107 (9) Floods, Etc. 1716 
108 (10) Higher Fetters 1716 

Table of Contents 1475 

Chapter VII 
51. Iddhiprfdasamyutta 

Connected Discourses on the Bases for Spiritual Power 

I. Capala 
1 (1) From the Near Shore 1718 
2 (2) Neglected 1718 
3 (3) Noble 1719 
4 (4) Revulsion 1719 
5 (5) In Part 1719 
6 (6) Completely 1720 
7 (7) Bhikkhus 1721 
8 (8) Buddha 1721 
9 (9) Knowledge 1722 
10 (10) The Shrine 1723 

11. The Shaking of the Mansion 
11 (1) Before 1726 
12 (2) Of Great Fruit 1728 
13 (3) Concentration due to Desire 1729 
14 (4) Moggallana 1731 
15 (5) The Brahmin Uqqabha 1732 
16 (6) Ascetics and Brahmins (1) 1734 
17 (7) Ascetics and Brahmins (2) 1734 
18 (8) A Bhikkhu 1735 
19 (9) A Teaching 1736 
20 (10) Analysis 1736 

111. The Iron Ball 
21 (1) The Path 1740 
22 (2) The Iron Ball 1740 
23 (3) A Bhikkhu 1742 
24 (4) Simple Version 1742 
25 (5) Fruits (1) 1742 
26 (6) Fruits (2) 1743 
27 (7) h a n d a  (1) 1743 
28 (8) h a n d a  (2) 1744 
29 (9) A Number of Bhikkhus (1) 1744 
30 (10) A Number of Bhikkhus (2) 1744 



1476 V. The Great Book (Mahdurvagga) 

31 (1 1) Moggallana 1744 
32 (12) The Tathagata 1745 

IV. Ganges Repetition Series 
33 (I)+ (12) The River Ganges-Eastward, Etc. 1746 

V. Diligence 
45 (1)-54 (10) The Tathiigata, Etc. 1747 

VI. Strenuous Deeds 
55 (1)-66 (12) Strenuous, Etc. 1747 

VII. Searches 
67 (1)-76 (10) Searches, Etc. 1748 

VIII. Floods 
77 (1)-85 (9) Floods, Etc. 1748 
86 (10) Higher Fetters 1748 

Chapter VIII 
52. Anuruddhasayyutta 

Connected Discourses with Anuruddha 

I. Alone 
1 (1) Alone (1) 1750 
2 (2) Alone (2) 1752 
3 (3) Sutanu 1753 
4 (4) The Thornbush Grove (1) 1754 
5 (5) The Thornbush Grove (2) 1754 
6 (6) The Thornbush Grove (3) 1755 
7 (7) The Destruction of Craving 1755 
8 (8) The SalaJa-Tree Hut 1756 
9 (9) All, or Arnbapali's Grove 1757 
10 (10) Gravely I11 1757 

11. The Second Subchapter (A Thousand) 
11 (1) A Thousand Aeons 1758 
12 (2) Spiritual Power 1758 
13 (3) The Divine Ear 1759 
14 (4) Encompassing the Mind 1759 

- Table of Contents 1477 

15 (5) The Possible 1759 , 

16 (6) The Undertaking of Kamma 1759 
17 (7) Leading Everywhere 1759 
18 (8) Diverse Elements 1759 
19 (9) Diverse Dispositions 1760 
20 (10) Degrees of the Faculties 1760 
21 (11) The Jhanas, Etc. 1760 
22 (12) Past Abodes 1760 
23 (13) The Divine Eye 1760 
24 (14) The Destruction of the Taints 1761 

Chapter IX 
53. Jhinasamyutta 

Connected Discourses on the Jhanas -i 

I. Ganges Repetition Series 
1 (1)-12 (12) The River Ganges-Eastward, Etc. 1762 

11. Diligence 
13 (1)-22 (10) The Tathagata, Etc. 1763 

111. Strenuous Deeds 
23 (1)-34 (12) Strenuous, Etc. 1763 

IV. Searches 
35 (1)-44 (10) Searches, Etc. 1764 

V. Floods 
45 (1)-53 (9) Floods, Etc. 1764 
54 (10) Higher Fetters 1764 

Chapter X 
54. Aniipiinasamyutta 

Connected Discourses on Breathing 

1. One Thing 
1 (1) One Thing 1765 
2 (2) Factors of Enlightenment 1766 
3 (3) Simple Version 1767 
4 (4) Fruits (1) 1767 



1478 V. The Great Book (MalGvagga) -_ 
5 (5) Fruits (2) 1767 
6 (6) Ariffha 1768 
7 (7) Mahakappina 1769 
8 (8) The Simile of the Lamp 1770 
9 (9) At Vesali 1773 
10 (10) Kimbila 1775 

11. The Second Subchapter (linanda) 
11 (1) At Icchanangala 1778 
12 (2) In Perplexity 1779 
13 (3) Ananda (1) 1780 
14 (4) Ananda (2) 1785 
15 (5) Bhikkhus (1) 1786 
16 (6) Bhikkhus (2) 1786 
17 (7) The Fetters 1786 
18 (8) The Underlying Tendencies 1786 
19 (9) The Course 1786 
20 (10) The Destruction of the Taints 1786 

Chapter XI 
55. Sotdpattisamyutta 

Connected Discourses on Stream-Entry 

I. Bamboo Gate 
1 (1) Wheel-Turning Monarch 1788 
2 (2) Grounded 1789 
3 (3) Dighgvu 1790 
4 (4) Sariputta (1) 1791 
5 (5) Sariputta (2) 1792 
6 (6) The Chamberlains 1793 
7 (7) The People of Bamboo Gate 1796 
8 (8) The Brick Hall (1) 1799 
9 (9) The Brick Ha11 (2) 1801 
10 (10) The Brick Ha11 (3) 1801 

11. The Thousandfold, or Royal Park 
11 (1) The Thousand 1802 
12 (2) The Brahmins 1802 
13 (3) h a n d a  1803 
14 (4) Bad Destination (1) 1805 

Table of Contents 1479 

15 (5) Bad Destination (2) 1805 
16 (6) Friends and Colleagues (1) 1805 
17 (7) Friends and Colleagues (2) 1806 
18 (8) Visiting the Devas (1) 1806 
19 (9) Visiting the Devas (2) 1807 
20 (10) Visiting the Devas (3) 1807 

111. Sarakani 
21 (1) Mahanama (1) 1808 
22 (2) Mahsnama (2) 1809 
23 (3) Godha 1809 
24 (4) Sarakani (1) 1811 
25 (5) Sarakani (2) 1813 
26 (6) Anathapindika (1) 1816 
27 (7) Anathapindika (2) 1819 
28 (8) Fearful Animosities (1) [or Anathaphdika (3)l 1820 
29 (9) Fearful Animosjties (2) 1820 
30 (10) The Licchavi 1821 

IV. Streams of Merit 
31 (1) Streams (1) 1821 
32 (2) Streams (2) 1822 
33 (3) Streams (3) 1822 
34 (4) Divine Tracks (1) 1823 
35 (5) Divine Tracks (2) 1823 
36 (6) Similar to the Devas 1824 
37 (7) MahBn3ma 1824 
38 (8) Rain 1825 
39 (9) KriIigodha 1826 
40 (10) Nandiya 1826 

V. Streams of Merit with Verses 
41 (1) Streams of Merit (1) 1828 
42 (2) Streams of Merit (2) 1829 
43 (3) Streams of Merit (3) 1830 
44 (4) Rich (1) 1830 
45 (5) Rich (2) 1830 
46 (6) Simple Version 1831 
47 (7) Nandiya 1831 
48 (8) Bhaddiya 1831 



1480 V. The Great Book (Mahrfvagga) 

49 (9) MahBnBma 1831 
50 (10) Factors 1831 

VI. The Wise One 
51 (1) With Verses 1832 
52 (2) One Who Spent the Rains 1832 
53 (3) Dhammadinna 1833 
54 (4) I11 1834 
55 (5) The Fruit of Stream-Entry 1836 
56 (6) The Fruit of Once-Returning 1836 
57 (7) The Fruit of Nonreturning 1836 
58 (8) The Fruit of Arahantship 1836 
59 (9) The Obtaining of Wisdom 1837 
60 (10) The Growth of Wisdom 1837 
61 (11) The Expansion of Wisdom 1837 

VII. Great Wisdom 
62 (1) Greatness of Wisdom 1837 
63 (2)-74 (13) Extensiveness of Wisdom, Etc. 1837 

Chapter XI1 
56. Saccasamyutta 

Connected Discourses on the Truths 

Ioncentration 
1 (1) Concentration 1838 
2 (2) Seclusion 1838 
3 (3) Clansmen (1) 1839 
4 (4) Clansmen (2) 1839 
5 (5) Ascetics and Brahmins (1) 1840 
6 (6) Ascetics and Brahmins (2) 1840 
7 (7) Thoughts 1841 
8 (8) Reflection 1841 
9 (9) Disputatious Talk 1842 
10 (10) Pointless Talk 1843 

11. Setting in Motion the Wheel of the Dhamma 
11 (1) Setting in Motion the Wheel of the Dharnma 
12 (2) Tathagatas 1847 
13 (3) Aggregates 1847 

Table of Contents 1481 

14 (4) Internal Sense Bases 1848 
15 (5) Remembrance (1) 1848 
16 (6) Remembrance (2) 1849 
17 (7) Ignorance 1850 
18 (8) True Knowledge 1851 
19 (9) Implications 1851 
20 (10) Actual 1851 

111. Kofigama 
21 (1) Kotigama (1) 1852 
22 (2) Kotigsma (2) 1853 
23 (3) The Perfectly Enlightened One 1854 
24 (4) Arahants 1854 
25 (5) The Destruction of the Taints 1855 
26 (6) Friends 1855 
27 (7) Actual 1855 
28 (8) The World 1856 
29 (9) To Be Fully Understood 1856 
30 (10) Gavampati 1857 

IV. The Simsapri Grove 
31 (1) The Simsapri Grove 1857 
32 (2) Acacia 1858 
33 (3) Stick 1859 
34 (4) Clothes 1859 
35 (5) A Hundred Spears 1860 
36 (6) Creatures 1860 
37 (7) The Sun (1) 1861 
38 (8) The Sun (2) 1861 
39 (9) Indra's Pillar 1862 
40 (10) Seeking an Argument 1863 

V. The Precipice 
41 (1) Reflection about the World 1864 
42 (2) The Precipice 1865 
43 (3) The Great Conflagration 1867 
44 (4) Peaked House 1868 
45 (5) The Hair 1869 
46 (6) Darkness 1870 
47 (7) Yoke with a Hole (1) 1871 



48 (8) Yoke with a Hole (2) 1872 
49 (9) Sineru (1) 1872 
50 (10) Sineru (2) 1873 

VI. The Breakthrough 
51 (1) The Fingernail 1874 
52 (2) The Pond 1874 
53 (3) Water at the Confluence (1) 1875 
54 (4) Water at the Confluence (2) 1875 
55 (5) The Earth (1) 1876 
56 (6) The Earth (2) 1876 
57 (7) The Ocean (1) 1876 
58 (8) The Ocean (2) 1877 
59 (9) The Mountain (1) 1877 
60 (10) The Mountain (2) 1877 

VII. First Raw Grain Repetition Series 
61 (1) Elsewhere 1878 
62 (2) Outlying Countries 1879 
63 (3) Wisdom 1879 
64 (4) Wines and Liquors 1879 
65 (5) Water-Born 1879 
66 (6) Who Honour Mother 1879 
67 (7) Who Honour Father 1880 
68 (8) Who Honour Ascetics 1880 
69 (9) Who Honour Brahmins 1880 
70 (10) Who Respect Elders 1880 

VIII. Second Raw Grain Repetition Series 
71 (I) Killing Living Beings 1880 
72 (2) Taking What Is Not Given 1880 
73 (3) Sexual Misconduct 1881 
74 (4) False Speech 1881 
75 (5) Divisive Speech 1881 
76 (6) Harsh Speech 1881 
77 (7) Idle Chatter 1881 
78 (8) Seed Life 1881 
79 (9) Improper Times 1881 
80 (10) Scents and Unguents 1882 

Table of Contents 1483 

IX. Third Raw Grain Repetition Series 
81 (1) Dancing and Singing 1882 
82 (2) High Beds 1882 
83 (3) Gold and Silver 1882 
84 (4) Raw Grain 1882 
85 (5) Raw Meat 1882 
86 (6) Girls 1883 
87 (7) Slaves 1883 
88 (8) Goats and Sheep 1883 
89 (9) Fowl and Swine 1883 
90 (10) Elephants 1883 

X. Fourth Raw Grain Repetition Series 
91 (1) Fields 1883 
92 (2) Buying and Selling 1884 
93 (3) Messages 1884 
94 (4) False Weights 1884 
95 (5) Bribery 1884 
96 (6)-101 (11) Mutilating, Etc. 1884 

XI. The Five Destinations Repetition Series 
102 (1) Passing Away as Humans (1) 1885 
103 (2) Passing Away as Humans (2) 1885 
104 (3) Passing Away as Humans (3) 1885 
105 (4)-107 (6)  Passing Away as Humans (4-6) 1886 
108 (7)-110 (9) Passing Away as Devas (1-3) 1886 
111 (10)-113 (12) Passing Away as Devas (4-6) 1886 
114 (13)-116 (15) Passing Away from He11 (1-3) 1886 
117 (16)-119 (18) Passing Away from Hell (4-6) 1886 
120 (19)-122 (21) Passing Away from 

the Animal Realm (1-3) 1887 
123 (22)-125 (24) Passing Away 

from the Animal Realm (4-6) 1887 
126 (25)-128 (27) Passing Away 

from the Domain of Ghosts (1-3) 1887 
129 (28) Passing Away from the Domain of Ghosts (4) 1887 
130 (29) Passing Away from the Domain of Ghosts (5) 1887 
131 (30) Passing Away from the Domain of Ghosts (6) 1888 



Introduction 

The fifth and final part of the Samyutta Nikaya is the Mahrivagga, 
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 samyutta towering over a ret- 
inue of lesser peaks, but a veritable Himalayan range of samyuttas, 
with at least eight major chapters among a total of twelve. And 
third, almost all the samyuttas in this book deal with different 
formulations of the Buddha's path to liberation, the most pre- 
cious part of his legacy to the world. 

A glance at the contents of the Mahavagga shows that its first 
seven chapters are devoted to seven sets of training factors which 
occur elsewhere in the Pali Canon, though in a different sequence. 
In the standard sequence these are: 

the four establishments of mindfulness (cattriro satipaftlzdnii) 
the four right strivings (cattaro samrnappad&nri) 
the four bases for spiritual power (cattaro iddhipadli) 
the five spiritual faculties (pafic' indriyrini) 
the five powers (palica baliini) 
the seven factors of enlightenment (sat f a  bojjhariga) 
the Noble Eightfold Path (ariya affharigika magga). 

In SN we have already met these sets several times: at 2231, 
when the Buddha explains how the Dhamma has been taught 
dis~riminatel~; at 22:101, as the things to be developed for the 
mind to be liberated from the taints; at 4312, as different aspects 
of the path leading to the unconditioned. In the Buddhist exeget- 
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ical tradition, beginning very soon after the age of the canon, 
these seven sets are known as the thirty-seven aids to enlighten- 
ment (sattatimsa bodhipakkhiyd dhamrnd). Although t h s  term is not 
used in the NikZiyas themselves as a collective appellation for the 
seven sets, the sets themselves frequently appear in the Nibyas 
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 uo 
may& dhamma abhiAAn desita). In the prelude to his parinibbana he 
urged the bhikkhus to learn, pursue, develop, and cultivate them 
so that the holy life would endure long in the world, out of corn- 
passion for the world, for the good, welfare, and happiness of 
devas and humans (DN I1 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 I11 127-28). He made unity in the Sangha 
contingent upon concord regarding the seven sets (MN I1 245) 
and urged the disciples to train in them "united, in concord, not 
disputing" (MN I1 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 I1 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 suttasl 
we would see that their contents are inextricably interwoven- 
Often factors in one set are identical with those in another; some- 
times 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 ~ r e s n t e d  in the 
Mah~agga ,  is an array of overlapping, intersecting, mutually 
illuminating portraits of a single course of practice aimed at a sirr 
gle goal, deliverance from suffering. By presenting the course of 
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practice from different angles, in different keys, and with differ- 
ent 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 teach- 
ing, 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 condi- 
tionality, "When this arises, that arises; when this ceases, that 
ceases." Bondage and suffering arise from ignorance, from a fail- 
ure to see and understand the subjects treated in the earlier 
samyuttas: the five aggregates, the six sense bases, and the eight- 
een elements as the constituent factors of sentient existence; 
dependent origination as the inherent dynamism by which 
samsara 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 con- 
ceptual 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 knowl- 
edge does not depend on divine grace or arise as a mystical intui- 
tion, 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 unvary- 
ing laws of conditionality. The different factors embedded h the 
Seven sets are the qualities that need to be developed. They are 
the conditions which, when methodically generated and forti- 
fied, directly conduce to the arising of the liberating knowledge. 

The major samyuttas of the Mahavagga can be seen as offering 
a conception of the path that is the converse of the Asankhata- 
Mmyutta (43). The latter begins with the goal, the unconditioned, 
and then asks, "What is the path leading to this goal?'' The 
-wer given is framed in terms of the seven sets, and thus here 
the texts extract the path from the goal. The MahHvagga takes the 

approach. Here we begin with the seven sets and 
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by following their course of movement we are brought to see that 
they "slant, slope, and incline towards Nibbana" just as surely as 
the waters in the great Indian rivers flow towards the ocean. 
Thus, from the perspective offered by the Mahavagga, 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 devel- 
opment of the path does not bring Nibbana itself into being, but 
rather promotes the attainment of a goal which, as uncondi- 
tioned, 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 pat- 
terns of mutual support. 

This aspect of the aids to enlightenment becomes more evident 
through the analytical treatment of the Abhidhamma, which col- 
lates 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, first- 
ly, that one mental factur, 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, powerr 
and enlightenment factor; and as the path factor of right mind- 
fulness. Wisdom (paAiir)  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 (somidhi) occurs four times 
under its own name: as a faculty, power, enlightenment factor1 
and path factor; it also participates in all four bases for spiritual 
power. Faith (saddhn) occurs twice, as a faculty and power. 
other nine aids to enlightenment occur only once each. Table 
represents this correlation visually. 

The Aids to Enlightenment by Way of Mental Factors 
(based on Vism 680 and CMA 7:32-33) 

From this we can see that four factors permeate the practice in 
a variety of guises: energy, mindfulness, concentration, and wis- 
dom. These factors, it must be noted, are not different from men- 



tal qualities that arise periodically in the ordinary, undeveloped 
,ind. In the untrained mind, however, their occurrence is spa- 
radic and random. The intention behind the Buddha's presenta- 
tion 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 culti- 
vates" (bhdveti bahulikaroti) the aids to enlightenment. When they 
are developed and cultivated in unison, under the dominion of 
an overarching purpose, their inherent potentials can be actual- 
ized 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 Nikayas the word enlightenment 
(bodhi, snmbodIzi) seems always to be used to denote the cognition 
issuing directly in arahantship, hence as equivalent to the howl- 
edge of the destruction of the taints (dsavakkhaya-fiann). In these 
oldest sources, the thirty-seven factors constitute the practice 
lending to enlightenment. When they are fulfilled, enlightenment 

- 
- 

naturally follows. 
The Pali 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 commentafies often 
make explicit principles derivable from the older texts but not yet 
worked out in them. The commentaries understand enlighten- 
ment as consisting in four discrete momentary attainments1 
called the four supramundane paths (lokuttaramgga), each of 
which eliminates or attenuates a particular group of defilemenfi 
and is followed immediately by its fruit (phala). Attainment of thp 
path and fruit transforms the disciple into a "noble peflOn 
(ariyquggala) at the corresponding level of sanctiv: a swam 
enterer, a once-returner, a nometurner, or an arahant. The path 
of stream-entry eradicates the lowest three fetters-idenfiv 
view, doubt, and wrong grasp of rules and vows; the path 

f 
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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, rest- 
lessness, and ignorance. The alignment of stages of liberation 
with the elimination of defilements is already found in the 
NiByas. 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 commen- 
taries 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 (pubbabhdga-p!ipadii), during 
which the practitioner develops and cultivates the aids to 
enlightenment for the purpose of attaining the supramundane 
path (see Vism 679-80; Ppn 223940) .  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 reach- 
ing the next higher path. In the preliminary portion of practice 
the aids to enlightenment are developed because t h y  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 22:3940). 
Refined and strengthened by the power of prior development, 
they collectively contribute to the total experience by which the 

attains freedom from suffering. In terms of a classical 
Paradigm, they each participate in the process of fully under- 
standing the noble truth of suffering; of abandoning craving, the 

of suffering; of realizing Nibblna, the cessation of suffering. 
and of developing the path, the way to the cessation of suffering. 
In the Mahdvagga itself the idea of a supramundane path, 

"derstood as a momentary peak experience, is not explicit, 
*ough precedents for this idea may be located in the canonical 
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model of the breakthrough to the Dhamma (i.e., the attainment of 
stream-entry; see 2283, 90; 3574, 46:30, etc.) and the liberation 
from the taints (i.e., the attainment of arahantship; see 1 5 : ~  
22:59; 35:28, 75,121) as sudden transformative events that usual- 
ly 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 Mahavagga (read in conjunction with other parts of 
the Nikgyas) 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" (sanzlnatta-niyirma), 
either as a faith-follower or a Dhamrna-follower (see 251). 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 
NibbBna 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 
(uijjrfvimutti), which marks the end of the journey. 

In the MahBvagga, as I said earlier, the seven sets appear in a dif- 
ferent 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 expres- 
sion of the Buddha's way to liberation. The seven factors of 
enlightenment may have been placed next, again out of 
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 Anuruddhasamyutta seems 
to be an appendix to the Satipatthanasarpyutta and may have 
evolved from that collection. m e  last four chapters of the 
Mahavagga 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. 
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In the General Introduction I discussed the use of templates to 

%enerate suttas that cut across the different samyuttas, arranHng 
their subject matter into distinctive and revealing patterns. In the 
MahZvagga a new cluster of templates appears, apart from the 
"repetition series," which I will touch on in the survey of the 
Maggasamyutta. The allotment of templates to subjects is as fol- 
lows (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 mindful- 
ness, and the bases for spiritual power. 

"Those who have neglected them have neglected the 
noble path leading to the complete destruction of suffer- 
ing, while those who have undertaken them have under- 
taken 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 enlighten- 
ment 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 NibbBna": 
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 enlighten- 
ment factors, the establishments of mindfulness, the fac- 
ulties, 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 spiritu- 
al 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 
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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. Maggasamyutta 

The best known of the seven sets is, of course, the Noble 
Eightfold Path, announced already by the Buddha in his first ser- 
mon at Bzrgnasi and repeatedly referred to throughout his diS- 
courses. 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 fa cult^^ 
power, and enlightenment factor of concentration, and im~l ic i t l~  
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 
nobler 

and this qualification is important. It would be too restrictive 
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maintain, as some interpreters of early Buddhism have done, 
that the eightfold path can be practised only by those who are 
technically ariynpuggalas. noble individuals beginning with the 
faith-follower (saddkdnzrsfiri). Certainly the Buddha offered the 
eightfold path to all his disciples who aspired to release from the 
suffering of sarpsdra, and for this reason he called it the way lead- 
ing to the cessation of suffering. We might understand the adjec- 
tive ariyn 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 Nibbana, 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 Peli Canon (e.g., at DN I1 311 
and MN 111 251-52). 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 
Mal~iivagga, 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 pred- 
ecessor (45:l) 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 Tathagata. the supreme guide to deliv- 
erance, the disciple must first arrive at a clear conceptual under- 
standing of the teaching, particularly with respect to the princi- 
ple of kamma and its fruit and the Four Noble Truths. This is 
right uiew (sunlrmdittlzi) 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 (sarnmd- 
s~dkappn). Guided by right intention, the disciple undertakes the 
three ethical factors of the path: right speech, right action, and right 
liwlihood (sammdvdcfi, samrnakarnmanta, samma-ajiva). Standing on 
this foundation of virtue (see 45:149), the disciple trains the mind 
by diligently and energetically developing the four establish- 
ments of mindfulness: this is right effort (sarnmavdycjmn) applied to 
'he Practice of right rnindflrlness (sarnrndsatr). When the effort bears 
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fruit, the disciple enters and dwells in the four jhsnas (or, accord- 
ing to the commenhries, a lower degree of concentration border- 
ing on the first jhma): this is right concentrafion (sairrmlsamddhi). 

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 con- 
templation of phenomena. The disciple contemplates the phe- 
nomena 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 (vipas- 
sand). At a certain point in the course of contemplation, when 
insight becomes sharp and penetrative, the disciple enters upon 
the fixed course of rightness (sainmntta-niy&mn)l the supramun- 
dane 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 (sotdpattiplmlnsacchikiriyfiya 
patipannu). When the practice of the path is fully ripe, all eight 
factors converge and join forces, setting off the "breakthrough to 
the Dhamrna" 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 
Dharnrna, the transcendental eightfold path, which will bear him 
or her onwards towards the great ocean of Nibbana. But the dis- 
ciple must continue to cultivate the eight path factors until the 
remaining fetters are eradicated and the underlying tendendes 
uprooted. This occurs in the three successive stages of once- 
returner (sakad~g~rni), nonreturner (anugami), and arahantsh.1~1 
each with its twin phases of path and fruition. With the attain- 
ment 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 howledge and right lib- 
eration (see the person "better than the superior ~erson.'. 45:26)1 
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 simultanwusly perfected. Thus we can 
describe the way to deliverance alternatively as the development 
of the Noble Eightfold Path, or of the seven factors of enfighten- 
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ment, 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 Maggasamyutta 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 Nibbana, 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 ascet- 
icism 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 com- 
mended 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 friend- 

- ship for following the eightfold path. giving a communal dimen- 
sion to spiritual practice. Indeed, in one text the Buddha declares 
that good frlendship is the entire holy life (452). Vagga V enu- 
merates the purposes for which the holy life is lived under the 
Blessed One-the fading away of lust, the abandoning of the fet- 
ters, etc.--and in each case the Noble Eightfold Path is prescribed 
as the means for fulfilling that purpose. 

With vagga VI the peyyda 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 

(kalydnamittaf~); (2) virtue (sila); (3) desire (clzanda), 
wholesome desire for the goal; (4) self (atta), perhaps meaning 
Self-~ossession; (5) view (dit!hi), the conceptual right view of 
kamma and its fruit and of the Four Noble Truths; (6)  diligence 
(a~~amdda), heedfulness in the practice; and (7) careful attention 
h i s o  manasikiira), thorough consideration of things in ways 
conducive to spiritual growth. Elsewhere the Buddha singles out 
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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 fulfil- 
ment of the path; and as the "one thing that is most effective" for 
the arising of the path. Each vagga runs through the seven con- 
ditions 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 signif- 
icance 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 Nibbana 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 sub- 
sume 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-UI. 
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 inch-  
ing towards Nibbrlna." 

In vaggas XI11 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 with- 
in 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 defile* 
ments (such as the asam or taints) and aspects of existence (such 
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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 pur- 
poses: for direct knowledge of it (abhi66a), for full understanding 
of it (parififiri), for its utter destruction (pnrikkhaya), and for its 
abandonment (palzDna). 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. Bojjlzatignsa~nyufta 

The word bojjhnrign is a compound of bodhi, enlightenment, and 
align, limb or factor. The commentaries tend to interpret the word 
on the analogy of jhanariga, the jh;ina factors, taking it to mean the 
factors constitutive of enlightenment. In the Abhidhamma Pitaka 
this interpretation becomes so prominent that in texts applying 
the strict Abhidhamma method (as opposed to those making use 
of the Suttanta method) the bojjha~igas are assigned only to supra- 
mundane states of consciousness, those pertaining to the paths of - 
liberation, not to wholesome states of mundane consciousness. In 
the Bojjhangasamy~tta, however,, the factors of enlightenment 
are given this designation primarily because they lead to enlight- 
enment (46:5, 21). They are thus the constellation of mental fac- 
tors that function as causes and conditions for arriving at enlight- 
enment, 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 con- 
dition 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 
recornition 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, 

r. mind, phenomena): this is the enlightenment factor of mindful- 
'% 
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ness (sati-sarnbojjhariga). As mindfulness becomes steady, one 
learns to discern the object's features more clearly, and can also 
distinguish between the wholesome and unwholesome stat= of 
mind that arise within the process of contemplation: the enlight- 
enment factor of discrimination of states (dhammavicaya-samboj- 
jhariga). %is fires one's efforts: the enlightenment factor of ener- 
gy (viriya-sambojjhanga). From energy applied to the work of 
mental purification joy arises and escalates: the enlightenment 
factor of rapture (piti-sambojjhanga). With the refinement of rap- 
ture the body and mind calm down: the enlightenment factor of 
tranquillity (passaddhi-sambojjhniiga). The tranquil mind is easily 
unified: the enlightenment factor of concentration (sarmidhi-son- 
bojjhariga). One looks on evenly at the concentrated mind: the 
enlightenment factor of equanimity (upekkha-sambojhadga). As 
each subsequent factor arises, those already arisen do not disap- 
pear 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 simul- 
taneously, each making its own distinctive contribution. 

The suttas of the Bojjhangasamyutta commonly describe the 
enlightenment factors by the stock formula "based upon seclu- 
sion, dispassion, and cessation, maturing in release." S~nce in the 
Nikgyas, outside the Mahsvagga, 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 cornmentarial 
explanation of the terms suggests, this description best fits the 
bojjhaligas only in the advanced stages of insight and at the level 
of the supramundane path, when the bojjhangas are actively elm- 
inating the defilements and leaning towards the realization of 
Nibbma. It is only then that they can actually be describe* as 
leading to enlightenment. Earlier their function is merely 
preparatory. 

The supramundane dimension of the bojjhungas seems to be 
signalled by a phrase occasionally appended to the familiar for- 
mula: "vast, exalted, measureless, without ill will" ( ~ t p ~ b ?  
mahaggatam appamdym abyiipajjham). So described, the enlighten- 
ment factors are said to enable a bhikkhu to abandon craving 
(4626) and to penetrate and sunder the mass of greed, 
and delusion not penetrated before (46:U)). With the break- 
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through to the Dhamma the bojjkaligas become inalienable pos- 
sessions, and the noble disciple who has acquired them her 
"obtained the path" (maggo pa!iladdlzo) that leads infallibly to lib- 
eration 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 bojjlzarigas, 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 acti- 
vating and the restraining. The former arise first: discrimination 
of states, energy, and rapture. The latter emerge later: tranquilli- 
ty, 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 cul- 
tivated 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 Bojjhaligasamyutta establishes an antithesis 
between the seven enlightenment factors and the five hindrances 
(paAca niuam~a): sensual desire, ill will, sloth and torpor, restless- 
ness and remorse, and doubt. The latter are the main obstacles to 
meditative progress in both concentration and insight. The aban- 
doning of the hindrances is often described in the texts on the 
disciple's gradual training (e.g., at DN I 71-73 and MN 1 181). 
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 
(*6:33.39,55). They are makers of blindness, destructive to wis- 
dom. distractions from the path to NibbZna; the enlightenment 
factors are makers of vision and knowledge, promoters of wk- 
dam, aids along the path to Nibbana (46:40, 56). 

In the B~jjhan~asamyutta the Buddha describes in detail the 
conditions responsible for the arising and growth of both the hin- 
drances and the enlightenment factors. He thereby shows how 
the general principle of conditionality can also be applied to the 

psychological causes of bondage and liberation. The con- 
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ditions of both sorts are spoken of as nutriments (Ghiira), a word 
which underlines the gradual, assimilative aspect of conditional- 
ity in relation to mental degeneration and development. At 46:~ 
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 "denourishmentU 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 attentian 
(ayotliso mal~asikara), and prominent among the nutriments for all 
seven enlightenment factors is careful attention (yoniso manasi- 
hra). The role of attention in relation to the hindrances and 
enlightenment factors is also emphasized at 46:23,24, and 35. 

While the Bojjhangasamyutta does not include parallels to the 
vaggas of the Maggasamyutta 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 col- 
lection. 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 fore- 
runner and is the chief external condition for their arising (46:48, 
50). Other conditions mentioned are virtue (46:ll) 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 "transcen- 
dental dependent origination" running parallel to the series 
described at 1223. 

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 enlighten- 
ment factors to the four divine abodes (brahmavikra): boundless 
lovingkindness, compassion, altruistic joy, and equanimity. 
~ l though  the text says that the bhikkhu develops the factors of 
enlightenment accompanied by lovingkindness (mettdsahagatatn 
satisambojjhangam bhdueti), etc., the commentary explains that one 
actually uses the divine abodes to develop concentration, and 
then, based on this concentration, one develops the seven enlight- 
enment 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 percep- 
tion, 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 med- 
itation subjects, in vagga VII the first five are cemetery contem- 
plations, then come the four divine abodes and mindfulness of 
breathing; in vagga VIII, we find ten kinds of perception pertain- 
ing 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" ver- 
sion 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 NibbBna" 
as their refrains). This inconspicuous addition implies that the 
whole series should be run through twice more, in these two ver- 
sions~ a task which the assiduous student would no doubt take 
UP with relish. 
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The phrase cattdro satipaffMnd is commonly translated "the four 
foundations of mindfulness," a rendering which takes the corn- 
pound to represent sati + pafthrfna and emphasizes the objective 
bases of the practice: the body, feelings, mind, and phenomena. 
It seems more likely, however, that satipaffhrina should actually 
be resolved into sati + upaifhdna, and thus translated "the estab- 
lishment of mindfulness." Such an interpretation, which puts the 
spotlight on the subjective qualities marshalled in the develop- 
ment of mindfulness, is implied by the adjective ~lpafthita~~ti 
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 sati- 
patfltiina, as at 47:42, but this is the exception rather than the rule. 

Within the Satipaff-hanasamyutta we do not find a detailed 
explanation of the fourfold contemplation undertaken in this 
practice. For that we have to turn to the Satipaffhana 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 (&yanupassam) 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 (vedand- 
nupassanti) 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. Contempla- 
tion of mind (cittanupassand) is also singlefold but examines sixteen 
states of mind coloured by their concomitants (as in 51:ll). Con- 
templation of phenomena (dhammtinupassand) is the most dilrersi- 
fied exercise. The exact meaning of dhamma here has been subject 
to dispute. The word is often rendered "mind-objects" or "men- 
tal objects," as if it denoted the sixth external sense base, but this 
seems too narrow and specific. More likely dhammd here s ipf ies  
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 

the ultimate Dhamma comprised within the Four Noble Truths. 
There are five such schemes: the five hindrances, the five aggre- 
gates, the six pairs of internal and external sense bases, the seven 
factors of enlightenment, and the Four Noble Truths. 

The importance of satipafthana is emphasized in the Sati- 
paffhgnasamyutta right from the start by describing it as the 
ebyana magga for the overcoming of suffering and the realization 
of Nibbiina (47:l). Though the PLili expression is often rendered 
"the sole way" or "the only way," this translation has little sup- 
port 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 Nibbana. The Buddha is shown reflecting on 
the four satipatthdnas as "the one-way path" soon after his 
enlightenment, and BrahmZ Sahampati appears before him and 
sings its praises in verse (4218, 43). 

The Buddha recommends the four satipatthdnas to novices, 
trainees, and even arahants, each for a different purpose. Novices 
are to practise them to know body, feelings, mind, and phenom- 
ena 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 sati- 
patfhiinas are the proper resort and domain of a bhikkhu. Those 
bhikkhus who stray from them into the "cords of sensual pleas- 
ure" become vulnerable to Mara; those who remain within them 
are inaccessible to the Evil One (426, 7). 

To emphasize further the importance of satipafthdna, 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 (429). He 
gave the Sangha the same advice after the deaths of Sariputta 
and Mah%mogga&ma (47:13,14), which must have been stirring 
reminders for all of the law of impermanence. 

The practice of satipatfhdna centres upon the cultivation of sati, 
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mindfulness, which may be understood as focused awareness 
applied to immediate experience in both its subjective and objec- 
tive 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 prolif- 
eration 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" (dtdpi) implies energy, 
"clearly comprehendingr' (sampajdno) implies incipient wisdom, 
and the occasional addition, "concentrated, with one-pointed 
mind (sarnakita ekaggacittd)" (47:4), points to the presence of con- 
centration. Thus the practice of satipatthrlna spreads over the last 
three factors of the Noble Eightfold Path. And since virtue and 
straightened view are said to be its prerequisites (423, 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 ~ractice of 
sotipa!!hiina. This much is suggested when the eightfold path is 
called "the way leading to the development of the establkhments 
of mindfulness" (47:30). 

In the Satipatthena Sutta each exercise in mindfulness is fol- 
lowed by two further extensions of the practice, expressed in two 
paragraphs attached to the basic instructions. These are also 
found in the Satipatfianasamyutta, though mentioned separate' 
ly. 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 a d  
externally" (in himself and others in rapid succession). At 47:40 
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he explains "the development of the establishment of mindful- 
ness" to mean contemplating each base as having the nature of 
origination, the nature of vanishing, and the nature of both orig- 
ination and vanishing. These two extensions deepen and broad- 
en the practice, spreading it outwards from a narrow fixation on 
one's immediate experience towards a discenunent of its wider 
expanse and intrinsic patterning. 

The practice of mindfulness is often coupled with another 
quality, clear comprehension (sampajafiria), which is mentioned 
within the basic formula and also separately. At 47:2 clear com- 
prehension 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 percep- 
tions. 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 Satipa!thanasam!-utta pits the 
four establishments of mindfulness against the five hindrances; 
the hindrances are a "heap of the unwholesome," the sntip~!!lt~rros 
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 compre- 
hensible when rve 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 prac- 
tice adopted b~ all the Buddhas of the past, present, and future 
describes the path in three steps: the abandoning of the five hin- 
drances, the settling of the mind in the four establishments of 
mindfulness, and the correct development of the seven enlight- 
enment factors (47:12). The practice of satipatfluina is precisely the 
method for abandoning the hindrances, and it is within the 
womb of this practice, again, that the seven enlightenment fac- 
tors are concek-ed and grow towards their immanent aim, true 
bowledge and liberation (v~j~uimutti; see 46:6). Thus, while they 
claim only one place among the seven sets making up the aids to 
edightenment, the four establishments of mindfulness can be 
Seen as the trunk from which all the other sets branch out and 
bring forth their fruits. 
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Lest engagement in mindfulness meditation be branded a nar- 
cissistic indulgence, the Buddha makes it clear that it is by pro- 
tecting 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 dixiples to 
share the benefits of their practice with others by establishing 
their relatives, friends, and colleagues in the fourfold develop- 
ment of mindfulness (4248). The Mastcr especially commends 
this practice to the sick, probably because mindfulness and clear 
comprehension &rected to body, feelings, mind, and phenome- 
na are the best aids in dealing with the bodily affliction. physical 
pain, and mental distress brought on by illness. 

At the end of the samyutta come the inevitable repetition 
series. Since the four establishments of mindfulness are accom- 
pallied 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 mnemonlc verses. 

48. l~zdriyasalnyutta 

Unlike the preceding sarpyuttas, the Indriyasamyutta is made up 
of heterogeneous material. It deals not only with the five spiritual 
faculties, a set included among the thirtyseven aids to enlight- 
enment. but also with a variety of other items united under the 
rubric indriya. Possibly the most ancient recension of this 
savyutta consisted solely of tents centred around the s p i " ~ 1  
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 hwothesis, though unverifiable, may account for the s o w  

, I  

what haphazard orga&zation of this sarpyutta. 
By the early Abhidhamma period the Buddhist doctrinal 

cialists 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 Vibh@ O* 

the Abhidhamma Pitaka (chap. 5). Significantly, even though all 
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the faculties were drawn from the suttas, the hdriyavibhafiga 
has only an Abhidhamma analysis, not a Suttanta analysis, 
implying that the ancient compilers of the Vibhriga did not con- 
sider the complete assemblage of faculties to constitute a unified 
scheme within the framework of the Sutta Pifaka. 

The twenty-two indriyas fall into five distinct groups as foIlows: 

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 Indriyasamyutta, 
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 samyutta begins with two vaggas devoted to the five spir- 
itual faculties, the faculties of faith (saddU), energy (viriya), mind- 
fulness (snti), concentration (samadhi), and wisdom (pa17Al). The 
opening suttas treat these faculties by way of templates we have 
met several times already: the gratification triad, the origin pen- 
tad, and the ascetics and brahmins templates. In the second asce- 
tics and brahrnins 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 aggre- 
gates, sense bases, and elements. 

Four suttas in the first vagga draw a distinction between the 
Stream-enterer and the arahant. The stream-entem is defined as 
One who has understood the faculties by way of the given tem- 
plates: the arahant, having acquired this knowledge, has devel- 
Oped 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 

and practical implementation of the faculties, and then 
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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 Pifaka and the commentaries (see V, nn. 205, 206 
for the references). In 48:26-30 the focus falls on the six sense fac- 
ulties, 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 divi- 
sions of the three feelings: the pleasure and joy faculties are 
respectively bodily and mental pleasant feeling; the pain and dis- 
pleasure 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 com- 
mentary (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 consti- 
tute a complete structure capable of leadhg all the way to the 
destruction of the taints (48:43, end). In 48:50, Sariputta 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, wis- 
dom is said to be the faculty that stabilizes the other four f a d -  
ties, 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. me 
Buddha declares the two sets to be identical, with the designa- 
tions "faculties" and "powear' being used simply to highlight 
different aspects of the same set of qualities; they are like the mo 
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streams of the same river flowing around a midstream island 
(4343). The commentary explains that the five factors become 
faculties when considered as exercising control in their respec- 
tive domains, and powers when considered as unshaken by their 
opposites. 

One relationship among the faculties, not mentioned in the sut- 
tas but discussed in the commentaries, is worth noting. n i s  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 Indriyasamyutta ends with the repetition series, this time 
in two versions, the "based upon seclusion" version and the 
"removal of lust" version. 

These two samyuttas do not contain any original suttas but mere- 
ly instantiate the repetition series. Since the four right strivings 
are described by their own stock formula, the repetition series in 
the Sammappadhwasamyutta is stated only once, accompanied 
by this formula. The five powers are parallel to the five faculties, 
and therefore the Balasamyutta is to be elaborated with the rep- 
etition series filled out in the two versions. 

The term iddhipnda, rendered "basis for spiritual power," is a 
compound of idclhi and pada. Zddki (Skt rddhi) originally meant 
Success, growth, or prosperity, but early on in the Indian yogic 
hadition 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 spirituali~, are not to be regarded as miracles proving 
the divine stature of the person who performs them. They are 
Uderstood, rather, as extensions of natural causality which 
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become accessible to the meditator through accomplishment 
concentration (sarmidhi). The mind trained in concentration is 
able to discern subtle interconnections between bands of mental 
and rnaterial energy invisible to ordinary sensory con~ciousne~~. 
Such perception enables the accomplished yogi to tap into the 
deep 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 SYS- 

tem of ethics or a path of purely ascetic meditation, the NikaYas 
themselves are replete with texts in which the Buddha is shown 
performing feats of psychic power and extolling diviples who 
excel in these skills. What the Buddha rejected was not the acqui- 
sition of such powers per se but their misuse for irresponsible 
ends. He prohibited his monb  and nuns from displaying these 
powers to hpress  the laity and convert unbelievers, and he 
emphasized that these powers themselves are no  roof that their 
bearer has genuine wisdom. In his system the real miracle was 
the lZmiracle of instruction" (anusasani-pd!ihbriya), the ability to 
transform a person through teachings on how to overcome evil 
and fulfil the good. 

Nevertheless, the Buddha incorporated the iddliis into his path 
of training with an eightfold scheme often encountered in the 
texts. The scheme is called simply "the various kinds oi spiritual 
power" (anekauihitam iddhividham), and is mentioned close to a 
dozen times in the present samyutta, most notably in the formal 
definition of iddhi (at 51:19). He also offers an expanded interpre- oh medi- 
tation of the types of spiritual success obtainable throu, 
tation, one which subsumes the iddhis under a broader category 
of six types of higher knowledge commonly Lnon7n as the 
clrajabhidfi~ or six direct knowledges These are: the eight kinds 
spiritual powers; the divine ear; the abiliv 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 
kamnla; and the knowledge of the destruction of the taints (5lZ1lt 
etc.). The first five are mundane, desirable as ornaments of "" 
accomplished meditator but not essential for liberation (see 
1270). The last is supramundane and the culmination of the step- 
by-step training. By adopting this wider and more p r ~ f o m d  ''*- 
ception of spiritual success, the Buddha could include withie lus 
system the various spiritual powers esteemed SO 

in the 

Indian yogic culture while giving pride of place to the achieve- 
ment peculiar to his own discipline: the liberation of mind attain- 
able only through the destruction of the defilements. 

The four iddhipfdas 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 enlighten- 
ment, this set of factors has a somewhat different flavour than the 
others. While the others are all expounded solely for the contri- 
bution they make to enlightenment and the realization of 
Nibb&na, the iddhipadas can be used to achieve both the wonder- 
working iddhis and the supreme spiritual power of arahantship. 

The Iddhiptidasamyutta sets the iddhipddas in a universal con- 
text by declaring that all ascetics and brahmins-past, present, 
and future--who generate spiritual power do so by their means 
(51:67). Again, it is by developing the four iddhipadas that all 
ascetics and brahmins of the three times become mighty and 
powerful (5h16), or acquire the six direct knowledge (51:17). 
Indeed, it is by developing the iddhipadas that the Buddha has 
become a Perfectly Enlightened One (51:8). 

The four iddlzip~das 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 differ- 
entiating them as fourfold. Thetwo common components are 
concentration (samddhi) and "volitional formations of striving" 
(t?adh~lnasnriklzara). The latter is defined by the formula for the 
four right strivings (sammappadhdnd), so that the iddhipddas, the 
third set of the aids to enlightenment, implicitly contain the 
second set. 

The components unique to each iddhipada are the factors that 
take the lead in generating concentration: desire (ckanda), energy 
(viriya), mind (ci f fa) ,  and investigation (vimamsa). The commen- 
tary interprets desire here as "desire to act" (kattuknmyata) and 
d, . 
mvestigation" (vimamsa) 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 

state of concentration on any given occasion only one of 
the four will assume the dominant role in generating concentra- 
tion and this gives its name to the iddhipiida. It is interesting to 

that the formula for right striving, included in the 
iddhipada formula as noted above, mentions three factors that 
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function as iddhipiidas, namely, desire, energy, and mind; and 
since right striving presupposes discrimination between whole- 
some and unwholesome states, some degree of investigation is 
also involved. Thus once again we can see the interwoven char- 
acter of the seven sets. 

The standard formula for the iddhiptfdas is sometimes embed- 
ded in a longer, more complex statement which shows that they 
are to be cultivated in conjunction with a number of other medi- 
tative 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 bodhkatta 
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 provided an inter- 
nal commentary on each term, almost in the manner of an 
Abhidhamma treatise. Another text, recurring five times with 
variations only " 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 
iddhipiidas with the Noble Eightfold Path, again drawing our 
attention to the interdependence of the seven sets. 

- In sum, the iddhir or spiritual powers to be acqulred by medi- 
tation are: most narrowly, the eight kinds of spiritual powers, 
wondrous feats of psychic power; more broadly, the six direct 
howledges; and consummately, the taintless liberation of mind. 
The means of achieving these powers, their bases or "feet" (the 
literal meaning of piida), are the four iddhipidm. These employ the 
four kinds of right striving and a particular dominant mental fac- 
tor to generate concentration, and this concentration, in conjunc- 
tion with the effort and the dominant factor, enables the medita- 
tor to exercise spiritual powers. To show that while the iddhipadas 
can lead to all three kinds of iddhi, the last is sufficient in itself! 
the suttas sometimes state simply that the four iddhipadas, when 
developed and cultivated, Lead to the taintless liberation of mind 
(51:18, 23). 

In several texts, from the Iddhipadasamyutta and elsewheref 
other marvellous potencies are ascribed to the four iddhipadas. 
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 Ananda at the Capala Shrine near Ves~li, related 
in the Mahsparinibbdna Sutta and reported here as well (51:ll). 
sariputta ascribes the same ability to Moggallana (at 12:30), who 
ironically is reported to have been killed by assassins. By devel- 
 ping the iddllipddas, Moggalllna can set off a minor earthquake 
with his toe (51:14), and the Buddha can use his physical body to 
travel to the brahma world (51:22). The samyutta closes with the 
repetition series, which is run through in one round using the 
stock description of the iddhipddus. 

52. Anuruddhasamyutta 

This samyutta features the Venerable Anuruddha as an exponent 
of the four establishments of mindfulness, which figure in every 
sutta in the chapter. The samyutta may have originally belonged 
to the Satipatthlnasamyutta, later to be detached and given inde- 
pendent status. The Satipatthlnasamyutta preserves three suttas 
spoken by Anuruddha (47:26-28), which are consonant in char- 
acter with those found here, and it is unclear why they were not 
taken out and brought into this collection. 

The first sutta of the Anuruddhasamyutta is of special interest, 
for it merges into one complex pattern the two extensions of the 
s~tipa!!lfiina 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 
lddJ1i~~dns. The assertion that they result from the practice of sati- 
p~t!lzgnn 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 jhanas. We also find here (at 52:15-24) the ten knowledge+ 

called the ten powers of the Tathlgata (MN 1 69-71). 
the tradition regards these as unique endowments of a 
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Perfectly Enlightened One, the commentary explains that 
Anuruddha possessed them only in part  

53. 1/ziinasninyutfa 

This samyutta contains only the standard jh3na formula inte- 
grated with the repetition series in a single round. 

Mindfulness of breathing (&Bp6nasati) is generally regarded as 
the most important meditation subject taught in the NikByas. The 
Pali exegetical tradition holds that it was mindfulness of breath- 
ing that the Buddha practised on the night of his enlightenment, 
prior to attaining the four jh~nas and the three true knowledger, 
and during his teaching career he occasionally would go off into 
secI~sion to devote himself to this meditation. He calls it "the 
Tathlgatars 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 compre- 
hension-(54:ll). 

The practice of mindfulness of breathing is defined by a six- 
teen-step formula first introduced in 54:l and repeated through- 
out the Anapi=inasamyutta. % sixteen steps are not necessafdy 
sequential but to some extent overlap; thus they might be called 
phases rather than steps. The first four are also mentioned in the 
Satipatthana Sutta, in the section on mindfulness of the bodyy, but 
the sixteenfold formula gives the practice a wider range. The six- 
teen aspects are divided into four tetrads, each of which is cone- 
lated with one of the four establishments of mindfulness. 'The 
correlations are first explained in 54:lO and recur in several later 
suttas. 

The first six suttas of the &-Gip3nasamyutta are framed 
terms simply of mindfulness of breathing (anlpBna~ti). Frorn 
54:7 onwards, a shift takes place, and the suttas are phrard (" 
terms of concentration by mindfulness of breathing (dnlipfifla~~~- 
samldhi). This is the concentration obtained by being mindfd 
the breath. Here again, as with the path factors, enlightenment 
factors, and faculties, mindfulness is a condition for concenna- 
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tion. In 54:s the Buddha enumerates the benefits that come from 
gained by mindfulness of breathing: it is physical- 

ly easeful, removes worldly memories and thoughts, and leads to 
many exalted attainments including the four jh3nas. the formless 
states, the attainment of cessation, and even liberation from the 
taints. Sutta 54:9 records the curious occasion when a large num- 
ber of monks, after hearing the Buddha preach on the foulness of 
the body, committed suicide. Subsequently the Buddha taught 
the bhikkhus dndpdrzffsnti-samodhi as a "peaceful and sublimerf 
dwelling. 

The most important sutta in the Anap~nasamyutta is 54:13, the 
substance of which is repeated at 5454-16. 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 concen- 
tration by mindfulness of breathing leads to the abandoning of 
the fetters and the eradication of all defilements (54:17-20). 

This chapter might have been more accurately entitled Sotapatti- 
yangasamyutta, for it is not concerned with stream-entry in a 
general way but with a specific group of factors that define a per- 
son as a stream-enterer (sotapanna). The stream (sota) is the Noble 
Eightfold Path, and the stream-enterer is so caUed because he or 

by directly penetrating the truth of the Dhamma, has 
possessed of the eight factors of the path (55~5). 

R e  four qualities that define a person as a stream-enterer are 
the four sot~paftiyariga, factors of stream-entry. The PZli 

is actually used with reference to two different tetrads. The 
more frequently mentioned tetrad is the set of four qualities pos- 
sessed by a stream-enterer, and in this context the term is prop- 
erly rendered ,'factors of stream-entry," or even "factors of the 
stre.m-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 s~trfpattiyalig~ 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 (confi- 
dence in each being reckoned a separate factor), and "the virtues 
dear to the noble ones" (ariyakantiini siliini). Confirmed confi- 
dence (aveccappaslfda) is faith rooted in personal validation of the 
truth of the Dhamma. The decisive event that marks the transi- 
tion from the stage of one "practising for the realization of the 
fruit of stream-entry" to that of a fu!l-fledged stream-enterer is 
the "breakthrough to the Dhamma," also called the obtaining of 
the vision of the Dhamma (see 13:l). This consists in the direct 
seeing of the Four Noble Truths, or (more concisely) of the prin- 
ciple that "whatever has the nature of arising, all that has the 
nature of cessation." On seeing the truth of the Dhamma, the dis- 
ciple eradicates the three lower fetters-identity view, doubt, 
and distorted grasp of rules and vows-and thus acquires confi- 
dence grounded upon this experiential confirmation. Such confi- 
dence is placed in the '*Three Jewels" of Buddhism: in the 
Buddha as the supreme teacher of the path to Nibbana; in the 
Dhamma as the map and goal of the path; and in the Sangha as 
the community of noble ones who share in the realization of the 
Dhamma. The attainment of stream-ent~ 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 repeat- 
ed many times in the Sotgpattisamyutta and elsewhere in the 
Nikayas. He or she is "no longer bound to the nether world 
(auinipDtadkarnma)," incapable of taking rebirth in any of the 
lower realms of existencethe hells, the animal realm, or the 
domain of ghosts; "fixed in destiny" (niyata), bound to reach lib- 
eration without regression after seven lives at most, all lived 
either in the human world or in a celestial realm; and ''with 
enlightenment as destination'' (snmbodhipar6yana), 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 
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determine whether he or she is a stream-enterer (55:s). He also 
calls them "streams of merit, streams of the wholesome, nutri- 
ments of happiness" (5531, 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 (5530). 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 fac- 
tors, as h a n d a  comforts the householder Anathapindika (55:27). 
The controversial discourse on Saraksni (in two versions, 5524, 
25) telis the story of a Sakyan noble who had been fond of drink- 
ing 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 Sarakgni had completed 
the training before his death and thus had died a stream-enterer. 

Several suttas in this samyutta 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 (saddkd. sila, cDga, pafiiii), else- 
where 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 NibbBna" 
(55:22). However, though the stream-enterer is bound to win 
final realization, the Buddha urges such disciples not to become 

but to hasten their progress by diligence (5520). 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 nonretumer (555) .  He even 
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instructs one lay follower how to guide another on his deathbed 
so as to lead him all the way to arahantship (5554) .  

The other tetrad consists of the four factors for 
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 (555,  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. Saccasainyutta 

The final samyutta of the Mahavagga is devoted to the truths dis- 
covered 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 Samyutta NikZya. The Four Noble 
Truths were first announced in the Dhammacakkappavattana 
Sutta, the first discourse at BiirBnasi. Accordingly we find this 
sutta in the midst of this collection, tucked away almost incon- 
spicuously (56:11), but with its importance signalled by the 
applause of the devas resounding throughout the ten thousand- 
fold world system. 

TO highlight their significance, the Saccasamyutta 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 the). are 
taught by the supreme noble one, the Buddha (56:28). The)' 
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 samsara is 
because they have not understood and penetrated the Four 
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Noble Truths (56:21). Ignorant of the truths, they go from one 
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 gene- 
sis of suffering is ignorance (avijjrf), as is shown by the chain of 
dependent origination, and ignorance consists just in unaware- 
ness of the Four Noble Truths (56:17). Its antidote is knowledge 
(i,ijjri), which accordingly is just knowledge of the four truths 
(56:18). But the world cannot find the way to liberation on its 
olvn. 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 simsaprf 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 benefi- 
cial, pertain to the fundamentals of the holy life, and lead to 
enlightenment and Nibbana (56:31). For the same reason the 
monks are to think thoughts connected with the truths and con- 
fine their conversation to talk about the truths (56%-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 break- 
through 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 : l l ) .  They are also discovered and declared 
by all Tathagatas (56:12). The truth of suffering, which ultirnate- 
'J' consists of the five aggregates and the six internal sense bases 
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(56:13,14), should be fully understood (parifiaeyya). The truth of 
its origin, craving, should be abandoned (pafitabba). The truth of 
cessation, NibbBna, should be realized (sacchikritabba). And the 
truth of the way, the Noble Eightfold Path, should be developed 
(bhiivetabba). 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 Saccasamyutta 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 break- 
through to the truths. Vaggas VII-X pile up sutta upon sutta to 
illustrate the dire consequences of not seeing the truths. Vaggas 
XI-XI1 show how sentient beings migrate among the five desti- 
nations, going mostly from the higher realms to the lower ones, 
because they have not seen the truths. Thus the Samyutta Nikaya 
ends with this stark revelation of the pernicious nature of 
samsara, 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. 

[11 PART V: The Great Book (Mahivagga) 

Hornage to the Blessed One, 
the Arahant, the Perfectly Enlightened One 

Chapter I 

45 Maggasamyut ta 

Connected Discourses on the Path 

Thus have I heard. On one occasion the Blessed One was dwell- 
ing at Savatthi in Jeta's Grove, AnBthapindika'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 [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 
springs up. For one of right speech, right action springs Up. F 

Or 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 con- 
centration springs up."3 

2 (2) Half the Holy Life 

Thus have I heard. On one occasion the Blessed One was dwelhg 
among the Sakyans where there was a town of the Sakyans 
named Nagaraka."en the Venerable h a n d a  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 friend- 
ship, good companionship, good comradeship."5 

"Not so, Ananda! Not so, Ananda! This is the entire holy life, 
Ananda, that is, good friendship, good companionship, good 
comradeship. When a bhikkhu has a good friend, a good com- 
panion, a good comrade, it is to be expected that he will develop 
and cultivate the Noble Eightfold Path.6 

"And how, Ananda, does a bhikkhu who has a good friend, a 
good companion, a good comrade, develop and cultivate the 
Noble Eightfold Path? Here, Ananda, a bhikkhu develops right 
view, which is based upon seclusion, dispassion, and cessation, 
maturing in release.7 He develops right intention .. . right speech 
... right action ... right livelihood ... right effort ... right mind- 
fulness . . . right concentration, which is based upon seclusion, 
dispassion, and cessation, maturing in release. It is in this way/ 
Ananda, that a bhikkhu who has a good friend, a good compan- 
ion, a good comrade, develops and cultivates the Noble 
Eightfold Path. [3] 

"By the following method too, Ananda, it may be understood 
how the entire holy life is good friendship, good companionship1 
good comradeship: by relying upon me as a good friendr 
Ananda, beings subject to birth are freed from birth; beings sub- 
ject to aging are freed from aging; beings subject to death are 
freed from death; beings subject to sorrow, lamentation! pai"' 
displeasure, and despair are freed from sorrow, lamentatlo" 
pain. displeasure, and despair. By this method, Ananda, it may 
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he how the entire holy life is good friendship, good - - 
companionship, good comradeship." 

~t S~vatthi. Then the Venerable Sariputta approached the 
Blessed One . . . and said to him: 

ldVenerable sir, this is the entire holy life, that is, good friend- 
ship, good companionship, good comradeship."8 

dfGood, good, Sariputta! This is the entire holy life, Sariputta, 
that is, good friendship, good companionship, good comrade- 
ship. When a bhikkhu has a good friend, a good companion, a 
p o d  comrade, it is to be expected that he will develop and culti- 
vate the Noble Eightfold Path. 

"And how, Sariputta, 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 Brnizlnin 

At Savatthi. Then, in the morning, the Venerable h a n d a  dressed 
and, taking bowl and robe, entered Savatthi for alms. The 
Venerable Ananda saw the brahmin Janussoni departing from 
Savatthi in an all-white chariot drawn by mares.9 The horses 
yoked to it were white, its ornaments were white, the chariot was 
white, its upholstery was wlute, 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 

i vehicle indeed, sir!"lO 
Then, when the Venerable Ananda had walked for alms in 

Savatthi and returned from his alms round, after his meal he 
1 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 Savatthi for alms. I saw the brahrnin J2nussoni 
from Savatthi 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, 
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venerable sir, to point out a divine vehicle in this Dh 
Discipline?" 

amma and 

"It is possible, Ananda," the Blessed One said. "This is a desig- 
nation for this Noble Eightfold Path: 'the divine vehicle' and 'the 
vehicle of Dhamma' and 'the unsurpassed victory in battle.' 

"Right view, Ananda, 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, Ananda, it may be understood how this is a des- 
ignation 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.11 
Shame is its pole, mind its yoke-tie, 
Mindfulness the watchful charioteer. 

"The chariot's ornament is virtue, 
Its axle jhBna,l* 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 amour and shield,l3 
As it rolls towards security from bondage. 

"This divine vehicle unsurpassed 
Originates from within oneself.14 
The wise depart from the world in it, 
Inevitably winning the victory." 

5 (5) For What Purpose? 

At Savatthi. Then a number of bhikkhus approached the  less^^ 
One.. . . Sitting to one side, those bhikkhus said to the ~lessed m e :  

.. 45. Maggasamyutta 1527 

"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 wan- 
derers thus: 'It is, friends, for the full understanding of suffering 
that the holy life is lived under the Blessed One.' We hope, ven- 
erable 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 con- 
trary to fact; you explain in accordance with the Dhamma, and 
no reasonable consequence of your assertion gives ground for 

1 criticism. For, bhikkhus, it is for the full understanding of suffer- 
ing 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 suf- 
fering?'-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 t h s  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 wan- 
derers of other sects in such a way." 

6 (6) A Certnin Bhikklzu (1) 

At Savatthi. 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, ven- 
erable 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. [a] The destruction of lust, the 

of hatred, the destruction of delusion: this is the final 
goal of the holy life." 
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"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, bhkkhu, is a designation for the element of Nibbanat the 
removal of lust, the removal of hatred, the removal of delusion, 
The destruction of the taints is spoken of in that way."ls 

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 destruc- 
tion 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 Savatthi. "Bhikkhus, I will teach you the Noble Eightfold Path 
and 1 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.16 

"And what, bhikkhus, is right view? Knowledge of suffering, 
knowledge of the origin of suffering, [9] knowledge of the cessa- 
tion 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 renuncia- 
tion, intention of non-ill will, intention of harmlessness: this is 
called right intention. 

"And what, bhlkkhus, 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:l7 this is called right action. 

"And what, bhikkhus, is right livelihood? Here a noble disciple, 
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I 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 - 

bfikkhu 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 mainte- 
nance of arisen wholesome states, for their nondecay, innease, 
expansion, and fulfilment by development; he makes an effort, arous- 
es energy, applies his mind, and strives. Tlus 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, [lo] clear- 
ly 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 jh%na, 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 jhgna, which has 

, internal confidence and unification of mind, is without thought 
and examination, and has rapture and happiness born of con- 
centration. With the fading away as well of rapture, he dwells 
equanimous and, mindful and clearly comprehending, he expe- 
fiences happiness with the body; he enters and dwells in the 
third jhana 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 jhana, which 
'S neither painful nor pleasant and includes the purification of 
mi\dfulness by equanimity. This is called right concentration." 
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9 (9) The Spike 

At Savatthi. "Bhikkhus, suppose a spike of rice or a spike of bar- 
ley 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 Nibbana: 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. 
[ l l ]  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 Nibb~na: 
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 concen- 
tration, 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 
Nibbana." 

10 (1 0) Nandiya 

At SBvatthi. Then the wanderer Nandiya approached the ~lessed 
One and exchanged greetings with him. When they had con- 
cluded 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 Nibb5na, have Nibbana 
as their destination, Nibbsna as their final goal?" 

"These eight things, Nandiya, when developed and cultivated, 
lead to Nibbsna, have Nibbana as their destination, Nibbiina as 
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their final goal. What eight? Right view . . . right concentration. 
These eight things, when developed and cultivated, lead to 
Nibbana, have Nibbana as their destination, Nibbana 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." 

11 (1) Dzuelling (1) 

~t Sgvatthi. "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."l~ 

"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.19 I have understood 
thus: 'There is feeling with wrong view as condition, also feeling 
with right view as condition.. .. There is feeling with wrong con- 
centration 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 condi- 
tion.20 

"'When desire has not subsided, and thought has not subsided, 
and perception has not subsided, there is feeling with that as con- 
dition. [When desire has subsided, and thoughts have not sub- 
sided, [13] and perceptions have not subsided, there is also feel- 
ing 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 sub- 
sided, and thought has subsided, and perception has subsided, 
there is also feeling with that as condition. There is effort for the 
a t t a h e n t  of the as-yet-unattained. When that stage has been 
reached, there is also feeling with that as condition."'21 
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{h 
12 (2)  Dwelling (2) 

At S~vatthi. "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.22 There is feeling 
with right view as condition, also feeling with the subsiding of 
right view as condition.. .. There is feeling with wrong concen- 
tration as condition, also feeling with the subsiding of wrong 
concentration as condition. There is feeling with right concentra- 
tion as condition, also feeling with the subsiding of right concen- 
tration 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 con- - 

dition, 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 con- 
dition. [When desire has subsided, and thoughts have not sub- 
sided, 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 attain- 
ment of the as-yet-unattained. When that stage has been reached! 
there is also feeling with that as condition."' 

13 (3) A Trainee 

At Savatthi. Then a certain bhikkhu approached the ~ l e s s e ~  
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?" 

(IHere, bhikkhu, one possesses a trainee's right view ... a 
haineels right concentration. It is in this way that one is a trainee." 

14 (4) Arising (1) 

~t Savatthi. "Bhikkhus, these eight things, developed and culti- 
vated, if unarisen do not arise apart from the appearance of a 
Tathagata, an Arahant, a Perfectly Enligkened One. What eight? 
Right view . . . right concentration. These eight things.. . ." 

15 (5) Arising (2) 

~t Savatthi. "Bhikkhus, these eight things, developed and culti- 
vated, if unarisen do not arise apart from the Discipline of a 
Fortunate One. What eight? Right view ... [15] right concentra- 
tion. These eight things.. . ." 

At Savatthi. "Bhikkhus, these eight things, purified, cleansed, 
flawless, free from corruptions, if unarisen do not arise apart 
from the appearance of a TathBgata, an Arahant, a Perfectly 
Enlightened One. What eight? Right view . . . right concentration. 
These eight things.. . ." 

At Savatthi. "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) 

n u s  have I heard. On one occasion the Venerable Ananda and 
the Venerable Bhadda were dwelling at Pataliputta in the Cock's 
Park. The,, in the evening, the Venerable Bhadda emerged from 
seclusion, approached the Venerable Ananda, and exchanged 
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greetings with him. When they had concluded their meti "gs 
and cordial talk, he sat down to one side and said to the 
Venerable Ananda: 

"Friend Ananda, 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,z; 
friend Bhadda, your ingenuity is excellent, your inquiry is a good 
one. For you have asked me: 'Friend Ananda, it is said, "the 
unholy life, the unholy life." What now, friend, is the unholy 

"Yes, friend." 
"This eightfold wrong path, friend, is the unholy life; that is, 

wrong view . . . wrong concentration." 

79 (9) The Cock's Park (2) 

At Pgfaliputta. "Friend Ananda, 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 Ananda, 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 destruc- 
tion of hatred, the destruction of delusion: this, friend, is the final 
goal of the holy life." 

20 (10) The Cock's Park (3) 

At PZfalipuHa. "Friend Ananda, 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?" [I71 

"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 handa ,  it is said, "the holy life, 
the holy life." What now, friend, is the holy life, and who is a fol- 
lower 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 concerkration. One who possesses this Noble 
Eightfold Path is called a liver of the holy life. The deshction of 
lust, the destruction of hatred, the destruction of delusion: this, 
friend, is the final goal of the holy life." 

21 (1) Wrongness 

At Svatthi. "Bhikkhus, I will teach you wrongness and right- 
ness. Listen to that.. .. (181 

"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." 

At Savatthi. "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 unwhole- 
some states. 

"And what, bhikkhus, are wholesome states? They are: right 
view . . . right concentration. These are called wholesome states." 

23 (3) The Way (1) 
I 

At Bvatthi. "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. 

" h d  what, bhikkhus, is the right way? It is: right view . . . right 
Concentration. This is called the right way." 

24 (4) The Way (2) 

At Ivatthi. "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, 1191 because of under- 
taking the wrong way of practice he does not attain the method, 
the Dhamrna that is wholesome.24 And what, bhikkhus, is the 
wrong way? It is: wrong view ... wrong concentration. 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 prac- 
tice he attains the method, the Dhamrna that is wholesome. And 
what, bhikkhus, is the right way? It is: right view ... right con- 
centration. This is called the right way. Whether it is a la)lperson 
or one gone forth who is practising rightly, because of undertak- 
ing the right way of practice he attains the method, the Dhamma 
that is wholesome." 

25 (5) The bzferior Person (1) 

At Siivatthi. "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 con- 
centration. 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 Savatthi. "Bhikkhus, 1 will teach you the inferior person and 
the one who is worse than the inferior person. I will teach )?OU the 
superior person and the one who is better than the superior Per- 
son. Listen to that.. . . 

"And what, bhikkhus, is the inferior person? Here someone 
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, 

4 wrong knowledge, wrong liberation.3 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 superi- 
or 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 
I 

At Savatthi. "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 eas- 
ily knocked over, while the mind with a stand is difficult to 
knock over." 

28 (8) Concentration 

At Savatthi. "Bhikkhus, I will teach you noble right concentration 
with its supports and its accessories.26 Listen to that .... 

"And what, bhikkhus, is noble right concentration with its sup- 
Ports and its accessories? There are: right view ... right mindful- 
ness. The one-pointed~~ess of mind equipped with these seven 
factors is called noble right concentration 'with its supports; and 
also 'with its accessories.'" 

29 (91 Feeling 

At Savatthi. "Bhikkhus, there are these three feelings. What 
three? Pleasant feeling, painful feeling, neither-painful-nor- 
pleasant feeling. These are the three feelings. 
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Noble Eightfold Path, bhikkhus, is to be developed for 

the full understanding of these three feelings. What is the ~ ~ b l ~  
Eightfold Path? It is: right view ... right concentration. [22] ne 
Noble Eightfold Path is to be developed for the full understand- 
ing of these three feelings." 

At Savatthi. 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 fire 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." 

[23] IV. PRACTICE 

37 ( I )  Practice (1) 

At Savatthi. "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." 

~t Savatthi. "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 some- 
one is of right view . . . right concentration. This is called the one 
practising rightly."27 

33 (3) Neglected 

At Snvatthi. "Bhikkhus, those who have neglected the Noble 
Eightfold Path have neglected the noble path28 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) Goilzg Beyond 
/ 

At SBvatthi. "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."29 

I This is what the Blessed One said. Having said this, the 
I 

Fortunate One, the Teacher, further said this: I 

"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. 
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"When the Dhamma is rightly expounded 
Those who practise in accord with the Dhamma 
Are the people lvho 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 Savatthi. "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 Savatthi. "Bhikkhus, I will teach you asceticism and the goa1 
of asceticism. Listen to that.. . . 

"And what, bhikkhus, is asceticism? It is this Noble ~ i ~ h t f o l ~  
Path; that is, right view ... right concentration. This is called 
asceticism. 

"And what, bhikkhus, is the goal of asceticism? The destruc- 
tion of lust, the destruction of hatred, the destruction of delusion. 
This is called the goal of asceticism." 

At Siivatthi. "Bhikkhus, I will teach you brahminhood and the 
fruits of brahminhood. Listen to that .... 

"And what, bhikkhus, is brahrninhood? It is this Noble 
Eightfold Path; that is, right view ... right concentration. This is 
called brahminhood. 

"And what, bhikkhus, are the fruits of brahrninhood? [26] The 
fruit of stream-entry, the fruit of once-returning, the fruit of non- 
returning, the fruit of arahantship. These are called the fruits of 

I brahminhood." 

At Siivatthi. "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 Lqe ((1) 

At Savatthi. "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 
stream-entry, the fruit of once-returning, the fruit of non- 

the fruit of arahantship. These are called the fruits of 
the holy life." 
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40 (1 0) The Holy Life (2) 

At Savatthi. "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. [271 

"And what, bhikkhus, is the goal of the holy life? The destruc- 
tion of lust, the destruction of hatred, the destruction of delusion. 
This is called the goal of the holy life." 

41 (1) The Fading Azuay of Lust 

At Savatthi. "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 tlus 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 wan- 
derers of other sects in such a way." 

42 (2)48 (8) The Abandoning ofthe Fetters, Etc. 

"Bhikkhus, if wanderers of other sects ask you: 'For what pur- 
pose, 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 under- 
lying tendencies ... for the full understanding of the course31 .-. 
for the destruction of the taints . . . for the realization of the fruit 
of true knowledge and liberation ... for the sake of knowledge 
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and vision ... [29] . . . for the sake of final Nibbana without cling- 
ing that the holy life is lived under the Blessed One.' 

"Then, bhikkhus, if the wanderers of other sects ask you: 'But, 
fiends, is there a path, is there a way for attaining final Nibbana 

clinging?'-being asked thus, you should answer them 
thus: 'There is a path, friends, there is a way for attaining final 
Nibb2na without clinging.' 

"And what, bhikkhus, is that path, what is that way for attain- 
ing final Nibbana 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 Nibbana without clinging. 

"Being asked thus, bhikkhus, you should answer those wan- 
derers of other sects in such a way." 

VI. THE SUN REPETITION SERIES 
(i) BASED UPON SECLUSION VERSION 

49 (1) Good Friend 

At Siivatthi. "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.32 When a 
bhikkhu has a good friend, it is to be expected that he will devel- 
op and cultivate ths  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 concen- 
tration, 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. 

"Bhkkhus, 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 .. . accomplish- 
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ment in desire . . . accomplishment in self . . . a c ~ o r n p l i s h ~ ~ ~  i. 
view .. . accomplishment in diligence .. . [31] .. . acc0mplishment 
in careful attention.33 When a bhikkhu is accomplished , 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.. .. H~ 
develops right concentration, which is based upon seclusion, dis- 
passion, and cessation, maturing in release. It is in this way, 
bhikkhus, that a bhikkhu who is accomplished in careful atten- 
tion 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 devel- 
ops 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 Virttle, 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 ... [32I 
accomplishment in desire .. . accomplishment in self . . . accom- 
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$iShment in view . . . accomplishment in diligence .. . accom- 
plishment 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 
anention develop and cultivate the Noble Eightfold Path? Here, 
bhikkhus, a bhikkhu develops right view, which has as its final 
p a l  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 Savatthi. "Bhikkhus, one thing is very helpful for the arising 
of the Noble Eightfold Path. Vhat 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 concen- 
tration, 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 . . . 
A c ~ ~ m ~ ~ i s h r n e n t  in desire . . . Accomplishment in self - . . 
Accomplishment in view . . . Accomplishment in diligence . . - 
Accomplishment in careful attention . . . (complete as in 563) [34I . . . 
He develops right concentration, which is based upon seclusion, 
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dispassion, and cessation, maturing in release. It is h this way, 
bhikkhus, that a bhikkhu who is accomplished in careful atten- 
tion develops and cultivates the Noble Eightfold Path." 

(ii) REMOVAL OF LUST VERSION 

70 (1) Good Friend 

At Savatthi. "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 devel- 
ops 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 970) .. . 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 
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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 . . . accom- 
plishment in diligence . . . accomplishment in careful attention . . . 
(complete as in 577) . . . 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 accom- 
plished 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 devel- 
ops 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 
.. . accornplishrnent in self . . . accomplishment in view .. . accom- 
plishment in diligence . . . accomplishment in careful attention .. . 
(complete as in 984) [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 Siivatthi. "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 Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the Noble Eightfold Path so that he slants, slopes, and inclines 
towards Nibbana? 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 Nibbsna." 
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92 (2)-96 (6) Slanting to the East (2-6) 

~l~hikkhus, just as the river YamunFi . . . [39] . . . the river Aciravati 
... the river Sarabhii . . . the river Mahi . . . whatever great ri\-ers 
there are-that is, the Ganges, the Yamuns, the Aciravati, the 
Sarabhii, the Mahi-all slant, slope, and incline towards the east, 
SO too a bhikkhu who develops and cultivates the Noble Eight- 
fold Path slants, slopes, and inclines towards Nibbiina." 

(Complete as in 991.) 

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 Nibbgna." 

(Complete as in 5592-96.) 

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 5591-96, and 55109-214 
with 5997-102, 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." 

1411 XI. THIRD GANGES REPETITION SENES 
(iii) THE DEATHLESS AS ITS GROUND VERSION 

115 (1)-120 (6) Slanting to the East 
122 (7)-126 (12) The Ocean 

(In this version §§115-120 are identical with 5591-96, and #121-226 
zuifh §§97-102, except for the following change:) 

"Here, bhikkhus, a bhikkhu develops and cultivates right view 
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. . . right concentration, which has the Deathless as its ground, the 
Deathless as its destination, the Deathless as its final g0al.~,3s 

XII. FOURTH GANGES REPETITION SERIES 
(iv) SLANTS TOWARDS NIBBANA VERSION 

127 (1)-132 (6) Slanting to the East 
133 (7)-138 (12) The Ocenn 

(In this version $5127-232 are identical with $991-96, and tjtj133-138 
with $597-102, except for the following change:) 

"Here, bhikkhus, a bhikkhu develops and cultivates right view 
. . . right concentration, which slants, slopes, and inclines towards 
Nibbana." 

139 (1) The Tatlagata 

(i) BASED UPON SECLUSION VERSION 

At Savatthi. "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 TathBgata, 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 dili- 
gence, converge upon diligence, and diligence is declared to be 
the chief among them.37 When a bhikkhu is diligent, it is to be 
expected that he will develop and cultivate the Noble ~ightfold 
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 cuItivates the Noble Eightfold Path." 
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(ii) REMOVAL OF LUST VERSION 

... ItHere, bhikkhus, a bhikkhu develops right view ... right con- 
centration, which has as its final goal the removal of lust, the 

of hatred, the removal of delusion ...." [43] 

(iii) THE DEATHLESS AS ITS GROUND VERSION 

. . - "Here, bhikkhus, a bhikkhu develops right view . . . right con- 
centration, which has the Deathless as its ground, the Deathless 
as its destination, the Deathless as its final goal.. .." 

(iv) SLANTS TOWARDS NIBBANA VERSION 

. . . "Here, bhikkhus, a bhikkhu develops right view . . . right con- 
centration, which slants, slopes, and inclines towards 
Nibbana. ..." 

(Each of thefollowing suttas, §§140-148, is to be elaborated in accor- 
dance with the fourfold method of 5139.) 

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 
. . . "38 [44] 
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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, Kasian cloth is declared to 
be their chief, so too whatever wholesome states there are, they 
are all rooted in diligence, converge upon diligence, and dili- 
gence is declared to be the chief among them. When a bhikkhu is 
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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." 

MV. STRENUOUS DEEDS 

(Enclz suttn is fo be elnborated in accordance with the saiize fourfold 
method.) 

At Savatthi. "Bhikkhus, just as whatever strenuous deeds are 
done, are all done based upon the earth, established upon the 
earth, 1461 so too, based upon virtue, established upon virtue, a 
bhikkhu develops and cultivates the Noble Eightfold Path. 

"And how, bhi~khus, 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, dispas- 
sion, 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 k i d s  of seed and plant life attain to 
gro~rrth, 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, estab- 
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lished upon virtue, develops and cultivates the Noble Eightfold 
Path, and thereby attains to growth, increase, and expansion i,, 
[wholesome] states." 

"Bhikkhus, based upon the Himalayas, the king of mountaim, 
the nagas nurture their bodies and acquire strength.39 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 [whole- 
some] 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, estab- 
lished 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 
Nibbsna. 

"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 Nibbsna." 
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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 devel- 
ops 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 right- 
ly 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 possi- 
ble. 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 igno- 
rance, arouse true knowledge, and realize Nibb5na: this is possi- 
ble. 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 direct- 
ed view, with a rightly directed development of the path, pierces 
ignorance, arouses true knowledge, and realizes Nibbana." 

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 wind#--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 
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five spiritual faculties go to fulfilment by development; Ule five 
powers go to fulfilment by development; the seven factorr 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 ~clusion, d g  
passion, and cessation, maturing in release. It b in t& way, 
bhikkhus, that when a bhikkhu 1501 develops and cultivates the 
Noble Eightfold Path. then for him the four establishments of 

mindfulness ... the seven factors of enlightenment go to hrlfil- 
ment by deveIopment." 

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 EightfoId 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, dis- 
passion, 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." 

357 (9) The Rain Cloud (2) 

"Bhikkhus, just as, when a great rain cIoud 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, dis- 
passion, 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 rig- 
ging 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 
,igging 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, dis- 
passion, 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 ( 2 2 )  The Guest House 

"Bhikkhus, suppose there is a guest house.42 People come from 
the east, west, north, and south and lodge there; khattiyas, brah- 
mins, [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 knowl- 
edge 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 &gs to 
developed by direct knowledge. 

"And how is it, bhikkhus, that when a bhikkhu develops md 
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, matur- 
ing in release. It is in this way, bhikkhus, that a bhikkhu devel- 
ops 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 knowl- 
edge 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 ths river Ganges slant, slope, and incline towards the 
west.'43 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 cultivat- 
ing 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 impos- 
sible that he will return to the lower life. 
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,.And how, bhikkhus, does a bhikkhu develop and cultivate a ---. - 

the Noble Eightfold Path? [54] Here, bhikkhus, a bhikkhu devel- 
ops right view . . . right concentration, which is based upon seclu- 
,ion, dispassion, and cessation, maturing in release. It is in this 
way, bhikkhus, that a bhikkhu develops and cultivates the Noble 
Eightfold Path." 

XV. SEARCHES 

I61 (I) Searches 

At Savatthi. 
(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.44 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.". . . [551 

... "What Noble Eightfold Path? Here, bhikkhus, a bhikkhu 
develops right view . . . right concentration, which slants, slopes, 
and inclines towards Nibbana. 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 accor- 
dance with the method employed in the sub-section on direct knowledge. 



V. The Great Book (Mahivagga) . 
(ii. Full understanding) 

"BhiMus, there are these three searches. What three? The search 
for sensual pleasure, the search for existence, the search for a h 

0lY life. These are the three searches. The Noble Eightfold Path is to 
be developed for full understanding of these three 

(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 follozuing suffas is to be elaborated in accordance zoitlr the 
fouvfold method employed in 5161. 

"Bhikkhus, there are these three discriminations. What three? 
The discrimjnation 'I am superior,' the discrimination 'I am 
equal,' the discrimination 'I am inferior.' These are the three dis- 
criminations. 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 aban- 
doning. 

"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 
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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.45 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." 

"Bhikkhus, there are these three taints. What three? The taint of 
sensuality, the taint of existence, the taint of ignorance. These are 
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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 k i d s  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, crav- 
ing 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." 

"Bhikkhus, there are these three kinds of thirst. M a t  three? 
Thirst for sensual pleasures, thirst for existence, thirst for exter- 
mination. These are the three kinds of thirst. The Noble ~ i ~ h t f o l d  
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. 

l lmat  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." 

[591 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 k i d s  of clinging, for the full 
understanding of them, for their utter destruction, for their aban- 
doning." 
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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 adher- 
ence to dogmatic assertion of truth.47 1601 These are the four 
knots. This Noble Eightfold Path is to be developed for direct 
knowledge of these four knots, for the full understanding 
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,48 the underlying 
tendency to aversion, the underlying tendency to views, the 
underlying tendency to doubt, the underlying tendency to con- 
ceit, the underlying tendency to lust for existence, the underlying 
tendency to ignorance. These are the seven underlying tenden- 
cies. 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 aban- 
doning." 

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 cog- 
nizable 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 pleas- 
ure. 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 bin- 
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drance 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." 

278 (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 sub- 
ject 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 aggre- 
gates subject to clinging, for the full understanding of them, for 
their utter destruction, for their abandoning." 

179 (9) Lozuer Fetters 

"Bhikkhus, there are these five lower fetters.49 What five? 
Identity view, doubt, the distorted grasp of rules and vows, sen- 
sual 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 (20) Higher Fetters 

"Bhikkhus, there are these five higher fetters.50 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 



1566 V. The Great Book (Mahdvagga) - 
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?. . [(Q] 
.. . The Noble Eightfold Path is to be developed for direct knowl- 
edge 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 Nibbana. This Noble Eightfold Path 
is to be developed for direct knowledge of these five higher fet- 
ters, for the full understanding of them, for their utter destruc- 
tion, for their abandoning." 

Chapter I1 

46 Bojjharigasamyu tta 

Connected Discourses on 

the Factors of Enlightenment 

1 (1) The Himalayas 

At Savatthi. "Bhikkhus, based upon the Himalayas, the king of 
mountains, the nagas nurture their bodies and acquire strength.51 
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 se\?en factors of enlightenment, and 
thereby he achieves greatness and expansiveness in [wholesome] 
states.52 

"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 mind- 
fulness, 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." 
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2 (2) The Body 

(i. The nutriments for the hindrances) 
At Bvatthi. "Bhikkhus, just as this body, sustained by nutriment, 
subsists in dependence on nutriment and does not subsist with- 
out nutriment, so too the five hindrances, sustained by nutri- 
ment, subsist in dependence on nutriment and do not subsist 
without nutriment.53 

"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 beauti- 
fu1:54 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:55 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 mind36 
1651 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 mind9 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. 

"~ust  as this body, bhikkhus, sustained by nutriment, subsists 
in dependence on nutriment and does not subsist without nutri- 
ment, so too the five hindrances, sustained by nutriment, subsist 
in dependence on nutriment and do not subsist without nutri- 
ment. 

(ii. The nutriments for the enlightenment factors) 
d'~hiWd.lu~, just as this body, sustained by nutriment, subsists in 
dependence on nutriment and does not subsist without nutri- 
ment, so too the seven factors of enlightenment, sustained by 
nutriment, subsist in dependence on nutriment and do not sub- 
sist without nutriment. 

'(And what, bhikkhus, is the nutriment for the arising of the 
unarisen enlightenment factor of mindfulness and for the fulfil- 
ment by development of the arisen enlightenment factor of 
mindfulness? There are, bhikkhus, things that are the basis for 
the enlightenment factor of mindfulness:5s frequently giving 
careful attention to them is the nutriment for the arising of the 
unarisen enlightenment factor of mindfulness and for the fulfil- 
ment 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 counter- 
parts:59 frequently giving careful attention to them is the nutri- 
ment for the arising of the unarisen enlightenment factor of dis- 
crimination 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 
marisen 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:@J frequently giving careful attention to 
them is the nutriment for the arising of the unarisen enlighten- 
ment 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 
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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 enlighten- 
ment factor of rapture: frequently giving careful attention to 
them is the nutriment for the arising of the unarisen enlighten- 
ment 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 fulfil- 
ment by development of the arisen enlightenment factor of tran- 
quillity? There are, bhikkhus, tranquillity of body, tranquillity of 
mind:61 frequently giving careful attention to them is the nutri- 
ment for the arising of the unarisen enlightenment factor of tran- 
quillity 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 fulfil- 
ment by development of the arisen enlightenment factor of con- 
centration? There are, bhikkhus, the sign of serenity, the sign of 
nondispersal:62 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 aris- 
en enlightenment factor of concentration. I671 

"And what, bhikkhus, is the nutriment for the arising of the 
unarisen enlightenment factor of equanimity and for the fulfil- 
ment by development of the arisen enlightenment factor of equa- 
nimity? 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 nutri- 
ment, so too these seven factors of enlightenment, sustained by 
nutriment, subsist in dependence on nutriment and do not sub- 
sist without nutriment." 

3 (3) Virtue 

"Bhikkhus, those bhikkhus who are accomplished in virtue, 

h 
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,,complished in concentration, accomplished in wisdom, accom- 
plished in liberation, accomplished in the knowledge and vision 
of liberation: even the sight of those b h i u s  is helpful, I say; 
even listening to them . . . even approaching them . . . even attend- 
ing 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. 

llDwelling 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.63 

"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 wis- 
dom, 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 rap- 
ture. Whenever, bhikkhus, spiritual rapture arises in a bhikkhu 
whose energy is aroused, on that occasion the enlightenment fac- 
tor of rapture is aroused by the bhikkhu; on that occasion the 
bhikkhu develops the enlightenment factor of rapture; on that 
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occasion the enlightenment factor of rapture comes to fu1fihent 
by development in the bhikkhu. 

"For one whose mind is uplifted by rapture the body becomes 
tranquil and the mind becomes tranquil. Whenever, b w u s ,  
the body becomes tranquil and the mind becomes tranquil in, 
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 tran- 
quillity 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 concentra- 
tion is aroused by the bhikkhu; on that occasion the bhikkhu 
develops the enlightenment factor of concentration; on that occa- 
sion the enlightenment factor of concentration comes to fulfil- 
ment by development in the bhikkhu. 

"He closely looks on with equanimity at the mind thus con- 
centrated. 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 ben- 
efits 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 Nibbaa in the interval.65 

"If one does not attain final knowledge early in this very life - - -  
or become an attainer of Nibbgna in the interval, then with the 
utter destruction of the five lower fetters one becomes an attain- 
er of Nibbana upon landing. 

"If one does not attain final knowledge early in this very life ..- 
[70] . . . or become an attainer of Nibbana upon landing, then with 
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the utter destruction of the five lower fetters one becomes an 
I attainer of Nibbana without exertion. 5 

"If one does not attain final knowledge early in this very life . . . 
or become an attainer of Nibbana without exertion, then with the 
utter destruction of the five lower fetters one becomes an attain- 
er of Nibbana with exertion. 

"If one does not attain final knowledge early in this very life . . . 
or become an attainer of Nibbana with exertion, then with the 
utter destruction of the five lower fetters one becomes one bound 
upstream, heading towards the Akaniffha 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 Sariputta was dwelling at 
Savatthi in Jeta's Grove, Anathapindika's Park. There the 
Venerable Sariputta addressed the bhikkhus thus: "Friends, 
bhikkhus!" [71] 

"Friend," they replied. The Venerable Sariputta said this: 
"Friends, there are these seven factors of enlightenment. What 

seven? The enlightenment factor of mindfulness, the enlighten- 
ment 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 fac- 
tors of enlightenment.66 

"Whichever of these seven factors of enlightenment I want to 
dwell in during the morning, I dwell in that factor of enlighten- 
ment during the morning. Whichever I want to dwell in during 
the middle of the day, I dwell in that factor of enlightenment dur- 
ing 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 per- 
sists.' If it abates in me, I understand, 'It has abated in me for a 
Particular reason.' . . . 
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" ~ f ,  friends, it occurs to me, '[let it be] the enlightenment factor 
of equanimity,' it occurs to me, 'It's measureless'; it occurs to me, 
'~t's fully perfected.' While it persists, I understand, 'It persists.. 
~ u t  if it abates in me, I understand, 'It has abated in me for a par- 
ticular 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 enlight- 
enment 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 rnindfulnessl . . . (all as above) . . . I understand, 'It has abated in 
me for a particular reason."' 

At Savatthi. Then a certain bhikkhu approached the Blessed One 
. . . and said to hi: "Venerable sir, it is said, 'factors of enlight- 
enment, 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 seclu- 
sion, dispassion, and cessation, maturing in release.. . . One devel- 
ops 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." 1731 

6 (6) Kundaliya 

on one occasion the Blessed One was dwelling at Saketa in the 
Deer Park at the Aiijana Grove. Then the wanderer Kundaliya 

the Blessed One and exchanged greetings wiih 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 brah- 
rnins engaged in discussion for the benefits of rescuing their own 
theses in debate and condemning [the theses of others157 But 
what is the benefit that Master Gotama lives for?" 

"KLqdaliya, the Tathagata lives for the benefit and fruit of true 
knowledge and liberation."a 

"But, Master Gotama, what things, when developed and culti- 
vated, fulfil true knowledge and liberation?" 

"The seven factors of enlightenment, Kundaliya, when devel- 
oped and cultivated, fulfil true knowledge and liberation." 

"But, Master Gotama, what things, when developed and culti- 
vated, fulfil the seven factors of enlightenment?" 

"The four establishments of mindfulness, Kundaliya, when 
developed and cultivated, fulfil the seven factors of enlighten- 
ment ." 

"But, Master Gotama, what things, when developed and culti- 
vated, fulfil the four establishments of mindfulness?" 

"The three kinds of good conduct, Kundaliya, when developed 
and cultivated, fulfil the four establishments of mindfulness." 

"But, Master Gotama, what things, when developed and culti- 
vated, fulfil the three kinds of good conduct?" [74] 

"Restraint of the sense faculties, Kundaliya, when developed 
and cultivated, fulfils the three kinds of good conduct. 

"And how, Kundaliya, is restraint of the sense faculties devel- 
oped and cultivated so that it fulfils the three kinds of good con- 
duct? Here, Kundaliya, 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 
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daunted, not dejected, without ill will.69 His body is steady and 
his mind is steady, inwardly well composed and well liberated. 

"Further, Kundaliya, having heard an agreeable sound with 
the ear . . . having smelt an agreeable odour with the nose . . . ha"- 
ing 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. ~~t 
having cognized a disagreeable mental phenomenon with the 
mind, he is not dismayed by it, not daunted, not dejected, with- 
out ill will. His body is steady and his mind is steady, inwardly 
well composed and well liberated. 

"When, Kundaliya, 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 dis- 
agreeable 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, Kundaliya, are the three kinds of good conduct 
developed and cultivated so that they fulfil the four establish- 
ments of mindfulness? Here, Kundaliya, having abandoned bod- 
ily 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 establish- 
ments of mindfulness. 

"And how, Kundaliya, are the four establishments of mindful- 
ness developed and cultivated so that they fulfil the seven factors 
of enlightenment? Here, Kundaliya, a bhikkhu dwells contem- 
plating 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 
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comprehending and mindful, having removed covetousness and 
displeasure in regard to the world. It is in this way that the four 

of mindfulness are developed and cultivated so 
that they fulfil the seven factors of enlightenment. 

"And how, Kundaliya, are the seven factors of enlightenment 
developed and cultivated so that they fulfil true knowledge and 
liberation? Here, Kundaliya, a bhikkhu develops the enlighten- 
ment factor of mindfulness, which is based upon seclusion, dis- 
pssion, and cessation, maturing in release.. . . He develops the 
enlightenment factor of equanimity, which is based upon seclu- 
sion, 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 Kundaliya 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 Sangha. 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 devel- 
ops and cultivates the seven factors of enlightenment, he slants, 
slopes, and inclines towards Nibb%na. [76] 

"And how is this so? Here, bhikkhus, a bhikkhu develops the 
enlightenment factor of mindfulness, which is based upon seclu- 
sion, dispassion, and cessation, maturing in release. ... He devel- 
ops 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 
Nibbana.lr 
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On one occasion the Venerable Upav5na and the Venerable 
Siiriputta were dwelling at Kosambi in Ghosita's Park. Then, in 
the evening, the Venerable Siiriputta emerged from seclusion 
and approached the Venerable UpavBna. He exchanged greet- 
ings with the Venerable UpavBna and, when they had concluded 
their greetings and cordial talk, he sat down to one side and said 
to him: 

"Friend Upaviina, can a bhikkhu know for himself: 'By careful 
attention the seven factors of enlightenment have been fully per- 
fected by me in such a way that they lead to dwelling in corn- 
fort'?" 

"A bhikkhu can know this for himself, friend Siiriputta. When 
arousing the enlightenment factor of mindfulness, friend, a 
bhikkhu understands: 'My mind is well liberated; I have up- 
rooted 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 enlighten- 
ment 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 waj7 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 Tathzgata, an Arahant, a Perfectly Enlightened One. What 
seven? The enlightenment factor of mindfulness . . . the enlight- 
enment factor of equanimity. These seven factors of enlighten- 
ment, developed and cultivated, if unarisen do not arise apart 
from the appearance of a Tathsgata, an Arahant, a perfectly 
Enlightened One." 
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10 (10) Arisen (or Arising) (2) 

IIBhikkhus, 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 mind- 
fulness .. . 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." 

11 (1) Living Beings 

"Bhikkhus, whatever living beings there are which assume the 
four postures-sometimes walking, sometimes standing, some- 
times sitting, sometimes lying down-all assume the four pos- 
tures 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 fac- 
tors of enlightenment." 

12 (2) The Simile ofthe 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 enlighterunent? Here, bhikkhus, a 
bhikkhu develops the enlightenment factor of mindfulness, which 
is based upon seclusion, dispassion, and cessation, maturing in 
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release.. . . He develops the enlightenment factor of quahirmhl 
which is based upon seclusion, dispassion, and cessation, rnatur: 
ing in release. It is in this way, bhikkhus, 1791 that a b h i M u  who 
has a good friend develops and cultivates the seven factors of 
enlightenment." 

13 (3) The Sirnile 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 enlighterment. 

"And how does a bhikkhu who is accomplished in careful 
attention develop and cultivate the seven factors of enlighten- 
ment? Here, bhikkhus, a bhikkhu develops the enlightenment 
factor of mindfulness, which is based upon seclusion, dispassion, 
and cessation, maturing in release.. .. He develops the enlighten- 
ment factor of equanimity, which is based upon seclusion, dis- 
passion, and cessation, maturing in release. It is in this way, 
bhikkhus, that a bhikkhu who is accomplished in careful atten- 
tion develops and cultivates the seven factors of enlightenment." 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary.70 Now on that occasion 
the Venerable Mahakassapa was dwelling in the Pipphali Cave- 
sick, afflicted, gravely ill. Then, in the evening, the Blessed One 
emerged from seclusion and approached the Venerable Maha- 
kassapa. He sat down in the appointed seat and said to the 
Venerable Mahakassapa: 

"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 Nibbana. 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 Nibbana .... The enlight- 
enment factor of equanimity has been rightly expounded by me; 
when developed and cultivated, it leads to direct knowledge, to 
enlightenment, to Nibbana. These seven factors of enlighten- 
ment, Kassapa, have been rightly expounded by me; when devel- 
oped and cultivated, they lead to direct knowledge, to enlighten- 
ment, to Nibbana." 

"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 
Mahtikassapa delighted in the Blessed One's statement. And the 
Venerable Mahakassapa recovered from that illness.71 In such a 
way the Venerable Mahakassapa was cured of his illness. 

On one occasion the Blessed One was dwelling at Rsjagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the 

- Venerable Mahamoggallana was dwelling on Mount Vulture 
Peak--sick, afflicted, gravely ill. Then, in the evening, the Blessed 
One emerged from seclusion and approached the Venerable 
Mahamoggallana .. . (all as above, with the change of names being the 
only difference) . . . In such a way the Venerable Mah3moggallana 
was cured of his illness. [81] 

On one occasion the Blessed One was dwelling at Rajagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the 
Blessed One was sick, afflicted, gravely ill. Then the Venerable 
Mahacunda approached the Blessed One, paid homage to him, 
and sat down to one side. The Blessed One then said to the 
Venerable Mahiicunda: 

"Recite the factors of enlightenment, Cunda." 
"These seven factors of enlightenment, venerable sir, have 
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been rightly expounded by the Blessed One; when developed 
and cultivated, they lead to direct knowledge, to enlightenment, 
to Nibbana. What seven? The enlightenment factor of mindful- 
ness has been rightly expounded by the Blessed One; when 
developed and cultivated, it leads to direct knowledge, to 
enlightenment, to Nibbana.. . . The enlightenment factor of qua. 
nimity has been rightly expounded by the Blessed One; when 
developed and cultivated, it leads to direct knowledge, to 
enlightenment, to NibbBna. These seven factors of enlighten- 
ment, venerable sir, have been rightly expounded by the Blessed 
One; when developed and cultivated, they lead to direct knol~l- 
edge, to enlightenment, to Nibbana." 

"Surely, Cunda, they are factors of enlightenment! Surely, 
Cunda, they are factors of enlightenment!" 

This is what the Venerable MahZicunda 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 devel- 
oped and cultivated, lead to going beyond from the near shore to 
the far shore. What seven? The enlightenment factor of mindhl- 
ness . . . the enlightenment factor of equanimity. These seven fac- 
tors 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 ruitlz those at 4534 
above.) 

18 (8) Neglected 

"Bhikkhus, those who have neglected the seven factors of 
enlightenment have neglected the noble path leading to the com- 
plete 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 
I - path leading to the complete destruction of suffering." 

I 19 (9) Noble 

<<Bhikkhus, these seven factors of enlightenment, when devel- 
oped and cultivated, are noble and emancipating; they lead the 
one who acts upon them out to the complete destruction of suf- 
fering. 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 devel- 
oped and cultivated, lead to utter revulsion, to dispassion, to ces- 
sation, to peace, to direct knowledge, to enlightenment, to 
Nibbana. What seven? The enlightenment factor of mindfulness 
. .. the enlightenment factor of equanimity. These seven factors of 
enlightenment . . . lead to Nibbsna." 

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 seclu- 
sion, 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." 
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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 enlighten- 
ment." [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 atten- 
tion 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 enlight- 
enment 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 

I 
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pxDand; when one attends carelessly, unarisen restlessness and -. 
remorse arise and arisen restlessness and remorse increase and 

I expand; when one attends carelessly, unarisen doubt arises and 
arisen doubt increases and expands. Also, the unarisen enlight- 

I 
-- 

enment 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 mind- 
fulness comes to fulfilment by development . . . the unarisen 
enlightenment factor of equanimity arises and the arisen enlight- 
enment factor of equanimity comes to fulfilment by develop- 
ment." 

"Bhikkhus, I will teach you seven things that lead to non- 
decline.72 Listen to that.. .. 186) 

"And what, bhikkhus, are the seven things that lead to non- 
decline? They are: the seven factors of enlightenment. What 
seven? The enlightenment factor of mindfulness . . . the enlight- 
enment factor of equanimity. These are the seven things that lead 
to nondecline." 

26 (6) The Destruction of Craving 

"Bl~kkhus, 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 mind- 
fulness . . . the enlightenment factor of equanimity." 

When this was said, the Venerable Udayi 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?" 
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"Here, U&yi, a bhikkhu develops the enlightenment factor of 

mindfulness, which is based upon seclusion, dispassion, and cessa- 
tion, maturing in release; which is vast, exalted, measurelw, with 
out ill will. When he develops the enlightenment factor of mind. 
fulness, which is based upon sfflusion .. . without ill will, craving 
is abandoned. With the abandoning of craving, h a  k ahan. 
doned. With the abandoning of kamrna, suffering is abandon&. . .. 

"He develops the enlightenment factor of equanimity, which g 
based upon seclusion, dispassion, and cessation, maturing 
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, k a m a  is 
abandoned. With the abandoning of kamma, suffering is aban- 
doned. 

"Thus, Udayi, with the destruction of craving comes the 
destruction of kamma; with the destruction of karnma comes the 
destruction of suffering." 

27 (7) The Cessation of Craving 

"Bhikkhus, develop the path and the way that leads to the cessa- 
tion 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 enlighten- 
ment, 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 devel- 
oped and cuItivated in this way that they leid to the cessation of 
craving." 

28 (8) Partaking of Penetration 

"Bhikkhus, I will teach you the path that partakes of penetra- 
tion." Listen to that.. .. 

"And what, bhikkhus, is the path that partakes of penetration? 
~t is: the seven factors of enlightenment. What seven? The 

factor of mindfulness . . - the enlightenment factor - - 
of equanimity." 

When this was said, the Venerable UdByi asked the Blessed 
One: "Venerable sir, how are the seven factors of enlightenment 
developed and cultivated so that they lead to penetration?" 

"Here, Udayi, a bhikkhu develops the enlightenment factor of 
mindfulness, which is based upon seclusion, dispassion, and ces- 
sation, maturing in release; which is vast, exalted, 1881 measure- 
less, without ill %-in. With a mind that has developed the enlight- 
enment 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 sun- 
dered.. .. 

"He develops the enlightenment factor of equanimity, which is 
based upon seclusion, dispassion, and cessation, maturing in 
release; which is vast, exalted, n~easureless, without ill will. With 
a mind that has developed the enlightenment factor of equanim- 
ity, he penetrates and sunders the mass of greed ... the mass of 
hatred .. . the mass of delusion that he has never before penetrat- 
ed and sundered. 

"It is, Ud~yi ,  when the seven factors of enlightenment are 
developed and cultivated in this way that they lead to penehation." 

29 (9) One Thing 

"Bhikkhus, I do not see even one other thing that, when devel- 
oped 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 mindllness ... 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 seclu- 
sion, dispassion, and cessation, maturing in release.. . . He devel- 
ops the enlightenment factor of equanimity, which is based upon 
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seclusion, dispassion, and cessation, maturing in release. R is 
when the seven factors of enlightenment are developed a d  -1- 
tivated in this way that they lead to the abandoning of the t b  
that fetter. [89] gs 

"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 fet- 
ters; it is here that these fetters, shackles, and clamps arise. These 
are called the things that fetter." 

On one occasion the Blessed One was dwelling among the 
Sumbhas, where there was a town of the Sumbhas named Sedah. 
Then the Venerable Udtiyi 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 Sangha.74 But when I con- 
sidered 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 pass- 
ing away.' 

"Then, venerable sir, while I was staying in an empty hut fol- 
lowing along with the surge and decline75 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'; 1 
directly knew as it really is: 'This is the way leading to the cessa- 
tion of suffering.' I have made the breakthrough to the Dhamma, 
venerable sir, and have obtained the vath76 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.' 

"1 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 
*hall 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, Udayi! Indeed, Udayi, 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."' 

33 ( 1 )  Wholesome ( 1 )  

"Bhikkhus, whatever states there are that are wholesome, par- 
taking of the wholesome,n 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 mind- 
fulness . . . 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, par- 
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taking 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 b 
careful attention develop and cultivate the seven factors of 
enlightenment?. . . " (All as above.) 1921 

33 (3) Corruptions 

"Bhikkhus, there are these five corruptions of gold, corrupted by 
which gold is neither malleable nor wieldy nor radiant but briele 
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 cor- 
ruption of gold . . . Tin is a corruption of gold . . . Lead is a corrup- 
tion 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 destruc- 
tion 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 ....I78 1931 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 destruc- 
tion of the taints." 

"Bhikkhus, these seven factors of enlightenment are nonobstruc- 
tions, nonhindrances, noncormptions of the mind; when devel- 
oped and cultivated they lead to the realization of the fruit of true 

.- 

rnowledge and Liberation What seven? The enlightenment factor 
of m&dfulness, bhikkhus, is a nonobstruction ... The enlighten- 
ment factor of equanimity is a nonobstruction, a nofindranre, a 

I nonmnuption of the mind; when developed and cultivated it 
leads to the realization of the fruit of true knowledge and libera- 
lion. 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 Af feiztion79 

"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 rest- 
lessness and remorse increase and expand; 194) unarisen doubt 
arises and arisen doubt increases and expands. 

"Bhikkhus, when one attends carefully, the unarisen enlight- 
enment factor of mindfulness arises and the arisen enlighten- 
ment factor of mindfulness goes to fulfilment by development . . . 
the unarisen enlightenment factor of equanimiq arises and the 
arisen enlightenment factor of equanimiw goes to fulfilment by 
development." 

36 (6)  Growth 

"Bhikkhus, these seven factors of enlightenment, when devel- 
oped and cultivated, lead to growth, to nondecline. What seven? 
' h e  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, conup- 
tions of the rnind, 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 



1592 V. The Great Book (Mahiuagga) 

are an obstruction . .  (951 Restlessness and remorw are an 
obstruction . . . Doubt is an obstruction . . . a weakener of widom. 
These are the five obstructions, hindrances, corruptions of ltre 
mind, weakeners of wisdom. 

"There are, bhikkhus, these seven factors of enlightenment, 
which are nonobstructions, nonhindrances, n o n c o r r u p t i ~ ~  

of the mind; when developed and cultivated they lead to the red- 
ization 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 nonobshuction.... 
These are the seven factors of enlightenment that are non- 
obstructions, nonhindrances, noncorruptions of the mind; when 
developed and cultivated they lead to the realization of the fruit 
of true knowledge and liberation." 

38 (8) Wifhouf Hindrancesgo 

"When, bhikkhus, a noble disciple listens to the Dhamrna 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 enlighten- 
ment 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 hin- 
drance 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 ful- 
filment by development on that occasion. 1961 These are the 
seven factors of enlightenment that go to fulfilment by develop 
ment on that occasion. 

"When, bhikkhus, a noble disciple listens to the Dhamma with 
eager ears, attending to it as a matter of vital concem, directing 
his whole mind to it, on that occasion these five hindrances are 
not present in him; on that occasion these seven factors 
enlightenment go to fulfilment by development." 

tlBhikkhus, there are huge trees with tiny seeds and huge bodies, 
of other trees, and the trees which they encircle become 

bent, twisted, and split. And what are those huge trees with tiny 
geds and huge bodies? The assaftha, the banyan, the pilakkka, the 
udumbnra, 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.sl 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. I11 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 non- 
obstructions, 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 enlighten- 
ment factor of mindfulness is a nonobstruction . . . The enlighten- 
ment factor of equanimity is a nonobstruction.. . . These seven fac- 
tors 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 libera- 
tion." 

"Bhikkhus, these five hindrances are makers of blindness, caus- 
ing lack of vision, causing lack of knowledge, detrimental to 
wisdom, tending to vexation, leading away from Nibbana. 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 
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doubt is a maker of blindness ... leading away from Nibbarn. 
These five hindrances are makers of blindness, causing lack of 
vision, causing lack of knowledge, detrimental to wisdom, tend- 
ing to vexation, leading away from Nibbana. 

"These seven factors of enlightenment, bhikkhus, are maken 
of vision, makers of knowledge. promoting the growth of wivis- 
dom, free from vexation, leading towards Nibbana. What seven? 
The enlightenment factor of mindfulness is a maker of vision .. , 
The enlightenment factor of equanimity is a maker of vision ... 
leading towards Nibbi3na. [98] These seven factors of enlighten. 
ment are makers of vision, makers of knowledge, promoting the 
growth of wisdom, free from vexation, leading towards 
Nibbana." 

41 (2) Discriminations 

At Savatthi. "Bhikkhus, whatever ascetics or brahmins in the past 
abandoned the three discriminations,82 all did so because they 
had developed and cultivated the seven factors of enlighten- 
ment. Whatever ascetics or brahrnins 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 a t  present abandon the three dis- 
criminations, all do so because they have developed and culti- 
vated the seven factors of enlightenment. What seven? The 
enlightenment factor of mindfulness . . . the enlightenment factor 
of equanimity. Whatever ascetics or brahrnins in the past ... in 
the future .. . at present abandon the three discriminations, all do 
so because they have developed and cultivated these seven fat- 
tors of enlightenment." [99] 

42 (2) Wheel-Turning Monarch 

"Bhikkhus, with the manifestation of a wheel-bming 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 c~mmander-gem.83 

.With the manifestation of a Tathi%gata, 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 . . . the gem of the enlightenment factor of equa- 
nimity. With the manifestation of a Tathagata, an Arahant, a 
perfectly Enlightened One, comes the manifestation of these 
seven gems of the factors of enlightenment." 

43 (3) MDra 

"Bhikkhus, I will teach you the path crushing the army of Mara. 
Cisten to that.. . . 

"And what, bhikkhus, is the path crushing the army of MSra? 
It is the seven factors of enlightenment. What seven? The enlight- 
enment factor of mindfulness .. . the enlightenment factor of 
equanimity. This is the path crushing the army of Mara." 

44 (4) Unzoise 

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.' [loo] 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 enlighten- 
ment that one is called 'an unwise dolt."' 

I 
I 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.) 
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46 (6) Poor 50 (10) External Factor 

sir, it is said, 'poor, poor.' In what way, venerable sir, 1 , ,Bbiwus, as to external factors, I do not see any other 
is one called 'poorf?" that is so helpful for the arising of the seven factors of enlighten- 

"BhikWlus/ it is because one has not developed and 1 r merit as this: good friendship. When a bhikkhu has a good friend. 
the factors of enlightenment that one is called spoor., What I it is to be expected that he will develop and cultivate the 
seven?" (As above.) f,tors enlightenment." (11" rest as in 512.) 

47 (7) Prosperoirs VI. D~scussIONs 

"Venerable sir, it is said, 'prosperous, prosperous.' In what wqv 
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.) [loll 

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 fore- 
runner 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 facton of enlightenment 

as this: careful attention. When a bhikkhu is in 
careful attention, it is to be expected that he will develop and ad- 
h a t e  the seven factors of enlightenment." (ne rest as in g13.) 
11021 

51 (2) Nutriment 

At Svatthi. "Bhikkhus, 1 will teach you the nutriment and the 
in regard to the five hindrances and the seven 

factors of enlightenment. Listen to that .... 

(i. The nutriments for the hindrances)B4 
"And what, bhikkhus, is the nutriment for the arising of unarisen 
sensual desire and for the increase and expansion of arisen sen- 
sual desire? [I031 There is, bhkkhus, 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 expan- - 
sion 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 giv- 
ing 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, lethar- 
gy, lazy stretching, drowsiness after meals, sluggishness of mind: 
frequently giving careless attention to them is the nutriment for 
the arising of unariren sloth and torpor and for the increase and 
expansion of arisen sloth and torpor. 

"And what, bhikkhus, is the nutriment for the arising of 
marisen 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 



1598 V. The Great Book (MahrTvagga) 

the nutriment for the arising of unarisen restlessness 
remorse and for the increase and expansion of arisen re=tles a d  

sness . and remorse. 
"And what, bhikkhus. is the nutriment for the arising of 

unarisen doubt and for the increase and expansion of a&en 
I 

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 fafa- 
ment by development of the arisen enlightenment factor of 
mindfulness? There are, bhikkhus, things that are the basis for 
the enlightenment factor of mindfulness: [I041 frequently giving 
careful attention to them is the nutriment for the arising of the 
unarisen enlightenment factor of mindfulness and for the fulfil- 
ment by development of the arisen enlightenment factor of 
mindfulness.85 

"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 counter- 
parts: frequently giving careful attention to them is the nutriment 
for the arising of the unarisen enlightenment factor of discrimi- 
nation of states and for the fulfilment by development of the aris- 
en enlightenment factor of discrimination of states.86 

"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 $or the arising of the unarisen enlighten- 
ment factor of energy and for the fulfilment by development of 
the arisen enlightenment factor of energy.87 

"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 enlighten- 
ment factor of rapture: frequently giving careful attention to 
them is the nutriment for the arising of the unarisen enlighten- 
ment factor of rapture and for the fulfilment by development of 
the arisen enlightenment factor of rapture.m 

"And what, bhikkhus, is the nutriment for the arising of the 
rnarisen enlightenment factor of tranquillity and for the fulfil- 
ment by development of the arisen enlightenment factor of tran- 
quillity? There are, bhikkhus, tranquillity of body, tranquillity of 
mind: frequently giving careful attention to them is the nutri- 
ment for the arising of the unarisen enlightenment factor of tran- 
quillity and for the fulfilment by development of the arisen 
enlightenment factor of t~anquillity.89 [I051 

"And what, bhikkhus, is the nutriment for the arising of the 
unarisen enlightenment factor of concentration and for the fulfil- 
ment by development of the arisen enlightenment factor of con- 
centration? 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 aris- 
en enlightenment factor of  concentration.^ 

"And what, bhikkhus, is the nutriment for the arising of the 
unarisen enlightenment factor of equanimity and for the fulfil- 
ment 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.91 

(iii. The denourishment of the  hindrance^)^^ 
"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 attehtion to it is the denour- 
ishment that prevents unarisen sensual desire from arising and 
arisen sensual desire from increasing and e~panding.9~ 

"And what, bhikkhus, is the denourishment that prevents 
unarisen ill will from arising and arisen ill will from increasing 
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and expanding? There is, bhikkhus, the liberation d mind 
through lovingkindness: frequently giving careful attention to it 
is the denourishment that prevents unarisen ill will from arisin 
and arisen ill will from increasing and expandina.94 g 

" "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: fie- 
quently giving careful attention to them is the denourishment that 
prevents unarisen sloth and torpor [I061 from arising and arisen 
sloth and torpor from increasing and ex~andinn.~s 

L, 

"And what, bhikkhus. is the denoirishrnent that preventr 
unarisen restlessness and remorse from arising and arisen rest- 
lessness and remorse from increasing and expanding? There is, 
bhikkhus, peacefulness of mind: frequently giving careful atten- 
tion to it is the denourishment that prevents unarisen restless- 
ness and remorse from arising and arisen restlessness and 
remorse from increasing and expanding.96 

"And what, bhikkhus, is the denourishment that prevents 
unarisen doubt from arising and arisen doubt from increasing 
and expanding? There are, bhikkhus, wholesome and unwhole- 
some 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 pre- 
vents unarisen doubt from arising and arisen doubt from increas- 
ing and expanding.97 

(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 fie- 
quently giving attention to them is the denourisbent that pre- 
vents 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 
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states from reaching fulfilment by development? There are, 
b ~ k k l ~ u s ,  wholesome and unwholesome states, blameable and 
blameless states, inferior and superior states, dark and bright 
states with their counterparts: not frequently giving attention to 
w-- 

1 them is the denourishment that prevents the unarisen enlighten- 
ment factor of discrimination of states from arising and the aris- 
en 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 
,risen enlightenment factor of energy from reaching fulfilment 
by development? [I071 There are, bhikkhus, the element of 

the element of endeavour, the element of exertion: not 
kquently giving attention to them is the denourishment that 
prevents the unarisen enlightenment factor of energy from aris- 
*g 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 ful- 
filment 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 fac- 
tor of tranquillity from arising and the arisen enlightenment fac- 
tor of tranquillity from reachng 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 enlight- 
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enment 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 ful- 
filment 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 ful- 
filment by development." 11081 

52 (2)  A Method of Exposition 

Then, in the morning, a number of bhikkhus dressed and, taking 
their bowls and robes, entered SBvatthi for alms. Then it occurred 
to them: "It is still too early to walk for alms in Savatthi. 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 fac- 
tors of enlightenment.' We too teach the Dhamma to our disciples 
thus: 'Come, friends, abandon the five hindrances, the corrup- 
tions of the mind that weaken wisdom, and develop correctly the 
seven factors of enlightenment.' So, friends, what here is the dis- 
tinction, 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 state- 
ment of those wanderers. Without delighting in it, without reject- 
ing 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 ~avatthi 
and had returned from the alms round, after their meal they 
approached the Blessed One. Having paid homage to him, they 
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sat down to one side [109] and reported to him the entire discus- 
sion 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, MBra, and Brahma, in this generation with 
its ascetics and brahmins, its devas and humans, who could sat- 
isfy the mind with an answer to these questions except the 
Tathagata or a disciple of the Tathagata or one who has heard it 
from them. [I101 

(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 hin- 
drance; whatever sensual desire there is for the external is also a 
hindrance.99Thu.s 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 expo- 
sition, twofold. 

"Whatever restlessness there is, is a hindrance; whatever 
remorse there is, is also a hindrance. Thus what is spoken of con- 
cisely as the hindrance of restlessness and remorse becomes, by 
ths  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. 
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(ii. The seven become fourteen) 
"And what, bhikkhus, is the method of exposition by meam of 
which the seven factors of enlightenment become fourteen?lm 

"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 ,f 
mindfulness. Thus what is spoken of concisely as the enlighten- 
ment factor of mindfulness becomes, by this method of exposi- 
tion, twofold. [ I l l ]  

"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 con- 
cisely 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 enlighten- 
ment factor of energy. Thus what is spoken of concisely as the 
enlightenment factor of energy becomes, by this method of expo- 
sition, 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.101 Thus what is spoken of con- 
cisely 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.102 Thus what is spa- 
ken 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; what- 
ever concentration there is without thought and examination is 
also the enlightenment factor of concentration.lo3 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 

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 enlighten- 
ment factor of equanimity becomes, by this method of exposi- 
tion, twofold. 

"This, bhikkhus, is the method of exposition by means of 
which the seven factors of enlightenment become fourteen." 

[I121 

53 (3) Fire 

Then, in the morning, a number of bhikkhus dressed and, taking 
their bowls and robes, entered Savatthi for alms ... (as in 552 
down to:) . . .I04 [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, MZra, and BrahmZ, 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 TathZgata or a dis- 
ciple of the Tathagata 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 slug- 
gish, 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, 
[I131 sprays it with water, and scatters soil over it, would he be 
able to make that small fire flare up?" 



1606 V. The Great Book (Mahrfvagga) - 
"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? Berause 
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 dis- 
crimination 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 fador of discrimination 
of states, the enlightenment factor of energy, [I141 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 dis- 

aimination of states, the enlightenment factor of energy, and the 
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 excit- 
ed, 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."lOj 

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.106 Then, in the morning, a number of bhikkhus 
.dressed and, taking their bowls and robes, entered Halidda- 
vasana 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 Dharnma to his disciples thus: 'Come, 
bhkkhus, abandon the five hindrances, the corruptions of the 
mind that weaken wisdom, and dwell pervading one quarter 
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with a mind imbued with lovingkindness, likewise the sffond 
quarter, the third quarter, and the fourth quarter. Thus above 
below, across, and everywhere, and to all as to oneself, dwell per: 
vading the entire world with a mind imbued with lovhgkind- 
ness, [I161 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, md 
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, with- 
out 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 10v- 
ingkindness ... compassion . . . altruistic joy .. . equanimity ... 
without ill will.' So, friends, what here is the distinction, the dis- 
parity, the difference between the ascetic Gotama and us, that is, 
[I171 regarding the one Dhamma teaching and the other, regard- 
ing the one manner of instruction and the other?"lm 

Then those bhikkhus neither delighted in nor rejected the state- 
ment of those wanderers. Without delighting in it, without reject- 
ing 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 horn- 
age to him, they sat down to one side 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, 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 des- 
tination, its culmination, its fruit, its final goal? How is the liber- 
ation 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 any- 
one, bhikkhus, in this world with its devas, Mara, and BrahmB, 
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 Tathagata or a disciple of the Tathagata or 
one who has heard it from them. I1191 

"And how, bhikkhus, is the liberation of the mind by loving- 
kindness developed? What does it have as its destination, its cul- 
mination, 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, dispas- 
sion, and cessation, maturing in release.'@ If he wishes: 'May I 
dwell perceiving the repulsive in the unrepulsive,' he dwells per- 
ceiving the repulsive therein. If he wishes: 'May I dwell perceiv- 
h g  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 per- 

I ceiving the repulsive therein. If he wishes: 'May I dwell perceiv- 
ing the unrepulsive in the repulsive and in the unrepulsive,' he 
dwells perceiving the unrepulsive therein. If he wishes: 

I 'Avoiding both the unrepulsive and the repulsive, may I dwell 
equanimously, mindful and clearly comprehending,' then he 
dwells therein equanimously, mindful and clearly comprehend- 
ing.110 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.111 
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"And how, bhikkhus, is the liberation of the mind by cornpas 
sion developed? What does it have as its destination, its culmi- 
nation, its fruit, its final goal? Here, bhikkhus, a bhikkhu devel- 
ops the enlightenment factor of mindfulness accompanied by 
compassion . . . the enlightenment factor of equanimiq accompa- 
nied by compassion, based upon seclusion, dispassion, and ces- 
sation, maturing in release. If he wishes: 'May I dwell perceiving 
the repulsive in the unrepulsive,' he dwells perceiving the repul- 
sive 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 transcen- 
dence of perceptions of forms, with the passing away of percep- 
tions 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 pene- 
trated 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 culmina- 
tion, its fruit, its final goal? Here, bhikkhus, a bhikkhu develops 
the enlightenment factor of mindfulness accompanied by altruis- 
tic 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 com- 
prehending,' 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 equa- 
nimity developed? What does it have as its destination, its cul- 
mination, its fruit, its final goal? Here, bhikkhus, a b h i m u  
develops the enlightenment factor of mindfulness accompanied 
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by equanimiq . . . the enlightenment factor of equanimity accom- 
panied by equanimity, based upon seclusion, dispassion, and 

maturing in release. If he wishes: 'May I dwell per- 
ceiving the repulsive in the unrepulsive,' he dwells perceiving 
the repulsive therein .... If he wishes: 'Avoiding both the unre- 
pulsive and the repulsive, may I dwell equanimously, mindful 
and clearly comprehending,' then he dwells therein equani- 
m o u ~ l ~ ,  mindful and clearly comprehending. [I211 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." 

At S8vatthi."2 Then the brahrnin Saxigarava 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,ll3 on that occa- 
sion 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 
b o w  nor see it as it really is. So too, brahmin, when one dwells 
with a mind obsessed by sensual lust . . . [I221 . . . on that occasion 



even those hymns that have been recited over a long perid 
0 not recur to the mind, let alone those that have not been redtwl 

"Again, brahmin when one dwells with a mind obsessed by ii 
will, overwhelmed by ill will, and one does not understand as it 
really is the escape from arisen ill will, on that occasion one nei- 
ther 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, brahrnin, 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, brahrmn, there is a bowl of water covered over with 
water plants and algae. If a man with good sight were to exam- 
ine his own facial reflection in it, [I231 he would neither know 
nor see it as it really is. So too, brahrnin, 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 nei- 
ther 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, brahrnin, there is a bowl of water stirred by the 
wind, rippling, swirling, churned into wavelets. If a man with 
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good sight were to examine his own facial reflection in it, he 
,Mnuld neither know nor see it as it really is. So too, brahmin, .. - - 
&en 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 nei- 
ther 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, brahrnin, 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. 11241 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 thk 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 under- 
stands 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 
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obsessed by ill will ... on that occasion even those hymns that 
have not been recited over a long period m r  to the mind, let 
alone those that have been recited. 

"Suppose, brahrnin, there is a bowl of water not heated over, 
fire, not bubbling. not boiling. If a man with good sight were 
examine his own facial reflection in it, he would know and see it 
as it really is. 11251 S o  too, brahrnin, 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, brahrnin, 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 reflec- 
tion in it, he would know and see it as it really is. So too, brah- 
min, when one dwells with a mind that is not obsessed by rest- 
lessness 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, brahrnin, 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 hi own facial reflection in it, he would know and see 
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;+ 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. [I261 

"This, brahrnin, 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 non- 
obstructions, 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 eniighten- 
ment factor of mindfulness is a nonobstruction .. . The enlighten- 
ment 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 lib- 
eration." 

When this was said, the brahmin Sangarava 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 dwel- 
ling at Rgjagaha on Mount Vulture Peak. Then Prince Abhaya 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to hirn:"d 

"Venerable sir, Purana 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.'ll5 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 con- 
dition. [I271 There is a cause and condition for knowledge and 
vision; knowledge and vision are with cause and condition." 
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(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 =,- 
sual 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 hin- 

drances, Fortunate One! One overcome by even a single hin- 
drance 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 knowl- 
edge and vision? How is it that knowledge and vision are with 
cause and condition?" [I281 

"Here, prince, a bhikkhu develops the enlightenn~ent factor of 
mindfulness, which is based upon seclusion, dispassion, and ces- 
sation, maturing in release. With a mind that has developed the 
enlightenment factor oi 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 condi- 
tion.. . . 

"Again, prince, a bhikkhu develops the enlightenment fador 
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; 
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i t  is in this way that knowledge and vision are with cause and I V Lndition." . 

"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 pos- 
sesses 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 men- 
tal fatigue that I experienced from climbing Mount Vulture Peak 
have subsided. I have made the breakthrough to the Dhamma."ll6 

[I291 VII. IN-AND-OUT BREATHING 

57 (1) The Skeleton 

(i. Of great fruit) 
At Siivatthi. "Bhikkhus, when the perception of a skeleton is 
developed and cultivated, it is of great fruit and benefit.117 

"And how, bhikkhus, is the perception of a skeleton developed 
and cultivated so that it is of great fruit and benefit? Here, 
bhikkhus, a bhikkhu develops the enlightenment factor of mind- 
fulness accompanied by the perception of a skeleton .. . he devel- 

- ops the enlightenment factor of equanimity accompanied by the 
perception of a skeleton, based upon seclusion, dispassion, and 
cessation, maturing in release. It is in this way that the perception 
of a skeleton is developed and cultivated so that it is of great fruit 
and benefit." 

(ii. One of two fruits) 
"Bhikkhus, when the perception of a skeleton is developed and 
cultivated, one of two fruits is to be expected: either final knowl- 
edge in this very life or, if there is a residue of clinging,lls the 
state of nonreturning. 

"And how, bhikkhus, is the perception of a skeleton developed 
and cultivated so that one of two fruits is to be expected: either 
final knowledge in this very life or, if there is a residue of cling- 
ing, the state of nonreturning? Here, bhikkhus, a bhikkhu devel- 
ops the enlightenment factor of mindfulness accompanied by the 
Perception of a skeleton .. . he develops the enlightenment factor 
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of equanimity accompanied by the perception of a skeleton, 
based upon seclusion, dispassion, and cessation, maturing in 
release. It is in this way that the perception of a skeleton is devel- 
oped and cultivated so that one of two fruits is to be expected: 
either final knowledge in this very life or, if there is a residue of 

clinging, the state of nonreturning." [I301 

(iii. Great good) 
"Bhikkhus, when the perception of a skeleton is developed and 
cultivated, it leads to great good. 

"And how, bhikkhus, is the perception of a skeleto~l developed 
and cultivated so that it leads to great good? Here, bhikkhus, a 
bhikkhu develops the enlightenment factor of mindfulness 
accompanied by the perception of a skeleton . . . he develops the 
enlightenment factor of equanimity accompanied by the percep- 
tion of a skeleton, based upon seclusion, dispassion, and cessa- 
tion, maturing in release. It is in this way that the perception of a 
skeleton is developed and cultivated so that it leads to great 
good." 

(iv. Security from bondage) 
"Bhikkhus, when the perception of a skeleton is developed and 
cultivated, it leads to great security from bondage. 

"And how, bhikkhus, is the perception of a skeleton developed 
and cultivated so that it leads to great security from bondage?.. ." 
(All as above.) 

(v. Sense of urgency) " 

"Bhikkhus, when the perception of a skeleton is developed and 
cultivated, it leads to a great sense of urgency. 

"And how, bhikkhus, is the perception of a skeleton developed 
and cultivated so that it leads to a great sense of urgency? ..." (A11 
as above.) [I311 

(vi. Dwelling in comfort) 
"Bhikkhus, when the perception of a skeleton is developed and 
cultivated, it leads to dwelling in great comfort. 

"And how, bhikkhus, is the perception of a skeleton de\.eloped 
and cultivated so that it leads to dwelling in great comfort?..-'' 
(All as above.) 

(Each of the following suttas, 9558-76, is to be elaborated in accordance 
wit11 the sixfold method of 557.) 

58 (2) The Worm-Infesfed 

"~hikkhus, when the perception of a worm-infested corpse is 
developed . . . " 

59 (3) The Livid 

"Bhikkhus, when the perception of a livid corpse is developed . . ." 

60 (4)  The Fissured 

"Bhikkhus, when the perception of a fissured corpse is devel- 
oped ..." 

61 (5) The Bloated 

"Bhikkhus, when the perception of a bloated corpse is devel- 
oped . . ." 

62 (6) Lovingkindness 

"Bhikkhus, when lovingkindness is developed . . ." 

63 (7) Compassion 

"Bhikkhus, when compassion is developed . . ." 

64 (8) Altruistic Joy 

I "Bkkkhus, when altruistic joy is developed . .." 

65 (9) Equanimity 

''Bhikkhus, when equanimity is developed . . ." 11321 
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66 (10) Breathing 

"Bhikkhus, when mindfulness of breathing is developed ....I 

VIII.  CESSATION^^^ 

67 (1) Foulness 

"Bhikkhus, when the perception of foulness . . ." 

68 (2) Death 

"Bhikkhus, when the perception of death . . ." 

69 (3) Repulsiveness of Food 

"Bhikkhus, when the perception of the repulsiveness of food ..." 

"Bhikkhus, when the perception of nondelight in the entire 
world . . ." 

71 (5) fmpermanence 

"Bhikkhus, when the perception of impermanence . . ." 

"Bhikkhus, when the perception of suffering in the impermanent 
. . . " [I331 

73 (7) Nonself 

"Bhikkhus, when the perception of nonself in what is suffering 
. . . 

74 (8) Abandonment 

"Bhikkhus, when the perception of abandonment .. ." 

.dh;i<' 75 (9) Dispassion 

"Bhikkhus, when the perception of dispassion . . ." 

(i. Of great fruit) 
"Bhikkhus, when the perception of cessation is developed and 
cultivated, it is of great fruit and benefit. 

"And how, bhikkhus, is the perception of cessation developed 
and cultivated so that it is of gieat fruit and benefit? Here, 
bhikkhus, a bhikkhu develops the enlightenment factor of mind- 
fulness accompanied by the perception of cessation .. . he devel- 
ops the enlightenment factor of equanimity accompanied by the 
perception of cessation, based upon seclusion, dispassion, and 
cessation, maturing in release. It is in this way that the perception 
of cessation is developed and cultivated so that it is of great fruit 

l 
and benefit." 

(ii. One of two fruits) 
"Bhikkhus, when the perception of cessation is developed and 
cultivated, one of two fruits is to be expected: either final knowl- 
edge in this very life or, if there is a residue of clinging, the state 
of nonreturning. 

"And how, bhikkhus, is the perception of cessation developed.. .?" 

(iii-vi. Great good, etc.) 
"Bhikkhus, when the perception of cessation is developed and 
cultivated, it leads to great good ... to great security from 
bondage . . . to a great sense of urgency . . . to dwelling in great 
comfort. [I341 

"And how does it do so? Here, bhikkhus, a bhikkhu develops 
the enlightenment factor of mindfulness accompanied by the 
perception of cessation . . . he develops the enlightenment factor 
of equanimity accompanied by the perception of cessation, based 
upon seclusion, dispassion, and cessation, maturing in release. It 
is in this way that the perception of cessation is developed and 
cultivated so that it leads to great good . . . to great security from 
bondage . .. to a great sense of urgency ... to dwelling in great 
comfort." 
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77 (11-88 (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 seven factors of enlightenment slants, slopes, and inclines 
towards Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the seven factors of enlightenment so that he slants, slopes, and 
inclines towards Nibbana? Here, bhikkhus, a bhikkhu develops 
the enlightenment factor of mindfulness ... he develops the 
enlightenment factor of equanimity, which is based upon seclu- 
sion, dispassion, and cessation, maturing in release. It is in this 
way, bhikkhus, that a bhikkhu develops and cultivates the seven 
factors of enlightenment so that he slants, slopes, and inclines 
towards Nibbana." 

(The remaining suffas of this vagga are to be sirnilarl~y elaborated yar- 
allel to 45:92-102.) [I351 

Six about slanting to the east 
And six about slanting to the ocean. 
These two sixes make up twelve: 
Thus the subchapter is recited. 

89 (1)-98 (10) The Tathagata, Etc. 

"Bhikkhus, whatever beings there are-whether those without 
feet or those with two feet or those with four feet or those with 
many feet-. . ." 

(To be elaborated by way of the factors of enlighten~nent parallel to 
45:13948.) 

Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

XI. STRENUOUS DEEDS 

99 (1)-110 (12) Strenuous, Etc.120 

I ldBhikkhus, just as whatever strenuous deeds are done .. ." 
(To be elaborated parallel to 45149-60.) [I361 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 

XII. SEARCHES 

11 1 (1)-120 (10) Searches, Efc. 

! "Bhikkhus, there are these three searches. What three? The 
search for sensual pleasures, the search for existence, the search 
for a holy life ...." 

(To be el~~borated parallel to 45:161-70.) 

Searches, discriminations, taints, 
Kinds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst. 

XIII. FLOODS 

121 (1)-129 (9) Floods, Etc. 

"Bhikkhus, there are these four floods. What four? The flood of 
sensuality, the flood of existence, the flood of views, the flood of 
ignorance.. .." 

(To be elaborated parallel to 45:171-79.) 

130 (1 0) Higher Fetters 

"Bhikkhus, there are these five higher fetters. What five? Lust for 
form, lust for the formless, conceit, restlessness, [I371 ignorance. 
These are the five higher fetters. The seven factors of enlightenment 
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are to be developed for direct knowledge of these five higher fet- 
ters, for the full understanding of them, for their utter destruc- 
tion, for their abandoning. 

"What seven? Here, bhikkhus, a bhikkhu develops the enlight- 
enment factor of mindfulness . . . he develops the enlightenment 
factor of equanimity, which is based upon seclusion, dispassion, 
and cessation, maturing in release. These seven factors of enlight- 
enment 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. 

XIV. GANGES REPETITION SERIES 
(Removal of Lust Version) 

131 (1) The River Ganges-Eastward 

"Bhikkhus, just as the river Ganges slants .. . towards the east, so 
too a bhikkhu . . . inclines towards Nibbana. 

"And how does he do so? Here, bhikkhus, a bhikkhu develops 
the enlightenment factor of mindfulness ... he develops the 
enlightenment factor of equanimity, which has as its final goal 
the removal of lust, the removal of hatred, the removal of delu- 
sion. It is in this way that a bhikkhu ... inclines towards 
Nibbana." [I381 

132 (2)-142 (12) Slanting to the East, Etc. 

(To be elaborated by way of the enlightenment factors having as their 
final goal the removal of lust, etc.) 

Six about slanting to the east 
And six about slanting to the ocean. 
These two sixes make up twelve: 
Thus the subchapter is recited. 
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XV. DLIGENCE 
(Removal of Lust Version) 

143 (1)-152 (10) The Tatlu?gata, Etc. 

(To be elaborated by way of the enlightenment factors having as their 
final goal the removal of lust, etc.) 

Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

XVI. STRENUOUS DEEDS 
(Removal of Lust Version) 

153 (1)-164 (12) Strenuous, Etc. 

(To be elaborated by zuay of the enlightenrnent factors having as their 
final goal the removal of lust, etc.) 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 

[139] XVII. SEARCHES 
(Removal of Lust Version) 

165 (1)-174 (10) Searches, Etc. 

(TO be elaborated by way of the enlightenrnent factors having as their 
fi~lal goal the removal oflust, etc.) 

Searches, discriminations, taints, 
Kmds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst. 



1626 V. The Great Book (Mahivagga) - ------- 
XVIII. F W D ~  

(Removal of Lust Version) 

175 (1 )-I 83 (9) Floods, Etc. 

(To be elaborated by way of the enlightenment factors having as their 
final goal the removal of lust, etc.) 

184 (10) Higher Fetters 

"Bhikkhus, there are these five higher fetters. What five? Lust for 
form, lust for the formless, conceit, restlessness, ignorance. meSe 
are the five higher fetters. The seven factors of enlightenment 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 seven? Here, bhikkhus, a bhikkhu develops the enlight- 
enment factor of mindfulness . . . he develops the enlightenment 
factor of equanimity, which has as its final goal the removal of 
lust, the removal of hatred, the removal of delusion . . . which has 
the Deathless as its ground, the Deathless as its destination, the 
Deathless as its final goal ... which slants, slopes, and inclines 
towards Nibbana. These seven factors of enlightenment, 
bhikkhus, 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."l21 [I401 

Floods, bonds, kinds of clinging, 
Knots, and underlying tendencies, 
Cords of sensual pleasure, hindrances, 
Aggregates, fetters lower and higher. 

,d. . .,. 
5:. [1411 Chapter 111 

47 Satipatthlinasamyutta . . 
Connected Discourses on the 

Establishments of Mindfulness 

1 (1) Ambapdli 

Thus have I heard. On one occasion the Blessed One was 
dwelling at Vesali in Ambapali's Grove. There the Blessed One 
addressed the bhikkhus thus: "Bhikkhu~!"12~ 

"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 Nibbgna, that is, the four establish- 
ments of mindfulness.l23 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 ~orld.12~ 
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 

1 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 
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passing away of pain and displeasure, for the achievement of the 
method, for the realization of Nibbana, that is, the four establish- 
ments of mindfulness." 

m s  is what the Blessed One said. Elated, those bhikkhus 
delighted in the Blessed One's statement. [I421 

2 (2) Mindful 

On one occasion the Blessed One was dwelling at Vesali in 
Ambapali'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 corn- 

 reh hen ding: this is our instruction to you.lu 
"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 phenom- 
ena, 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 compre- 
hension? Here, bhikkhus, a bhikkhu is one who acts with clear 
comprehension when going forward and returning; when look- 
ing 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 corn- 
prehending. This is our instruction to you." 

3 (3) A Bhikkhu 

On one occasion the Blessed One was dwelling at Savatthi in 
Jeta's Grove, Anathapindika's Park. Then a certain bhikkhu 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to him: 

a "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 h e ,  11431 I might dwell alone, with- 
drawn, 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."l26 

"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 hcir of the Blessed One's statement." 

"Well then, bhikkhu, purify the very starting point of whole- 
some states. And what is the starting point of wholesome states? 
Virtue that is well purified and view that is straight.127 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 cov- 
etousness and displeasure in regard to the world. Dwell contem- 
plating the body in the body internally and externally, ardent, 
clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world.128 

"Dwell contemplating feelings in feelings internally . . . exter- 
nally . . . internally and externally, ardent, clearly comprehend- 
ing, mindful, having removed covetousness and displeasure in 
regard to the world. Dwell contemplating mind in mind inter- 
nally . . . 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." 
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Then that bhikkhu, having delighted and rejoiced in the Blessed 

One's statement, [I441 rose from his seat and, after paying horn- 
age to the Blessed One, he departed keeping him on his right. 

Then, dwelling alone, withdrawn, diligent, ardent, and reso- 
lute, that bhikkhu, by realizing it for himself with direct knowl- 
edge, 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. 

On one occasion the Blessed One was dwelling among the 
Kosalans at the brahmin village of Sak. 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, con- 
centrated, 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 contemplat- 
ing phenomena in phenomena ... in order to know phenomena 
as they really are.' [I451 

"Bhikkhus, those bhikkhus who are trainees, who have not 
attained their mind's ideal, who dwell aspiring for the unsur- 
passed 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 contem- 
plating feelings in feelings . . . in order to fully understand feel- 
ings 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. 

xdghikkhus, 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 

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 
,ind .. . detached from mind. They too dwell contemplating 
$enomena 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 S8vatthi. 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? [I461 The hindrance of sensual desire, the hindrance 
of ill will, the hindrance of sloth and torpor, the hindrance of rest- 
lessness 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 whole- 
some,' it is about the four establishments of mindfulness that one 
could rightly say this. For this is a complete heap of the whole- 
some, 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 

1 covetousness and displeasure in regard to the world. He dwells 
contemplating feelings in feelings . . . mind in mind . . . phenom- 
ena in phenomena, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
World.129 If one were to say of anything 'a heap of the whole- 
Some,' 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.le 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. ~f we 
had stayed in our own resort today, in our own anceshal 
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.' [I471 

"Then the hawk, confident of her own strength, not boasting of 
her own strength,l31 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. M5ra will gain access to those who 
stray outside their own resort into the domain of others; Mka 
will get a hold on them.132 [I481 

"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, pleas- 
ing, 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 desir- 
able, 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. 

47. Satipatfhrlnasamyutta 1633 

1~Move in your own resort, bhikkhus, in your own ancestral 
A,-- 

domain Mara will not gain access to those who move in their 
own resort, in their own anceskal domain; Mars 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, 
bl-&khus, a bhikkhu dwells contemplating the body in the body, 
ardent, clearly comprehending, mindful, having removed cov- 
etousness and displeasure in regard to the world. He dwells con- 
templating 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 
I 

1 "Bhikkhus, in the Himalayas, the king of mountains, there are 
rugged and uneven zones where neither monkeys nor human 
beings catl go; there are rugged and uneven zones where mon- 
keys 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 catch- 
ing 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 

I 

h s  other foot; he gets caught there.' Thinking, 'I will free both 

i 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. [I491 The hunter spears him, fas- 
tens him to that same block of 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. Mara will gain access to those who 
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stray outside their own resort into the domain of others; Mara 
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) .. .  hi^ 
is what is not a bhikkhu's own resort but the domain of others. 

"Move in your own resort, bhikkhus, in j70ur own ancesbal 
domain. M2ra will not gain access to those who move in their 
own resort, in their own ancestral domain; Mars will not get a 
hold on them. 

"And what is a bhikkhu's resort, his own ancestral domain? ~t 
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 cov- 
etousness and displeasure in regard to the world. He dwells con- 
templating 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 (81 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. [I501 

"That foolish, incompetent, unskilful cook does not pick up the 
sign of his own master's preference:l34 '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 

I -__ 47. Satipatthlinasamyuttn 1635 

I 
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 contem- -- 
platingihe body in the body, his mind does not become concen- 
trated, his corruptions are not abandoned, he does not pick up 
that sim.135 He dwells contemplating feelings in feelings . . . mind 

1 
... 

in mind .. . phenomena in phenomena, ardent, clearly compre- 
I hending, mindful, having removed covetousness and displeas- 

ure in regard to the world. While he dwells contemplating phe- 
nomena 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 [I511 mind- 
fulness 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.136 

"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, com- 
petent, skilful cook picks up the sign of his own master's prefer- 
ence. 

"So too, bhikkhus, here some wise, competent, skilful bhikkhu 
dwells contemplating the body in the body, ardent, clearly com- 
prehending, mindful, having removed covetousness and dis- 
pleasure in regard to the world. While he dwells contemplating 
the body in the body, his mind becomes concentrated, his cor- 
ruptions [I521 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 

5 picks up that sign. 
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"That wise, competent, skilful bhikkhu gains 

dwellings in this very life, and he gains mindfulness and clear 
comprehension. For what reason? Because, bhikkhus, that wig 
competent, skilful bhikkhu picks up the sign of his own mind .,' 

9 (9) I11 

Thus have I heard.137 O n  one occasion the Blessed One was 
dwelling at Veslli in BeluvagZmaka. 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 Vesali. I 
myself will enter upon the rains right here in Beluvagarnaka." 

"Yes, venerable sir," those bhikkhus replied, and they entered 
upon the rains wherever they had friends, acquaintances, and 
intimates in the vicinity of Ves%li, while the Blessed One entered 
upon the rains right there in Beluvagamaka. 

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 Nibbsna without having addressed my attendants 
and taken leave of the Bhikkhu Saftgha. Let me then suppress 
this illness by means of energy and live on, having resolved upon 
the life formation."l38 [I531 Tnen 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 h a n d a  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, splen- 
did that he has recovered!l39 But, venerable sir, when the ~lessed 
One was ill my body seemed as if it were drugged, I had become 
disoriented, the teachings were not clear to me. Nec-ertheless, I 
had this much consolation: that the Blessed One would not attain 
final Nibbana without having made some pronouncement con- 
cerning the Bhikkhu Sangha." 

47. Satipatthrlnasamyutta 1637 

"What does the Bhikkhu Sangha now expect from me, 
h a n d a ?  I have taught the Dhamma, Ananda, without making a 
distinction between inside and outside.1" The Tathagata has no 
closed fist of a teacher in regard to the teachings. If, h a n d a ,  any- 
one thinks, 'I will take charge of the Bhikkhu S ~ g h a , '  or 'The 
Bhikkhu Sangha is under my direction,' it is he who should make 
mme pronouncement concerning the Bhikbu Sangha. But, 
handa ,  it does not occur to the Tathagata, 'I will take charge of 

I 

the Bhikkhu Sangha,' or 'The Bhikkhu Sangha is under my direc- 
tion,' so why should the Tathagata make some pronouncement 
concerning the Bhikkhu Sangha? Now I am old, Ananda, 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 

I combination of straps,l41 so it seems the body of the Tathagata 
keeps going by a combination of straps. (1541 

"Whenever, Ananda, by nonattention to all signs and by the 
cessation of certain feelings, the Tathagata enters and dwells in 
the signless concentration of mind, on that occasion, Ananda, the 
body of the Tathagata is more comfortable.142 Therefore, Ananda. 
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, h n d a ,  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, Ananda, a bhikkhu dwells 
contemplating the body in the body, ardent, clearly compre- 
hending, mindful, having removed covetousness and displeas- 
ure in regard to the world. He dwells contemplating feelmgs in 
feelings . . . mind in mind . . . phenomena in phenomena, ardent, 
clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world. 

"Those bhikkhus, handa ,  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 r e f u g e  
it is these bhikkhus, handa ,  who will be for me topmost of those 
keen on the training."l43 
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10 (10) The Bhikkhunis' Quarter 

Then in the morning the Venerable Ananda dressed and, taking 
bowl and robe, he approached the bhikkhunis' quarters and sat 
down in the appointed seat. Then a number of bhikkhunis 
approached the Venerable Ananda, paid homage to him, sat 
down to one side, and said to him: 

"Here, Venerable Ananda, a number of bhikkhunis, dwelling 
with their minds well established in the four establishments of 
mindfulness, perceive successively loftier stages of distinction."l~ 

[I551 
"So it is, sisters, so it is! It may be expected of anyone, sisters- 

whether bhikkhu or bhikkhuni-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 h a n d a  instructed, exhorted, inspired, and 
gladdened those bhikkhunis with a Dhamma talk, after which he 
rose from his seat and left. Then the Venerable Ananda walked 
for alms in Sdvatthi. 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, h a n d a ,  so it is! It may be expected of anyone, 
Ananda-whether bhikkhu or bhikkhuni-who dwells with a 
mind well established in the four establishments of mindfulness, 
that such a one will perceive successively loftier stages of dis- 
tinction. 

"What four? Here, h a n d a ,  a bhikkhu dwells contemplating 
the body in the body, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
world. [I561 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 outwardl~. 
That bhikkhu should then direct his mind towards some inspir- 
ing sign.l45 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 tran- 
quil. 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 

-- 47. Satipaffl~nasainyutta -- 1639 

achieved. Let me now withdraw it.'luSo he withdraws the mind 
and does not think or examine. He understands: 'Without 

thought and examination, internally mindful, I am happy.'l47 
"Again, a bhikkhu dwells contemplating feelings in feelings ... 

mind in mind . . . phenomena in phenomena, ardent, clearly com- 
prehending, mindful, having removed covetousness and dis- 
pleasure in regard to the world. While he is contemplating phe- 
nomena in phenomena, there arises in him, based on phenom- 
ena, either a fever in the body or sluggishness of mind, or the 

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, Ananda, that there is development by 
direction.148 [I571 

"And how, Ananda, is there development without direction? 
Not directing his mind outwardly, a bhikkhu understands: 'My 
mind is not directed outwardly.' Then he understands: 'It is 
unconstticted after and before, liberated, undirected.'l49 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 phe- 
nomena, ardent, clearly comprehending, mindful; I am happy.' 

"It is in this way, h a n d a ,  that there is development without 
direction. 

"Thus, h a n d a ,  I have taught development by direction, I have 
taught development without direction. Whatever should be 
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done, hands, 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, handa ,  these are empty huts. 
Meditate, h a n d a ,  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 
h a n d a  delighted in the Blessed One's statement. 

11 (1) A Great Man 

At Svatthi. Then the Venerable SBriputta 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.'lw In what 
way, venerable sir, is one a great man?" 

"With a liberated mind, I say, Sariputta, one is a great man. 
Without a liberated mind, I say, one is not a great man. 

"And how, Sariputta, does one have a liberated mind? Here, 
Sgriputta, a bhikkhu dwells contemplating the body in the body, 
ardent, clearly comprehending, mindful, having removed cov- 
etousness and displeasure in regard to the world. As he dwells 
contemplating the body in the body, the mind becomes dispas- 
sionate, 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 noncling- 
ing it is liberated from the taints. 

"It is in such a way, Sariputta, that one has a liberated mind. 
With a liberated mind, I say, Sgriputta, one is a great man. 
Without a liberated mind, I say, one is not a great man." [I591 

On one occasion the Blessed One was dwelling at Nglanda in 
PavZrika's Mango Grove.151 Then the Venerable siiriputta 
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, Sariputta, 
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, Sariputta, encom- 
passed 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'?"lj3 

"No, venerable sir." 
"Then, Sariputta, 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 mill 
be of such virtue, or of such qualities, or of such wisdom, or of 
such dwellings, or of such liberation'?" [I601 

"No, venerable sir." 
"Then, Ssriputta, 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." 
"Sariputta, when you do not have any knowledge encompass- 

ing 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 brahrnin 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.154 Suppose, venerable sir, a king 
had a frontier city with strong ramparts, walls, and arches, and 
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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 wis- 
dom; and then, with their minds well established in the four 
establishments of mindfulness, [I611 they had developed cor- 
rectly the seven factors of enlightenment; and thereby they had 
awakened to the unsurpassed perfect enlightenment.155 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, corrup- 
tions 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 enlighten- 
ment." 

"Good, good, S~riputta! Therefore, Sariputta, you should 
repeat this Dhamma exposition frequently to the bhikkhus and 
the bhikkhunis, to the male lay followers and the female lay fol- 
lowers. Even though some foolish people may have ~erplexity or 
uncertainty regarding the Tath~gata, when they hear this 
Dhamma exposition their perplexity or uncertainty regarding the 
Tathtigata will be abandoned."l56 

13 (3) Cunda 

On one occasion the Blessed One was dwelling at ~avatthi 
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Jetals Grove, Anathapindika's Park.157 Now on that occasion the 
venerable Sariputta was dwelling among the Magadhans at 
~ a l ~ k ~ ~ a m a - s i c k ,  afflicted, gravely ill-and the novice Cunda 
was his attendant.158 Then, because of that illness, the Venerable 
Sariputta attained final Nibbsna. 

m e  novice Cunda, taking the Venerable Sariputta's bowl and 
robe, went to Stivatthi, to Jeta's Grove, AnBthapindika's Park. 
There he approached the Venerable Ananda, paid homage to 
him, sat down to one side, and said to him: [I621 "Venerable sir, 
the Venerable Sariputta has attained final Nibbana. 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 Ananda and the novice Cunda approached 

the Blessed One, paid homage to him, and sat down to one side. 
The Venerable Ananda then said to the Blessed One: "This 
novice Cunda, venerable sir, says that the Venerable Sariputta has 
attained final Nibb~na, and this is his bowl and robe. Venerable 
sir, since I heard that the Venerable Sariputta has attained final 
Nibbiina, my body seems as if it has been drugged, I have 
become disoriented, the teachings are no longer clear to me."l59 

"Why, Ananda, when Sariputta attained final Nibbana, 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?"l60 

"No, he did not, venerable sir. But for me the Venerable Sriputta 
was an advisor and counsellor, one who instructed, exhorted, 
inspired, and gladdened me.161 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 Sariputta." 

"But have I not already declared, Ananda, that we must be 
Parted, separated, and severed from all who are dear and agree- 
able to us? [I631 How, Ananda, is it to be obtained here: 'May 
what is born, come to be, conditioned, and subject to disintegra- 
tion not disintegrate!'? That is impossible. It is just as if the 
largest branch would break off a great tree standing possessed of 
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heartwood: so too, Ananda, in the great Bhikkhu Saxigha stad- 
ing possessed of heartwood, SBriputta has attained final 
Nibbsna. How, Ananda, is it to be obtained here: 'May what is 
born, come to be, conditioned, and subject to disintegration not 
disintegrate!'? That is impossible. 

"Therefore, Ananda, dwell with yourselves as your ow, 
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 39) .. . Those bhikkhus, 
h a n d a ,  either now or after I am gone, who dwell with them- 
selves 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, Ananda, who will be for me topmost of those 
keen on the training." 

On one occasion the Blessed One was dwelling among the 
Vajjians at Ukkacela on the bank of the river Ganges, together 
with a great Bhikkhu Sangha, not long after Sgriputta and 
Moggallana had attained final NibbBna.162 Now on that occasion 
the Blessed One was sitting in the open air in the midst of the 
Bhikkhu Sangha. 

Then the Blessed One, having surveyed the silent Bhikkhu 
Sarigha, addressed the bhikkhus thus: [I641 

"Bhikkhus, this assembly appears to me empty now that 
Sariputta and Moggallana have attained final Nibbana. This 
assembly was not empty for me [earlier],l63 and I had no concern 
for whatever quarter Sariputta and Moggallana 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 
Sariputta and Moggallana. 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 Sariputta and 
Moggallana. 

"It is wonderful, bhikkhus, on the part of the disciples, it is 
amazing on the part of the disciples, that they will ad in accordance 
with the Teacher's instructions and comply with his admoni- 
tions, that they will be dear and agreeable to the four assemblies# 
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that they will be revered and esteemed by them.la It is wonder- 
ful, bhikkhus, on the part of the Tathagata, it is amazing on the 
part of the Tathagata, that when such a pair of disciples has 
attained final Nibbana, there is no sorrow or lamentation in the 
Tathagata. 

"How, bhikkhus, is it to be obtained here: 'May what is born, 
come to be, conditioned, and subject to disintegration not disin- 
tegrate!'? 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 Sangha standing possessed 
of heartwood, Sariputta and Moggalliina have attained final 
Nibbana. 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 
b h W u s ,  either now or after I am gone, who dwell with them- 
selves 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) Bnhiya 

At Savatthi. Then the Venerable BZhiya 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, Bahiya, purify the very starting point of whole- 
some states.165 And what is the starting point of wholesome 
states? Virtue that is well purified and view that is straight. Then, 
Bahiya, 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, Bahiya, dwell contemplating the body in the 
body, ardent, clearly comprehending, mindful, having removed 



1646 V. The Great Book (Mahivagga) 
\ 

covetousness and displeasure in regard to the world. Dwell con- 
templating feelings in feelings . . . mind in mind . . . phenomena in 
phenomena, ardent, clearly comprehending, mindful, having 
removed covetousness and displeasure in regard to the world. 

"When, Bahiya, based upon virtue, established upon virhe, 
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." [I661 

Then the Venerable Bahiya, having delighted and rejoiced i, 
the Blessed One's words, rose from his seat, and, after paying 
homage to the Blessed One, keeping him on his right, he depart- 
ed. Then, dwelling alone, withdrawn, diligent, ardent, and reso- 
lute, the Venerable Bghiya, by realizing it for himself with direct 
knowledge, in this very life entered and dwelt in that unsur- 
passed goal of the holy life for the sake of which clansmen rightly 
go forth from the 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 Bahiya became one of the arahants. 

16 (6) Uttiya 

At SSvatthi. 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 
sutfa) .. . 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 contem- 
plating 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. [I671 

"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." 

On one occasion the Blessed One was dwelling at Uruvela on the 
bank of the river NerafijarB 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 Nibbana, that is, the four establishments of 
mindfult~ess. 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.comprehend- 
ing, 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 Brahma 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 brahma world and reap- 
peared before the Blessed One.166 He arranged his upper robe 
over one shoulder, raised his joined hands in reverential saluta- 
tion 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 

i path for the purification of beings . .. (all as above) [I681 . . . that is, 
the four establishments of mindfulness." 

This is what Brahrnii Sahampati said. Having said this, he fur- 
ther said this: 
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"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 Medakathalikz thus:167 'Come, 
dear Medakathalika, climb the bamboo pole and stand on my 
shoulders.' Having replied, 'Yes, teacher,' the apprentice 
Medakathalika climbed up the bamboo pole and stood on the 
teacher's shoulders. The acrobat then said to the apprentice 
Medakathalikg: 'You protect me, dear Medakathalika, and I'll 
protect you. Thus [I691 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 
Medakathalikii 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.'l68 

"That's the method there," the Blessed One said. "It's just as 
the apprentice Medakathiilika said to the teacher. 'I will protect 
myself,' bhikkhus: thus should the establishments of mindful- 
ness be practised. 'I will protect others,' bhikkhus: thus should 
the establishments of mindfulness be practised. Protecting one- 
self, bhikkhus, one protects others; protecting others, one pro- 
tects oneself. 

"And how is it, bhikkhus, that by protecting oneself one pro- 
tects 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.169 

"And how is it, bhikkhus, that by protecting others one Pro- 
tects oneself? By patience, harmlessness, lovingkindness, and 
sympathy. It is in such a way that by protecting others one Pro- 
tects oneself.170 

"'I will protect myself,' bhikkhus: thus should the establish- 

merits of mindfulness be practised. 'I will protect others,' 
bhikkhus: thus should the establishments of mindfulness be 
practised. Protecting oneself, bhikkhus, one protects others; pro- 
tecting 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. [I701 There the Blessed One addressed the 
bhikkhus thus: "Bhikkhus!" 

"Venerable sir!" the bhikkhus replied. The Blessed One said 
this171 

"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.172 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 fol- 
lowing 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 out- 
wards?" 

"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." 
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[1711 III. VIRTUE AND DURATION 

21 (1) Virtue 

Thus have I heard. On one occasion the Venerable Ananda and 
the Venerable Bhadda were dwelling at Pafaliputta in the CockPs 
Park. Then, in the evening, the Venerable Bhadda emerged from 
seclusion, approached the Venerable Ananda, 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 Hnanda:l73 

"Friend Ananda, 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 Ananda, 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 estab- 
lishments 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. [I721 

"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 Ananda: 

"Friend handa ,  what is the cause and reason why the true 
Dhamma does not endure long after a Tathagata has attained 
final Nibbana? And what is the cause and reason why the true 
Dhamma endures long after a Tathagata has attained fina1 
Nibbana?" 
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"Good, good, friend Bhadda! Your intelligence is excellent, 

your acumen is excellent, your inquiry is a good one. For you 
have asked me: 'Friend Ananda, what is the cause and reason 
why the true Dhamma does not endure long after a Tathagata 
has attained final h-ibbana? And what is the cause and reason 
why the true Dhamma endures long after a Tathagata has 
attained final Nibbana?"' 

"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 Tathagata has attained final Nibbana. And it 
is because the four establishments of mindfulness are developed 
and cultivated that the true Dhamma endures long after a 
Tathagata has attained final Nibbana. 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 cov- 
etousness 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 Tathagata has attained final Nibbsna. And it is 
because these four establishments of mindfulness are developed 
and cultivated that the true Dhamma endures long after a 
Tathagata has attained final Nibbana." [I731 

23 (3) Decline 

(As above dozvn to:) 
"Friend Ananda, 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 Versiotz 

At Savatthi. "Bhikkhus, there are these four establishments of 
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mindfulness. What four? Here, bhikkhus, a bhikkhu dwells con- 
templating the body in the body, ardent, clearly comprehending, 
mindful, having removed covetousness and displeasure in 
regard to the world. [I741 He dwells contemplating feelings L, 
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 estab- 
lishments of mindfulness." 

25 (5) A Cerfair, Brahmin 

Thus have I heard. On one occasion the Blessed One was dwelling 
at Savatthi, in Jeta's Grove, Anathapindika'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 Tathagata has attained 
final Nibbana? And what is the cause and reason why the true 
Dhamma endures long after a Tathagata has attained final 
Nibbana?" 

"It is, brahmin, because the four establishments of mindfulness 
are not developed and cultivated that the true Dhamma does not 
endure long after a Tathagata has attained final Nibbana. And it 
is because the four establishments of mindfulness are developed 
and cultivated that the true Dhamma endures long after a 
TathBgata has attained final Nibbana. 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 Tathagata has attained 
final Nibbana." 

When this was said, that brahmin said to the Blessed 
'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 Sariputta and the venerable 
Mahamoggallana and the Venerable Anuruddha were dwelling 
at Saketa in the Thornbush Grove. Then, in the evening, the 

venerable Sariputta and the Venerable Mahfirnoggallana 
emerged from seclusion, approached the Venerable Anuruddha, 

exchanged greetings with him. When they had concluded 
their greetings and cordial talk, [175] they sat down to one side, 
and the Venerable Sariputta 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 estab- 
lishments 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 phenom- 
ena, 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 SBriputta 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 mindfulriess 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 SBriputta said 
to the Venerable Anuruddha: 

"By having developed and cultivated what things has the 
Venerable Anuruddha attained to greatness of direct knowl- 
edge?" [I761 

"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 contemplat- 
ing the body in the body . . . feelings in feelings . . . mind in mind 
a - -  phenomena in phenomena, ardent, clearly comprehending, 
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mindful, having removed covetousness and displeasure i, 
regard to the world. It is, friend, because I have developed and 
cultivated these four establishments of mindfulness that 1 
directly know this thousandfold world."174 

29 (9) Sirivaddha 

On one occasion the Venerable h a n d a  was dwelling at Raja- 
gaha, in the Bamboo Grove, the Squirrel Sanctuary. Now on that 
occasion the householder Sirivaddha was sick, afflicted, gravely 
ill. Then the householder Sirivaddha addressed a man thus: 

"Come, good man, approach the Venerable handa ,  pay horn- 
age to him in my name with your head at his feet, and say: 
'Venerable sir, the householder Sirivaddha is sick, afflicted, 
gravely ill; he pays homage to the Venerable h a n d a  with his 
head at his feet.' Then say: 'It would be good, venerable sir, if the 
Venerable Ananda would come to the residence of the house- 
holder Sirivaddha out of compassion."' 

"Yes, master," that man replied, and he approached the 
Venerable Ananda, paid homage to him, sat down to one side, 
and delivered his message. [I771 The Venerable Ananda con- 
sented by silence. 

Then, in the morning, the Venerable Ananda dressed and, tak- 
ing bowl and robe, went to the residence of the householder 
Sirivaddha. He then sat down in the appointed seat and said to 
the householder Sirivaddha: "I hope you are bearing up, house- 
holder, 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 compre- 
hending, mindful, having removed covetousness and displeas- 
ure 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 fiat 
you should train." 
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"Venerable sir, as to these four establishments of mindfulness 
bught by the Blessed One-these things exist in me, and I live in 
conformity with those things. I dwell, venerable sir, contemplat- 
ing 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 non- 
returning." [I781 

30 (10) Mdnadinna 

The same setting. Now on that occasion the householder 
Mgnadinna was sick, afflicted, gravely ill. Then the householder 
Manadinna 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, vener- 
able 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 com- 
prehending mindful, having removed covetousness and dis- 
pleasure in regard to the world. And as to these five lower fetters 
taught by the Blessed One, I do not see any of these unaban- 
doned in myself." 

"It is a gain for you, householder! It is well gained by you, 
householder! You have declared, householder, the fruit of non- 
returning." 

I 
IV. UNHEARD BEFORE 

31 (1) Unheard Before 

At Savatthi. "'This is the contemplation of the body in the 
body'-thus, bhikkhus, [I791 in regard to things unheard before, 
there arose in me vision, knowledge, wisdom, true knowledge, 
and light.175 
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"'That contemplation of the body in the body is to be devel- 
oped' .. . 'That contemplation of the body in the body has been 
developedf-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 developedf-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 
Nibbana. 

"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 
Nibbiina." 

33 (3) Neglected 

"Bhikkhus, those who have neglected these four establishments 
of mindfulness have neglected the noble path leading to the corn- 
plete destruction of suffering. [I801 Those who have undertaken 
these four establishments of mindfulness have undertaken the 
noble path leading to the complete destruction of suffering. 
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1 "What four? ... (as above) ... Those who have neglected .. . 
Those who have undertaken these four establishments of mind- 
fulness have undertaken the noble path leading to the complete 
destruction of suffering." 

"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) Mindfill 

At Sgvatthi. "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 cov- 
etousness 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 compre- 
hension? Here, bhikkhus, for a bhikkhu feelings are understood 
as they arise, understood [I811 as they remain present, under- 
stood 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 ~omprehension.17~ 

"Bhikkhus, a bhikkhu should dwell mindful and clearly com- 
prehending. 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 . .. phe- 
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nomena 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 nonretuming." 

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, hav- 
ing 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 cov- 
etousness 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, hav- 
ing 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 con- 
templating phenomena in phenomena, the phenomena are fully 
understood. Because the phenomena have been fully under- 
stood, the Deathless is realized." 

"Bhikkhus, I will teach you the development of the four estab- 
lishments of mindfulness. Listen to that .... 

"What, bhikkhus, is the development of the four establish- 
ments of mindfulness? Here, bhikkhus, a bhikkhu dwells con- 
templating 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, [I831 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,l77 
and the development of the establishment of mindfulness, and 
the wa'y 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 . . . phenom- 
ena 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.178 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 ~henomena-ardent, 
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clearly comprehending, mindful, having removed covetournRs 
and displeasure in regard to the world. This is called the devel- 
opment of the establishment of mindfulness. 

I 

"And what, bhikkhus, is the way leading to the development 
of the establishment of mindfulness? It is this Noble Eightfold I 
Path; that is, right view ... right concentration. This is called the 
way leading to the development of the establishment of mind- 
fulness." 

41 (1) The Deathless 

At Siivatthi. "Bhikkhus, dwell with your minds well established 
in the four establishments of mindfulness. Do not let the 
Deathless be lost on you.i79 

"In what four? Here, bhikkhus, a bhikkhu dwells contemplat- 
ing 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.180 Listen to that. 

"And what, bhikkhus, is the origiriation 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 feel- 
ing. With the cessation of contact there is the passing away of 
feeling. 

"With the origination of name-and-form there is the origina- 
tion of mind. With the cessation of name-and-form there is the 
passing away of mind.181 

"With the origination of attention there is the origination 
phenomena. With the cessation of attention there is the passing 
away of phenomena."l82 [I851 

p - - -- 
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43 (3) The Path 

~t Sgvatthi. There the Blessed One addressed the bhikkhus 

"Bhikkhus, on one occasion I was dwelling at Uruvelz on the 
bank of the river Neraiijara 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 518) . . . that is, the four estab- 
lishments of mindfulness.' 

"Then, bhikkhus, BrahmZ 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 brahml 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 . . . [I861 . . . 
that is, the four establishments of mindfulness.' 

"This, bhikkhus, is what Brahmii 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."' 

"Bhikkhus, a bhikkhu should dwell mindful. This is our instruc- 
tion 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 phenom- 
ena, 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. 
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"Bhikkhus, a bhikkhu should dwell mindful. This is our 
instruction to you." 

45 (5) A Heap of the Wholesome 

"Bhikkhus, if one were to say of anything 'a heap of the whole. 
some,' it is about the four establishments of mindfulness that one 
could rightly say this. For this is a complete heap of the whole. 
some, that is, the four establishments of mindfulness. What four? 

[1871 
"Here, bhkkhus, 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 whole- 
some,' 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 (61 The Restraint of the PDtimokkha 

Then a certain bhikkhu approached the Blessed One, paid hom- 
age 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, punfy the very beginning of whole- 
some states. And what is the beginning of wholesome states? 
Here, bhikkhu, dwell restrained by the restraint of the Piiti- 
mokkha, accomplished in good conduct and proper resort, see- 
ing danger in the slightest faults. Having undertaken the training 
rules, train in them. When, bhikkhu, you dwell restrained by the 
restraint of the Patimokkha ... 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 .... [I881 And that 
bhikkhu became one of the arahants. 

47 (7) Misconduct 

Then a certain bhikkhu approached the Blessed One, paid hom- 
age 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 whole- 
some 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 men- 
tal conduct. When, bhikkhu, having abandoned bodily miscon- 
duct ... 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. 11891 

48 (8) Friends 

"Bhikkhus, those for whom you have compassion and who think 
you should be heeded-whether friends or colleagues, relatives 
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or kinsmen-these you should exhort, settle, and establish in the 
development of the four establishments of mindfulness. 

"What four? Here, bhikkhu, a bhikkh~ dwells contemplatin 
g 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 mindful- 
ness 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. [I901 
These are the three taints. The four establishments of mindful- 
ness 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." 

47. Satipaffhrinasar?zyutta 1665 

VI. GANGES R E P R ~ O N  SERIES 

51 (2)-62 (12) The River Ganges-Easmard, 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 Nibbha. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the four establishments of mindfulness so that he slants, slopes, 
and inclines towards Nibbiina? 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 
Nibbsna." 

(The remaining suttas ofthis vagga are to be similarly elaborated paral- 
lel to 45:92-702.) 

Six about slanting to the east 
And six about slanting to the ocean. 
These two sixes make up twelve: 
Thus the subchapter is recited. 

i. 

t19-11 VII. DILIGENCE 

63 (1)-72 (10) The Tathligata, Etc. 

(TO be elaborated by way of fhe establishments of mindfulness parallel 
to 45:13948.) 

Tathiigata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 



73 (1)-84 (12) Strenuous, Etc.*@ 

(To be elaborated parallel to 45:14960.) 

Strenuous, seeds, and nagas, 
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, Eke. 

(To be elaborated parallel to 45161-70.) 

Searches, discriminations, taints, 
Kinds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst.185 

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, [I921 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. 

'"hat four? Here, blukkhus, a bhikkhu dwells contemplating 
the body in the body, ardent, clearly compreh&nding, mindful, 
having removed covetousness and displeasure in regard to the 
world. He dwells contemplating feelings in feelings . . . mind in 
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mind . . . phenomena in phenomena, ardent, clearly comprehend- 
mindful, having removed covetousness and displeasure in 

ingird to the world. These four establishments of mindfulness reg 
to be developed for direct knowledge of these five higher fet- 

ters, for the full understanding of them, for their otter destruc- 
tion for their abandoning." 

Floods, bonds, kinds of clinging, 
mots, and underlying tendencies, 
Cords of sensual pleasure, hindrances. 
Aggregates, fetters lower and higher. 

me Connected Discourses on the Estabbhments of Mindfulness 
to be in the same way as the Connected Discourses 

on the Path.lS6 
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48 Indriyasa yyutta 
Connected Discourses on the Faculties 

1 (1) Simple Version 

At Savatthi. There the Blessed One addressed the bhikkhus thus: 
"Bhikkhus, there are these five faculties. What five? The facul- 

ty of faith, the faculty of energy, the faculty of mindfulness, the 
faculty of concentration, the faculty of wisdom. These are the five 
faculties."lg7 

2 (2) Stream-Enterer (1) 

"Bhikkhus, there are these five faculties. What five? The faculty - 

of faith, the faculty of energy, the faculty of mindfulness, the fac- 
ulty of concentration, the faculty of wisdom. 

"When, bhikkhus, a noble disciple understands as they really 
are the gratification, the danger, and the escape in the case of 
these five faculties, then he is called a noble disciple who is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination."'" 

3 (3)  Stream-Enterer (2) 

"BhiMus, there are these five faculties. What five? The faculty 
of faith .. . the faculty of wisdom. 

"When, bhikkhus, a noble disciple understands as they really 
are the origin and the passing away, the gratification, the danger, 
[I941 and the escape in the case of these five faculties, then he is 
called a noble disciple who is a stream-enterer, no longer bound 
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t, the nether world, fixed in destiny, with enlightenment as his 

4 (4) Arahant (1)  

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith ... the faculty of wisdom. 

"When, bhikkhus, having understood as they really are the 
the danger, and the escape in the case of these five 

faculties, a bhikkhu is liberated by nonclinging, then he is called 
a bhikkhu who is an arahant, one whose taints are destroyed, 
who has lived the holy life, done what had to be done, laid down 
the burden, reached his own goal, utterly destroyed the fetters of 
existence, one completely liberated through final knowledge."l89 

5 (5) Arahant 12) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith ... the faculty of wisdom. 

"When, bhikkhus, having understood as they really are the ori- 
gin and the passing away, the gratification, the danger, and the 
escape in the case of these five faculties, a bhikkhu is liberated by 
nonclinging, then he is called a bhikkhu who is an arahant . . . one 
completely liberated through final knowledge." 

6 (6) Ascetics nnd B~ahmitzs (1) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. 

"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 five faculties: these I do not consider to be asce- 
tics among ascetics or brahmins among brahmins, [I951 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 under- 
stand these things: these I consider to be ascetics among asce- 
tics and brahmins among brahmins, and these venerable ones, 
by realizing it for themselves with direct knowledge, in this 
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very life enter and dwell in the goal of asceticism and the goal 
of brahminhood." 

7 (7) Ascefics and Brahmins (2) 

"Those ascetics or brahrnins, bhikkhus, who do not understand 
the faculty of faith, its origin, its cessation, and the tray leading 
to its cessation;l90 who do not understand the faculty of energy 
. . . the faculty of mindfulness . . . the faculty of concentration .. . 
the faculty of wisdom, its origin, its cessation, and the way lead- 
ing 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, i, 
this very life enter and dwell in the goal of asceticism or the goal 
of brahminhood. .+ 

"Buf; bhikkhus, those ascetics and brahrnins who understand 
[I961 these things . . . in this very life enter and dwell in the goal 
of asceticism and the goal of brahminhood." 

8 (8) To Be Seen 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. 

"And where, bhikkhus, is the faculty of faith to be seen? The fac- 
ulty of faith is to be seen here in the four factors of stream-entry.191 

"And where, bhikkhus, is the faculty of energy to be seen? The 
faculty of energy is to be seen here in the four right strivings.192 

"And where, bhikkhus, is the faculty of mindfulness to be 
seen? The faculty of mindfulness is to be seen here in the four 
establishments of mindfulness. 

"And where, bhikkhus, is the faculty of concentration to be seen? 
The faculty of concentration is to be seen here in the four jhaas. 

"And where, bhikkhus, is the faculty of wisdom to be seen? The 
faculty of wisdom is to be seen here in the Four Noble Truths. 

"These, bhikkhus, are the five faculties." 

9 (9) Analysis (1) 

"Bhikkhus, there are these five faculties. What five? The facult-Y 
of faith . . . the faculty of wisdom. 

.- - 
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)#And what, bhikkhus, is the faculty of faith? Here, bhikkhus, 
the noble disciple is a person of faith, one who places faith in the 
enlightenment of the ~ a t h ~ ~ a t a  thus: [I971 'The Blessed One is an 
arahant, perfectly enlightened, accomplished in 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.' 

"And what, bhikkhus, is the faculty of energy? Here, bhikkhus, 
the noble disciple dwells with energy aroused for the abandon- 
ing of unwholesome states and the acquisition of wholesome 
states; he is strong, firm in exertion, not shirking the responsibil- 
ity of cultivating wholesome states. This is called the faculty of 
energy. 

"And what, bhikkhus, is the faculty of mindfulness? Here, 
bhikkhus, the noble disciple is mindful, possessing supreme 
mindfulness and discretion, one who remembers and recollects 
what was done and said long ago. This is called the faculty of 
mindfulness.193 

"And 'what, bhikkhus, is the faculty of concentration? Here, 
bhikkhus, the noble disciple gains concentration, gains one- 
pointedness of mind, having made release the object.194 This is 
called the faculty of concentration. 

"And what, bhikkhus, is the faculty of wisdom? Here, 
bhikkhus, the noble disciple is wise; he possesses wisdom direct- 
ed to arising and passing away, which is noble and penetrative, 
leading to the complete destruction of suffering.195 This is called 
the faculty of wisdom. 

"These, bhikkhus, are the five faculties."l96 

I 10 (10) Analysis (2) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. 

"And what, bhikkhus, is the faculty of faith? Here, bhikkhus, 
the noble disciple is a person of faith, one who places faith in the 

I 
enlightenment of the Tath3gata thus: 'The Blessed One is ... 
teacher of devas and humans, the Enlightened One, the Blessed 
One.' [I981 

"And what, bhikkhus, is the faculty of energy? Here, bhikkhus, 
the noble disciple dwells with energy aroused for the abandohg  
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of unwholesome states and the acquisition of wholesome states; 
he is strong, firm in exertion, not shirking the reSponsibilily of 
cultivating wholesome states. He generates desire for the non- 
arising 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 
makes an effort, arouses energy, applies his mind, and stfive. 
He generates desire for the arising of unarisen wholesome stata; 
he makes an effort, arouses energy, applies his mind, and strives 
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 the faculty of energy. 

"And what, bhikkhus, is the faculty of mindfulness? Hem, 
bhikkhus, the noble disciple is mindful, possessing supreme 
mindfulness and discretion, one who remembers and recollects 
what was done and said long ago. He dwells contemplating the 
body in the body ... feelings in feelings .. . mind in mind . .. phe- 
nomena in phenomena, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
world. This is called the faculty of mindfulness. 

"And what, bhkkhus, is the faculty of concentration? Here, 
bhikkhus, the noble disciple gains concentration, gains one- 
pointedness of mind, having made release the object. Secluded 
from sensual pleasures, secluded from unwholesome states, he 
enters and dwells in the first jhana, 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 jhsna, which has internal confi- 
dence and unification of mind, is without thought and examina- 
tion, and has rapture and happiness born of concentration. With 
the fading away as well of rapture, he dwells equanimous andl 
mindful and clearly comprehending, he experiences happiness 
with the body; he enters and dwells in the third jhha 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 jhsna, which is neither painful nor pleas- 
ant and includes the purification of mindfulness by equanimit)'. 
This is called the faculty of concentration. [I991 
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-And what, bhikkhus, is the faculty of wisdom? Here, 
b h i a u s ,  the noble disciple is wise; he possesses wisdom direct- 
ed to arising and passing away, which is noble and penetrative, 
leading to the complete destruction of suffering. He understands 
as it really is: 'This is suffering.' He understands as it really is: 
~ m i s  is the origin of suffering.' He understands as it really is: 
dmis is the cessation of suffering.' He understands as it really is: 
.mi. is the way leading to the cessation of suffering.' This is 
called the faculty of wisdom. 

"These, bhikkhus, are the five faculties." 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. 

"And what, bhikkhus, is the faculty of faith? Here, bhikkhus, 
the noble disciple is a person of faith, one who places faith in the 
enlightenment of the Tathagata thus: 'The Blessed One is ... 
teacher of devas and humans, the Enlightened One, the Blessed 
One.' This is called the faculty of faith. 

"And what, bhikkhus, is the faculty of energy? The energy that 
one obtains on the basis of197 the four right strivings. This is 
called the faculty of energy. [200] 

"And what, bhikkhus, is the faculty of mindfulness? The mind- 
fulness that one obtains on the basis of the four establishments of 
mindfulness. This is called the faculty of mindfulness. 

"And what, bhikkhus, is the faculty of concentration? Here, 
bhikkhus, the noble disciple gains concentration, gains one- 
pointedness of mind, having made release the object. This is 
called the faculty of concentration. 

"And what, bhikkhus, is the faculty of wisdom? Here, 
bhikkhus, the noble disciple is wise; he possesses wisdom direct- 
ed to arising and passing away, which is noble and penetrative, 
leading to the complete destruction of suffering. This is called the 
faculty of wisdom. 

"These, bhikkhus, are the five faculties." 
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12 (2) In Brief (1) 

"Bhikkhus, there are these five faculties. What five? The facult,, 
of faith ... the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is a nonreturner; if still 
weaker, a once-returner; if still weaker, a stream-enterer; if still 
weaker, a Dhamma-follower; if still weaker, a faith-f0llower.~~l9s 

13 (3) In Brief Q) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is a nonreturner . . . a 
once-returner .. . a stream-enterer .. . a Dhamma-follower .. . a 
faith-follower. 

"Thus, bhikkhus, due to a difference in the faculties there is a 
difference in the fruits; due to a difference in the fruits199 there is 
a difference among persons." [201] 

14 (4) In Brief (3) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith ... the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is ... a faith-follower. 

"Thus, bhikkhus, one who activates them fully 'succeeds fully; 
one who activates them partly succeeds partly. The five faculties, 
bhikkhus, are not barren, so I say."2M 

15 (5) In Detail (1) 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is an attainer of 
Nibbana in the interval; if still weaker, an attainer of Nibbana 
upon landing; if still weaker, an attainer of Nibbana without 
exertion; if still weaker, an attainer of Nibbana with exertion; if 

- 

still weaker, one who is bound upstream, heading towards the 
AkanWha realm; if still weaker, a once-returner; if still weaker, a 
.heam-enterer; if still weaker, a Dhamma-follower; if still weaker, 

76 (6j In Detail (2) 

llBhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, or,e is an attainer of Nibbana 
in the interval . . . (as in §15) . . . if still weaker, a faith-follower. 

"Thus, bhikkhus, due to a difference in the faculties there is a 
difference in the fruits; due to a difference in the fruits there is a ---.- 

difference among persons." [202] 

17 (7) In Detail (3)  

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is an attainer of Nibbana 
in the interval . . . (as in s15) . . . if still weaker, a faith-follower. 

"Thus, bhikkhus, one who activates them fully succeeds fully; 
one who activates them partly succeeds partly. The five faculties, 
bhikkhus, are not barren, so I say." 

18 (8) Practising 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith .. . the faculty of wisdom. These are the five faculties. 

"One who has completed and fulfilled these five faculties is an 
arahant. If they are weaker than that, one is practising for the 
realization of the fruit of arahantship; if still weaker, one is a non- 
returner; if still weaker, one is practising for the realization of the 
fruit of nonreturnine: if still weaker, one is a once-returner; if still - .. 

"I 

weaker, one is practising for the realization of the fruit of once- 
returning; if still weaker, one is a stream-enterer; if still weaker, ". 
one is practising for the realization of the fruit of stream-entry. 

"But, bhikkhus, I say that one in whom these five faculties are 
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completely and totally absent is 'an outsider, one who s t a d  
the faction of worldlings."' 202 s in  

19 (9) Equipped 

Then a certain bhikkhu approached the Blessed One, paid horn- 
age to him, sat down to one side, and said to him: 

"Venerable sir, it is said, 'one equipped with faculties, one 
equipped with fac~lties.'2~3 In what way, venerable sir, is one 
equipped with faculties?" [203] 

"Here, bhikkhu, a bhikkhu develops the faculty of faith, which 
leads to peace, leads to enlightenment. He develops the faculty of 
energy . . . the faculty of mindfulness . . . the faculty of concenha- 
tion ... the faculty of wisdom, which leads to peace, leads to 
enlightenment. 

"It is in this way, bhikkhu, that one is equipped with faculties." 

20 (10) Destruction of the Taints 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"It is, bhikkhus, because he has developed and cultivated 
these five faculties that a bhikkhu, by the destruction of the 
taints, in this very life enters and dwells-'i the taintless liberation 
of mind, liberation by wisdom, realizing it for himself with direct 
knowledge." 

21 (1) Renewed Existence204 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. 

"So long, bhikkhus, as I did not directly know as they really are 
the origin and the passing away, the gratification, the danger, 
and the escape in the case of these five faculties, [204] I did not 
claim to have awakened to the unsurpassed perfect enlighten- 
ment in this world with its devas, Mara, and Brahma, in this gen- 
eration 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 
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,wakened to the unsurpassed perfect enlightenment in this 
:,* ~ world with ... its devas and humans. 

"The knowledge and vision arose in me: 'Unshakable is my lib- 
eration of mind; this is my last birth; now there is no more 
renewed existence."' 

2.2 (2) The Life Faculty 

<'B~ikkhus, there are these three faculties. What three? The femi- 
ninity faculty, the masculinity faculty, the life faculty. These are 
the three faculties."205 

23 (3) The Faculty of Final Knowledge 

"Bhikkhus, there are these three faculties. What three? The faculty 
'I shall know the as-yet-unknown,' the faculty of final knowl- 
edge, the faculty of one endowed with final knowledge. These 
are the three faculties."206 

24 (4) One-Seeder 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith . . . the faculty of wisdom. These are the five faculties. 

"One, bhikkhus, who has completed and fulfilled these five 
faculties is an arahant. If they are weaker than that, one is an 
attainer of Nibbana in the interval; if still weaker, an attainer of 
Nibbana upon landing; if still weaker, an attainer of Nibbana 
without exertion; [205] if still weaker, an attainer of Nibbana with 
exertion; if still weaker, one who is bound upstream, heading 
towards the AkanitJha realm; if still weaker, a once-returner; if 
still weaker, a one-seeder; if still weaker, a clan-to-clanner; if still 
weaker, a seven-lives-at-moster; if still weaker, a Dhamma- 
follower; if still weaker, a faith-follower."207 

25 (5) Simple Version 

"Bhikkhus, there are these six faculties. What six? The eye facul- 
ty, the ear faculty, the nose faculty, the tongue faculty, the body 
faculty, the mind faculty. These are the six faculties."208 
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"Bhikkhus, there are these six faculties. What six? The eye 
faculty . . . the mind faculty. 

"When, bhikkhus, a noble disciple understands as they reall 
Y are the gratification, the danger, and the escape in the case of 

these six faculties, then he is called a noble disciple who is, 
stream-enterer, no longer bound to the nether world, fixed i, 
destiny, with enlightenment as his destination." 

27 (7) Arahanf 

"Bhikkhus, there are these six faculties. What six? The eye 
faculty . . . the mind faculty. 

"When, bhikkhus, having understood as they really are the 
gratification, the danger, and the escape in the case of these six 
faculties, a bhikkhu is liberated by nonclinging,2m then he is 
called a bhikkhu who is an arahant, one whose taints are 
destroyed, who has lived the holy life, done what had to be done, 
laid down the burden, reached his own goal, utterly destroyed 
the fetters of existence, one completely liberated through final 
knowledge." 

28 (8) Buddlza 

"Bhikkhus, there are these six faculties. What six? The eye 
faculty . . . the mind faculty. 12061 

"SO long, bhkkhus, as I did not directly know as they really are 
the origin and the passing away, the gratification, the danger, 
and the escape in the case of these six faculties, I did not claim to 
have awakened to the unsurpassed perfect enlightenment in this 
world with .. . 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 (9) Ascefics aizd Bralzmins (1)  

~ ~ ~ h i k k h u ~ ,  there are these six faculties. What six? The eye 
faculty . . . the mind faculty. 

IfThose ascetics or brahmins, bhikkhus, who do not understand 
they really are the gratification, the danger, and the escape in 

the case of these six faculties: 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 asceti- 
cism or the goal of brahminhood. 

"But, bhikkhus, those ascetics and brahrnins who understand 
these things: these I consider to be ascetics among ascetics and 
brahmins among brahmins, and these venerable ones, by realiz- 
ing it for themselves with direct knowledge, in this very life enter 
and dwell in the goal of asceticism and the goal of brahmin- 
hood." 

30 (20) Ascetics otzd Braltlnins (2) 

"Those ascetics or brahmins, bhikkhus, who do not understand 
the eye faculty, its origin, its cessation, and the way leading to its 
cessation; who do not understand the ear faculty . .. the mind fac- 
ulty, 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. 
~ 0 7 1  

"But, bhikkhus, those ascetics and brahmins who understand 
these things .. . in this very life enter and dwell in the goal of 
asceticism and the goal of brahminhood." 

IV. THE PLEASURE FACULTY 

32 (1) Sinzple Version 

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty, the pain faculty, the joy faculty, the displeasure faculty, 
the equanimity faculty. These are the five fac~lties."2~0 
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32 (2) Stream-Enterer 

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty . . . the equanimity faculty. 

"When, bhikkhus, a noble disciple understands as they really 
are the gratifkation. the danger, and the escape in the case of 
these five faculties, then he is called a noble disciple who is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination." [208] 

33 (3) Arahant 

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty ... the equanimity faculty. 

"When, bhikkhus, having understood as they really are the 
gratification, the danger, and the escape in the case of these five 
faculties, a bhikkhu is liberated by nonclinging, then he is called 
a bhikkhu who is an arahant, one whose taints are destroyed, 
who has lived the holy life, done what had to be done, laid down 
the burden, reached his own goal, utterly destroyed the fetters of 
existence, one completely liberated through final knowledge." 

34 (4) Ascetics and Brahrniizs (1)  

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty . . . the equanimity faculty. 

"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 five faculties . . . do not 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 ... in this very life enter and dwell in the goal of 
asceticism and the goal of brahminhood." 

35 (5) Ascetics and Brahmins (2) 

"Those ascetics or brahmins, bhikkhus, who do not understand 
the pleasure faculty, its origin, its cessation, and the way leading 
to its cessation; who do not understand the joy faculty . . . the pain 
faculty . . . the displeasure faculty . . . the equanimity faculty, its 
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origin, its cessation, 12091 and the way leading to its cessation . . . 
do not 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 ... in this very life enter and dwell in the goal of 

and the goal of brahminhood." 

36 (6)  Analysis (1)  

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty . . . the equanimity faculty. 

"And what, bhikkhus, is the pleasure faculty? Whatever bodi- 
ly pleasure there is, whatever bodily comfort?ll the pleasant 
comfortable feeling born of body-contact: this, bhikkhus, is called - 

the pleasure faculty. 
"And what, bhikkhus, is the pain faculty? Whatever bodily 

pain there is, whatever bodily discomfort, the painful uncom- 
fortable feeling born of body-contact: this, bhikkhus, is called the 
pain faculty. 

"And what, bhikkhus, is the joy faculty? Whatever mental 
pleasure there is, whatever mental comfort, the pleasant com- 
fortable feeling born of mind-contact: this, bhikkhus, is called the 
joy faculty. 

"And what, bhikkhus, is the displeasure faculty? Whatever 
- 

mental ~ a i n  there is, whatever mental discomfort, the painful 
uncomfortable feeling born of mind-contact: this, bhikkhus, is 
called the displeasure faculty. 

"And what, bhikkhus, is the equanimity faculty? Whatever 
feeling there is, whether bodily or mental, that is neither com- 
fortable nor uncomfortable: this, bhikkhus, is called the equa- 
nimity faculty.212 

"These, bhikkhus, are the five faculties." 

37 (7) Analysis (2) 

(All as in the preceding sutta, omitting the last sentence and zuith the 
following addition:) [El01 

"Therein, bhikkhus, the pleasure faculty and the joy faculty 
should be seen to be pleasant feeling. The pain faculty and the 
displeasure faculty should be seen to be painful feeling. The 
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equanimity faculty should be seen to be neither-paidulul-nor- 
pleasant feeling. 

"These, bhikkhus, are the five faculties." 

38 (8) Analysis (3) 

(All as in the preceding sutta, but zuith the last two paragraphs asfol- 
lows:) [211] 

"Therein, bhikkhus, the pleasure faculty and the joy faculty 
should be seen to be pleasant feeling. The pain faculty and the dis 
pleasure faculty should be seen to be painful feeling. The 
nimity faculty should be seen to be ne i the r -pa in f~ l -no r -~ le~~~  
feeling. 
'Th&, bhikkhus, according to the method of exposition, thee 

five faculties, having been five, become three; and havlng been 
three, become five." 

39 (9) The Simile of the Fire-Sticks 

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty . . . the equanimity faculty. 

"In dependence on a contact to be experienced as pleasant, 
bhikkhus, the pleasure faculty arises.213 Being in a state of pleas- 
ure, one understands: 'I am in a state of pleasure.' One under- 
stands: 'With the cessation of that contact to be experienced as 
pleasant, the corresponding feeling-the pleasure faculty that 
arose in dependence on that contact to be experienced as pleas- 
ant--ceases and subsides.' 

"In dependence on a contact to be experienced as painful, 
bhikkhus, the pain faculty arises. Being in a state of pain, one 
understands: 'I am in a state of pain.' One understands: 'With the 
cessation of that contact to be experienced as painful, the corre- 
sponding feeling-the pain faculty that arose in dependence on 
that 12121 contact to be experienced as painful-eases and sub- 
sides.' 

"In dependence on a contact to be experienced joyousl~~ 
bhikkhus, the joy faculty arises. Being in a sfate of joy, one under- 
stands: 'I am in a state of joy.' One understands: 'With the cessa- 
tion of that contact to be experienced joyously, the corresponding 
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fermg-the joy faculty that arose in dependence on that contact 
to be experienced joyously--ceases and subsides.' 
uh dependence on a contact to be experienced with displeas- 

,e, bhikkhus, the displeasure faculty arises. Being in a state of 
displeasure, one understands: 'I am in a state of displeasure.' 
One understands: 'With the cessation of that contact to be expe- 
rienced with displeasure, the corresponding feeling-the dis- 
pleasure faculty that arose in dependence on that contact to be 

with displeasur~-ceases and subsides.' 
"In dependence on a contact to be experienced with equani- 

mity, bhikkhus, the equanimity faculty arises. Being in a state of 
equanimity, one understands: 'I am in a state of equanimity.' One 
understands: 'With the cessation of that contact to be experi- 
enced with equanimity, the corresponding feeling-the equa- 
nimity faculty that arose in dependence on that contact to be 
experienced with equanimity---~eases 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 sub- 
sides; so too, in dependence on a contact to be experienced as 
pleasant . . . I2131 . . . a contact to be experienced as painful . . . a 
contact to be experienced joyously . .. a contact to be experienced 
with displeasure .. . a contact to be experienced with equanimity, 
the equanimity faculty arises.. .. One understands: 'With the ces- 

- --.. 
sation of that contact to be experienced with equanimity, the cor- 
responding feeling . . . ceases and subsides."' 

40 (10) Irregular Order214 

"Bhikkhus, there are these five faculties. What five? The pleasure 
faculty . .. the equanimity faculty. 

(i. The pain faculty) 
"Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, 
and resolute, there arises in him the pain faculty. He understands 
thus: 'There has arisen in me this pain faculty. That has a basis, a 
source, a causal formation, a condition.215 It is impossible for that 
Pain faculty to arise without a basis, without a source, without a 
causal formation, without a condition.' He understands the pain 
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faculty; he understands the origin of the pain faculty; he under- 
stands the cessation of the pain faculty; and he Understands 
where the arisen pain faculty ceases without remainder. 

"And where does the arisen pain faculty cease without remain- 
der?216 Here, bhikkhus, secluded from sensual pleasures, se-Jud- 
ed from unwholesome states, a bhikkhu enters and dwells in the 
first jhiina, which is accompanied by thought and examhation, 
with rapture and happiness born of seclusion. And it is here that 
the arisen pain faculty ceases without remainder.217 

"This, bhikkhus, is called a bhikkhu who has understood the 
cessation of the pain faculty. He directs his mind accordingly.2s 

(ii. The displeasure faculty) 
"Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, 
and resolute, there arises in him the displeasure faculty. 12141 He 
understands thus: 'There has arisen in me this displeasure facul- 
ty. That has a basis, a source, a causal formation, a condition. It is 
impossible for that displeasure faculty to arise without a basis, 
without a source, without a causal formation, without a condi- 
tion.' He understands the displeasure faculty; he understands the 
origin of the displeasure faculty; he understands the cessation of 
the displeasure faculty; and he understands where the arisen dis- 
pleasure faculty ceases without remainder. 

"And where does the arisen displeasure faculty cease without 
remainder? With the subsiding of thought and examination, a 
bhikkhu enters and dwells in the second jhana, which has inter- 
nal confidence and unification of mind, is without thought and 
examination, and has rapture and happiness born of concentra- 
tion. And it is here that the arisen displeasure faculty ceases 
without remainder.219 

"This, bhikkhus, is called a bhikkhi who has understood the 
cessation of the displeasure faculty. He directs his mind accord- 
ingly. 

(iii. The pleasure faculty) 
"Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, 
and resolute, there arises in him the pleasure faculty. He under- 
stands thus: 'There has arisen in me this pleasure faculty. That 
has a basis, a source, a causal formation, a condition. It is impos- 
sible for that pleasure faculty to arise without a basis, without a 
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p source, without a causal formation, without a condition.' He 
understands the pleasure faculty; he understands the origin of 
the pleasure faculty; he understands the cessation of the pleasure 

1 faculty; and he understands where the arisen pleasure faculty 
ceases without remainder. 

"And where does the arisen pleasure faculty cease without 
reminder? With the fading away as well of rapture, a bhikkhu 
dwells equanimous and, mindful and clearly comprehending, 
experiences happiness with the body; he enters and dwells in the 
third jhana of which the noble ones declare: 'He is equanimous, 
mindful, one who dwells happily.' And it is here that the arisen 
pleasure faculty ceases without remainder.220 

"This, bhikkhus, is called a bhikkhu who has understood the 
cessation of the pleasure faculty. He directs his mind accordingly. 

(iv. The joy faculty) 

"Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, 
and resolute, there arises in him the joy faculty. He understands 
thus: 'There has arisen in me tKis joy faculty. That has a basis, a 
source, a causal formation, a condition. It is impossible for that 
joy faculty to arise without a basis, without a source, without a 
causal formation, without a condition.' He understands the joy 
faculty; he understands the origin of the joy faculty; he under- 
stands the cessation of the joy faculty; and he understands where 
the arisen joy faculty ceases without remainder. 

"And where does the arisen joy faculty cease without remain- 
der? With the abandoning of pleasure and pain, and with the pre- 
vious passing away of joy and displeasure, a bhikkhu enters and 
dwells in the fourth jhana, which is neither painful nor pleasant 
and includes the purification of mindfulness by equanimity. And 
it is here that the arisen joy faculty ceases without remainder.*' 

''This, bhikkhus, is called a bhikkhu who has understood the 
cessation of the joy faculty. He directs his mind accordingly. 

(v. The equanimity faculty) 
"Here, bhikkhus, while a bhikkhu is dwelling diligent, ardent, 
and resolute, there arises in him the equanimity faculty. He 
understands thus: 'There has arisen in me this equanimity facul- 
ty- That has a basis, a source, a causal formation, a condition. It is 
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impossible for that equanimity faculty to arise without a bask, 
without a source, without a causal formation, without a condi- 
tion.' He understands the equanimity faculty; he understands the 
origin of the equanimity faculty; he understands the cessation of 
the equanimity faculty; and he understands where the ansen 
equanimity faculty ceases without remainder. 

"And where does the arisen equanimity faculty cease without 
remainder? Here, bhikkhus, having completely transcended the 
base of neither-perception-nor-nonperception, a bhikkhu enters 
and dwells in the cessation of perception and feeling. And it is 
here that the arisen equanimity faculty ceases without remain- 
der. 

"This, bhikkhus, is called a bhikkhu [216] who has understood 
the cessation of the equanimity faculty. He directs his mind 
accordingly." 

41 (1) Subjecf fo Aging 

Thus have I heard. On one occasion the Blessed One was 
dwelling at Savatthi in the Eastern Park in the Mansion of 
Migara's Mother. Now on that occasion the Blessed One had 
emerged from seclusion in the evening and was sitting warming 
his back in the last rays of the sun. 

Then the Venerable Ananda approached the Blessed One. 
Having approached and paid homage, while massaging the 
Blessed One's limbs, he said to him: "It is wonderful, venerable 
sir! It is amazing, venerable sir! The Blessed One's complexion is 
no longer pure and bright, his limbs are all flaccid and wrinkled, 
his body is stooped, and some alteration is seen in his faculties- 
in the eye faculty, the ear faculty, the nose faculty, the tongue fac- 
ulty, the body faculty."m [217J 

"So it is, h a n d a !  In youth one is subject to aging; in health one 
is subject to illness; while alive one is subject to death. The corn- 
plexion is no longer pure and bright, the limbs are all flaccid and 
wrinkled, the body is stooped, and some alteration is seen in the 
faculties-in the eye faculty ... the body faculty." 

This is what the Blessed One said. Having said this, the 
Fortunate One, the Teacher, further said this: 
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"Fie on vou, wretched aging, 
Aging which makes beauty fade! 
So much has the charming puppet223 
Been crushed beneath advancing age. 

One who might live a hundred years 
Also has death as destination. 
Death spares none along the way 
But comes crushing everything."224 

42 (2) The Brahmin Unpdbha 

At Savatthi. Then the brahmin U ~ g b h a  approached the Blessed 
One and exchanged greetings with him. When they had con- 
cluded their greetings and cordial talk, he sat down to one side 
and said to the Blessed One: 

"Master Gotama, these five faculties have different domains, 
different resorts; they do  not experience each others' resort and 
domain. What five? The eye faculty, the ear faculty, the nose fac- 
ulty, the tongue faculty, the body faculty." 12181 Now, Master 
Gotama, as these five faculties have different domains, different 
resorts, and do not experience each others' resort and domain, 
what is it that they take recourse in? And what is it that experi- 
ences their resort and domain?" 

"Brahmin, these five faculties have different domains, different 
resorts; they do not experience each others' resort and domain. 
What five? The eye faculty, the ear faculty, the nose faculty, the 
tongue faculty, the body faculty. Now, brahmin, these five facul- 
ties having different domains, different resorts, not experiencing 
each others' resort and domain-they take recourse in the mind, 
and the mind experiences their resort and domain."226 

"But, Master Gotama, what is it that the mind takes recourse 
in?" 

"The mind, brahrnin, takes recourse in mindfulness." 
"But, Master Gotama, what is it that mindfulness takes 

recourse in?" 
"Mmdfulness, brahrnin, takes recourse in liberation."227 
"But, Master Gotama, what is it that liberation takes recourse 

in?" 

"Liberation, brahmin, takes recourse in NibbBna." 



<<But, Master Gotama, what is it that Nibbans takes recourse 
in?" 

"You have gone beyond the range of questioning, brab in ,  
You weren't able to grasp the limit to questioning. For, b r a b .  

m, the holy life is lived with Nibbana as its ground, Nibbaa ,, its 
destination, Nibbana as its final goal."u8 

Then the brahrnin Uqdbha, having delighted and rejoiced in 
the Blessed One's statement, rose from his seat and paid homage 
to the Blessed One, after which he departed keeping him on his 
right. - 

Then, not long after the brahmin U ~ a b h a  had departed, the 
Blessed One addressed the bhikkhus thus: 

"Bhikkhus, suppose in a house or hall with a peaked roof, 
opposite a window facing east, the sun was rising. When its rays 
enter through the window, where would they settle?" 

"On the western wall, venerable sir." 12191 
"So too, bhikkhus, the brahrnin U ~ a b h a  has gained faith in 

the Tathagata that is settled, deeply rooted, established, firm. ~t 
cannot be removed by any ascetic or brahmin or deva or Mara or 
Brahrna or by anyone in the world. If, bhikkhus, the brahmin 
U ~ l b h a  were to die at this time, there is no fetter bound by 
which he might again come to this world."2*9 

Thus have I heard. On one occasion the Blessed One was dwel- 
ling at SBketa in the Mjana Grove, in the Deer Park. There the 
Blessed One addressed the bhikkhus thus: 

"Bhikkhus, is there a method of exposition by means of which 
the five faculties become the five powers and the five powers 
become the five faculties?" 

"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.". . . 

"There is a method of exposition, bhikkhus, by means of which 
the five faculties become the five powers and the five powers 
become the five faculties. And what is that method of exposition? 
That which is the faculty of faith is the power of faith; that which 
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is the power of faith is the faculty of faith230 That which is the 
faculty of energy is the power of energy; that which is the power 
of energy is the faculty of energy. That which is the faculty of 

is the power of mindfulness; that which is the 
power of mindfulness is the faculty of mindfulness. That which 
is the faculty of concentration is the power of concentration; that 
which is the power of concentration is the faculty of concentra- 
tion. 'i'hat which is the faculty of wisdom is the power of wisdom; 
that which is the power of wisdom is the faculty of wisdom. 

dlSuppose, bhikkhus, there is a river which slants, slopes, and 
inclines towards the east, with an island in the middle. There is a 

of exposition by means of which that river could be con- 
sidered to have one stream, but there is a method of exposition 
by means of which it could be considered to have two streams. 
[220] 

"And what is the method of exposition by means of which that 
river could be considered to have one stream? Taking into 
account the water to the east of the island and the water to its 
west-this is the method of exposition by means of which that 
river could be considered to have one stream. 

"And what is the method of exposition by means of which that 
river could be considered to have two streams? Taking into 
account the water to the north of the island and the water to the .- 
south-this is the method of exposition by mean2 of which that 
river could be considered to have two streams. 

"So too, bhikkhus, that which is the faculty of faith is the power 
of faith ... that which is the power of wisdom is the faculty of 
wisdom. 

"It is, bhikkhus, because he has developed and cultivated these 
five faculties that a bhikkhu, by the destruction of the taints, in 
this very life enters and dwells in the taintless liberation of mind, 
liberation by wisdom, realizing it for himself with direct knowl- 
edge." 

44 (4) The Eastern Gatehouse 

Thus have I heard. On one occasion the Blessed One was dwel- 
ling at Savatthi in the Eastern Gatehouse. There the Blessed One 
addressed the Venerable Sariputta thus: 

"S?kiputta, do you have faith that the faculty of faith, when 



developed and cultivated, has the Deathless as its ground, the 
Deathless as its destination, the Deathless as its final goal?. . . nat 
the faculty of wisdom, when developed and cultivated, has the 
Deathless as its ground, the Deathless as its destination, the 
Deathless as its final goal." I2211 

"Venerable sir, I do not go by faith in the Blessed One about 
this:*31 that the faculty of faith . . . the faculty of wisdom, when 
developed and cultivated, has the Deathless as its ground, the 
Deathless as its destination, the Deathless as its final goal. Those 
by whom this has not been known, seen, understood, rea1ked, 
and contacted with wisdom-they would have to go by faith in 
others about this: that the faculty of faith ... the faculty of wis- 
dom, when developed and cultivated, has the Deathless as its 
ground, the Deathless as its destination, the Deathless as its final 
goal. But those by whom this has been known, seen, understood, 
realized, and contacted with wisdom-they would be without 
perplexity or doubt about this: that the faculty of faith . . . the fac- 
ulty of wisdom, when developed and cultivated, has the 
Deathless as its ground, the Deathless as its destination, the 
Deathless as its final goal. 

"I am one, venerable sir, by whom this has been known, seen, 
understood, realized, and contacted with wisdom. I am without 
perplexity or doubt about this: that the faculty of faith ... the 
faculty of wisdom, when developed and cultivated, has the 
Deathless as its ground, the Deathless as its destination, the 
Deathless as its final goal." 

"Good, good Sariputta! Those by whom this has not been 
known . .. they would have to go by faith in others about this .... 
But those by whom this has been known ... they would be with- 
out perplexity or doubt about this: that the faculty of faith .-. 
12221 . . . the faculty of wisdom, when developed and cultivated, 
has the Deathless as its ground, the Deathless as its destination, 
the Deathless as its final goal." 

45 (5) The Easfern Park (7) 

Thus have I heard. On one occasion the Blessed One was dwelling 
at Savatthi in the Eastern Park, in the Mansion of ~ i g ~ r a ' s  
Mother. There the Blessed One addressed the bhikkhus thus: 
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.~~hil&h~s, by having developed and cultivated how many 
faculties does a bhikkhu who has destroyed the taints declare 
final howledge 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'?" 

d1venerable sir, our teachings are rooted in the Blessed One.. .." 
is, bhikkhus, because he has developed and cultivated one 

faculty that a bhikkhu who has destroyed the taints declares final 
knowledge thus. What is that one faculty? The faculty of wis- 
dom. For a noble disciple who possesses wisdom, the faith that 
follows from it becomes stabilized, the energy that follows from 
it becomes stabilized, the mindfulness that follows from it 
becomes stabilized, the concentration that follows from it 
becomes stabilized.232 

"It is, bhikkhus, because this one faculty has been developed 
and cultivated that a bhikkhu who has destroyed the taints 
declares final knowledge thus: 'I understand: Destroyed is birth, i 
the holy life has been lived, what had to be done has been done, 
there is no more for this state of being."' 

46 ( 6 )  The Eastern Park (2) 

The same setting. "Bhikkhus, by having developed and culti- 
vated how many faculties does a bhikkhu who has destroyed the 
taints declare 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, our teachings are rooted in the Blessed One.. . ." 
I2231 

"It is, bhikkhus, because he has developed and cultivated two 
faculties that a bhikkhu who has destroyed the taints declares 
final knowledge thus. What two? Noble wisdom and noble liber- 
ation. For his noble wisdom is his faculty of wisdom; his noble 
liberation is his faculty of concentration. 

"It is, bhikkhus, because these two faculties have been devel- 
oped and cultivated that a bhikkhu who has destroyed the taints 
declares final knowledge thus: 'I understand: Destroyed is birth 
-. . there is no more for this state of being."' 
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47 (7) The Eastern Park (3) 

The same setting. "Bhikkhus, by having developed and culti- 
vated how many faculties does a bhikkhu who has destroyed the 
taints declare final knowledge thus: 'I understand: Destroyed 
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.. 
"It is, bhikkhus, because he has developed and cultivated four 

faculties that a bhikkhu who has destroyed the taints declares 
h a 1  knowledge thus. What four? The faculty of energy, the fac- 
ulty of mindfulness, the faculty of concentration, the faculty of 
wisdom. 

"It is, bhikkhus, because these four faculties have been devel- 
oped and cultivated that a bhikkhu who has destroyed the taints 
declares final knowledge thus: 'I understand: Destroyed is birth 
.. . there is no more for this state of being."' 

48 (8) The Eastern Park (4) 

The same setting. "Bhikkhus, by having developed and culti- 
vated how many faculties does a bhikkhu who has destroyed the 
taints declare 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 beinn'?" 

u 

"Venerable sir, our teachings are rooted in the Blessed One ....Ir 

"It is, bhikkhus, because he has developed and cultivated five 
faculties that a bhikkhu who has destroyed the taints declares 
final knowledge thus. What five? [224] The faculty of faith, the 
faculty of energy, the faculty of mindfulness, the faculty of con- 
centration, the faculty of wisdom. 

"It is, bhikkhus, because these five faculties have been devel- 
oped and cultivated that a bhikkhu who has destroyed the taints 
declares final knowledge thus: 'I understand: Destroyed is birth 
.. . there is no more for this state of being.'" 

Th.~s have I heard. On one occasion the Blessed One was 
dwelling at Kosambi in Ghosita's Park. Now on that occasion the 
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venerable Piidola BhlradvSja had declared final knowledge 
thus: "I undeatand: Destroyed is birth, the holy life has been 

1 lived, what had to be done has been done, there is no more for .- . 

! this state of being." 
m e n  a number of bhikkhus approached the Blessed One, paid 

homage to him, sat down to one side, and said to him: 
.Vmerable sir, the Venerable Pindola BhFiradvSja has declared 

final knowledge thus: 'I understand: Destroyed is birth ....' 
Considering what reason has the Venerable Pindola Bhdradvaja 
declared final knowledge thus?" 

''It is, bhihkhus, because he has developed and cultivated three 
faculties that the bhikkhu Pindola Bharadvqa has declared final 
bowledge thus. What are those three? The faculty of mindful- 
ness, the faculty of concentration, the faculty of wisdom. It is 
because he has developed and cultivated these three faculties 
that the bhikkhu Pindola Bharadvaja has declared final howl-  
edge thus. 
"In what, bhikkhus, do these three faculties end? They end in 

destruction. End in the destruction of what? Of birth, aging, and 
death. Considering that they end in the destruction of birth, 
aging, and death,s3 [225] the bhikkhu Pindola Bharadvqa 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."' 

50 (101 At Apana 

'Rus have 1 heard. On one occasion the Blessed One was dwell- 
ing among the Mgans, where there was a town of the Aligans 
named Apana. There the Blessed One addressed the Venerable 
S3riputta thus: 

"Sariputta, does the noble disciple who is completely dedi- 
cated to the Tathagata and has full confidence in him entertain 
any perplexity or doubt about the Tathagata or the Tathlgata's 
teaching?" 

"Venerable sir, the noble disciple who is completely dedicated 
to the Tathagata and has full confidence in him does not enter- 
tain any perplexity or doubt about the Tathlgata or the 
Tathagatars teaching. It is indeed to be expected, venerable sir, 
that a noble disciple who has faith will dwell with energy 
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aroused for the abandoning of unwholesome states and the 
acquisition of wholesome states; that he will be strong, f irm in 
exertion, not shirking the responsibility of cultivating whole- 
some states. That energy of his, venerable sir, is his faculty of 
energy. 

"It is indeed to be expected, venerable sir, that a noble disciple 
who has faith and whose energy is aroused will be mindful, pas- 
sessing supreme mindfulness and discretion, one who remem- 
bers and recollects what was done and said long ago. That mind- 
fulness of his, venerable sir, is his faculty of mindfulness. 

"It is indeed to be expected, venerable sir, that a noble disciple 
who has faith, whose energy is aroused, and whose mindfulness 
is established, will gain concentration, will gain one-pointedness 
of mind, having made release the object. That concentration of 
his, venerable sir, is his faculty of concentration. 

"It is indeed to be expected, venerable sir, that a noble disciple 
who has faith, whose energy is aroused, whose mindfulness is 
established, [226] and whose mind is concentrated, will under- 
stand thus: 'This samsara is without discoverable beginning. A 
first point is not discerned of beings roaming and wandering on, 
hindered by ignorance and fettered by craving. But the remain- 
derless fading away and cessation of ignorance, the mass of dark- 
ness: this is the peaceful state, this is the sublime state, that is, the 
stilling of all formations, the relinquishment of all acquisitions, 
the destruction of craving, dispassion, cessation, Nibbiina.' That 
wisdom of his, venerable sir, is his faculty of wisdom. 

"And, venerable sir, when he has again and again strived in 
such a way, again and again recollected in such a way, again and 
again concentrated his mind in such a way, again and again 
understood with wisdom in such a way, that noble disciple gains 
complete faith thus: 'As to these things that previously I had only 
heard about, now I dwell having contacted them with the body 
and, having pierced them through with wisdom, I see.' That faith 
of his, venerable sir, is his faculty of faith."% 

"Good, good, Sariputta! Sariputta, the noble disciple who is 
completely dedicated to the Tatbgata and has full confidence in 
him does not entertain any perplexity or doubt about the 
Tath3gata or the Tathiigata's teaching." 

(The Buddha then repeats verbatim Sdriputta's entire stafemnt 
regarding the noble disciple's faculties.) [227] 

VI. THE BOAR'S CAVE 

51 (1) Slils 

mus have I heard. On one occasion the Blessed One was 
dwelling among the Kosalans at SSlii, a brahmin village. There 
the Blessed One addressed the bhikkhus thus: 

dlBhikkhus, just as among animals the lion, the king of beasts, 
is declared to be their chief, that is, with respect to strength, 
speed, and courage, so too, among the states conducive to 
enlightenmentzs the faculty of wisdom is declared to be their 
chief, that is, for the attainment of enlightenment. 

"And what, bhikkhus, are the states conducive to enlighten- 
ment? The faculty of faith, bhikkhus, is a state conducive to 
enlightenment; it leads to enlightenment. The faculty of energy is 
a state conducive to enlightenment; it leads to enlightenment. 
The faculty of mindfulness is a state conducive to enlightenment; 
it leads to enlightenment. The faculty of concentration is a state 
conducive to enlightenment; it leads to enlightenment. The fac- 
ulty of wisdom is a state conducive to enlightenment; it leads to 
enlightenment. [228] 

"Just as, bhikkhus, among animals the lion is declared to be 
their chief, so too, among the states conducive to enlightenment 
the faculty of wisdom is declared to be their chief, that is, for the 
attainment of enlightenment." 

Thus have I heard. On one occasion the Blessed One was 
dwelling among the Mallikas, where there was a town of the 
Mallikas named Uruvelakappa. There the Blessed One addressed 
the bhikkhus thus: 

"Bhikkhus, so long as noble knowledge has not arisen in the 
noble disciple, there is as yet no stability of the [other] four fac- 
ulties, no steadiness of the [other] four faculties.236 But when 
noble knowledge has arisen in the noble disciple, then there is 
stability of the [other] four faculties, then there is steadiness of 
the [other] four faculties. 

"It is, bhikkhus, just as in a house with a peaked roof: so long as 
the roof peak has not been set in place, there is as yet no stability 
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of the rafters, there is as yet no steadiness of the rafters; but when 
the roof peak has been set in place, then there is stability of the 
rafters, then there is steadiness of the rafters. So too, bhikkhus, ,, 
long as noble knowledge has not arisen in the noble disciple, 
there is as yet no stability of the [other] four faculties, no steadi- 
ness of the [other] four faculties. But when noble knowledge has 
arisen in the noble disciple, then there is stability of the [other] 
four faculties, then there is steadiness of the [other] four faculties. 

"What four? [229] The faculty of faith, the faculty of energy, the 
faculty of mindfulness, the faculty of concentration. In the case of 
a noble disciple who possesses wisdom, the faith that follows 
from it becomes stable; the energy that follows from it becomes 
stable; the mindfulness that follows from it becomes stable; the 
concentration that follows from it becomes stable." 

53 (3) A Trainee 

Thus have I heard. On one occasion the Blessed One was 
dwelling at Kosambi in Ghosita's Park. There the Blessed One 
addressed the bhikkhus thus: 

"Bhikkhus, is there a method by means of which a bhikkhu 
who is a trainee, standing on the plane of a trainee, might under- 
stand: 'I am a trainee,' while a bhikkhu who is one beyond train- 
ing, standing on the plane of one beyond training, might under- 
stand: 'I am one beyond training'?" 

"Venerable sir, our teachings are rooted in the Blessed One ...." 
"There is a method, bhikkhus, by means of which a bhikkhu 

who is a trainee . .. might understand: 'I am a trainee,' while a 
bhikkhu who is one beyond training . . . might understand: 'I am 
one beyond training.' 

"And what, bhikkhus, is the method by means of which a 
bhikkhu who is a trainee, standing on the plane of a trainee, 
understands: 'I am a trainee'? 

"Here, bhikkhus, a bhikkhu who is a trainee 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: 'Thk is the 
cessation of suffering'; he understands as it really is: 'This is the 
way leading to the cessation of suffering.' This is a method 
means of which a bhikkhu who is a trainee, standing on the plane 
of a trainee, understands: 'I am a trainee.' 
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"Again, bhikkhus, a bhikkhu who is a trainee considers thus: 
'1s there outside here237 another ascetic or brahrnin who teaches 
a Dhamrna so real, true, actual [230] as the Blessed One does?' He 
understands thus: 'There is no other ascetic or brahmin outside 
here who teaches a Dhamma so real, true, actual as the Blessed 
One does.' This too is a method by means of which a bhikkhu 
who is a trainee, standing on the plane of a trainee, understands: 
'I am a trainee.' 

"Again, bhikkhus, a bhikkhu who is a trainee understands the 
five spiritual faculties-the faculty of faith, the faculty of energy, 
the faculty of mindfulness, the faculty of concentration, the fac- 
ulty of wisdom. He does not yet dwell having contacted with the 
body their destination, their culmination, their fruit, their final 
goal; but having pierced it through with wisdom, he sees.238 This 
too is a method by means of which a bhikkhu who is a trainee, 
standing on the plane of a trainee, understands: 'I am a trainee.' 

"And what, bhikkhus, is the method by means of which a 
bhikkhu who is one beyond training, standing on the plane of 
one beyond training, understands: 'I am one beyond training'? 
Here, bhikkhus, a bhikkhu who is one beyond training under- 
stands the five spiritual faculties-the faculty of faith . . . the fac- 
ulty of wisdom. He dwells having contacted with the body their 
destination, their culmina-tion, their fruit, their final goal; and .- 

having pierced it through with wisdom, he sees. This is a method 
by means of which a bhikkhu who is one beyond training, stand- 
ing on the plane of one beyond training, understands: 'I am one 
beyond training.' 

"Again, bhikkhus, a bhikkhu who is one beyond training 
understands the six faculties-the eye faculty, the ear faculty, the 
nose faculty, the tongue faculty, the body faculty, the mind fac- 
ulty. He understands: 'These six faculties will cease completely 
and totally without remainder, and no other six faculties will 
arise anywhere in any way.' This too is a method by means of 
which a bhikkhu who is one beyond training, standing on the 
plane of one beyond training, understands: 'I am one beyond 
training."' [231] 

54 (4) Footprints 

"Bhikkhus, just as the footprints of all living beings that walk fit 
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into the footprint of the elephant, and the elephant's footprint is 
declared to be their chief by reason of its size, so too, among the 
steps that lead to enlighten~nent,~~ the faculty of wisdom is 
declared to be their chief, that is, for the attainment of enlighten- 
ment. 

"And what, bhikkhus, are the steps that lead to enlightenment? 
The faculty of faith, bhikkhus, is a step that leads to enlighten- 
ment. The faculty of energy is a step that leads to enlightenment. 
The faculty of mindfulness is a step that leads to enlightenment. 
The faculty of concentration is a step that leads to enlightenment. 
The faculty of wisdom is a step that leads to enlightenment. 

"Just as, bhikkhus, the footprints of all living beings that walk 
fit into the footprint of the elephant, . . . so too, among the steps 
that lead to enlightenment, the faculty of wisdom is declared to 
be their chief, that is, for the attainment of enlightenment." 

55 (5) Heartwood 

"Bhikkhus, just as among fragrant heartwoods red sandalwood 
is declared to be their chief, so too, among the states conducive to 
enlightenment the faculty of wisdom is declared to be their chief, 
that is, for the attainment of enlightenment. 

_ "And what, bhikkhus, are the states conducive to enlighten- 
ment? The faculty of faith . . . the faculty of wisdom.. . ." [232] 

56 (6) Established 

"Bhikkhus, when a bhikkhu is established in one thing, the five 
faculties are developed, well developed in him. In what one 
thing? In diligence. 

"And what, bhikkhus, is diligence? Here, bhikkhus, a bhikkhu 
guards the mind against the taints and against tainted states.*@ 
While he is guarding the mind thus, the faculty of faith goes to 
fulfilment by development; the faculty of energy ... the faculty of 
mindfulness .. . the faculty of concentration . . . the faculty of wis- 
dom goes to fulfilment by development. 

"It is in this way, bhikkhus, that when a bhikkhu is established 
in one t h g ,  the five faculties are developed, well developed in 
him." 
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57 (7) Brah~nd Sahampati 

i 
on one occasion the Blessed One was dwelling at Uruvelii on the 
bank of the river Nerafijarii 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: "The five faculties, when developed and cultivated, have 
the Deathless as their ground, the Deathless as their destination, 
the Deathless as their final goal. What five? The faculty of faith, 
the faculty of energy, the faculty of mindfulness, the faculty of 

the faculty of wisdom. These five faculties, when 
developed and cultivated, have the Deathless as their ground, 
the Deathless as their destination, the Deathless as their final 
goal." 12331 

Then BrahrnB 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 brahrng world and reap- 
peared before the Blessed One. He arranged his upper robe over 
one shoulder, extended 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, the five faculties ... (all as 
above) .. . have the Deathless as their final goal. - =  

"Once in the past, venerable sir, I lived the holy life under the 
Perfectly Enlightened One Kassapa. There they knew me as the 
bhikkhu Sahaka. By having developed and cultivated these same 
five faculties, venerable sir, I eliminated desire for sensual pleas- 
ures and thus, with the breakup of the body, after death, I was 
reborn in a good destination, in the brahrn2 world. There they 
h o w  me as Brahrn2 Sahampati. So it is, Blessed One! So it is, 
Fortunate One! I know this, I see this: how these five faculties, 
when developed and cultivated, have the Deathless as their 
ground, the Deathless as their destination, the Deathless as their 
final goal." 

58 (8) The Boar's Cave 

On one occasion the Blessed One was dwelling at Rajagaha on 
Mount Vulture Peak, in the Boar's Cave. There the Blessed One 
addressed the Venerable Sariputta thus: 
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"Considering what benefit, Sariputta, does a b h i M u  whose 
taints are destroyed conduct himself in a way that shows 
supreme honour towards the Tathagata and the TathiigatatS 
teaching?"241 [234] 

"It is, venerable sir, considering as benefit the unsurpassed 
security from bondage that a bhikkhu whose taints are destroyed 
conducts himself in a way that shows supreme honour towards 
the Tath3gata and the Tathagata's teaching." 

"Good, good, Sririputta! For, SBriputta, it is considering as 
benefit the unsurpassed security from bondage that a bhikkhu 
whose taints are destroyed conducts himself in a way that shows 
supreme honour towards the Tathagata and the Tathagatafs 
teaching. 

"And what, Griputta, is the unsurpassed security from bondage 
that a bhikkhu whose taints are destroyed considers as the bene- 
fit when he conducts himself in a way that shows supreme hen- 
our towards the Tathagata and the Tathagata's teaching?" 

"Here, venerable sir, a bhikkhu whose taints are destroyed 
develops the faculty of faith, which leads to peace, leads to 
enlightenment. He develops the faculty of energy .. . the faculty 
of mindfulness . . . the faculty of concentration . .. the faculty of 
wisdom, which leads to peace, leads to enlightenment. This, ven- 
erable sir, is the unsurpassed security from bondage that a 
bhikkhu whose taints are destroyed considers as the benefit 
when he conducts himself in a way that shows supreme honour 
towards the Tathagata and the Tathagata's teaching." 

"Good, good, Sgriputta! For that, Sgriputta, is the unsurpassed 
security from bondage that a bhikkhu whose taints are destroyed 
considers as the benefit when he conducts himself in a way that 
shows supreme honour towards the Tathagata and the 
Tathiigata's teaching. 

"And what, Sariputta, is the supreme honour with which a 
bhikkhu whose taints are destroyed conducts himself towards 
the Tathagata and the Tathagata's teaching?" 

"Here, venerable sir, a bhikkhu whose taints are destroyed 
dwells reverential and deferential towards the Teacher, the 
Dhamma, the Saxigha, the training, and concentration.z42 
venerable sir, is that supreme honour with which a bhimu 
whose taints are destroyed conducts himself towards the 
Tathggata and the Tathagata's teaching." [235] 
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"Good, good, Sariputta! For that, Sariputta, is the supreme 
honour with which a bhikkhu whose taints are destroyed con- 

I ducts himself towards the Tathagata and the Tathagata's 

! teaching." 

59 (9) Arising (1) 

~t Savatthi. "Bhikkhus, these five faculties, developed and culti- 
vated, if unarisen do not arise apart from the appearance of a 
Tathagata, an Arahant, a Perfectly Enlightened One. What five? 
m e  faculty of faith, the faculty of energy, the faculty of mindful- 
ness, the faculty of concentration, the faculty of wisdom. These 
five faculties, developed and cultivated, if unarisen do not arise 
a ~ a r t  from the appearance of a Tathagata, an Arahant, a Perfectly 
Enlightened One." 

1 60 (10) Arising (2) 
At Savatthi. "Bhikkhus, these five faculties, developed and culti- 
vated, if unarisen do not arise apart from the Discipline of a 
Fortunate One. What five? The faculty of faith, the faculty of 
energy, the faculty of mindfulness, the faculty of concentration, 
the faculty of wisdom. These five faculties, developed and culti- - 
vated, if unarisen do not arise apart from the Discipline of a 
Fortunate One." 

[2361 VII. CONDUC~VE TO ENLIGHTENMENT 

61 (1) Fetters 

At Sgvatthi. "Bhikkhus, these five faculties, when developed and 
cultivated, lead to the abandoning of the fetters. What five? The 
faculty of faith . . . the faculty of wisdom. These five faculties.. . ." 

62 (2) Underlying Tendencies 

"Bhikkhus, these five faculties, when developed and cultivat- 
ed, lead to the uprooting of the underlying tendencies. What 
five? The faculty of faith ... the faculty of wisdom. These five 

+%& 

"~,, 
faculties.. .." 
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63 (3) Full Understanding 

'<Bhikkhus, these five faculties, when developed and cultivated, 
lead to the full understanding of the course. What five? The fat- 
ulty of faith . . . the faculty of wisdom. These five faculties.. .:. 

64 (4) The Destruction ofthe Tainfs 

"Bhikkhus, these five faculties, when developed and cultivated, 
lead to the destruction of the taints. What five? The faculty 
faith . . . the faculty of wisdom. 

"These five faculties, when developed and cultivated, lead to 
the abandoning of the fetters, to the uprooting of the underlying 
tendencies, to the full understanding of the course, to the 
destruction of the taints. What five? The faculty of faith ... the 
faculty of wisdom.. ..." 

65 (5) Two Fruits ' 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith ... the faculty of wisdom. These are the five faculties. 

"When, bhikkhus, these five faculties 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 nonretuming." [237] 

66 (6) Seven Benefits 

"Bhikkhus, there are these five faculties. What five? The faculty 
of faith ... the faculty of wisdom. These are the five faculties. 

"When, bhikkhus, these five faculties have been developed 
and cultivated, 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 Nibbana within the interval ... an attainer of 

I 48. Indriyasamyutta 1703 

Nibbana upon landing .. . an attainer of Nibbana without exer- 
tion ... an attainer of NibbSna with exertion ... one bound 
upstream, heading towards the Akanittha realm. 

"When, bhikkhus, these five faculties have been developed 
and cultivated, these seven fruits and benefits may be expected." 

I 

67 (7) The Tree (1) 

"Bhikkhus, just as, among the trees of Jambudipa the rose-apple 
tree is declared to be their chief, so too, among the states con- 
ducive to enlightenment the faculty of wisdom is declared to be 
their chief, that is, for the attainment of enlightenment. 

"And what, bhikkhus, are the states conducive to enlighten- 
ment? The faculty of faith, bhikkhus, is a state conducive to 
enlightenment; it leads to enlightenment.... The faculty of wis- 
dom is a state conducive to enlightenment; it leads to enlighten- 
ment. 

"Just as, bhikkhus, among the trees of Jambudipa the rose- 
apple tree is declared to be their chief, so too, among the states 
conducive to enlightenment the faculty of wisdom is declared to 
be their chief, that is, for the attainment of enlightenment." [238] 

68 (8) The Tree (2) 

"Bhikkhus, just as, among the trees of the TBvatimsa devas the 
coral tree243 is declared to be their chief, so too, among the states 
conducive to enlightenment the faculty of wisdom is declared to 
be their chief, that is, for the attainment of enlightenment. 

"And what, bhikkhus, are the states conducive to enlighten- 
ment? The faculty of faith . . . The faculty of wisdom . . . that is, for 
the attainment of enlightenment." 

69 (9) The Tree (3) 

"Bhikkhus, just as, among the trees of the asuras the trumpet- 
flower tree24 is declared to be their chief, so too, among the 
states conducive to enlightenment the faculty of wisdom is 
declared to be their chief ... (all as above) ... that is, for the attain- 
ment of enlightenment." 
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70 (10) The Tree (4) 

"Bhikkhus, just as, among the trees of the supannas the silk- 
cotton tree is declared to be their chief, so too, among the states 
conducive to enlightenment the faculty of wisdom is declared to 
be their chief .. . (all as above) I2391 . . . that is, for the attainment of 
enlightenment." 

VIII. GANGES REPETITION SERIES 

71 (1)-82 (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 five spiritual faculties slants, slopes, and inclines towards 
Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the five spiritual faculties so that he slants, slopes, and inclines 
towards NibbZna? Here, bhikkhus, a bhikkhu develops the fac- 
ulty of faith, which is based upon seclusion, dispassion, and ces- 
sation, maturing in release. He develops the faculty of energy ... 
the faculty of mindfulness . . . the faculty of concentration . . . the 
faculty of wisdom, which is based upon seclusion, dispassion, 
and cessation, maturing in release. 

"It is in this way, bhikkhus, that a bhikkhu develops and culti- 
vates the five spiritual faculties so that he slants, slopes, and 
inclines towards Nibbdna." [240] 

(The remaining suttas of this vagga are to be similarly elaborated par- 
allel 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. 

83 (1)-92 (70) 77ze Tatlagata, Etc. 

(To be elaborated by way of the faculties parallel to 45:13948.) 

Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

93 (1)-104 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149-60.) 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 

XI. SEARCHES 

105 (1)-114 (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. 

[241 1 XII. FLOODS 

3 15 (1)-123 (9) Floods, Etc. 

(To be elaborated parallel to 45:171-79.) 
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124 (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 five spiritual faculties 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 five? Here, bhikkhus, a bhikkhu develops the faculty of 
faith . . . the faculty of wisdom, which is based upon seclusion, 
dispassion, and cessation, maturing in release. 

"These five spiritual faculties 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. 

XIII. GANGES REPETITION SERIES 
(Removal of Lust Version) 

125 (1)-136 (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 five spiritual faculties slants, slopes, and inclines towards 
Nibb~na. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the five spiritual faculties so that he slants, slopes, and inclines 
towards Nibbana? Here, bhikkhus, a bhikkhu develops the fac- 
ulty of faith . . . the faculty of wisdom, which has as its final goal 
the removal of lust, the removal of hatred, the removal of delu- 
sion. 

"It is in this way, bhikkhus, that a bhikkhu develops and culti- 
vates the five spiritual faculties so that he slants, slopes, and 
inclines towards Nibbana." [242] 
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XW. DILIGENCE 
(Removal of Lust Version) 

137 (1)-146 (10) The TatlzDgata, Etc. 

XV. STRENUOUS DEEDS 
(Removal of Lust Version) 

147 (1)-158 (22) Strenuous, Etc. 

XVI. SEARCHES 
(Removal of Lust Version) 

159 (1)-168 (10) Searches, Etc. 

XVII. FLOODS 
(Removal of Lust Version) 

169 (1)-177 (9) Floods, Etc. 
178 (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 five spiritual faculties 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 five? Here, bhikkhus, a bhikkhu develops the faculty of 
faith ... [243] . . . the faculty of wisdom, which has as its final goal 
the removal of lust, the removal of hatred, the removal of delu- 
sion. 

"These five spiritual faculties 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, 
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Cords of sensual pleasure, hindrances, [2441 Chapter V 

* 
Aggregates, fetters lower and higher. 

i 49 Sammappadhiina~amyutta 
(All to be elaborated by way of flzefive faculties hauing as thirfinal 

goal the removal of lust, the removal of hatred, the removal ofdelusio Connected Discourses on 
n. 

the Right Strivings 

1 (11-12 (12) The River Ganges-Eastward, Etc. 

At Siivatthi. There the Blessed One said this: "Bhikkhus, there are 
these four right strivings. What four? Here, bhikkhus, a bhikkhu 
generates desire for the nonarising of unarisen evil unwhole- 
some states; he makes an effort, arouses energy, applies his mind, 
and strives. He generates desire for the abandoning of arisen evil 
unwholesome states; he makes an effort, arouses energy, applies 
his mind, and strives. He generates desire for the arising of 
unarisen wholesome states; he makes an effort, arouses energy, 
applies his mind, and strives. He generates desire for the main- 
tenance of arisen wholesome states, for their nondecay, increase, 
expansion, and fulfilment by development; he makes an effort, 
arouses energy, applies his mind, and strives. These are the four 
right strivings.245 

"Bhikkhus, just as the river Ganges slants, slopes, and inclines 
towards the east, so too a bhikkhu who develops and cultivates 
the four right strivings slants, slopes, and inclines towards 
Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate the 
four right strivings so that he slants, slopes, and inclines towards 
Nibb~na? [245] 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.... 
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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. These are the four right strivings. ' 

" ~ t  is in this way, bhikkhus, that a bhikkhu develops and 
vates the four right strivings SO that he slants, slopes, and inclines 
towards Nibbana." 

(The remaining suttas of this vagga are to be similarly elaborated par- 
allel 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. 

13 (1)-22 (10) The Tatkgata, Etc. 

(To be elaborated by way of the four right strivings parallel to 
45:13948.) 

TathBgata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

23 0 - 3 4  (12) Strenuous, Etc. 

"Bhikkhus, just as whatever strenuous deeds are done, are all 
done based upon the earth, established upon the earth, SO too! 
based upon virtue, established upon virtue, a bhikkhu develops 
and cultivates the four right strivings. 

"And how, bhikkhus, does a bhikkhu, based upon virtue, 
established upon virtue, develop and cultivate the four right 
strivings? Here, bhikkhus, a bhikkhu generates desire for the 
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nonarising of unarisen evil unwholesome states; he makes an 
effort, arouses energy, applies his mind, and strives. He gener- 
ates desire for the abandoning of arisen evil unwholesome 
states .... He generates desire for the arising of unarisen whole- 
some 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, 

his mind, and strives. These are the four right strivings. 
"It is in this way, bhikkhus, that a bhikkhu, based upon virtue, 

established upon virtue, develops and cultivates the four right 
strivings." 

(To be elaborated parallel to 45:149-60.) 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 

IV. SEARCHES 

35 (1)-44 (10) Searches, Etc. 

"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. [247] The four right 
strivings are to be developed for direct knowledge of these three 
searches, for the full understanding of them, for their utter 
destruction, for their abandoning. 

"What four? Here, bhikkhus, a bhikkhu generates desire for 
the nonarising of unarisen evil unwholesome states ... 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. 

"These four right strivings are to be developed for the direct 
knowledge of these three searches, for the full understanding of 
them, for their utter destruction, for their abandoning." 

(To be elaborated parallel to 45:161-70.) 
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Searches, discriminations, taints, 
Kinds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst. 

45 (1)-53 (9) Floods, Etc. 

(To be elaborated parallel to 45:171-79.) 

54 (1 0) 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 four right strivings are to be devel- 
oped for direct knowledge of these five higher fetters, for the full 
understanding of them, for their utter destruction, for their aban- 
doning. 

"What four? Here, bhikkhus, a bhikkhu generates desire for 
the nonarising of unarisen evil unwholesome states . . . for the 
maintenance of arisen wholesome states, for their nondecay, 
increase, expansion, and fulfilment by development; [248] he 
makes an effort, arouses energy, applies his mind, and strives. 

"These four right strivings are to be developed for the 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. 

w 12491 Chapter VI 

50 Balasamyu tta 

Connected Discourses on the Powers 

2 (1)-12 (12) The River Ganges-Eastward, Etc. 

"Bhikkhus, there are these five powers. What five? The power of 
faith, the power of energy, the power of mindfulness, the power 
of concentration, the power of wisdom. These are the five powers. 

"Bhikkhus, just as the river Ganges slants, slopes, and inclines 
towards the east, so too a bhikkhu who develops and cultivates 
the five powers slants, slopes, and inclines towards Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the five powers so that he slants, slopes, and inclines towards 
Nibb~na? Here, bhikkhus, a bhikkhu develops the power of 
faith, which is based upon seclusion, dispassion, and cessation, 
maturing in release. He develops the power of energy ... the 
power of mindfulness ... the power of concentration ... the 
power of wisdom, which is based upon seclusion, dispassion, 
and cessation, maturing in release. 

"It is in this way, bhikkhus, that a bhikkhu develops and culti- 
vates the five powers so that he slants, slopes, and inclines 
towards Nibbana." 

(The remaining suttas of this vagga are to be similarly elaborated par- 
allel to 45:92-102.) [250] 

Six about slanting to the east 
And six about slanting to the ocean. 
These two sixes make up twelve: 
Thus the subchapter is recited. 
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13 (1)-22 (10) The Tathlfgata, Etc. 

(To be elaborated by way of the powers parallel to 45:1394g8) 

Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

23 (1)-34 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149-60.) 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 

IV. SEARCHES 

35 ( 1 ) 4 4  (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. 

45 (1)-53 (9) Floods, Etc. 

(To be elaborated parallel to 45:171-79.) 

50. Balasamyufta 1715 

54 (10) Higher Fetters 

u~h~kkhus, there are these five higher fetters. What five? Lust for 
fom, lust for the formless, conceit, restlessness, ignorance. These 
,re the five higher fetters. The five powers are to be developed 
for direct knowledge of these five higher fetters, for the full 
understanding of them, for their utter destruction, for their aban- 
doning. 

"What five? Here, bhikkhus, a bhikkhu develops the power of 
faith ... the power of wisdom, which is based upon seclusion, 
dispassion, and cessation, maturing in release. 

"These five powers 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. 

VI. GANGES REPETITION SERIES 
(Removal of Lust Version) 

55 (1j-66 (12) The River Ganges-Enstward, Etc. 

"Bhikkhus, just as the river Ganges slants, slopes, and inclines 
towards the east, [252] so too a bhikkhu who develops and culti- 
vates the five powers slants, slopes, and inclines towards 
Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the kive powers so that he slants, slopes, and inclines towards 
Nibbana? Here, bhikkhus, a bhikkhu develops the power of faith 
. . . the power of wisdom, which has as its final goal the removal 
of lust, the removal of hatred, the removal of delusion. 

"It is in this way, bhikkhus, that a bhikkhu develops and culti- 
vates the five powers so that he slants, slopes, and inclines 
towards Nibbana." 
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VII. DILIGENCE 
(Removal of Lust Version) 

67 (11-76 (10) The Tathgata, Etc. 

50. Balasamyutta 1717 

Cords of sensual pleasure, hindrances. 
Aggregates, fetters bwer and higher. 

Z 

( ~ 1 1  to be elaborated by way of the five powns having as their F~ral 

8 the revwval of lust, the removal of hatred, the removal of delusion.) 

VIII. STRENUOUS DEEDS 
(Removal of Lust Version) 

77 (1)-88 (12) Strenuous, Etc. 

IX. SEARCHES 
(Removal of Lust Version) 

89 (1)-98 (10) Searches, Etc. 

I2531 X.  FLOODS 
(Removal of Lust Version) 

99 (1)-707 (9) Floods, Etc. 
108 410) 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 five powers are to be developed 
for direct knowledge of these five higher fetters, for the full 
understanding of them, for their utter destruction, for their aban- 
doning. 

"What five? Here, bhikkhus, a bhikkhu develops the power of 
faith ... the power of wisdom, which has as its final goal the 
removal of lust. the removal of hatred, the removal of delusion. 

"These five powers 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, 



Chapter VII 

51. Iddhipiidasamyutta 

Connected Discourses on 

the Bases for Spiritual Power 

I. CAPALA 

1 (1) From the Near Shore 

"Bhikkhus, these four bases for spiritual power, when developed 
and cultivated, lead to going beyond from the near shore to the 
far shore. What four? Here, bhikkhus, a bhikkhu develops the 
basis for spiritual power that possesses concentration due to 
desire and volitional formations of striving.246 He develops the 
basis for spiritual power that possesses concentration due to 
energy and volitional formations of striving. He develops the 
basis for spiritual power that possesses concentration due to 
mind and volitional formations of striving. He develops the basis 
for spiritual power that possesses concentration due to investi- 
gation and volitional formations of striving. These four bases for 
spiritual power, when developed and cultivated, lead to going 
beyond from the near shore to the far shore." 

2 (2) Neglected 

"Bhikkhus, those who have neglected the four bases for spiritual 
power have neglected the noble path leading to the complete 
destruction of suffering. Those who have undertaken the four 
bases for spiritual power have undertaken the noble path leading 
to the complete destruction of suffering. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 

- . - - - -  -- 51. Iddhipijdasamyutta 1719 

volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy . . . con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. [255] 

"Bhikkhus, those who have neglected . . . who have undertaken 
these four bases for spiritual power have undertaken the noble 
path leading to the complete destruction of suffering." 

3 (3) Noble 

"Bhikkhus, these four bases for spiritual power, when developed 
and cultivated, are noble and emancipating; they lead the one 
who acts upon them out to the complete destruction of suffering. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy ... con- 
centration due to mind ... concentration due to investigation and 
volitional formations of striving. These four bases for spiritual 
power ... lead the one who acts upon them out to the complete 
destruction of suffering." 

4 (4) Revulsion 

"Bhikkhus, these four bases for spiritual power, when developed 
and cultivated, lead to utter revulsion, to dispassion, to cessation, 
to peace, to direct knowledge, to enlightenment, to Nibbana. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy . . . con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. These four bases for spiritual 
power . . . lead to Nibbana." 

"Bhikkhus, whatever ascetics or brahmins in the past generated 
spiritual power in part, all did so because they had developed 
and cultivated the four bases for spiritual power. [256] Whatever 
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ascetics or brahmins in the future will generate spiritual power i, 
part, all will do so because they will have developed and culti- 
vated the four bases for spiritual power. Whatever ascetics or 
brahmins at present generate spiritual power in part, all do so 
because they have developed and cultivated the four bases for 
spiritual power. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spifi- 
tual power that possesses concentration due to energy .., con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. 

"Bhikkhus, whatever ascetics or brahmins in the past ... in the 
future ... at present generate spiritual power in part, all do so 
because they have developed and cultivated these four bases for 
spiritual power." 

"Bhikkhus, whatever ascetics or brahmins in the past generated 
spiritual power completely, all did so because they had devel- 
oped and cultivated the four bases for spiritual power. Whatever 
ascetics or brahmins in the future will generate spiritual power 
completely, all will do so because they will have developed and 
cultivated the four bases for spiritual power. Whatever ascetics 
or brahmins at present generate spiritual power completely, all 
do so because they have developed and cultivated the four bases 
for spiritual power. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy ... con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. 

"Bhikkhus, whatever ascetics or brahmins in the past .. . in the 
future ... at present generate spiritual power completely, all do 
so because they have developed and cultivated these four bases 
for spiritual power." [2571 

7 (7) Bhikkhus 

"Bhikkhus, whatever bhikkhus in the past, by the destruction of 
the taints, in this very life entered and dwelt in the taintless lib- 
eration of mind, liberation by wisdom, realizing it for themselves 
with direct knowledge, all did so because they had developed 
and cultivated the four bases for spiritual power. Whatever 
bhikkhus in the future, by the destruction of the taints, in this 
very life will enter and dwell in the taintless liberation of mind, 
liberation by wisdom, realizing it for themselves with direct 
knowledge, all will do so because they will have developed and 
cultivated the four bases for spiritual power. Whatever bhikkhus 
at present, by the destruction of the taints, in this very life enter 
and dwell in the taintless liberation of mind, liberation by wis- 
dom, realizing it for themselves with direct knowledge, all do so 
because they have developed and cultivated the four bases for 
spiritual power. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
I spiritual power that possesses concentration due to desire and 

volitional formations of striving. He develops the basis for spiri- - 
tual power that possesses concentration due to energy ... con- 
centration due to mind . . . concentration due to investigation and 

C volitional formations of striving. 
"Bhikkhus, whatever bhikkhus in the past . . . in the future . . . at 

present . . . enter and dwell in the taintless liberation of mind, lib- 
eration by wisdom, . . . all do so because they have developed and 
cultivated these four bases for spiritual power." 

8 (8) Buddha 

"Bhikkhus, there are these four bases for spiritual power. What 
four? Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind . . . concentration due to investigation and volitional for- 
mations of striving. These are the four bases for spiritual power. 
It is because he has developed and cultivated these four bases for 
spiritual power that the Tathiigata is called the Arahant, the 
Perfectly Enlightened One." [258] 
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9 (9) Knowledge 

"'This is the basis for spiritual power that possess- concenha- 
tion due to desire and volitional formations of strivingn-thus, 
bhikkhus, in regard to things unheard before, there arose in me 
vision, knowledge, wisdom, true knowledge, and light.247 

"'That basis for spiritual power possessing concentration due 
to desire and volitional formations of striving is to be devel- 
oped1-thus, bhikkhus, in regard to things unheard before, there 
arose in me vision, knowledge, wisdom, true knowledge, and 
light. 

"'That basis for spiritual power possessing concentration due 
to desire and volitional formations of striving has been devel- 
oped1-thus, bhikkhus, in regard to things unheard before, there 
arose in me vision, knowledge, wisdom, true knowledge, and 
light. 

"'This is the basis for spiritual power that possesses concentra- 
tion due to energy and volitional formations of striving'-thus, 
bhikkhus, in regard to things unheard before, there arose in me 
vision, knowledge, wisdom, true knowledge, and light. 

"'That basis for spiritual power possessing concentration due 
to energy and volitional formations of striving is to be developed 
... has been developedf-thus, bhikkhus, in regard to things 
unheard before, there arose in me vision, knowledge, wisdom, 
true knowledge, and light. 

"'This is the basis for spiritual power that possesses concen- 
tration due to mind and volitional formations of striving1--thus, 
bhikkhus, in regard to things unheard before, there arose in me 
vision, knowledge, wisdom, true knowledge, and light. 

A, , That basis for spiritual power possessing concentration due 

to mind and volitional formations of striving is to be developed 
. . . has been developedf-thus, bhikkhus, in regard to things 
unheard before, there arose in me vision, knowledge, wisdom, 
true knowledge, and light. 

,, , This is the basis for spiritual power possessing concentration 

due to investigation and volitional formations of striving1-thus/ 
bhikkhus, in regard to things unheard before, there arose in me 
vision, knowledge, wisdom, true knowledge, and light. 

"'That basis for spiritual power possessing concentration due 
to investigation and volitional formations of striving is to be 
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developed .. . has been developedf-thus, bhikkhus, in regard to 
things unheard before, there arose in me vision, knowledge, wis- 
dom, true knowledge, and light." 

10 (10) The Shrine 

~ h ~ s  have I heard.24g On one occasion the Blessed One was 
dwelling at V e d i  in the Great Wood in the Hall with the Peaked 
~ ~ ~ f .  [259] Then, in the morning, the Blessed One dressed and, 
taking bowl and robe, entered Vesali for alms. When he had 
walked for alms in Vesali and had returned from the alms round, 
after his meal he addressed the Venerable h a n d a  thus: 
"Take a sitting cloth, Ananda. Let us go to the Ctlpala Shrine 

for the day's abiding." 
"Yes, venerable sir," the Venerable Ananda replied and, hav- 

ing taken a sitting cloth, he followed closely behind the Blessed 
One. The Blessed One then went to the CBpala Shrine and sat 
down on a seat that was prepared. The Venerable Ananda, hav- 
ing paid homage to the Blessed One, also sat down to one side. 
The Blessed One then said to the Venerable Ananda: 

"Delightful is Vesc?li, Ananda. Delightful is the Udena Shrine, 
delightful the Gotamaka Shrine, delightful the Sattamba Shrine, 
delightful the Bahuputta Shrine, delightful the Sarandada Shrine, 
delightful the Capala Shrine. Whoever, Ananda, 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 could, if he so wished, live on for 
the aeon or for the remainder of the aeon. The Tathagata, 
h a n d a ,  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. If he so 
wished, the Tathagata could live on for the aeon or for the 
remainder of the aeon."249 

But though the Venerable iinanda was given such an obvious 
signal by the Blessed One, though he was given such an obvious 
hint, he was unable to penetrate it. He did not implore the 
Blessed One: "Venerable sir, let the Blessed One live on for the 
aeon! Let the Fortunate One live on for the aeon, for the welfare 
of the multitude, for the happiness of the multitude, out of com- 
Passion for the world, for the good, welfare, and happiness of 
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devas and humans." To such an extent was his mind obsessed by 
M%ra.Zo 

A second time . . . (2601 A third time the Blessed &e addressed 
the Venerable Ananda: "Delightful is Vesali, Ananda. 

... Whoever, Ananda, has developed and cultivated the four baa 
for spiritual power .. . could, if he so wished, live on €or the aeon 
or for the remainder of the aeon.. .. If he so wished, the Tathzgata 
could live on for the aeon or for the remainder of the aeon.,. 

But again, though the Venerable Ananda was given such an 
obvious signal by the Blessed One, though he was given such an 
obvious hint, he was unable to penetrate it.. .. To such an extent 
was his mind obsessed by MBra. 

Then the Blessed One addressed the Venerable Ananda: "you 
may go, Ananda, at your own convenience." 

"Yes, venerable sir," the Venerable Ananda replied, and he 
rose from his seat, paid homage to the Blessed One, and, keeping 
his right side towards him, sat down nearby at the foot of a tree. 

Then, not long after the Venerable Ananda had left, Mara the 
Evil One approached the Blessed One and said to him: 
"Venerable sir, let the Blessed One now attain final Nibbdna! Let 
the Fortunate One ncw attain final Nibbana! Now is the time for 
the Blessed One's final NibbBna! This statement was made, ven- 
erable sir, by the Blessed One:251 [261] 'I will not attain final 
Nibbdna, Evil One, until I have bhikkhu disciples who are wise, 
disciplined, confident, secure from bondage, learned, upholders 
of the Dhamma, practising in accordance with the Dhamma, 
practising in the proper way, conducting themselves according- 
ly; who have learned their own teacher's doctrine and can 
explain it, teach it, proclaim it, establish it, disclose it, analyse it, 
and elucidate it; who can refute thoroughly with reasons the 
prevalent tenets of others and can teach the efficacious 
Dhamma.'Ez But at present, venerable sir, the Blessed One has 
bhikkhu disciples who are wise .. . and who can teach the effica- 
cious Dhamma. Venerable sir, let the Blessed One now attain 
final NibbBna! Let the Fortunate One now attain final ~ i b b w a !  
Now is the time for the Blessed One's final Nibbana! 

"And this statement was made, venerable sir, by the Blessed 
One: 'I will not attain final NibbBna, Evil One, until I have 
bhikkhuni disciples . . . until I have male lay disciples . . . until I 
have female lay disciples who are wise . . . and who can teach the 

efficad~us Dhamma.' But at present, venerable sir, the Blessed 
m e  has female lay disciples who are wise, disciplined, confi- 
dent, secure horn bondage, learned, upholders of the Dhamma, 

in accordance with the Dhamma, 12621 practising in 
the proper way, conducting themselves accordingly; who have 
learned their own teacher's doctrine and can explain it, teach it, 
pmclaim it, establish it, disclose it, analyse it, and elucidate it; 
who can refute thoroughly with reasons the prevalent tenets of 
others and can teach the efficacious Dharnma. Venerable sir, let 
the Blessed One now attain final NibbBna! Let the Fortunate One 
now attain final Nibbina! Now is the time for the Blessed One's 
final Nibbana! 

"And this statement was made, venerable sir, by the Blessed 
One: 'I will not attain final Nibbana, Evil One, until this holy life 
of mine has become successful and prosperous, extensive, popu- 
lar, widespread, well proclaimed among devas and humans.' 
That holy life of the Blessed One, venerable sir, has become suc- 
cessful and prosperous, extensive, popular, widespread, well 
proclaimed among devas and humans.253 Venerable sir, let the 
Blessed One now attain final Nibbana! Let the Fortunate One 
now attain final Nibbfina! Now is the time for the Blessed One's 
final NibbBna!" 

When this was said, the Blessed One said to MBra the Evil One: 
"Be at ease, Evil One. It will not be long before the Tathagata's 
final Nibbana takes place. Three months from now the Tathggata 
will attain final Nibbana." 

Then the Blessed One, at the Cgpala Shrine, mindfully and 
with clear comorehension relinquished his vital forrnation.254 
And when the Blessed One had relinquished his vital formation, 
a great earthquake occurred, frightening and terrifying, and 
peals of thunder shook the sky. 

Then, having understood the meaning of this, the Blessed One 
on that occasion uttered this inspired utterance: [263] 

! "Comparing the incomparable and continued existence, 
The sage relinquished the formation of existence. ' 
Rejoicing within, concentrated, he broke 
Continued self-existence like a coat of arrn0ur."2~~ 
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11. THE SHAKING OF THE MANSION 

11 (1) Before 

At Ssvatthi. "Bhikkhus, before my enlightenment, while I was 
still a bodhisatta, not yet hlly enlightened, it occurred to me: 
'What now is the cause and condition for the development of the 
bases for spiritual power?' It occurred to me: 'Here, a bhikbu 
develops the basis for spiritual power that possesses concentra. 
tion due to desire and volitional formations of striving, tbkhging:  
"Thus my desire will be neither too slack nor too tense; and it will 
be neither constricted internally nor distracted externally:' ~~d 
he dwells perceiving after and before: "AS before, so after: as  

, -- 
after, so before; as below, so above; as above, so below; as by day, 
so at night; as at night, so by day." Thus, with a mind that is nnon 

- -r--& and unenveloped, he develops the mind imbued with lumi- 
nosity.256 [264] 

"'He develops the basis for spiritual power that possesses con- 
centration due to energy and volitional formations of striving, 
thinking: "Thus my energy will be neither too slack nor too tense; 
and it will be neither constricted internally nor distracted exter- 
nally." And he dwells perceiving after and before: "As before, so 
after; as after, so before; as below, so above; as above, so below; 
as by day, so at night; as at night, so by day." Thus, with a mind 
that is open and unenveloped, he develops the mind imbued 
with luminosity. 

"'He develops the basis for spiritual power that possesses con- 
centration due to mind and volitional formations of striving, 
thinking: "Thus my mind will be neither too slack nor too tense; 
and it will be neither constricted internally nor distracted exter- 
nally." And he dwells perceiving after and before: "As before, so 
after; as after, so before; as below, so above; as above, so below; 
as by day, so at night; as at night, so by day." Thus, with a mind 
that is open and unenveloped, he develops the mind imbued 
with luminosity. 
,, , He develops the basis for spiritual power that possesses con- 

centration due to investigation and volitional formations of striv- 
ing, thinking: "Thus my investigation will be neither too slack 
nor too tense; and it will be neither constricted internally nor dis- 
tracted externally." And he dwells perceiving after and before: 
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'<As before, so after; as after, so before; as below, so above; as 
above, so below; as by day, so at night; as at night, so by day." 
Thus, with a mind that is open and unenveloped, he develops the 
mind imbued with luminosity. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu wields the various 
kinds of spiritual power:257 having been one, he becomes many; 
having been many, he becomes one; he appears and vanishes; he 
goes unhindered through a wall, through a rampart, through a 
mountain as though through space; he dives in and out of the 
earth as though it were water; he walks on water without sinking 
as though it were earth; [265] seated cross-legged, he travels in 
space like a bird; with his hand he touches and strokes the moon 
and sun so powerful and mighty; he exercises mastery with the 
body as far as the brahrng world. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu, with the divine ear 
element, which is purified and surpasses the human, hears both 
kinds of sounds, the divine and human, those that are far as well 
as near. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu understands the 
minds of other beings and persons, having encompassed them 
with his-own mind. He understands 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 delu- 
sion; a mind without delusion as a mind without delusion; a con- 
tracted 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 lib- 
erated and an unliberated mind as unliberated. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu recollects his mani- 
fold past abodes, that is, one birth, two births, three births, four 
births, five births, ten births, twenty births, thirty births, forty 
births, fifty [266] births, a hundred births, a thousand births, a 
hundred thousand births, many aeons of world-contraction, 
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many aeons of world-expansion, many aeons of ~ ~ r l d ~ ~ ~ ~ ~ ~ ~ ~ ~ ~  
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 expe- 
rience of pleasure and pain, such my life span; passing aw 

aY from there, I was reborn here." Thus he recollects his manifold 
past abodes with their modes and details. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu, with the divine ey,, 
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 in accordance with their kamma thus: "These beings who 
engaged in misconduct of body, speegh, 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 con- 
duct 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 the heavenly world." Thus with the 
divine eye, which is purified and surpasses the human, he sees 
beings passing away and being reborn, inferior and superior, 
beautiful and ugly, fortunate and unfortunate, and he under- 
stands how beings fare on in accordance with their kamma. 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu, by the destruction of 
the taints, in this very life enters and dwells in the taintless liber- 
ation of mind, liberation by wisdom, realizing it for himself with 
direct knowledge."' 12671 

12 (2) Of Great Fruit 

"Bhikkhus, these four bases for spiritual power, when developed 
and cultivated, are of great fruit and benefit. And how is it, 
bhikkhus, that the four bases for spiritual power, when devel- 
oped and cultivated, are of great fruit and benefit? 

"Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 
formations of striving, thinking: 'Thus my desire will be neither 
too slack nor too tense; and it will be neither constricted inter- 
nally nor distracted externally.' And he dwells perceiving after 
and before: 'As before, so after; as after, so before; as below, so 
above; as above, so below; as by day, so at night; as at night, so 
by day.' Thus, with a mind that is open and unenveloped, he 
develops the mind imbued with luminosity. 

"He develops the basis for spiritual power that possesses con- 
centration due to energy . . . concentration due to mind . . . con- 
centration due to investigation .. . he develops the mind imbued 
with luminosity. 

"When, bhikkhus, the four bases for spiritual power have been 
developed and cultivated in this way, a bhikkhu wields the var- 
ious kinds of spiritual power: having been one, he becomes many 
... he exercises mastery with the body as far as the brahma 
world.. . . [268] 

"When, bhikkhus, the four bases for spiritual power have been 
developed and cultivated in this way, a bhikkhu, by the destruc- 
tion of the taints, in this very life enters and dwells in the taint- 
less liberation of mind, liberation by wisdom, realizing it for him- 
self with direct knowledge." 

13 (3) Concentration due to Desire 

"Bhikkhus, if a bhikkhu gains concentration, gains one-pointed- 
ness of mind based upon desire,258 this is called concentration 
due to desire. He 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 aban- 
doning of arisen evil states; he makes an effort, 
arouses energy, applies his mind, and strives. He generates 
desire for the arising of unarisen wholesome states; he makes an 
effort, arouses energy, applies his mind, and strives. He gener- 
ates desire for the maintenance of arisen wholesome states, for 
their nondecay, increase, expansion, and fulfilment by develop- 
ment; he makes an effort, arouses energy, applies his mind, and 
Strives. These are called volitional formations of striving.u9 Thus 
this desire and this concentration due to desire and these volitional 
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formations of striving: this is called the basis for spiritual power 
that possesses concentration due to desire and volitional forma- 
tions of striving. 

"If, bhikkhus, a bhikkhu gains concentration, gains one-point- 
edness of mind based upon energy, this is called concenhation 
due to energy. He generates desire for the nonarising of unarisen 
evil unwholesome states . . . for the maintenance of arisen whole- 
some states, for their nondecay, increase, expansion, and fulfil- 
ment by development; he makes an effort, arouses energy, 
applies his mind, and strives. These are called volitional forma- 
tions of striving. Thus this energy and this concentration due to 
energy and these volitional formations of striving: this is called 
the basis for spiritual power that possesses concentration due to 
energy and volitional formations of striving. [269] 

"If, bhikkhus, a bhikkhu gains concentration, gains one-point- 
edness of mind, based upon mind, this is called concentration 
due to mind.260 He generates desire for the nonarising of 
unarisen evil unwholesome states ... for the maintenance of 
arisen wholesome states, for their nondecay, increase, expansion, 
and fulfilment by development; he makes an effort, arouses ener- 
gy, applies his mind, and strives. These are called volitional for- 
mations of striving. Thus this mind and this concentration due to 
mind and these volitional formations of striving: this is called the . 

basis for spiritual power that possesses concentration due to 
mind and volitional formations of striving. 

"If, bhikkhus, a bhikkhu gains concentration, gains one-point- 
edness of mind based upon investigation, this is called concen- 
tration due to investigation.261 He generates desire for the non- 
arising of unarisen evil unwholesome states ... for the mainte- 
nance of arisen wholesome states, for their nondecay, increase, 
expansion, and fulfilment by development; he makes an effort, 
arouses energy, applies his mind, and strives. These are called 
volitional formations of striving. Thus this investigation and this 
concentration due to investigation and these volitional forma- 
tions of striving: this is called the basis for spiritual power that 
possesses concentration due to investigation and volitional for- 
mations of striving." 

~ h u s  have I heard. On one occasion the Blessed One was dwelling 
at Savatthi in the Eastern Park in the Mansion of Migara's 
Mother. Now on that occasion a number of bhikkhus who dwelt 
on the ground floor of the mansion were restless, puffed up, per- 
sonally vain, rough-tongued, rambling in their talk, muddle- 
minded, without clear comprehension, unconcentrated, scatter- 
brained, loose in their faculties.262 

Then the Blessed One addressed the Venerable Mahamog- 
g a l h a  thus: "Moggalliha, your brothers in the holy life, [270] 
dwelling on the ground floor of the Mansion of Migara's Mother, 
are restless .. . loose in their faculties. Go, Moggallana, stir up a 
sense of urgency in those bhikkhus." 

"Yes, venerable sir," the Venerable Mahamoggallana replied. 
Then he performed a feat of spiritual power such that he made 
the Mansion of Migara's Mother shake, quake, and tremble with 
his toe.263 Then those bhikkhus, shocked and terrified, stood to 
one side and said: "It is wonderful indeed, sir! It is amazing 
indeed, sir! There is no wind, and this Mansion of Migzra's 
Mother has a deep base and is securely planted, immobile, 
unshaking; yet it shook, quaked, and trembled." 

Then the Blessed One approached those bhikkhus and said to 
them: "Why, bhikkhus, are you standing to one side, shocked 
and terrified?" 

"It is wonderful, venerable sir! It is amazing, venerable sir! 
There is no wind, and this Mansion of Migara's Mother has a 
deep base and is securely planted, immobile, unshaking; yet it 
shook, it quaked, it trembled." 

"Bhikkhus, the bhikkhu Moggallana, desiring to stir up a sense 
of urgency in you, made the Mansion of Migara's Mother shake, 
quake, and tremble with his toe. What do you think, bhikkhus, 
by having developed and cultivated what things has the bhikkhu 
Moggalkna become so powerful and mighty?" 

"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." 12711 

"Then listen, bhikkhus .... It is because he has developed and 
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cultivated the four bases for spiritual power that the bkkkhu 
Moggallrna has become so powerful and mighty. What four, 
Here, bhikkhus, the bhikkhu Moggallana has developed thi 
basis for spiritual power that possesses concentration due to 
desire and volitional formations of striving. He has developed 
the basis for spiritual power that possesses concentration due to 
energy . .. concentration due to mind ... concentration due to 
investigation and volitional formations of striving, th inkh:  
'Thus my investigation will be neither too slack nor too tense; 
and it will be neither constricted internally nor distracted exter- 
nally.'. . . Thus, with a mind that is open and unenveloped, he has 
developed the mind imbued with luminosity. 

"It is, bhikkhus, because he has developed and cultivated these 
four bases for spiritual power that the bhikkhu Moggallana has 
become so powerful and mighty. 

"It is, bhikkhus, because the bhikkhu Moggallana has devel- 
oped and cultivated these four bases for spiritual power that he 
wields the various kinds of spiritual power . . . he exercises mas- 
tery with the body as far as the b rahm~ world.. ..2'j-' 

"It is, bhikkhus, because the bhikkhu Moggallana has devel- 
oped and cultivated these four bases for spiritual power that by 
the destruction of the taints, in this very life he enters and dwells 
in the taintless liberation of mind, liberation by wisdom, realiz- 
ing it for himself with direct knowledge." 

15 (5) The Brahmin Unniibha 

Thus have I heard. On one occasion the Venerable Ananda was 
dwelling at Kosambi in Ghosita's Park. 12721 Then the brahmin 
U ~ H b h a  approached the Venerable Ananda and exchanged 
greetings with him.265 When they had concluded their greetings 
and cordial talk, he sat down to one side and said to the 
Venerable Ananda: "For what purpose, Master Ananda, is the 
holy life lived under the ascetic Gotama?" 

"It is for the sake of abandoning desire, brahmin, that the holy 
life is lived under the Blessed One." 

"But, Master h a n d a ,  is there a path, is there a way for the 
abandoning of this desire?" 

"There is a path, brahrnin, there is a way for the abandoning of 
this desire." 

-- 51. Iddhipddasamyutta 1733 

*- "But, Master Ananda, what is the ~ a t h ,  what is the way for the 4 &ancloning of this desire?" 
"Here, brahmin, a bhikkhu develops the basis for spiritual 

power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind . . . concentration due to investigation and volitional for- 
mations of striving. This, brahmin, is the path, this is the way for 
the abandoning of this desire." 

"Such being the case, Master Knanda, the situation is inter- 
minable, not terminable.266 It is impossible that one can abandon 
desire by means of desire itself." 

"Well then, brahmin, I will question you about this matter. 
Answer as you see fit. What do you think, brahmin, did you ear- 
lier have the desire, 'I will go to the park,' and after you went to 
the park, did the corresponding desire subside?" 

"Yes, sir." 
"Did you earlier arouse energy, thinking, 'I will go to the park,' 

and after you went to the park, did the corresponding energy 
subside?" I2731 

"Yes, sir." 
"Did you earlier make up your mind, 'I will go to the park,' 

and after you went to the park, did the corresponding resolu- 
tion267 subside?" 

"Yes, sir." 
"Did you earlier make an investigation, 'Shall I go to the park?' 

and after you went to the park, did the corresponding investiga- 
tion subside?" 

"Yes, sir." 
"It is exactly the same, brahmin, with a bhikkhu who is an ara- 

hant, one whose taints are destroyed, who has lived the holy life, 
done what had to be done, laid down the burden, reached his 
own goal, utterly destroyed the fetters of existence, and is com- 
pletely liberated through final knowledge. He earlier had the 
desire for the attainment of arahantship, and when he attained 
arahantship, the corresponding desire subsided. He earlier had 
aroused energy for the attainment of arahantship, and when he 
attained arahantship, the corresponding energy subsided. He 
earlier had made up his mind to attain arahantship, and when he 
attained arahantship, the corresponding resolution subsided. He 
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earlier made an investigation for the attainment of arahantship 
and when he attained arahantship, the corresponding investiga: 
tion subsided.2a 

"What do you think, brahmin, such being the case, is the s ib -  
ation terminable or interminable?" 

"Surely, Master dnanda, such being the case, the situation is 
terminable, not interminable.269 Magnificent, Master &anda! 

... From today let Master Ananda remember me as a lay follower 
who has gone for refuge for life." 

16 (6) Ascetics and Brahmins (1) 

"Bhikkhus, whatever ascetics or brahmins in the past were of 
great spiritual power and might, all were so because they had 
developed and cultivated the four bases for spiritual power. 
Whatever ascetics or brahmins in the future will be of great spir- 
itual power and might, all will be so because they will have 
developed and cultivated the four bases for spiritual power. 
Whatever ascetics or brahmins at present are of great spiritual 
power and might, all are so because they have developed and 
cultivated the four bases for spiritual power. 

"What four? [274] Here, bhikkhus, a bhikkhu develops the 
basis for spiritual power that possesses concentration due to 
desire and volitional formations of striving. He develops the 
basis for spiritual power that possesses concentration due to 
energy ... concentration due to mind ... concentration due to 
investigation and volitional formations of striving. 

"Bhikkhus, whatever ascetics or brahmins in the past . . . in the 
future .. . at present are of great spiritual power and might, all are 
so because they have developed and cultivated these four bases 
for spiritual power." 

17 (7) Ascetics and Brahmins (2) 

"Bhikkhus, whatever ascetics or brahmins in the past wielded the 
various kinds of spiritual power, such that: having been onel 
they became many . . . they exercised mastery with the body as far 
as the brahrna world-all did so because they had developed and 
cultivated the four bases for spiritual power. 

"Whatever ascetics or brahmiis in the future will wield the 
various kinds of spiritual power, such that: having been one, 
they will become many .. . 12751 . . . they will exercise mastery 
with the body as far as the brahm2 world-all will do so because 
they will have developed and cultivated the four bases for spiri- 

1 tual power. 
"Whatever ascetics or brahmins at present wield the various 

kinds of spiritual power, such that: having been one, they 
become many . . . they exercise mastery with the body as far as 
the brahma world-all do so because they have developed and 
cultivated the four bases for spiritual power. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy ... con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. 

"Bhikkhus, whatever ascetics or brahmins in the past .. . in the 
future . . . at present wield the various kinds of spiritual power . . . 
all do so because they have developed and cultivated these four 
bases for spiritual power." 

18 (8) A Bhikkhu 

"Bhikkhus, it is because he has developed and cultivated the four 
bases for spiritual power that a bhikkhu, by the destruction of the 
taints, in this very life enters and dwells in the taintless liberation 
of mind, liberation by wisdom, realizing it for himself with direct 
knowledge. 

"What four? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy .. . con- 
centration due to mind .. . concentration due to investigation and 
volitional formations of striving. 

"It is, bhikkhus, because he has developed and cultivated these 
four bases for spiritual power that a bhikkhu, [276] by the 
destruction of the taints, in this very life enters and dwells in the 
taintless liberation of mind, liberation by wisdom, realizing it for 
himself with direct knowledge." 
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19 (9) A Teaching 

"Bhikkhus, I will teach you spiritual power, the basis for spbihlal 
power, the development of the bases for spiritual power, and 
the way leading to the development of the bases for spirihal 
power. 

"And what, bhikkhus, is spiritual power? Here, bhikkhus, a 
bhikkhu wields the various kinds of spiritual power: having 
been one, he becomes many ... he exercises mastery with the 
body as far as the brahm2 world. This is called spiritual power. 

"And what, bhikkhus, is the basis for spiritual power? It is the 
path and practice that leads to gaining spiritual power, to obtain- 
ing spiritual power.270 This is called the basis for spiritual power. 

"And what, bhikkhus, is the development of the bases for spir- 
itual power? Here, bhikkhus, a bhikkhu develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy ... con- 
centration due to mind .. . concentration due to investigation and 
volitional formations of striving. This is called the development 
of the bases for spiritual power. 

"And what, bhikkhus, is the way leading to the development 
of the bases for spiritual power? 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 is called the way leading to the development of the bases for 
spiritual power." 

20 (10) Analysis 

"Bhikkhus, these four bases for spiritual power, when developed 
and cultivated, are of great fruit and benefit. 

"And how, bhikkhus, are the four bases for spiritual power 
developed and cultivated so that they are of great fruit and bene- 
fit? 

"Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 8' 

formations of striving, thinking 'Thus my desire [277] will be 
neither too slack nor too tense; and it will be neither constricted 
internally nor distracted externally.' And he dwells 

- 
51. lddhipridasamyutta 1737 

! after and before: 'As before, so after; as after, so before; as below, 
SO above; as above, so below; as by day, so at night; as at night, 
so by day.' Thus, with a mind that is open and unenveloped, he 
develops the mind imbued with luminosity. 

-- "He develops the basis for spiritual power that possesses con- 
cmtration due to energy . .. concentration due to mind . . . con- 
centration due to investigation . . . he develops the mind imbued 
with luminosity. 

(i. Analysis of desire as a basis) 
"And what, bhikkhus, is desire that is too slack? It is desire that 
is accompanied by lassitude, associated with lassitude."l This is 
called desire that is too slack. 

"And what, bhikkhus, is desire that is too tense? It is desire that 
is accompanied by restlessness, associated with restlessness. This 
is called desire that is too tense. 

"And what, bhikkhus, is desire that is constricted internally? It 
is desire that is accompanied by sloth and torpor, associated with 
sloth and torpor. This is called desire that is constricted internally. 

"And what, bhikkhus, is desire that is disturbed externally? It 
is desire that is repeatedly distracted externally, repeatedly dis- 
turbed, on account of the five cords of sensual pleasure. This is 

- called desire that is distracted externally. 
"And how, bhikkhus, does a bhikkhu dwell perceiving after 

and before: 'As before, so after; as after, so before'? 12781 Here, 
bhikkhus, the perception of after and before is well grasped by a 
bhikkhu, well attended to, well considered, well penetrated by 
wisdom. It is in this way, bhikkhus, that a bhikkhu dwells per- 
ceiving after and before: 'As before, so after; as after, so bef~re.'l*~ 

"And how, bhikkhus, does a bhikkhu dwell 'as below, so 
abcve; as above, so below'? Here, bhikkhus, a bhikkhu reviews 
this very body upwards from the soles of the feet, downwards 
from the tips of the hairs, enclosed in skin, as full of many kinds 
of 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, mesenten, contents 
of the stomach, excrement, bile, phlegm, pus, blood, sweat, fat, 
tears, grease, saliva, snot, fluid of the joints, urine.' It is in this 
way, bhikkhus, that a bhikkhu dwells 'as below, so above; as 

4. above, so below.' 
f 
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"And how, bhikkhus, does a bhikkhu dwell 'as by day, so at 
night; as at night, so by day'? Here, bhikkhus, at night a bhikkhu 
develops the basis for spiritual power that possesses concentra- 
tion due to desire and volitional formations of striving by way of 
the same qualities, the same features, the same aspwts, as he 
develops that basis for spiritual power by day. Or else by day he 
develops the basis for spiritual power that possesses concentra- 
tion due to desire and volitional formations of strii-ing by way of 
the same qualities, the same features, the same aspects, as he 
develops that basis for spiritual power at night. It is in this way, 
bhikkhus, that a bhikkhu dwells 'as by day, SO at night; as at 
night, so by day.' 

"And how, bhikkhus, does a bhikkhu, with a mind that is open 
and unenveloped, develop the mind imbued with luminosity? 
Here, bhikkhus, the perception of light is well grasped by a 
bhikkhu; the perception of day is well resolved upon.273 It is in 
this way, bhikkhus, that a bhikkhu, with a mind that is open and 
unenveloped, develops the mind imbued with luminosity. [279] 

(ii. Analysis of energy as a basis) 
"And what, bhikkhus, is energy that it too slack? It is energy that 
is accompanied by lassitude, associated with lassitude. This is 
called energy that is too slack. 

"And what, bhikkhus, is energy that is too tense? It is energy 
that is accompanied by restlessness, associated with restlessness. 
This is called energy that is too tense. 

"And what, bhikkhus, is energy that is constricted internally? 
It is energy that is accompanied by sloth and torpor, associated 
with sloth and torpor. This is called energy that is constricted 
internally. 

"And what, bhikkhus, is energy that is distracted externally? It 
is energy that is repeatedly distracted externally, repeatedly dis- 
turbed, on account of the five cords of sensual pleasure. This is 
called energy that is distracted externally . . . (all as above) . . . 

"It is in this way, bhikkhus, that a bhikkhu, with a mind that is 
open and unenveloped, develops the mind imbued with lumi- 
nosity. 

(iii. Analysis of mind as a basis) 
"And what, bhikkhus, is mind that is too slack? It is mind that is 

51. Iddhipadasamyutta 1739 

accompanied by lassitude, associated with lassitude. Tlus is 
called mind that is too slack. 

"And what, bhikkhus, is mind that is too tense? It is mind that 
is accompanied by restlessness, associated with restlessness. This 
is called mind that is too tense. 

"And what, bhikkhus, is mind that is constricted internally? It 
is mind that is accompanied by sloth and torpor, associated with 
sloth and torpor. This is called mind that is constricted internally. 
[2801 

"And what, bhikkhus, is mind that is distracted externally? It 
is mind that is repeatedly distracted externally, repeatedly dis- 
turbed, on account of the five cords of sensual pleasure. This is 
called mind that is distracted externally . . . (all as above) . . . 

"It is in this way, bhikkhus, that a bhikkhu, with a mind that is 
open and unenveloped, develops the mind imbued with lumi- 
nosity. 

(iv. Analysis of investigation as a basis) 
"And what, bhikkhus, is investigation that is too slack? It is 

i $  
investigation that is accompanied by lassitude, associated with 
lassitude. This is called investigation that is too slack. 

"And what, bhikkhus, is investigation that is too tense? It is 
investigation that is accompanied by restlessness, associated 
with restlessness. This is called investigation that is too tense. 

"And what, bhikkhus, is investigation that is constricted inter- 
nally? It is investigation that is accompanied by sloth and torpor, 
associated with sloth and torpor. This is called investigation that 
is constricted internally. 

"And what, bhikkhus, is investigation that is distracted exter- 
nally? It is investigation that is repeatedly distracted externally, 
repeatedly disturbed, on account of the five cords of sensual 
pleasure. This is called investigation that is distracted externally 
. . . (all as above) . . . 

"It is in this way, bhikkhus, that a bhikkhu, with a mind that is 
Open and unenveloped, develops the mind imbued with lumi- 
nosity. 

"When, bhikkhus, the four bases for spiritual power have been 
developed and cultivated in this way, they are of great fruit and 

A benefit. 

*i "When, bhikkhus, the four bases for spiritual power have been 
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developed and cultivated in this way, a bhikkhu wields the var- 
ious kinds of spiritual power: having been one, he becomes 
many; having been many, he becomes one ... he exercise mas- 
tery with the body as far as the brahma world.. . . 

"When, bhikkhus, the four bases for spiritual power have been 
developed and cultivated in this way, a bhikkhu, by the deskuc- 
tion of the taints, 12811 in this very life enters and dwells in the 
taintless liberation of mind, liberation by wisdom, realizing it for 
himself with direct knowledge." 

(The six direct knozuledges should be elaborated.) 

21 (1) The Path 

At S~vatthi. "Bhikkhus, before my enlightenment, while I was 
still a bodhisatta, not yet fully enlightened, the thought Occurred 
to me: 'What is the path and practice for the development of the 
bases for spiritual power?' It occurred to me: 'Here, a bhikkhu 
develops the basis for spiritual power that possesses concentra- 
tion due to desire and volitional formations of striving . . . (as in 
51 1 in full) . . . that possesses concentration due to investigation 
and volitional formations of striving.. .. Thus, with a mind that is 
open and unenveloped, he develops the mind imbued with lumi- 
nosity. [282] 

"'When the four bases for spiritual power have been devel- 
oped and cultivated in this way, a bhikkhu wields the various 
kinds of spiritual power: having been one, he becomes many; 
having been many, he becomes one . . . he exercises mastery with 
the body as far as the brahma world .... 

"'When, bhikkhus, the four bases for spiritual power have been 
developed and cultivated in this way, a bhikkhu, by the destruc- 
tion of the taints, in this very life enters and dwells in the taint- 
less liberation of mind, liberation by wisdom, realizing it for him- 
self with direct knowledge."' 

(The six direcf knozuledges slzould be elaborated.) 

22 (2) The Iron Ball 

At SSvatthi. Then the Venerable h a n d a  approached the ~lessed 

L One, paid homage to him, sat down to one side, and said to him: 
.'Venerable sir, does the Blessed One recall ever having gone to 
the brahmlr world by spiritual power with a mind-made , - 

(I bdy?"274 
It l  recall, Ananda, having gone to the brahma world by spiri- - 

tual power with a mind-made body." 
"But, venerable sir, does the Blessed One recall ever having 

gone to the brahma world by spiritual power with this body 
1 of the four great elements?"275 

"1 recall, k a n d a ,  having gone to the brahma world by spiri- 
tual power with this body composed of the four great elements." 

"That the Blessed One is able276 to go to the brahma world by 
spiritual power with a mind-made body, and that [283] he recalls 
having gone to the brahma world by spiritual power with this 
body composed of the four great elements: that is wonderful and 
amazing, venerable sir, on the part of the Blessed One." 

"The Tathagatas, Ananda, are wonderful and possess wonder- 
ful qualities; the Tathiigatas are amazing and possess amazing 
qualities. 

"When, Ananda, the Tathagata immerses the body in the mind 
and the mind in the body,2n and when he dwells having entered 
upon a blissful perception and a buoyant perception in regard to 
the body, on that occasion the body of the Tathagata becomes 
more buoyant, malleable, wieldy, and luminous. 

"Just as an iron ball, h a n d a ,  heated all day, becomes more 
buoyant, malleable, wieldy, and luminous, so too, when the 
Tathagata immerses the body in the mind and the mind in the 
body, and when he dwells having entered upon a blissful per- 
ception and a buoyant perception in regard to the body, on that 
occasion the body of the Tathiigata becomes more buoyant, mal- 
leable, wieldy, and luminous. 

"When, Landa ,  the Tathagata immerses the body in the mind 
and the mind in the body, and when he dwells having entered 
upon a blissful perception and a buoyant perception in regard to 
the body, on that occasion the body of the Tathfigata rises up 
without difficulty from the earth into the air. He wields the vari- 
ous kinds of spiritual power: having been one, he becomes many; 
having been many, he becomes one; . .. he exercises mastery with 
the body as far as the brahms world. [2841 

"Just as, Ananda, a tuft of cotton wool or kapok, being light, 
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_____I_ 
I 

sustained by the wind, rises up without difficulty from the eanh 
into the air, so too, when the TathSgata immerses the body in the 
mind and the mind in the body, and when he dwells havin 

g entered upon a blissful perception and a buoyant perception in 
regard to the body, on that occasion the body of the Tathsgata 
rises up without difficulty from the earth into the air. He wieldr 
the various kinds of spiritual power: having been one, he 
becomes many; having been many, he becomes one; . . . he exer- 
cises mastery with the body as far as the brahma world." 

-- 

power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind . . . concentration due to investigation and volitional for- 
mation~ of striving. These are the four bases for spiritual power. 

"When, bhikkhus, these four bases for spiritual power have 
been developed and cultivated, one of two fruits may be expect- 
ed: either final knowledge in this very life or, if there is a residue 
of clinging, the state of nonreturning." 

23 (3) A Bhikkhu 26 (6) Fruits (2) 

"Bhikkhus, there are these four bases for spiritual power. What 
four? Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind .. . concentration due to investigation and volitional for- 
mations of striving. These are the four bases for spiritual power. 

"It is, bhikkhus, because he has developed and cultivated these 
four bases for spiritual power that a bhikkhu, by the destruction 
of the taints, in this very life enters and dwells in the taintless lib- 
eration of mind, liberation by wisdom, realizing it for himself 
with direct knowledge."278 

24 (4) Simple Version 

"Bhikkhus, there are these four bases for spiritual power. What 
four? Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind .. . concentration due to investigation and volitional for- 
mations of striving. These are the four bases for spiritual power." 
P851 

25 (5) Fruits (1) 

"Bhikkhus, there are these four bases for spiritual power. What 
four? Here, bhikkhus, a bhikkhu develops the basis for spiritual 

"Bhikkhus, there are these four bases for spiritual power. What 
four? Here, bhikkhus, a bhikkhu develops the basis for spiritual 
power that possesses concentration due to desire and volitional 
formations of striving. He develops the basis for spiritual power 
that possesses concentration due to energy . . . concentration due 
to mind . . . concentration due to investigation and volitional for- 
mations of striving. These are the four bases for spiritual power. 

"When, bhikkhus, these four bases for spiritual power have 
been developed and cultivated, 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 Nibbana in the interval . . . an attainer of Nibbana 
upon landing ... an attainer of Nibbana without exertion ... an 
attainer of Nibbana with exertion . . . one bound upstream, head- 
ing towards the Akanittha realm. 

"When, bhikkhus, these four bases for spiritual power have 
been developed and cultivated, these seven fruits and benefits 
may be expected." 

27 (7) Ananda (1) 

At Savatthi. Then the Venerable Ananda approached the Blessed 
One, paid homage to him, sat down to one side, and said to him: 

5) ., "Venerable sir, what now I2861 is spiritual power? What is the 
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basis for spiritual power? What is the development of the b- 
for spiritual power? What is the way leading to the development 
of the bases for spiritual power?" 

(Tlze Buddha's answers are exactly the same as in s19.) 

28 (8) Ananda (2) 

f i e  Blessed One then said to the Venerable Ananda: "handa,  
what now is spiritual power? What is the basis for spiribal 
power? What is the development of the bases for spiritual 
power? What is the way leading to the development of the bases 
for spiritual power?" 

(The Budd11a answers his ozun questions exactly as in 519.) 12871 

Then a number of bhikkhus approached the Blessed One, paid 
homage to him, sat down to one side, and said to him: 
"Venerable sir, what now is spiritual power? What is the basis for 
spiritual power? What is the development of the bases for spiri- 
tual power? What is the way leading to the development of the 
bases for spiritual power?" 

(The Buddlza's answers are exactly the same as in 529.) [288] 

30 (10) A Ntinzber of Bhikkhus (2) 

Then a number of bhikkhus approached the Blessed One.. .. The 
Blessed One then said to them: "Bhikkhus, what now is spiritual 
power? What is the basis for spiritual power? What is the devel- 
opment of the bases for spiritual power? What is the way leading 
to the development of the bases for spiritual power?" 

(Tlze Buddlza answers his own questions exactly as in 519.) 

31 (11) Moggalldna 

There the Blessed One addressed the bhikkhus thus: "What do 
you think, bhikkhus, by having developed and cultivated what 
things has the bhikkhu Moggallana become so powerful and 
mighty?" 

"Venerable sir, our teachings are rooted in the Blessed one ..-" 

51. Iddhipddasamyutta 1745 

"It is because he has developed and cultivated . the . four bases 
for spiritual power that the bhikkhu Moggallana has become so 
powerful and mighty. What four? Here, bhikkhus, the bhikkhu 
Moggallana has developed the basis for spiritual power that pos- 
sesses concentration due to desire and volitional formations of 
striving, thinking: 'Thus my desire will be neither too slack nor 
too tense; and it will be neither constricted internally nor dis- 
tracted externally.' And he has dwelt perceiving after and before: 
'As before, so after; as after, so before; as below, so above; as 
above, so below; as by day, so at night; as at night, so by day.' 
Thus, with a mind that is open and unenveloped, he has devel- 
oped the mind imbued with luminosity. He has developed the 
basis for spiritual power that possesses concentration due to 
energy ... concentration due to mind .. . concentration due to 
investigation and volitional formations of striving, thinking: 
'Thus my investigation will be neither too slack nor too tense; 
and it will be neither constricted internally nor distracted exter- 
nally.'.. . Thus, with a mind that is open and unenveloped, he has 
developed the mind imbued with luminosity. 

"It is, bhikkhus, because he has developed and cultivated these 
four bases for spiritual power that the bhikkhu Moggallana has 
become so powerful and mighty. 

"It is, bhikkhus, because the bhikkhu Moggallana has devel- 
oped and cultivated these four bases for spiritual power that he 
wields the various kinds of spiritual power, such that: having 
been one, he becomes many; having been many, he becomes one 
... he exercises mastery with the body as far as the brahma 
world.. . . [289] 

"It is, bhikkhus, because the bhikkhu Moggallana has devel- 
oped and cultivated these four bases for spiritual power that by 
the destruction of the taints, in this very life he enters and dwells 
in the taintless liberation of mind, liberation by wisdom, realiz- 
ing it for himself with direct knowledge."*79 

32 (12) The Tatlzrigata 

There the Blessed One addressed the bhikkhus thus: "What do 
you think, bhikkhus, by having developed and cultivated what 
things has the Tathagata become so powerful and mighty?" 

"Venerable sir, our teachings are rooted in the Blessed One.. . ." 
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"It is because he has developed and cultivated the four bases 
for spiritual power that the Tathagata has become so powedul 
and mighty. What four? Here, bhikkhus, the Tathagata has 
developed the basis for spiritual power that possesses contenha- 
tion due to desire and volitional formations of striving, thinking: 
'Thus my desire will be neither too slack nor too tense; and it will 
be neither constricted internally nor distracted externally.- 
he has dwelt perceiving after and before: 'As before, so after; as 
after, so before; as below, so above; as above, so below; as by day, 
so at night; as at night, so by day.' Thus, with a mind that is open 
and unenveloped, he has developed the mind imbued with lumi- 
nosity. He has developed the basis for spiritual power that pas- 
sesses concentration due to energy . . . concentration due to mind 
.. . concentration due to investigation and volitional formations 
of striving, thinking: 'Thus my investigation will be neither too 
slack nor too tense; and it will be neither constricted internally 
nor distracted externally.' ... Thus, with a mind that is open and 
unenveloped, he has developed the mind imbued with luminosity. 

"It is, bhikkhus, because he has developed and cultivated these 
four bases for spiritual power that the Tathagata has become so 
powerful and mighty. 

"It is, bhikkhus, because the Tathagata has developed and cul- 
tivated these four bases for spiritual power that he wields the 
various kinds of spiritual power, such that: having been one, he 
becomes many; having been many, he becomes one . . . [290] he 
exercises mastery with the body as far as the brahma world.. .. 

"It is, bhikkhus, because the Tathagata has developed and 
cultivated these four bases for spiritual power that by the 
destruction of the taints, in this very life he enters and dwells in 
the taintless liberation of mind, liberation by wisdom, realizing it 
for himself with direct knowledge." 

IV. GANGES REPETITION SERIES 

33 ( 1 ) 4 4  (12) The River Ganges-Eastzunrd, Etc. 

"Bhikbus, just as the river Ganges slants, slopes, and incline 
towards the east, so too a bhikkhu who develops and cultivate 
the four bases for spiritual power slants, slopes, and inclines 
towards Nibbana. 

"And how, bhikkhus, does a bhikkhu develop and cultivate 
the four bases for spiritual power SO that he slants, slopes, and 
inclines towards Nibbgna? Here, bhikkhus, a bhikkhu develops 
the basis for spiritual power that possesses concentration due to 
desire and volitional formations of striving. He develops the 
basis for spiritual power that possesses concentration due to 
energy ... concentration due to mind ... concentration due to 
investigation and volitional formations of striving. 

"It is in this way, bKlkkhus, that a bhikkhu I2911 develops and 
cultivates the four bases for spiritual power so that he slants, 
slopes, and inclines towards Nibbana." 

(The remai~ihrg suttas of this vagga are to be similarly elaborated pnr- 
allel 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. 

45 (1)-54 (10) The Tathagata, Etc. 

(To be elaborlzted by way of the bases for spiritual power parallel to 
45:13948.) 

I 

Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

VI. STRENUOUS DEEDS 

55 (1)-66 (12) Strenuous, Etc. 

(TO be elaborated parallel to 45:14940.) 

Strenuous, seeds, and nagas, 
The tree, the pot, the spike, 
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The sky, and two on clouds, 
The ship, guest house, and river. 

VII. SEARCHES 

67 (1)-76 (1 0) Searches, Etc. 

(To be elaborated parallel to 45:161-70.) [292] 

Searches, discriminations, taints, 
Kinds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst. 

VIII. FLOODS 

(To be elaborated parallel to 45:171-79.) 

86 (1 0) 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 four bases for spiritual power 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 develops the basis for 
spiritual power that possesses concentration due to desire and 
volitional formations of striving. He develops the basis for spiri- 
tual power that possesses concentration due to energy ... con- 
centration due to mind . . . concentration due to investigation and 
volitional formations of striving. 

"These four bases for spiritual power 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." [293] 

Floods, bonds, kinds of clinging, 
Knots, and underlying tendencies, 
Cords of sensual pleasure, hindrances, 
Aggregates, fetters lower and higher. 
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52 Anuruddhasamyutta 
Connected Discourses with Anuruddha 

Thus have I heard. On one occasion the Venerable Anuruddha 
was dwelling at Savatthi in Jeta's Grove, Anathapindikars 
Park.280 Then, while the Venerable Anuruddha was alone in 
seclusion, a reflection arose in his mind thus: "Those who have 
neglected these four establishments of mindfulness have neglect- 
ed the noble path leading to the complete destruction of suffer- 
ing. Those who have undertaken these four establishments of 
mindfulness have undertaken the noble path leading to the com- 
plete destruction of suffering." 

Then the Venerable Mahamoggalliina, having known with his 
own mind the reflection in the Venerable Anuruddha's mind, 
just as quickly as a strong man might extend his drawn-in arm or 
draw in his extended arm, appeared in the presence of the 
Venerable Anuruddha and said to him: 

"To what extent, friend Anuruddha, have these four establish- 
ments of mindfulness been undertaken by a bhikkhu?" 

"Here, friend, a bhikkhu dwells contemplating the nature of 
origination in the body intemally;281 he dwells contemplating the 
nature of vanishing in the body internally; he dwells contem- 
plating the nature of origination and vanishing in the body inter- 
nally-[295] ardent, clearly comprehending, mindful, having 
removed covetousness and displeasure in regard to the world- 

"He dwells contemplating the nature of origination in the 
body externally; he dwells contemplating the nature of vanishing 
in the body externally; he dwells contemplating the nature of 
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and vanishing in the body externally-ardent, clear- 
ly comprehending, mindful, having removed covetousness and 
displeasure in regard to the world. 

"He dwells contemplating the nature of origination in the body 
internally and externally; he dwells contemplating the nature of 
vanishing in the body internally and externally; he dwells con- 
emplating the nature of origination and vanishing in the body 
internally and externally-ardent, clearly comprehending, mind- 
ful, having removed covetousness and displeasure in regard to 
the world. 

"If he wishes:zs2 'May I dwell perceiving the repulsive in the 
mepulsive,' he dwells perceiving the repulsive therein. If he 
wishes: 'May I dwell perceiving the unrepulsive in the repul- 
sive,' 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 com- 
prehending,' then he dwells therein equanimously, mindful and 
clearly comprehending. 

"He dwells contemplating the nature of origination ... the 
nature of vanishing . .. the nature of origination and vanishing in 
feelings internally . . . in feelings externally . . . in feelings inter- 
nally and externally-[296] ardent, clearly comprehending, 
mindful, having removed covetousness and $ispleasure in 
regard to the world. 

"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 compre- 
hending. 

"He dwells contemplating the nature of origination ... the 
nature of vanishing . . . the nature of origination and vanishing in 
mind internally . . . in mind externally . . . in mind internally and 
externally-ardent, clearly comprehending, mindful, having 
removed covetousness and displeasure in regard to the world. 

"If he wishes: 'May I dwell perceiving the repulsive in the 
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unrepulsive,' he dwells perceiving the repulsive therein, .. . 
wishes: 'Avoiding both the unrepulsive and the repulsive, If he 

may l dwell equanimously, mind l l  and clearly comprehending; then 
he dwells therein equanimously, mindful and clearly corn 

pre- hending. - 
"He dwells contemplating the nature of ori&ation 

the nature of vanishing . . . the nature of origination and vanishing in 
phenomena intemally ... in phenomena externally . .  in phe- 
nomena internally and externally-ardent, clearly Comprehend- 
ing, mindful, having removed covetousness and displeasure in 
regard to the world. 

"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, mag 1 
dwell equanimously, mindful and clearly comprehending,' then 
he dwells therein equanimously, mindful and clearly compre- 
hending. 

"It is in this way, friend, that these four establishments of 
mindfulness have been undertaken by a bhikkhu." 

2 (21 Alone (2) 

At Savatthi. Then, while the Venerable Anuruddha was alone in 

seclusion, a reflection arose his mind thus: "Those who have 
neglected these four establishments of mindfulness have 
neglected the noble path leading to the complete destruction of 
suffering. Those who have undertaken these four establishments 
of mindfulness have undertaken the noble path leading to the 
complete destruction of suffering." 

Then the Venerable Mahsmoggallana, having known with his 
own mind the reflection in the Venerable Anuruddha's mind, 
just as [297] quickly as a strong man might extend his drawn-in 
arm or draw in his extended arm, appeared in the presence of the 
Venerable Anuruddha and said to him: 

"To what extent, friend Anuruddha, have these four establish- 
ments of mindfulness been undertaken by a bhikkhu?" 

"Here, friend, a bhikkhu dwells contemplating the body in the 
body internally, ardent, clearly comprehending, mindful, having 
removed covetousness and displeasure in regard to the world. 
He dwells contemplating the body in the body externally, ardent, 
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clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world. He dwells contemplating 
the body in the body internally and externally, ardent, clearly 
comprehending, mindful, having removed covetousness and 
displeasure in regard to the world. 

"He dwells contemplating feelings in feelings internally ... 
feelings in feelings externally ... contemplating 

feelbgs in feelings internally and extemally, ardent, clearly com- 
prehending, mindful, having removed covetousness and dis- 
pleasure in regard to the world. 

"He dwells contemplating mind in mind internally . . . contem- 
plating mind in mind extemally . . . contemplating mind in mind 
internally and extemally, ardent, clearly comprehending, mind- 
ful, having removed covetousness and displeasure in regard to 
the world. 

"He dwells contemplating phenomena in phenomena inter- 
nally . .. contemplating phenomena in phenomena extemally . . . 
contemplating phenomena in phenomena internally and exter- 
nally, ardent, clearly comprehending, mindful, having removed 
covetousness and displeasure in regard to the world. 

"It is in this way, friend, that these four establishments of 
mindfulness have been undertaken by a bhikkhu." 

3 (3) Sutanu 

On one occasion the Venerable Anuruddha was dwelling at 
Savatthi on the bank of the Sutanu. Then a number of bhikkhus 
approached the Venerable Anuruddha and exchanged greetings 
with him. When they had concluded their greetings and cordial 

I talk, they sat down to one side [298] and said to the Venerable 
Anuruddha: 

"By having developed and cultivated what things has the 
Venerable Anuruddha attained to greatness of direct knowledge?" --. . 

"It is, friends, because I have developed and cultivated the four 
establishments of mindfulness that I have attained to greatness of 
direct knowledge. What four? Here, friends, I dwell contemplat- 
ing the body in the body, ardent, clearly comprehending, mind- 
ful, having removed covetousness and displeasure in regard to 
the world. 

"I dwell contemplating feelings in feelings . . . mind in mind . . . 
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phenomena in phenomena, ardent, clearly Comprehendin 
g, mindful, having removed covetousness and displeasure in 

regard to the world. 
"It is, friends, because I have developed and cultivated thee 

four establishments of mindfulness that I have attained to g,at- 
ness of direct knowledge. Further, friends, it is because I have 
developed and cultivated these four establishments of mindful- 
ness that I directly knew the inferior state as inferior; that I direct- 
ly h e w  the middling state as middling; that I directly knew the 
sublime state as ~ublime."~s~ 

4 (4) The Thornbush Grove (2) 

On one occasion the Venerable Anuruddha, the Venerable 
Sriputta, and the Venerable Mahamoggallana were dwelling at 
Saketa in the Thornbush Grove.284 Then, in the evening, the 
Venerable Sariputta and the Venerable M a h a m o g g a l l ~ ~ ~  
emerged from seclusion, approached the Venerable Anuruddha, 
and exchanged greetings with him. When they had concluded 
their greetings and cordial talk, they sat down to one side, and 
the Venerable SSriputta said to the Venerable Anuruddha: 

"Friend Anuruddha, what are the things that a bhikkhu who is 
a trainee should enter and dwell in?" 

"Friend, Sgriputta, a bhikkhu who is a trainee should enter and 
dwell in the four establishments of mindfulness. What four? 
Here, friend, a bhikkhu dwells contemplating the body in the 
body ... [299] ... feelings in feelings ... mind in mind ... phe- 
nomena in phenomena, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
world. A bhikkhu who is a trainee should enter and dwell in 
these four establishments of mindfulness." 

5 (5) The Thornbush Grove (2)  

At Sgketa. Sitting to one side the Venerable Sariputta said to the 
Venerable Anuruddha: 

"Friend Anuruddha, what are the things that a bhikkhu who is 
beyond training should enter and dwell in?" 

"Friend, Sariputta, a bhikkhu who is beyond training should 
enter and dwell in 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. A 
bhikkhu who is beyond training should enter and dwell in these 
four establishments of mindfulness." 

6 (6)  The Thornbuslz Grove (3) 

At Saketa. Sitting to one side, the Venerable Sariputta said to the 
Venerable Anuruddha: 

"By having developed and cultivated what things has the 
Venerable Aruruddha attained to greatness of direct knowledge?" 

"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 contemplat- 
ing 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 have attained to great- 
ness of direct knowledge. Further, friend, it is because I have - 
developed and cultivated these four establishments of mindful- 
ness that I directly know the thousandfold world."285 [300] 

7 (7) The Destruction of Craving 

At Savatthi. There the Venerable Anuruddha addressed the 
bhikkhus thus: "Friends, bhikkhus!" 

"Friend!" those bhikkhus replied. The Venerable Anuruddha 
said this: 

"Friends, these four establishments of mindfulness, when 
developed and cultivated, lead to the destruction of craving. 
What four? Here, friends, a bhikkhu dwells contemplating the 
body in the body .. . feelings in feelings . . . mind in mind .. . phe- 
nomena in phenomena, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
world. These four establishments of mindfulness, when devel- 
oped and cultivated, lead to the destruction of craving." 
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8 (8) The Salala-Tree Hut 

On one occasion the Venerable Anuruddha was living at savatthi 
in a salala-tree hut. There the Venerable Anuruddha addresspd 
the bhikkhus thus.. .. 

"Friends, the river Ganges slants, slopes, and inclines towards 
the east. Now suppose a great crowd of people would come 
along bringing a shovel and basket, thinking: 'We will make ths 
river Ganges slant, slope, and incline towards the west.'2% mat 
do you think, friends, would that great crowd of people be able 
to make the river Ganges slant, slope, and incline towards the 
west?" 

"No, friend. 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, friends, when a bhikkhu is developing and cultivating 

the four establishments of mindfulness, kings or royal ministers, 
friends or colleagues, relatives or kinsmen, [301] 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 begging bowl? Come, having returned to the lower life, 
enjoy wealth and do meritorious deeds.' Indeed, friends, when 
that bhikkhu is developing and cultivating the four establish- 
ments of mindfulness, 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. 

"And how, friends, does a bhikkhu develop and cultivate the 
four establishments of mindfulness? 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 in this way, friends, that a bhikkhu develops and culti- 
vates the four establishments of mindfulness." 

52. Anuruddhasamyutta 1757 

9 (9) All, or Arnbapdi's Grove 

o n  one occasion the Venerable Anuruddha and the Venerable 
Slriputta were dwelling at Vesali in Ambapali's Grove. Then, in 
the evening, the Venerable Sariputta emerged from seclusion.. .. 
Sitting to one side, the Venerable Sriputta said to the Venerable 

I huruddha:  
"Friend Anuruddha, your faculties are serene, your complex- 

ion is pure and bright. In what dwelling does the Venerable 
hu ruddha  now usually dwell?" 

"Now, friend, I usually dwell with a mind well established in 
the four establishments of mindfulness. What four? Here, friend, 
I dwell contemplating the body in the body . . . feelings in feelings 
... mind in mind . . . phenomena in phenomena, ardent, [302] 
clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world. 

"The bhikkhu, friend, who is an arahant, one whose taints are 
destroyed, who has lived the holy life, done what had to be done, 
laid down the burden, reached his own goal, utterly destroyed 
the fetters of existence, one completely liberated through final 
knowledge, usually dwells with a mind well established in these 
four establishments of mindfulness." 

"It is a gain for us, friend, it is well gained by us, friend, that 
we were in the very presence of the venerable Anuruddha when 
he made such a bellowing utterance." 

10 (10) Gravely 111 

On one occasion the Venerable Anuruddha was dwelling at 
Savatthi in the Blind Men's Grove, sick, afflicted, gravely ill. 
Then a number of bhikkhus approached the Venerable 
Anuruddha and said to him: 

"In what dwelling does the Venerable Anuruddha usually 
dwell so that the arisen bodily painful feelings do not persist 
obsessing his mind?" 

"It is, friends, because I dwell with a mind well established in 
the four establishments of mindfulness that the arisen bodily 
feelings do not persist obsessing my mind. What four? Here, 
friend, I dwell contemplating the body in the body . . . feelings in 
feelings . . . mind in mind . . . phenomena in phenomena, ardent, 
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clearly comprehending, mindful, having removed covetousnns 
and displeasure in regard to the world. 

"It is, friends, because I dwell with a mind well established 
these four establishments of mindfulness that the arisen bodily 
painful feelings do not persist obsessing my mind." 

PO31 11. THE SECOND SUBCHAPTER 
(A Thousand) 

11 (1) A Thousand Aeons 

On one occasion the Venerable Anuruddha was dwelling at 
Savatthi in Jeta's Grove, AnathapiNika's Park. Then a number of 
bhikkhus approached the Venerable Anuruddha and exchanged 
greetings with him. When they had concluded their greethgs 
and cordial talk, they sat down to one side and said to the 
Venerable Anuruddha: 

"By having developed and cultivated what things has the 
Venerable Anuruddha attained to greatness of direct knowledge?" 

"It is, friends, because I have developed and cultivated the four 
establishments of mindfulness that I have attained to greatness of 
direct knowledge. What four? Here, friends, I dwell contemplat- 
ing 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, friends, because I have developed and cultivated these 
four establishments of mindfulness that I have attained to great- 
ness of direct knowledge. Further, friends, it is because I have 
developed and cultivated these four establishments of mindful- 
ness that I recollect a thousand aeons." 

12 (2) Spiritual Power 

. . . "Further, friends, it is because I have developed and CUM- 
vated these four establishments of mindfulness that I wield the 
various kinds of spiritual power: having been one I become 
many; having been many I become one . . . I exercise mastery with 
the body as far as the brahma world." [304] 

52. Anuruddhasamyutta 1759 
. - - . . . - 

13 (3) The Divine Ear 

... "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that with the divine 
ear element, which is purified and surpasses the human, I hear 
both kinds of sound, the divine and the human, those that are far 
as well as near." 

14 (4) Encompassing the Mind 

.. . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that 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 ... an unliberated mind as an unliberated mind." 

I 
I 

15 (5) The Possible 

.. . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand 
the possible as possible and the impossible as impossible."287 

16 (6) The Undertaking of Kamma 

.. . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand as 
it really is the result of past, future, and present kamma by way 
of potential and by way of cause." 

17 (7) Leading Everywhere 

.. . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand as 
it really is the way leading everywhere." 

18 (8) Diverse Elements 

- -. "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand as 
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it really is the world with its manifold and diverse elements ,, 

P O 5 1  

19 (9) Diverse Dispositions 

... "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand as 
it really is the diversity in the dispositions of beings." 

20 (1 0) Degrees of the Faculties 

. . . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that 1 understand as 
it really is the degrees of maturity in the spiritual faculties of 
other beings and persons." 

21 (1 1) The Jhiinas, Etc. 

. . . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I understand as 
it really is the defilement, the cleansing, and the emergence in 
regard to the jhanas, deliverances, concentrations, and attain- 
ments." 

22 (1 2) Past Abodes 

. . . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that I recollect my 
manifold past abodes, that is, one birth, two births ... many 
aeons of world-contraction and expansion.. .. Thus I recollect my 
manifold past abodes with their modes and details." 

23 (13) The Divine Eye 

52. Anuruddhasamyutta 1761 

24 (14) The Destruction ofthe Taints 

... .'Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that [306] 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." 

. . . "Further, friends, it is because I have developed and cultivat- 
ed these four establishments of mindfulness that with the divine 
eye, which is purified and surpasses the human, I see beings 
passing away and being reborn . . . and I understand how beings 
fare on in accordance with their kamma." 
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53 Jhiinasamyutta 

Connected Discourses on the Jhanas 

1 (1)-12 (12) The River Ganges-Eastward, Etc. 

At S~vatthi. There the Blessed One said this: 
"Bhikkhus, there are these four jhanas. What four? Here, 

bhikkhus, secluded from sensual pleasures, secluded from 
unwholesome states, a bhikkhu enters and dwells in the first 
j h ~ a ,  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 
jhFma,which has internal confidence and unification of mind, is 
without thought and examination, and has rapture and happi- 
ness born of concentration. With the fading away as well of r a p  
ture, he dwells equanimous and, mindful and clearly compre- 
hending, he experiences happiness with the body; he enters and 
dwells in the third jhana of which the noble ones declare: 'He is 
equanimous, mindful, one who dwells happily.' With the aban- 
doning of pleasure and pain, and with the previous passing 
away of joy and displeasure, he enters and dwells in the fourth 
jhma, which is neither painful nor pleasant and includes the 
purification of mindfulness by equanimity. These are the four 
jhkas.288 

"Bhikkhus, just as the river Ganges slants, slopes, and inclines 
towards the east, so too a bhikkhu [308] who develops and culti- 
vates the four jhanas slants, slopes, and inclines towards 
Nibbana. 

"And how, bhikkhus, does a bhikkhu who develops and culti- 

vates the four jhsnas slant, slope, and incline towards Nibbana? 
Here, bhikkhus, secluded from sensual pleasures, secluded from 

'5 unwholesome states, a bhikkhu enters and dwells in the first 
jMna ... the second jhana ... the third jhana . .. the fourth jhana. 

"It is in this way, bhikkhus, that a bhikkhu who develops and 
cultivates the four jhanas slants, slopes, and inclines towards 
Nibb~na." 

(Tlie remaining suttas of this vagga are to be similarly elaborated par- 
allel 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. 

13 (1)-22 (10) Tlze Tathiigata, Etc. 

(To be elaborated by way of the jhiinas parallel to 45:13948.) 

. Tathagata, footprint, roof peak, 
Roots, heartwood, jasmine, 
Monarch, the moon and sun, 
Together with the cloth as tenth. 

23 (1)-34 (12) Strenuous, Etc. 

(To be elaborated parallel to 45:149-60.) [309] 

Strenuous, seeds, and n3gas, 
The tree, the pot, the spike, 
The sky, and two on clouds, 
The ship, guest house, and river. 
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35 ( 1 ) 4 4  (10) Searches, Efc. 

(To be elaborated parallel to 45:161-70.) 

[3111 Chapter X 

54 Andp&asamyu t ta 

Connected Discourses on Breathing 
Searches, discriminations, taints, 
Kinds of existence, threefold suffering, 
Barrenness, stains, and troubles, 
Feelings, craving, and thirst. 

45 (1)-53 (9) Floods, Etc. 

(To be elaborated parallel to 45171-79.) 

54 (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 four jhiinas are to be devel- 
oped 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, secluded from sensual pleasures, 
secluded from unwholesome states, a bhikkhu enters and dwells 
in the first jhiina ... the second jhana ... the third jhana ... the 
fourth jhwa. [310] 

"These four jhanas 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. 

1 ( I )  One Thing 

At Siivatthi. There the Blessed One said this: 
"Bhikkhus, one thing, when developed and cultivated, is of 

great fruit and benefit. What one thing? Mindfulness of breath- 
ing. And how, bhikkhus, is mindfulness of breathing developed 
and cultivated so that it is of great fruit and benefit? 

"Here, bhikkhus, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
0~t.289 

"Breathing in long, he knows: 'I breathe in long'; or breathing 
out long, he knows: 'I breathe out long.' Breathing in short, he 
knows: 'I breathe in short'; or breathing out short, he knows: 'I 
breathe out short.' He trains thus: 'Experiencing the whole body, 
I will breathe in'; he trains thus: 'Experiencing the whole body, I 
will breathe out.' He trains thus: 'Tranquillizing the bodily forma- 
tion, I will breathe in'; he trains thus: 'Tranquillizing the bodily 
formation, I will breathe 0~t.'290 [312] 

"He trains thus: 'Experiencing rapture, I will breathe in'; he 
trains thus: 'Experiencing rapture, I will breathe out.' He trains 
thus: 'Experiencing happiness, I will breathe in'; he trains thus: 
'Experiencing happiness, I will breathe out.' He trains thus: 
'Experiencing the mental formation, I will breathe in'; he trains 
thus: 'Experiencing the mental formation, I will breathe out.' He 
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trains thus: 'Tranquillizing the mental formation, 1 will breathe 
in'; he trains thus: 'Tranquillizing the mental formation, I will 
breathe 

"He trains thus: 'Experiencing the mind, I will breathe inf; he 
trains thus: 'Experiencing the mind, I will breathe out.' He trains 
thus: 'Gladdening the mind, I will breathe in'; he trains thus: 
'Gladdening the mind, I will breathe out.' He trains thus: 
'Concentrating the mind, I will breathe in'; he trains thus: 
'Concentrating the mind, I will breathe out.' He trains thus: 
'Liberating the mind, I will breathe in'; he trains thus: 'Liberating 
the mind, I will breathe 

"He trains thus: 'Contemplating impermanence, 1 will breathe 
in'; he trains thus: 'Contemplating impermanence, 1 will breathe 
out.' He trains thus: 'Contemplating fading away, I will breathe 
in'; he trains thus: 'Contemplating fading away, I will breathe 
out.' He trains thus: 'Contemplating cessation, I will breathe inr; 
he trains thus: 'Contemplating cessation, I will breathe out.' He 
trains thus: 'Contemplating relinquishment, I will breathe in'; he 
trains thus: 'Contemplating relinquishment, I will breathe out.'293 

"It is, bhikkhus, when mindfulness of breathing is developed 
and cultivated in this way that it is of great fruit and benefit." 

2 (2) Facfors of Enlightenment 

"Bhikkhus, mindfulness of breathing, when developed and culti- 
vated, is of great fruit and benefit. And how, bhikkhus, is mind- 
fulness of breathing developed and cultivated so that it is of great 
fruit and benefit? 

"Here, bhikkhus, a bhikkhu develops the enlightenment factor 
of mindfulness accompanied by mindfulness of breathing, based 
upon seclusion, dispassion, and cessation, maturing in release. 
He develops the enlightenment factor of discrimination of states 
. . . [313] . . . the enlightenment factor of equanimity accompanied 
by mindfulness of breathing, based upon seclusion, dispassion, 
and cessation, maturing in release. 

"It is in this way, bhikkhus, that mindfulness of breathing is 
developed and cultivated so that it is of great fruit and benefit-" 

3 (3) Simple Version 

"Bhikkhus, mindfulness of breathing, when developed and culti- 
vated, is of great fruit and benefit. And how, bhikkhus, is mind- 
fulness of breathing developed and cultivated so that it is of great 
fruit and benefit? 

"Here, bhikkhus, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out.. . . (all as in $1) . . . He trains thus: 'Contemplating relinquish- 
ment, I will breathe in'; he trains thus: 'Contemplating relin- 
quishment, I will breathe out.' 

"It is in this way, bhikkhus, that mindfulness of breathing is 

1 developed and cultivated so that it is of great fruit and benefit." 

I 4 (4) Fruits (1) 

I (All as in preceding sufta, with thefollozuing addition:) 
[314] "When, bhikkhus, mindfulness of breathing has been 

developed and cultivated in this way, one of two fruits may be 
expected: either final knowledge in this very life or, if there is a 
residue of clinging, the state of nonretuming." 

5 (5) Fruits (2) 

(All as in 93, with thefollowing addition:) 
"When, bhikkhus, mindfulness of breathing has been devel- 

oped 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 dogs 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 Nibbana in the interval. 

"If one does not attain final knowledge early in this very life . . . 
or become an attainer of Nibbana in the interval, then with the 
utter destruction of the five lower fetters one becomes an attainer 
of Nibbana upon landing. 
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" ~ f  one does not attain final knowledge early in this very life . .  or become an attainer of Nibbana upon landing, then with the 
utter destruction of the five lower fetters one becomes an attainer 
of Nibbsna without exertion. 

"If one does not attain final knowledge early in this very life ... 
or become an attainer of Nibbana without exertion, then with the 
utter destruction of the five lower fetters one becomes an aHainer 
of Nibbana with exertion. 

"If one does not attain final knowledge early in this very life . .. 
or become an attainer of Nibbana with exertion, then with the 
utter destruction of the five lower fetters one becomes one bound 
upstream, heading towards the Akaniffha realm. 

"When, bhikkhus, mindfulness of breathing has been devel- 
oped and cultivated in this way, these seven fruits and benefits 
may be expected." 

6 (6) Ariffhn 

At Savatthi. There the Blessed One said this: 
"Bhikkhus, do you develop mindfulness of breathing?" 
When this was said, the Venerable Ariffha said to the Blessed 

One: "Venerable sir, I develop mindfulness of breathing." [315] 
"But in what way, Arigha, do you develop mindfulness of 

breathing?" 
"I have abandoned sensual desire for past sensual pleasures, 

venerable sir, I have gotten rid of sensual desire for future sen- 
sual pleasures, and I have thoroughly dispelled perceptions of 
aversion towards things internally and externally. Just mindful I 
breathe in, mindful I breathe out. It is in this way, venerable sir, 
that I develop mindfulness of breathing." 

"That is mindfulness of breathing, Ariffha, I do not say that it 
is not. But as to how mindfulness of breathing is fulfilled in 
detail, Ariftha, listen and attend closely, I will speak."294 

"Yes, venerable sir," the Venerable Ariftha replied. The ~lessed 
One said this: 

"And how, Ariffha, is mindfulness of breathing fulfilled in 
detail? Here, Ariftha, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 

m 

out .... He trains thus: 'Contemplating relinquishment, I will 
breathe in'; he trains thus: 'Contemplating relinquishment, I will 
breathe out.' 

"It is in this way, Ariftha, that mindfulness of breathing is ful- 
filled in detail." 

~t Sgvatthi. Now on that occasion the Venerable Mahakappina 
was sitting not far from the Blessed One, with his legs folded 
crosswise, holding his body straight, having set up mindfulness 
in front of him. The Blessed One saw him sitting nearby, with his 
legs folded crosswise, his body straight, having set up mindful- 
ness in front of him. Having seen him, he addressed the 
bhikkhus thus: 

"Bhikkhus, do you see any shaking or trembling in this 
bhikkhu's body?" 

"Venerable sir, whenever we see that venerable one, whether 
he is sitting in the midst of the Sangha or sitting alone in private, 
I3161 we never see any shaking or trembling in that venerable 
one's body." 

"Bhikkhus, that bhikkhu gains at will, without trouble or diffi- 
culty, that concentration through the development and cultiva- 
tion of which no shaking or trembling occurs in the body, and no 
shaking or trembling occurs in the mind. And what concentra- 
tion is it through the development and cultivation of which no 
shaking or trembling occurs in the body, and no shaking or trem- 
bling occurs in the mind? 

"It is, bhikkhus, when concentration by mindfulness of breath- 
ing295 has been developed and cultivated that no shaking or 
trembling occurs in the body, and no shaking or trembling occurs 
in the mind. And how, bhikkhus, is concentration by mindful- 
ness of breathing developed and cultivated so that no shaking or 
trembling occurs in the body, and no shaking or trembling occurs 
in the mind? 

"Here, bhikkhus, a bhkkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out .... He trains thus: 'Contemplating relinquishment, I will 
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breathe in'; he trains thus: 'Contemplating relinquishment, I will 
breathe out.' 

"It is, bhikkhus, when concentration by mindfulness of breath- 
ing has been developed and cultivated in this way that no shak- 
ing or trembling occurs in the body, and no shaking or trembling 
occurs in the mind." 

8 (8) The Simile of the Lamp 

"Bhikkhus, concentration by mindfulness of breathing, when 
developed and cultivated, is of great fruit and benefit. And how, 
bhikkhus, is concentration by mindfulness of breathing devel- 
oped and cultivated so that it is of great fruit and benefit? [317] 

"Here, bhikkhus, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out.. . . He trains thus: 'Contemplating relinquishment, I will 
breathe in'; he trains thus: 'Contemplating relinquishment, I will 
breathe out.' 

"It is in this way, bhikkhus, that concentration by mindfulness 
of breathing is developed and cultivated so that it is of great fruit 
and benefit. 

"I too, bhikkhus, before-my enlightenment, while I was still a 
bodhisatta, not yet fully enlightened, generally dwelt in this 
dwelling. Wlule I generally dwelt in this dwelling, neither my 
body nor my eyes became fatigued and my mind, by not cling- 
ing, was liberated from the taints. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May neither my 
body nor my eyes become fatigued and may my mind, by not 
clinging, be liberated from the taints,' this same concentration 
mindfulness of breathing should be closely attended t0 .2~~ 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May the memories 
and intentions connected with the househ~ld life be abandoned 
by me,' this same concentration by mindfulness of breathin% 
should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes:2*7 'May I dwell Per- 
ceiving the repulsive in the unrepulsive,' this same concentration 
by mindfulness of breathing should be closely attended to. If ' 
bhikkhu wishes: 'May 1 dwell perceiving the unrepulsive 

the 

this same concentration by mindfulness of breathing 
should be closely attended to. If a bhikkhu wishes: 'May I dwell 
perceiving the repulsive in the unrepulsive and the repulsive,' 
this same concentration by mindfulness of breathing should be 
closely attended to. If a bhikkhu wishes: [318] 'May I dwell per- 
ceiving the unrepulsive in the repulsive and the unrepulsive,' 
this same concentration by mindfulness of breathing should be 
closely attended to. If a bhikkhu wishes: 'Avoiding both the 
unrepulsive and the repulsive, may I dwell equanimous, mind- 
ful and clearly comprehending,' this same concentration by 
mindfulness of breathing should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, secluded 
from sensual pleasures, secluded from unwholesome states, 
enter and dwell in the first jhsna, which is accompanied by 
thought and examination, with rapture and happiness born of 
seclusion,' this same concentration by mindfulness of breathing 
should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, with the 
subsiding of thought and examination, enter and dwell in the 
second jhana, which has internal confidence and unification of 
mind, is without thought and examination, and has rapture and 
happiness born of concentration,' this same concentration by 
mindfulness of breathing should be closely attended to. 

- 
"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, with the 

fading away as well of rapture, dwell equanimous and, mindful 
and clearly comprehending, may I experience happiness with the 
body; may I enter and dwell in the third jhana of which the noble 
Ones declare: "He is equanimous, mindful, one who dwells hap- 
pily,"' this same concentration by mindfulness of breathing 
should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, with the 
abandoning of pleasure and pain, and with the previous passing 
away of joy and displeasure, enter and dwell in the fourth jhana, 
which is neither ~ainful  nor pleasant and includes the purifica- 
tion of mindfulness by equanimity,' this same concentration by 
mindfulness of breathing should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May 1, with the 

+ 
complete transcendence of perceptions of forms, with the pass- 
ing away of perceptions of sensory impingement, with nonatten- 
tion to perceptions of diversity, aware that "space is infinite," 
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enter and dwell in the base of the infinity of space,' this same 
concentration by mindfulness of breathing should be closely 
attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, by 
pletely transcending the base of the infinity of space, [319] aware 
that "consciousness is infinite," enter and dwell in the base of the 
infinity of consciousness,' this same concentration by mindful- 
ness of breathing should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, by 
pletely transcending the base of the infinity of ~ ~ n ~ ~ i o u ~ ~ ~ ~ ~ ,  
aware that "there is nothing," enter and dwell in the base of 
ingness,' this same concentration by mindfulness of breathing 
should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, by completely 
transcending the base of nothingness, enter and dwell in the base 
of neitherrgerception-nor-nonperception,' this same concentra- 
tion by mkdfulness of breathing should be closely attended to. 

"Therefore, bhikkhus, if a bhikkhu wishes: 'May I, by com- 
pletely transcending the base of neither-perception-nor-non- 
perception, enter and dwell in the cessation of perception and 
feeling,' this same concentration by mindfulness of breathing 
should be closely attended to. 

"When, bhikkhus, the concentration by mindfulness of breath- 
ing has been developed and cultivated in this way, if he feels a 
pleasant feeling, he understands: 'It is impermanent'; he under- 
stands: 'It is not held to'; he understands: 'It is not delighted 
in.'298 If he feels a painful feeling, he understands: 'It is imper- 
manent'; he understands: 'It is not held to'; he understands: 'It is 
not delighted in.' If he feels a neither-painful-nor-pleasant feel- 
ing, 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 under- 
stands: '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 13201 feels a feeling terminating with the body . . . termi- 
nating with life ... He understands: 'With the breakup of the 
body, following the exhaustion of life, all that is felt, not being 
delighted in, will become cool right here."' 

9 (9) At Vesnli 

Thus have I heard. On one occasion the Blessed One was 
dwelling at Vesiili in the Great Wood in the Hall with the Peaked 
Roof.299 NOW on that occasion the Blessed One was giving the 
bhikkhus a talk on foulness in many ways, was speaking in 
praise of foulness, was speaking in praise of the development of 
foulness meditation.300 

Then the Blessed One addressed the bhikkhus thus: 
"Bhikkhus, I wish to go into seclusion for half a month. I should 
not be approached by anyone except the one who brings me 
alrnsfood."Ml 

"Yes, venerable sir," those bhikkhus replied, and no one 
approached the Blessed One except the one who brought him 
almsfood. 

Then those bhikkhus, thinking: "The Blessed One was giving a 
talk on foulness in many ways, was speaking in praise of foul- 
ness, was speaking in praise of the development of foulness med- 
itation," dwelt devoted to the development of foulness medita- 
tion in its many aspects and factors. Being repelled, humiliated, 
and disgusted with this body, they sought for an assailant. In one 
day ten bhikkhus used the knife, or in one day twenty or thirty 
bhikkhus used the knife.302 

Then, when that half-month had passed, the Blessed One 
emerged from seclusion and addressed the Venerable Ananda: 
"Why, Ananda, does the Bhikkhu Sangha look so dimin- 
ished?"303 

"Venerable sir, that is because [the Blessed One had given a 
talk on foulness in many ways, had spoken in praise of foulness, 
[321] had spoken in praise of the development of foulness medi- 
tation, and those bhikkhus,]304 thinking: 'The Blessed One was 
giving a talk on foulness in many ways, was speaking in praise of 
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foulness, was speaking in praise of the development of foulness 
meditation,' dwelt devoted to the development of foulness med- 
itation in its many aspects and factors. Being repelled, humiliat- 
ed, and disgusted with this body, they sought for an assailant. In 
one day ten bhikkhus used the knife, or in one day twenty 
thirty bhikkhus used the knife. It would be good, venerable sir, if 
the Blessed One would explain another method so that this 
Bhikkhu Sa~igha may be established in final knowledge." 

"Well then, Ananda, assemble in the attendance hall all the 
bhikkhus who are living in dependence on Vesali." 

"Yes, venerable sir," the Venerable Ananda replied, and he 
assembled in the attendance hall all the bhikkhus who were liv- 
ing in dependence on VesHli, as many as there were. Then he 
approached the Blessed One and said to him: "The Bhikkhu 
Sangha has assembled, venerable sir. Let the Blessed One come 
at his own convenience." 

Then the Blessed One went to the attendance hall, sat down in 
the appointed seat, and addressed the bhikkhus thus: 

"Bhikkhus, this concentration by mindfulness of breathing, 
when developed and cultivated, is peaceful and sublime, an 
ambrosial pleasant dwelling, and it disperses and quells right on 
the spot evil unwholesome states whenever they arise.305 

"Just as, bhikkhus, in the last month of the hot season, when a 
mass of dust and dirt has swirled up, a great rain cloud out of 
season disperses it and quells it on the spot,306 SO too concentra- 
tion by mindfulness of breathing, when developed and culti- 
vated, is peaceful and sublime, 13221 an ambrosial pleasant 
dwelling, and it disperses and quells on the spot evil unwhole- 
some states whenever they arise. And how is this SO? 

"Here, bhikkhus, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out.. . . He trains thus: 'Contemplating relinquishment, I will 
breathe in'; he trains thus: 'Contemplating relinquishment, I will 
breathe out.' 

"It is in this way, bhikkhus, that concentration by mindfulness 
of breathing is developed and cultivated so that it is peacefulmd 
sublime, an ambrosial pleasant dwelling, and it disperses and 
quells on the spot evil unwholesome states whenever they anse." 

10 (1 0) Kimbila 

Thus have I heard. On one occasion the Blessed One was dwell- 
ing at Kimbila in the Bamboo Grove. There the Blessed One 
addressed the Venerable Kimbila thus: "How is it now, Kimbila, 
that concentration by mindfulness of breathing is developed and 
cultivated so that it is of great fruit and benefit?" 

When this was said, the Venerable Kimbila was silent. A sec- 
ond time ... A third time the Blessed One addressed the 
Venerable Kimbila: "How is it now, Kimbila, that concentration 
by mindfulness of breathing is developed and cultivated so that 
it is of great fruit and benefit?" A third time the Venerable 
Kimbila was silent. [323] 

When this happened, the Venerable Ananda said to the Blessed 
One: "Now is the time for this, Blessed One! Now is the time for 
this, Fortunate One! The Blessed One should speak on concen- 
tration by mindfulness of breathing. Having heard it from the 
Blessed One, the bhikkhus will remember it." 

"Well then, Ananda, listen and attend closely, I will speak." 
"Yes, venerable sir," the Venerable Ananda replied. The 

Blessed One said this: 
"And how, Ananda, is concentration by mindfulness of breath- 

ing developed and cultivated so that it is of great fruit and bene- 
fit? Here, Ananda, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out .... He trains thus: 'Contemplating relinquishment, I will 
breathe in'; he trains thus: 'Contemplating relinquishment, I will 
breathe out.' 

(i. Contemplation of the body) 
"Whenever,m Ananda, a bhikkhu, when breathing in long, 
knows: 'I breathe in long'; or, when breathing out long, knows: 'I 
breathe out long'; when breathing in short, knows: 'I breathe in 
short'; or, when breathing out short, knows: 'I breathe out short'; 
when he trains thus: 'Experiencing the whole body, I will breathe 
in'; when he trains thus: 'Experiencing the whole body, I will 
breathe out'; when he trains thus: Tranquillizing the bodily for- 
mation, I will breathe in'; when he trains thus: 'Tranquillizing the 
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bodily formation, I will breathe out1--on that masion the 
bhikkhu dwells contemplating the body in the body, ardent 
clearly comprehending, mindful, having removed covetousne; 
and displeasure in regard to the world. For what reason? I call 
this a certain kind of body, Ananda, that is, breathing in and 
breathing out.308 Therefore, Ananda, on that occasion the 
bhikkhu dwells contemplating the body in the body, ardent, 
clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world. 

(ii. Contemplation of feelings) 
"Whenever, Ananda, a bhikkhu trains thus: 'Experiencing 
rapture, I will breathe in'; when he trains thus: 'Experiencing 
rapture, I will breathe out'; when he trains thus: 'Experiencing 
happiness, I will breathe in'; when he trains thus: 'Experiencing 
happiness, I will breathe out'; when he trains thus: 'Experiencing 
the mental formation, [324] I will breathe in'; when he trains thus: 
'Experiencing the mental formation, I will breathe out'; when he 
trains thus: 'Tranquillizing the mental formation, I will breathe 
in'; when he trains thus: 'Tranquillizing the mental formation, I 
will breathe out'--on that occasion the bhikkhu dwells contem- 
plating feelings in feelings, ardent, clearly comprehending, 
mindful, having removed covetousness and displeasure in 
regard to the world. For what reason? I call this a certain kind of 
feeling, Ananda, that is, close attention to breathing in and 
breathing out.3" Therefore, Ananda, on that occasion the 
bhikkhu dwells contemplating feelings in feelings, ardent, clear- 
ly comprehending, mindful, having removed covetousness and 
displeasure in regard to the world. 

(iii. Contemplation of mind) 
"Whenever, h a n d a ,  a bhikkhu trains thus: 'Experiencing the 
mind, I will breathe in'; when he trains thus: 'Experiencing the 
mind, I will breathe out'; when he trains thus: 'Gladdening the 
mind, I will breathe in'; when he trains thus: 'Gladdening the 
mind, I will breathe out'; when he trains thus: 'Concentrating the 
mind, I will breathe in'; when he trains thus: 'Concentrating the 
mind, I will breathe out'; when he trains thus: 'Liberating the 
mind, I will breathe in'; when he trains thus: 'Liberating the 
mind, I will breathe ou tn-on  that occasion the bhikkhu dweUs 
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mind in mind, ardent, clearly comprehending, 
mindful, having removed covetousness and displeasure in 
regard to the world. For what reason? I say, h a n d a ,  that there is 
no development of concentration by mindfulness of breathing 
for one who is muddled and who lacks clear comprehension. 
Therefore, h a n d a ,  on that occasion the bhikkhu dwells contem- 

I 
--- 
plating mind in mind, ardent, clearly comprehending, mindful, 
having removed covetousness and displeasure in regard to the 
world. 

(iv. Contemplation of phenomena) 
"Whenever, h a n d a ,  a bhikkhu trains thus: 'Contemplating 
impermanence, I will breathe in'; when he trains thus: 
'Contemplating impermanence, I will breathe out'; when he 
trains thus: 'Contemplating fading away, I will breathe in'; when 
he trains thus: 'Contemplating fading away, I will breathe out'; 
when he trains thus: 'Contemplating cessation, I will breathe in'; 
when he trains thus: 'Contemplating cessation, I will breathe 
out'; when he trains thus: 'Contemplating relinquishment, I will 
breathe in'; when he trains thus: 'Contemplating relinquishment, 
I will breathe out'--on that occasion the bhikkhu dwells contem- 
plating phenomena in phenomena, ardent, clearly comprehend- 
ing, mindful, having removed covetousness and displeasure in - 
regard to the world. Having seen with wisdom the abandoning 
of covetousness and displeasure, he is one who looks on closely 
with equanimity.310 Therefore, h a n d a ,  on that occasion the 
bhikkhu dwells contemplating phenomena in phenomena, 
ardent, clearly comprehending, mindful, having removed cov- 

I etousness and displeasure in regard to the world. [325] 
"Suppose, h a n d a ,  at a crossroads there is a great mound of 

soil. If a cart or chariot comes from the east, west, north, or south, 
it would flatten that mound of soil.311 So too, h a n d a ,  when a 
bhikkhu dwells contemplating the body in the body, feelings in 
feelings, mind in mind, phenomena in phenomena, he flattens 
evil unwholesome states." 



On one occasion the Blessed One was dwelling at Iccbnangala 
in the Icchanangala Wood. There the Blessed One addressed the 
bhikkhus thus: 

"Bhikkhus, I wish to go into seclusion for three months. I 
should not be approached by anyone except the one who brings 
me almsfood." 

"Yes, venerable sir," those bhikkhus replied, and no one 
approached the Blessed One except the one who brought him 
almsfood. [326] 

Then, when those three months had passed, the Blessed One 
emerged from seclusion and addressed the bhikkhus thus: 

"Bhikkhus, if wanderers of other sects ask you: 'In what 
dwelling, friends, did the Blessed One generally dwell during the 
rains residence?'-being asked thus, you should answer those 
wanderers thus: 'During the rains residence, friends, the Blessed 
One generally dwelt in the concentration by mindfulness of 
breathing.' 

"Here, bhikkhus, mindful I breathe in, mindful I breathe out. 
When breathing in long Iknow: 'I breathe in long'; when breath- 
ing out long I know: 'I breathe out long.' When breathing in short 
I know: 'I breathe in short'; when breathing out short I know: '1 
breathe out short.' I know: 'Experiencing the whole body I will 
breathe in.' ... I know: 'Contemplating relinquishment, I will 
breathe out.'312 

"If anyone, bhikkhus, speaking rightly could say of anything: 
'It is a noble dwelling, a divine dwelling, the ~a th~ga ta ' s  
dwelling,' it is of concentration by mindfulness of breathing that 
one could rightly say this. 

"Bhikkhus, those bhikkhus who are trainees, who have not 
attained their mind's ideal, who dwell aspiring for the unsur- 
passed security from bondage: for them concentration by mind- 
fulness of breathing, when developed and cultivated, leads to the 
destruction of the taints. Those bhikkhus who are arahantsl 
whose taints are destroyed, who have lived the holy life, done 
what had to be done, laid down the burden, reached their own 

utterly destroyed the fetters of existence, those completely 
liberated through final knowledge: for them concentration by 
mindfulness of breathing, when developed and cultivated, leads 
to a pleasant dwelling in this very life and to mindfulness and 
clear comprehension.313 

"If anyone, bhikkhus, speaking rightly could say of anything: 
'It is a noble dwelling, a divine dwelling, the Tathagata's 
dwelling,' it is of concentration by mindfulness of breathing that 
one could rightly say this." I3271 

12 (2) In Perplexity 

On one occasion the Venerable Lomasavangisa was dwelling 
among the Sakyans at Kapilavatthu in Nigrodha's Park. Then 
MahsnBma the Sakyan approached the Venerable Lomasa- 
vangisa, paid homage to him, sat down to one side, and said to 
him: 

"Is it the case, venerable sir, that the dwelling of a trainee is 
itself the same as the Tathsgata's dwelling, or is it rather that the 
dwelling of a trainee is one thing and the Tathsgata's dwelling is 
another?" 

"It is not the case, friend MahBnBma, that the dwelling of a 
trainee is itself the same as the Tathzgata's dwelling; rather, the 
dwelling of a trainee is one thing and the Tathiigata's dwelling is 
another. 

"Friend Mahanama, those bhikkhus who are trainees, who 
have not attained their mind's ideal, who dwell aspiring for the 
unsurpassed security from bondage, dwell having abandoned 
the five hindrances.314 What five? The hindrances of sensual 
desire, ill will, sloth and torpor, restlessness and remorse, and 
doubt. Those bhikkhus who are trainees ... dwell having aban- 
doned these five hindrances. 

"But, friend Mahsnrima, for 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, become complete- 
ly liberated through final knowledge, the five hindrances have 
been abandoned, cut off at the root, made like palm stumps, 
obliterated so that they are no more subject to future arising.315 
What five? The hindrances of sensual desire, ill will, sloth and 
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torpor, restlessness and remorse, and doubt. [328] F,, those 
bhikkhus who are arahants ... these five hindrances 
abandoned, cut off at the root, made like palm shunps, obliter- 
ated so that they are no more subject to future arising. 

"By the following method too, friend Mahanama, it can be 
understood how the dwelling of a trainee is one thing and the 
Tathagata's dwelling is another. 

"On this one occasion, friend Mahangma, the Blessed One was 
dwelling at Icchanangala in the Icchanangala Wood. There the 
Blessed One addressed the bhikkhus thus: 'Bhikkhus, I wish to 
go into seclusion for three months. I should not be approached 
by anyone except the one who brings me almsfood.' 

(He here repeats the entire contents of the preceding rutta, down to:) 
"'If anyone, bhikkhus, speaking rightly could say of anything 

"It is a noble dwelling, a divine dwelling, the Tathiigatans 
dwelling," it is of concentration by mindfulness of breathmg that 
one could rightly say this.' 

"By this method, friend Mahangma, it can be understood how 
the dwelling of a trainee is one thing and the Tathagata's 
dwelling is another." 

At Savatthi. Then the Venerable h a n d a  approached the Blessed 
One, paid homage to him, sat down to one side, and said to him: 
13291 

"Venerable sir, is there one thing which, when developed and 
cultivated, fulfils four things? And four things which, when 
developed and cultivated, fulfil seven things? And seven things 
which, when developed and cultivated, fulfil two things?" 

"There is, Ananda, one thing which, when developed and cul- 
tivated, fulfils four -things; and four things which, when devel- 
oped and cultivated, fulfil seven thiigs; and seven things which, 
when developed and cultivated, fulfil two thiigs." 

"But, venerable sir, what is the one thing which, when devel- 
oped and cultivated, fulfils four things; and the four things 
which, when developed and cultivated, fulfil seven things; and 
the seven things which, when developed and cultivated, fulfil 
two things?" 

"Concentration by mindfulness of breathing, h a n d a ,  is the 

one thing which, when developed and cultivated, fulfils the four 
establishments of mindfulness. The four establishments of mind- 
fulness, when developed and cultivated, fulfil the seven factors 
of enlightenment. The seven factors of enlightenment, when 
developed and cultivated, fulfil true knowledge and liberation. 

(i. Fulfilling the four establishments of mindfulness) 
"How, h a n d a ,  is concentration by mindfulness of breathing 
developed and cultivated so that it fulfils the four establishments 
of mindfulness? Here, h a n d a ,  a bhikkhu, having gone to the 
forest, to the foot of a tree, or to an empty hut, sits down. Having 
folded his legs crosswise, straightened his body, and set up 
mindfulness in front of him, just mindful he breathes in, mindful 
he breathes out.. .. He trains thus: 'Contemplating relinquish- 
ment, I will breathe in'; he trains thus: 'Contemplating relin- 
quishment, I will breathe out.' 

"Whenever, Ananda, a bhikkhu, when breathing in long, 
knows: 'I breathe in long' .. . (as in 510) . . . when he trains thus: 
'Tranquillizing the bodily formation, I will breathe out'--on that 
occasion the bhikkhu dwells contemplating the body in the body, 
ardent, clearly comprehending, mindful, having removed cov- 
etousness and displeasure in regard to the world. For what rea- 
son? I call this a certain kind of body, h a n d a ,  that is, [330] 
breathing in and breathing out. Therefore, Ananda, on that occa- 
sion the bhikkhu dwells contemplating the body in the body, 
ardent, clearly comprehending, mindful, having removed cov- 
etousness and displeasure in regard to the world. 

"Whenever, Ananda, a bhikkhu trains thus: 'Experiencing rap- 
ture, I will breathe in' ... when he trains thus: 'Tranquillizing the 
mental formation, I will breathe out1--on that occasion the 
bhikkhu dwells contemplating feelings in feelings, ardent, 
clearly comprehending, mindful, having removed covetousness 
and displeasure in regard to the world. For what reason? I call 
this a certain kind of feeling, Ananda, that is, close attention to 
breathing in and breathing out. Therefore, Ananda, on that occa- 
sion the bhikkhu dwells contemplating feelings in feelings, 
ardent, clearly comprehending, mindful, having removed covet- 
ousness and displeasure in regard to the world. 

"Whenever, h a n d a ,  a bhikkhu trains thus: 'Experiencing the 
mind, I will breathe in' ... when he trains thus: 'Liberating the 
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mind, 1 will breathe outf--on that occasion the bhikkhu dwellr 
contemplating mind in mind, ardent, ckarly Comprehending, 
mindful, having removed covetousness and displeasure in 
regard to the world. For what reason? 1 say, handa ,  that there is 
no development of concentration by mindfulness of breathing 
for one who is muddled and who lacks clear comprehension. 
Therefore, h n d a ,  on that occasion the bhikkhu dwells contem- 
plating mind in mind, ardent, clearly comprehending, mindhi, 
having removed covetousness and displeasure in regard to the 
world. 

"Whenever, Ananda, a bhikkhu trains thus: 'Contemplakg 
impermanence, I will breathe in' ... when he trains thus: 
'Contemplating relinquishment, I will breathe out1--on that 
occasion the bhikkhu dwells contemplating phenomena in phe- 
nomena, ardent, clearly comprehending, mindful, having 
removed covetousness and displeasure in regard to the world. 
Having seen with wisdom what is the abandoning of covetous- 
ness and displeasure, [331] he is one who looks on closely with 
equanimity. Therefore, Ananda, on that occasion the bhikkhu 
dwells contemplating phenomena in ~henomena, ardent, clearly 
comprehending, mindful, having removed covetousness and 
displeasure in regard to the world. 

"It is, Ananda, when concentration by mindfulness of breath- 
ing is developed and cultivated in this way that it fulfils the four 
establishments of mindfulness. 

(ii. Fulfilling the seven factors of enlightenment) 
"And how, Ananda, are the four establishments of mindfulness 
developed and cultivated so that they fulfil the seven factors of 
enlightenment? 

"Whenever, h a n d a ,  a bhikkhu dwells contemplating the 
body in the body, on that occasion unmuddled mindfulness is 
established in that bhikkhu.316 Whenever, h a n d a ,  unmuddled 
mindfulness has been established in a bhikkhu, on that occasion 
the enlightenment factor of mindfulness is aroused by the 
bhikkhu; on that occasion the bhikkhu develops the enlighten- 
ment factor of mindfulness; on that occasion the enlightenment 
factor of mindfulness goes to fulfilment by development in the 
bhikkhu. 

"Dwelling thus mindfully, he discriminates that Dhamma with 

wisdom, examines it, makes an investigation of it. Whenever, 
Ananda, 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 

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 -- -- 
goes to fulfilment by development in the bhikkhu. 

"While he discriminates that Dhamma with wisdom, examines 
it, makes an investigation of it, [332] his energy is aroused with- 
out slackening. Whenever, Ananda, 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 enlighten- 
ment factor of energy; on that occasion the enlightenment factor 
of energ>- goes to fulfilment by development in the bhikkhu. 

"When his energy is aroused, there arises in him spiritual rap- 
ture. Whenever, Ananda, spiritual rapture arises in a bhikkhu 
whose energy is aroused, on that occasion the enlightenment fac- 
tor 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 goes to fulfilment 
by development in the bhikkhu. 

"For one whose mind is uplifted by rapture the body becomes 
tranquil and the mind becomes tranquil. Whenever, Lands, 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 tran- 
quillity goes to fulfilment by development in the bhikkhu. 

"For one whose body is tranquil and who is happy the mind 
becomes concentrated. Whenever, handa ,  the mind becomes 
concentrated in a bhikkhu whose body is tranquil and who is 
happy, on that occasion the enlightenment factor of concentra- 
tion is aroused by the bhikkhu; on that occasion the bhikkhu 
develops the enlightenment factor of concentration; on that occa- 
sion the enlightenment factor of concentration goes to fulfilment 
by development in the bhikkhu. 
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"He becomes one who closely looks on with e q u a & ~  at the 
mind thus concentrated. Whenever, Ananda, a bhikkhu become 
one who closely lwks on with equanimity at the mind thus con- 
centrated, on that occasion the enlightenment factor of equanim- 
ity is aroused by the bhikkhu; on that occasion the bhikkhu 
develops the enlightenment factor of equanimity; on that occa- 
sion the enlightenment factor of equanimity goes to f&ilment by 
development in the bhikkhu. 

"Whenever, Ananda, a bhikkhu dwells contemplating feelhgs 
in feelings . . . mind in mind . . . phenomena in phenomena, on 
that occasion unmuddled mindfulness is established in that 
bhikkhu. [333] Whenever, Ananda, unmuddled mindfulness has 
been established in a bhikkhu, on that occasion the enlighten- 
ment factor of mindfulness is aroused by the bhikkhu; on that 
occasion the bhikkhu develops the enlightenment factor of mind- 
fulness; on that occasion the enlightenment factor of mindfulness 
goes to fulfilment by development in the bhikkhu. 

(All should be elaborated as in the case of the first estnblishinent of 
mindfulness.) 

"He becomes one who closely looks on with equanimity at the 
mind thus concentrated. Whenever, Ananda, a bhikkhu becomes 
one who closely looks on with equanimity at the mind thus con- 
centrated, on that occasion the enlightenment factor of equanim- 
ity is aroused by the bhikkhu; on that occasion the bhikkhu 
develops the enlightenment factor of equanimity; on that occa- 
sion the enlightenment factor of equanimity goes to fulfilment by 
development in the bhikkhu. 

"It is, Landa ,  when the four establishments of mindfulness 
are developed and cultivated in this way that they fulfil the 
seven factors of enlightenment. 

(iii. Fulfilling true knowledge and liberation) 
"How, handa ,  are the seven factors of enlightenment developed 
and cultivated so that they fulfil true knowledge and liberation? 

"Here, handa ,  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 discrimination of states . . . the enlightenment factor of 
energy . . . the enlightenment factor of rapture .. . the enlighten- 
ment factor of tranquillity . .. the enlightenment factor of concen- 

tration . . . the enlightenment factor of equanimity, which is based 
upon seclusion, dispassion, and cessation, maturing in release. 

"It is, handa ,  when the seven factors of enlightenment are 
developed and cultivated in this way that they fulfil true knowl- 
edge and liberation." 

Then the Venerable Ananda approached the Blessed One, paid 
homage to him, and sat down to one side. The Blessed One then 
said to the Venerable handa :  

"Ananda, is there one thing which, when developed and culti- 
vated, fulfils four things? And four things which, when devel- 
oped and cultivated, fulfil seven things? And seven things 
which, when developed and cultivated, fulfil two things?" 

"Venerable sir, our teachings are rooted in the Blessed One.. .." 
"There is, Ananda, one thing which, when developed and cul- 

tivated, [334] fulfils four things; and four things which, when 
developed and cultivated, fulfil seven things; and seven things 
which, when developed and cultivated, fulfil two things. 

"And what, Ananda, is the one thing which, when developed 
and cultivated, fulfils four things; and the four things which, 
when developed and cultivated, fulfil seven things; and the 
seven things which, when developed and cultivated; fulfil two 
things? Concentration by mindfulness of breathing, linanda, is 
the one thing which, when developed and cultivated, fulfils the 
four establishments of mindfulness. The four establishments of 
mindfulness, when developed and cultivated, fulfil the seven 
factors of enlightenment. The seven factors of enlightenment, 
when developed and cultivated, fulfil true knowledge and liber- 
ation. 

"And how, Ananda, is concentration by mindfulness of breath- 
ing developed and cultivated so that it fulfils the four establish- 
ments of mindfulness? 

"Here, handa ,  a bhikkhu, having gone to the forest .. . (all as 
in the preceding sutta down to:) ... It is, h a n d a ,  when the seven 
factors of enlightenment are developed and cultivated in this 
way that they fulfil true knowledge and liberation." 



16 (6) Bhikkhus (2) 
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15 (5) BhikWzus (1) abandoning of the fetters, to the uprooting of the underlying ten- 
dencies, to the full understanding of the Course, to the destruc- 

(Identical with 914 except that "a number of bhikkhus" are fhe inter- 
locutors in place of Ananda.) [336-401 

(rdentical with 813 eXCegf that "a number of bhikkhusf* are the infer. 
locutors in place of Ananda.) [335] 

17 (7) The Fetters 

tion of the taints." 

"Bhikkhus, concentration by mindfulness of breathing, when 
developed and cultivated, leads to the abandoning of the fetters." 

18 (8) The Underlying Tendencies 

"... leads to the uprooting of the underlying tendencies." 

19 (9) The Course 

". . . leads to the full understanding of the course." 

20 (10) The Destruction of the Taints 

" ... leads to the destruction of the taints. 
"And how, bhikkhus, is concentration by mindfulness of 

breathing developed and cultivated so that it leads to the aban- 
doning of the fetters, to the uprooting of the underlying tenden- 
cies, to the full understanding of the course, to the destruction of 
the taints? 

"Here, bhikkhus, a bhikkhu, having gone to the forest, to the 
foot of a tree, or to an empty hut, sits down. Having folded his 
legs crosswise, straightened his body, and set up mindfulness in 
front of him, just mindful he breathes in, mindful he breathes 
out.. .. 13411 He trains thus: 'Contemplating relinquishment, I 
will breathe in'; he trains thus: 'Contemplating relinquishment. I 
will breathe out.' 

"It is in this way, bhikkhus, that concentration by mindfulness 
of breathing is developed and cultivated so that it leads to the 
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55 Sotlipattisamyutta 
Connected Discourses on Stream-Entry 

1 (1)  Wheel-Turning Monarch 

At Savatthi. There the Blessed One said this: 
"Bhikkhus, although a wheel-turning monarch, having exer- 

cised supreme sovereign rulership over the four continents,317 
with the breakup of the body, after death, is reborn in a good des- 
tination, in a heavenly world, in the company of the devas of the 
Tavatimsa realm, and there in the Nandana Grove, accompanied 
by a retinue of celestial nymphs, he enjoys himself supplied and 
endowed with the five cords of celestial sensual pleasure, still, as 
he does not possess four things, he is not freed from hell, the ani- 
mal realm, and the domain of ghosts, not freed from the plane of 
misery, the bad destinations, the nether world.3'8 Although, 
bhikkhus, a noble disciple maintains himself by lumps of alms- 
food and wears rag-robes, still, as he possesses four things, he is 
freed from hell, the animal realm, and the domain of ghosts, freed 
from the plane of misery, the bad destinations, the nether world. 

"What are the four? [343] Here, bhikkhus, the noble disciple 
possesses confirmed confidence in the Buddha thus:319 '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 Per- 
sonally experienced by the wise.' 

55. Sotiipattisamyutta 1789 

#'He possesses confirmed confidence in the Sangha thus: 'The 
i sangha of the Blessed One's disciples is practising the good way, 

practising the straight way, practising the true way, practising 
the proper way; that is, the four pairs of persons, the eight types 
of individuals-this Sarigha of the Blessed One's disciples is wor- 
thy 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, unrnottled, freeing, praised by the wise, 
ungrasped, leading to concentration.320 

"He possesses these four things. And, bhikkhus, between the 
obtaining of sovereignty over the four continents and the obtain- 
ing of the four things, the obtaining of sovereignty over the four 
continents is not worth a sixteenth part of the obtaining of the 
four things."321 

2 (2)  Grounded 

I "Bhikkhus, a noble disciple who possesses four things is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination.322 

"What four? Here, bhikkhus, a noble disciple possesses con- 
firmed confidence in the Buddha thus: 'The Blessed One is ... 
teacher of devas and humans, the Enlightened One, the Blessed 
One.' He possesses confirmed confidence in the Dhamrna . . . in 
the Sangha .... He possesses the virtues dear to the noble ones, 
unbroken . . . leading to concentration. [344] 

"A noble disciple, bhikkhus, who possesses these four things is 
a stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination." 

This is what the Blessed One said. Having said this, the 
Fortunate One, the Teacher, further said this: 

"Those who possess faith and virtue, 
Confidence and vision of the Dhamma, 
In time arrive at the happiness 
Grounded upon the holy life."3* 
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On one occasion the Blessed One was dwelling at RSjagaha in the 
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the 
lay follower Dighavu was sick, afflicted, gravely ill. nen the 1 

aY follower Dighavu addressed his father, the householder jotika, 
thus: "Come, householder, approach the Blessed One, pay horn- 
age to him in my name with your head at his feet, and say: 
'Venerable sir, the lay follower Dighavu is sick, afflicted, gravely 
ill; he pays homage to the Blessed One with his head at the 
Blessed One's feet.' Then say: 'It would be good, venerable sir, if 
the Blessed One would come to the residence of the lay follower 
Dighavu out of compassion."' 

"Yes, dear," the householder Jotika replied, and he approached 
the Blessed One, paid homage to him, sat down to one side, and 
delivered his message. The Blessed One consented by silence. 

Then the Blessed One dressed and, taking bowl and robe, went 
to the residence of the lay follower Dighavu. [345] He then sat 
down in the appointed seat and said to the lay follower Dighavu: 
"I hope you are bearing up, Dighavu, I hope you are getting bet- 
ter. I hope 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." 

"Therefore, DighZvu, you should train yourself thus: 'I will be 
one who possesses confirmed confidence in the Buddha thus: 
"The Blessed One is ... teacher of devas and humans, the 
Enlightened One, the Blessed One." I will be one who possesses 
confirmed confidence in the Dhamma . . . in the Sangha.. . . I will 
be one who possesses the virtues dear to the noble ones, unbro- 
ken ... leading to concentration.' It is in such a way that You 
should train yourself." 

"Venerable sir, as to these four factors of stream-entry that 
have been taught by the Blessed One, these things exist in me! 
and I live in conformity with those things. For, venerable sir! I 
possess confirmed confidence in the Buddha . . . in the Dhamma 
. . . in the Sangha.. . . I possess the virtues dear to the noble ones, 
unbroken ... leading to concentration." 

"Therefore, Dighavu, established upon these four factors 

stream-entry, you should develop further six things that partake 
of true knowledge. Here, Dighavu, dwell contemplating imper- 
manence in all formations, perceiving suffering in what is imper- 
manent, perceiving nonself in what is suffering, perceiving aban- 
donment, perceiving fading away, perceiving cessation.324 It is in 
such a way that you should train yourself." 

"Venerable sir, as to these six things that partake of true 
knowledge that have been taught by the Blessed One, these 
things exist in me, and I live in conformity with those things. For, 
venerable sir, I dwell contemplating impermanence in all forma- 
tions, perceiving suffering in what is impermanent, perceiving 
nonself in what is suffering, perceiving abandonment, perceiving 
fading away, perceiving cessation. However, venerable sir, the 
thought occurs to me: 'After I am gone, may this householder 
Jotika not fall into distress."' 13461 

"Don't be concerned about this, dear Dighavu. Come now, 
dear Dighgvu, pay close attention to what the Blessed One is say- 
ing to you." 

Then the Blessed One, having given this exhortation to the lay 
follower Dighavu, rose from his seat and departed. Then, not long 
after the Blessed One had left, the lay follower Dighavu died. 

Then a number of bhikkhus approached the Blessed One, paid 
homage to him, sat down to one side, and said to the Blessed 
One: "Venerable sir, that lay follower named Digh5vu to whom 
the Blessed One gave a brief exhortation has died. What is his 
destination, what is his future bourn?" 

"Bhikkhus, the lay follower Dighavu was wise. He practised in 
accordance with the Dhamma and did not trouble me on account 
of the Dhamma. Bhikkhus, with the utter destruction of the five 
lower fetters the lay follower Dighavu has become one of spon- 
taneous birth, due to attain Nibbana there without returning 
from that world." 

4 (4) Sariputfn (1) 

On one occasion the Venerable Sariputta and the Venerable 
h a n d a  were dwelling at Savatthi in Jeta's Grove, Anatha- 
phdika's Park. Then, in the evening, the Venerable Ananda 
emerged from seclusion .... Sitting to one side, the Venerable 
Ananda said to the Venerable Sariputta: 
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"Friend Sariputta, on account of possessing how many gs 

are people declared by the Blessed One to be strearn-enterers, no 
longer bound to the nether world, fixed in destiny, with enlight- 
enment as their destination?" [347] 

"It is on account of possessing four things, friend h a n d a ,  that 
people are declared by the Blessed One to be stream-enterers, no 
longer bound to the nether world, fixed in destiny, with enlight- 
enment as their destination. What four? Here, friend, a noble dis- 
ciple possesses confirmed confidelxce in the Buddha thus: , ~ h ~  
Blessed One is . . . teacher of devas and humans, the Enlightened 
One, the Blessed One.' He possesses confirmed confidence in the 
Dhamma . . . in the Sangha.. . . He possesses the virtues dear to the 
noble ones, unbroken . . . leading to concentration. 

"It is, friend, on account of possessing these four things that 
people are declared by the Blessed One to be stream-enterers, no 
longer bound to the nether world, fixed in destiny, with enlight- 
enment as their destination." 

Then the Venerable Sariputta approached the Blessed One, paid 
homage to him, and sat down to one side. The Blessed One then 
said to him: 

"Siiriputta, this is said: 'A factor for stream-entry, a factor for 
stream-entry.' lVhat now, Sariputta, is a factor for stream-entry?" 

"Association with superior persons, venerable sir, is a factor 
for stream-entry. Hearing the true Dhamma is a factor for 
stream-entry. Careful attention is a factor for stream-entry- 
Practice in accordance with the Dhamma is a factor for stream- 
entry. "325 

"Good, good, SBriputta! Association with superior persons, 
Sariputta, is a tactor for stream-entry. Hearing the true Dhamma 
is a factor for stream-entry. Careful attention is a factor for 
stream-entry. Practice in accordance with the Dhamma is a factor 
for stream-entry. 

"Sariputta, this is said: 'The stream, the stream.' What now! 
Sariputta, is the stream?" 

"This Noble Eightfold Path, venerable sir, is the stream; that is/ 
right view, right intention, right speech, right action, right livelr 
hood, right effort, right mindfulness, right concentration." 

"Good, good, Sariputta! This Noble Eightfold Path is the 
stream; that is, right view . . . right concentration. [348] 

"Sriputta, this is said: 'A stream-enterer, a stream-enterer.' 
What now, Siiriputta, is a stream-enterer?" 

"One who possesses this Noble Eightfold Path, venerable sir, is 
called a stream-enterer: this venerable one of such a name and 
clan." 

"Good, good, Sariputta! One who possesses this Noble Eight- 
fold Path is a stream-enterer: this venerable one of such a name 
and clan." 

6 (6) The Clumberlai~ls 

At Savatthi. Now on that occasion a number of bhikkhus were 
making a robe for the Blessed One, thinking: "After the three 
months, with his robe completed, the Blessed One will set out on 
tour." 

Now on that occasion the chamberlains326 Isidatta and Pursna 
were residing in Sadhuka on some business. They heard: "A 
number of bhikkhus, it is said, are making a robe for the Blessed 
One, thinking that after the three months, with his robe com- 
pleted, the Blessed One will set out on tour." 

Then the chamberlains Isidatta and Puriina posted a man on 
the road, telling him: "Good man, when you see the Blessed One 
coming, the Arahant, the Perfectly Enlightened One, then you 
should inform us." After standing for two or three days that man 
saw the Blessed One coming in the distance. Having seen him, 
the man approached the chamberlains Isidatta and Purana and 
told them: "Sirs, this Blessed One is coming, the Arahant, the 
Perfectly Enlightened One. You may come at your own conven- 
ience." 

Then the chamberlains Isidatta and Purina approached the 
Blessed One, paid homage to him, and followed closely behind 
him. Then the Blessed One left the road, went to the foot of a tree, 
and sat down on a seat that was prepared for him. [349] The 
chamberlains Isidatta and Purana paid homage to the Blessed 
One, sat down to one side, and said to him: 

"Venerable sir, when we hear that the Blessed One will set out 
from Siivatthi on tour among the Kosalans, on that occasion there 
arises in us distress and displeasure at the thought: 'The Blessed 
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One will be far away from us.' Then when we hear that 
Blessed One has set out from Srivatthi on tour among the 
Kosalans, on that occasion there arises in US diskess and dis 
pleasure at the thought: 'The Blessed One is far away from 

"Further, venerable sir, when we hear that the Blessed one will 
set out from among the Kosalans on tour in the Mallan co 

U"S ... that he has set out from among the Kosalans on tour in the 
Mallan country . that he will set out from among the Mallans 
on tour in the Vajjian country ... that he has set out from among 
the Mallans on tour in the Vajjian country .. . that he will set out 
from among the Vajjians on tour in the Kasian c o u n p  ... that he 
has set out from among the Vajjians on tour in the Kasian coun- 
try ... that he will set out from among the Kkians on tour in 
Magadha, on that occasion there arises in us [350] distress and 
displeasure at the thought: 'The Blessed One will be far away 
from us.' Then when we hear that the Blessed One has set out 
from among the Kasians on tour in Magadha, on that occasion 
there arises in us great distress and displeasure at the thought: 
'The Blessed One is far away from us.' 

"But, venerable sir, when we hear that the Blessed One will set 
out from among the Magadhans on tour in the Krisian country, 
on that occasion there arises in us elation and joy at the thought: 
'The Blessed One will be near to us.' Then when we hear that the 
Blessed One has set out from among the Magadhans on tour in 
the Krisian country, on that occasion there arises in us elation and 
joy at the thought: 'The Blessed One is near to us.' 

"Further, venerable sir, when we hear that the Blessed One will 
set out from among the Kasians on tour in the Vajjian country . . . 
that he has set out from among the Kasians on tour in the Vajjian 
country .. . that he will set out from among the Vajjians on tour in 
the Mallan country . .. that he has set out from among the Vajjians 
on tour in the Mallan country . . . that he will set out from among 
the Mallans on tour in Kosala . . . that he has set out from among 
the Mallans on tour in Kosala . . . that he will set out from among 
the Kosalans on tour to S~vatthi, on that occasion there arises in 
us elation and joy at the thought: 'The Blessed One will be near 
to us.' Then, venerable sir, when we hear that the ~lessed One is 
dwelling at Savatthi, in Jeta's Grove, Anathapindika's park, On 

that occasion there arises in us great elation and joy at the 
thought: 'The Blessed One is near to us."' 

55. Sotiipattisalnyutta 1795 - 
"Therefore, chamberlains, the household life is confinement, a 

I dusty path. The going forth is like the open air. It is enough for 
. - 

you, chamberlains, to be diligent." 
"Venerable sir, we are subject to another confinement even 

more confining and considered more confining than the former 
one." [3511 

"But what, chamberlains, is that other confinement to which 
you are subject, which is even more confining and considered 
more confining than the former one?" 

"Here, venerable sir, when King Pasenadi of Kosala wants to 
make an excursion to his pleasure garden, after we have pre- 
pared his riding elephants we have to place the king's dear and 
beloved wives on their seats, one in front and one behind. Now, 
venerable sir, the scent of those ladies is just like that of a per- 
fumed casket briefly opened; so it is with the royal ladies wear- 
ing scent. Also, venerable sir, the bodily touch of those ladies is 
just like that of a tuft of cotton wool or kapok; so it is with the 
royal ladies so delicately nurtured. Now on that occasion, 'irener- 
able sir, the elephants must be guarded, and those ladies must be 
guarded, and we ourselves must be guarded, yet we do not recall 
giving rise to an evil state of mind in regard to those ladies. This, 
venerable sir, is that other confinement to which we are subject, 
which is even more confining and considered more confining 
than the former one." 

"Therefore, chamberlains, the household life is confinement, a 
path of dust. The going forth is like the open air. It is enough for 
YOU, chamberlains, to be diligent. The noble disciple, chamber- 
lains, who possesses four things is a stream-enterer, no longer 
bound to the nether world, fixed in destiny, with enlightenment 
as his destination. 

"What four? Here, chamberlains, a noble disciple possesses 
confirmed confidence in the Buddha thus: 'The Blessed One is . . . 
teacher of devas and humans, the Enlightened One, the Blessed 
One.' He possesses confirmed confidence in the Dhamma . .. in 
the Sarigha.. . . He dwells at home with a mind devoid of the stain 
of stinginess, freely generous, open-handed, delighting in relin- 
quishment, one devoted to charity, delighting in giving and shar- 
ing.327 A noble disciple who possesses these four things [352] is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination. 
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"chamberlains, you possess confirmed confidence in the 
Buddha ... in the Dhamma ... in the Sangha .... Moreover, wbt- 
ever there is in your family that is suitable for giving, all tha 

You share unreservedly among those who are virtuous and of good 
character. What do you think, carpenters, how many people are 
there among the Kosalans who are your equals. that is, in regard 
to giving and sharing?" 

"It is a gain for us, venerable sir, it is well gained by US, ve-,er- 
able sir, that the Blessed One understands us so well." 

7 (7) The People of Bamboo Gate 

Thus have I heard. On one occasion the Blessed One was walk- 
ing on tour among the Kosalans together with a great Sangha of 
bhikkhus when he reached the brahmin village of the KoMlans 
named Bamboo Gate. Then the brahmin householders of 

Bamboo Gate heard: "It is said, sirs, that the ascetic Gotama, the 
son of the Sakyans who went forth from a Sakyan family, has 
been walking on tour among the Kosalans together wit11 a great 
Sangha of bhikkhus and has arrived at Bamboo Gate. Now a 

good report concerning that Master Gotama has spread about 
thus: 'That 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. 
Having realized by his own direct knowledge this world with its 
devas, Mara, and Brahma, this generation with its ascetics and 
brahmins, its devas and humans, he makes it known to others. 
He teaches a Dhamma that is good in the beginning, good in the 
middle, good in the end, with the right meaning and phrasing; he 
reveals a holy life that is perfectly complete and pure.' It is good 
to see such arahants." 13531 

Then those brahmin householders of Bamboo Gate approached 
the Blessed One. Having approached, some paid homage to the 
Blessed One and sat down to one side. Some peeted the Blessed 
One and, having exchanged greetings and cordial talk, sat down 
to one side. Some extended their joined hands in reverential Salu- 
tation towards the Blessed One and sat down to one side. Sorne 
announced their name and clan to the Blessed One and sat down 
to one side. Some remained silent and sat down to one side. 

Sitting to one side, those brahrnin householders of Bamboo Gate 
,,id to the Blessed One: 

.'Master Gotama, we have such wishes, desires, and hopes as 
these: 'May we dwell in a home crowded with children! May we 

Kasian sandalwood! May we wear garlands, scents, and 
rnguents! May we receive gold and silver! With the breakup of 
the body, after death, may we be reborn in a good destination, in 
a heavenly world!' As we have such wishes, desires, and hopes, 
let Master Gotama teach us the Dhamma in such a way that we 
might dwell in a home crowded with children ... and with the 
breakup of the body, after death, we might be reborn in a good 
destination, in a heavenly world." 

"I will teach you, householders, a Dhamma exposition applica- 
ble to oneself.328 Listen to that and attend closely, I will speak." 

"Yes, sir," those brahmin householders of Bamboo Gate 
replied. The Blessed One said this: 

"What, householders, is the Dhamma exposition applicable to 
oneself? Here, householders, a noble disciple reflects thus: 'I am 
one who wishes to live, who does not wish to die; I desire hap- 
piness and am averse to suffering. Since 1 am one who wishes to 
live .. . and am averse to suffering, if someone were to take my 
life, that would not be pleasing and agreeable to me. Now if I 
were to take the life of another--of one who wishes to live, who 
does not wish to die, who desires happiness and is averse to suf- 
fering-that would not be pleasing and agreeable to the other 
either. What is displeasing and disagreeable to me [354] is dis- 
pleasing and disagreeable to the other too. How can I inflict upon 
another what is displeasing and disagreeable to me? Having 
reflected thus, he himself abstains from the destruction of life, 
exhorts others to abstain from the destruction of life, and speaks 
in praise of abstinence from the destruction of life. Thus this bod- 
ily conduct of his is purified in three respects.329 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to take from me what I have not given, that is, to corn- 
mit theft, that would not be pleasing and agreeable to me. Now 
if I were to take from another what he has not given, that is, to 
commit theft, that would not be pleasing and agreeable to the 
other either. What is displeasing and disagreeable to me is dis- 
pleasing and disagreeable to the other too. How can I inflict upon 
another what is displeasing and disagreeable to me?' Having 
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reflected thus, he himself abstains from taking what is not given, 
exhorts others to abstain from taking what is not given, and 
speaks in praise of abstinence from taking what is not given. 
~ h u s  this bodily conduct of his is purified in three respects. 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to commit adultery with my wives, that would not be 
pleasing and agreeable to me. Now if I were to commit adultery 
with the wives of another, that would not be pleasing and agree- 
able to the other either. What is displeasing and disagreeable to 
me is displeasing and disagreeable to the other too. How can I 
inflict upon another what is displeasing and disagreeable to me?' 
Having reflected thus, he himself abstains from sexual miscon- 
duct, exhorts others to abstain from sexual misconduct, and 
speaks in praise of abstinence from sexual misconduct. Thus this 
bodily conduct of his is purified in three respects. 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to damage my welfare with false speech, that would 
not be pleasing and agreeable to me. Now if I were to damage the 
welfare of another with false speech, that would not be pleasing 
and agreeable to the other either. [355] What is displeasing and 
disagreeable to me is displeasing and disagreeable to the other 
too. How can I inflict upon another what is displeasing and dis- 
agreeable to me?' Having reflected thus, he himself abstains from 
false speech, exhorts others to abstain from false speech, and 
speaks in praise of abstinence from false speech. Thus this verbal 
conduct of his is purified in three respects. 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to divide me from my friends by divisive speech, that 
would not be pleasing and agreeable to me. Now if I were to 
divide another from his friends by divisive speech, that would 
not be pleasing and agreeable to the other either ....' Thus this 
verbal conduct of his is purified in three respects. 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to address me with harsh speech, that would not be 
pleasing and agreeable to me. Now if I were to address another 
with harsh speech, that would not be pleasing and agreeable to 
the other either ....' Thus this verbal conduct of his is ~urified in 
three respects. 

"Again, householders, a noble disciple reflects thus: 'If some- 
one were to address me with frivolous speech and idle chatter, 

that would not be pleasing and agreeable to me. Now if I were to 
another with frivolous speech and idle chatter, that 

would not be pleasing and agreeable to the other either. What is 
displeasing and disagreeable to me is displeasing and disagree- 
able to the other too. How can I inflict upon another what is dis- 
pleasing and disagreeable to me?' Having reflected thus, he him- 
self abstains from idle chatter, exhorts others to abstain from idle 
chatter, and speaks in praise of abstinence from idle chatter. Thus 
this verbal conduct of his is purified in three respects. 

"He possesses confirmed confidence in the Buddha thus: 'The 
Blessed One is . . . teacher of devas and humans, the Enlightened 
One, the Blessed One.' [356] He possesses confirmed confidence 
in the Dhamma . . . in the Sangha.. . . He possesses the virtues dear 
to the noble ones, unbroken . . . leading to concentration. 

"When, householders, the noble disciple possesses these seven 
good qualities and these four desirable states, if he wishes he 
could by himself declare of himself: 'I am one fiished with hell, 
finished with the animal realm, f i s h e d  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."' 

When this was said, the brahmin householders of Bamboo 
Gate said: "Magnificent, Master Gotama!. . We go for refuge to 
Master Gotama, and to the Dhamma, and to the Bhikkhu Sangha. 
From today let the Blessed One remember us as lay followers 
who have gone for refuge for life." 

8 (8) The Brick Hall (1) 

Thus have I heard.330 On one occasion the Blessed One was 
dwelling at Natika in the Brick Hall. Then the Venerable Ananda 
approached the Blessed One, paid homage to him, sat down to 
one side, and said to him: 

"Venerable sir, ihe bhikkhu named Saba has died. What is his 
destination, what is his future bourn? The bhikkhuni named 
Nanda has died. What is her destination, what is her future 
bourn? The male lay follower named Sudatta has &ed. What is 
his destination, what is his future bourn? The female lay follow- 
er named Sujata has died. What is her destination, what is her 
future bourn?" 
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"hands, the bhikkhu Saba who has died, by the des~uction 
of the taints, in this very life had entered and dwelt in the taint- 
less liberation of mind, liberation by wisdom, realiring it for him- 
self with direct knowledge. The bhikkhuni Nanda who has died 
had, with the utter destruction of the five lower fetters, 13s7] 
become one of spontaneous birth, due to attain Nibbana there 
without returning from that world. The male lay follower 
Sudatta who has died had, with the utter destruction of three 
fetters and with the diminishing of greed, hatred, and delusion, 
become a once-returner who, after coming back to this world 
only one more time, will make an end to suffering331 The female 
lay follower Sujata who has died had, with the utter deshction 
of three fetters, become a stream-enterer, no longer bound to the 
nether world, fixed in destiny, with enlightenment as her desti- 
nation. 

"It is not surprising, h a n d a ,  that a human being should die. 
But if each time someone has died you approach and question 
me about this matter, that would be troublesome for the 
Tathagata. Therefore, Ananda, I will teach you a Dhamma expo- 
sition called the mirror of the Dhamma, equipped with which a 
noble disciple, if he wishes, could by himself declare of himself: 
'I am one finished with hell, finished with the animal realm, fin- 
ished with the domain of ghosts, finished with the plane of mis- 
ery, the bad destinations, the nether world. I am a stream-enter- 
er, no longer bound to the nether world, fixed in destiny, with 
enlightenment as my destination.' 

"And what, Ananda, is that Dhamma exposition, the mirror of 
the Dharnma, equipped with which a noble disciple, if he wishes, 
could by himself declare thus of himself? Here, Ananda, a noble 
disciple possesses confirmed confidence in the Buddha thus: 'The 
Blessed One is . .. teacher of devas and humans, the ~nlightened 
One, the Blessed One.' He possesses confirmed confidence in the 
Dhamma . . . in the Saligha.. . . He possesses the virtues dear to the 
noble ones, unbroken .. . leading to concentration. 

"This, h a n d a ,  is that Dhamrna exposition, the mirror of the 
Dhamma, equipped with which a noble disciple, if he wishes/ 
could by himself declare of himself: 'I am one finished with heu... . 
I am a stream-enterer, no longer bound to the nether world, fixed 
in destiny, with enlightenment as my destination."' [3581 
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$ g (9)  The Brick Hall (2) 

Sitting to one side, the Venerable h a n d a  said to the Blessed One: 
"Venerable sir, the bhikkhu named Asoka has died. What is his 

destination, what is his future bourn? The bhikkhuni named 
ASoka has died. What is her destination, what is her future 
bourn? The male lay follower named Asoka has died. What is his 
destination, what is his future boum? The female lay follower 
named AsokS has died. What is her destination, what is her 
future bourn?" 

" h a n d a ,  the bhikkhu Asoka who has died, by the destruction 
of the taints, in this very life had entered and dwelt in the taint- 
less liberation of mind, liberation by ~visdom, realizing it for 
himself with direct knowledge.... (all the rest as in  the preceding 
sut ta)  ... 

"This, Ananda, is that Dhamma exposition, the mirror of the 
Dhamma, equipped with which a noble diwiple, if he wishes, 
could by himself declare of himself: 'I am one finished with 
hell .... 1 am a stream-enterer, no longer bound to the nether 

' & world, fixed in destiny, with enlightenment as my destination.'" 

10 (10) The Brick Hall (3) 

Sitting to one side, the Venerable h a n d a  said to the Blessed One: 
"Venerable sir, the male lay follower named Kakkafa has died 

in ~ a t i k a .  What is his destination, what is his future boum? The 
male lay follower named Kalinga ... Nikata ... Kaiissaha .. . 
Tu!@a .. . Santutfha .. . Bhadda .. . Subhadda has died in Iktika. 
What is his destination, what is his future bourn?" 

"Ananda, the male lay follower Kakkaia who has died had, 
with the utter destruction of the five lower fetters, become one of 
spontaneous birth, due to attain Nibbana there without retuming 
from that world. So too the male lag followers Kalhiga, [359] 
Nikata, Katissaha, Tuffha, Santuffha, Bhadda, and Subhadda. 

"The more than fifty male lay followers who have died in 
N~t ika  had, with the utter destruction of the five lower fetters, 
become of spontaneous birth, due to attain Nibbana there with- 
out returning from that world. The male lay followers exceeding 
ninety who have died in ~ a t i k a  had, with the utter destruction of 
three fetters and with the diminishing of greed, hatred, and 
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delusion, become once-returners who, after coming back to this 
world only one more time, will make an end to suffering fie 
five hundred and six male lay followers who have died in Qatib 
had, with the utter destruction of three fetters, become 
enterers, no more bound to the nether world, fixed in d 
with enlightenment as their destination.332 '"tiny, 

"It is not surprising, h a n d a ,  that a human being should die. 
But if each time someone has died you approach and ¶ustion 
me about this matter, that would be troublesome for the 
Tathagata. Therefore, Ananda, I will teach you a Dhamma expo- 
sition called the mirror of the Dhamma.. . . 

"And what, Ananda, is that Dhamma exposition, the mirror of 
the Dhamma.. .?" 13601 

(The remainder of the iut ta as in $3.) 

11 (1) The Thollsrrnd 

On one occasion the Blessed One was dwelling at Savatthi in the 
Royal Park. Then a Sarigha of a thousand bhikkhunis 
approached the Blessed One, paid homage to him, and stood to 
one side. The Blessed One said to those bhikkhunis: 

"Bhikkhunis, a noble disciple who possesses four things is a 
stream-enterer, no longer bound to the nether world. fixed in 
destiny, with enlightenment as his destination. What four? Here, 
bhikkhunis, a noble disciple possesses confirmed confidence in 
the Buddha thus: 'The Blessed One is ... teacher of devas and 
humans, the Enlightened One, the Blessed One.' [361] He pos- 
sesses confirmed confidence in the Dhamma . . . in the Sangha.. .. 
He possesses the virtues dear to the noble ones, unbroken ... 
leading to concentration. 

"A noble disciple, blukkhunis, who possesses these four things 
is a stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination." 

12 (2) The Brahmins 

At Savatthi. "Bhikkhus, the brahmins proclaim a way called 
'going upwards.' They enjoin a disciple thus: 'Come, good man, 
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get up early and walk facing east. Do not avoid a pit, or a 
precipice, or a stump, or a thorny place, or a village pool, or a 
cespool. You should expect death333 wherever you fall. Thus, 
Eood man, with the breakup of the body, after death, you will be . . 
U 

reborn in a good destination, in a heavenly world.' 
2% #'Now this practice of the brahmins, bhikkhus, is a foolish 

course, a stupid course; it does not lead to revulsion, to dispas- 
sion, to cessation, to peace, to direct knowledge, to enlighten- 
ment, to Nibbana. But I, bhikkhus, proclaim the way going 

- upwards in the Noble One's Discipline, the way which leads to 
utter revulsion, to dispassion, to cessation, to peace, to direct 
knowledge, to enlightenment, to Nibbana. 

"And what, bhikkhus, is that way going upwards, which leads 
to utter revulsion . . . to Nibbtina. [362] Here, bhikkhus, a noble 
disciple possesses confirmed confidence in the Buddha thus: 'The 

I " 

I : Blessed One is . .. teacher of devas and humans, the Enlightened 
One, the Blessed One.' He possesses confirmed confidence in the 

I - i b z s  
Dhamma . . . in the Sangha.. . . He possesses the virtues dear to the 
noble ones, unbroken . . . leading to concentration. 

"This, bhikkhus, is that way going upwards, which leads to 
utter revulsion, to dispassion, to cessation, to peace, to direct 

, 
knowledge, to enlightenment, to Nibbdna." 

13 (3) Ananda 

On one occasion the Venerable h a n d a  and the Venerable 
Sriputta were dwelling at S~vatthi in Jeta's Grove, Anatha- 
pbdika's Park. Then, in the evening, the Venerable Sariputta 
emerged from seclusion, approached the Venerable Ananda, 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 Ananda: 

"Friend h a n d a ,  by the abandoning of how many things and 
because of possessing how many things are people declared by 
the Blessed One thus: 'This one is a stream-enterer, no longer 
bound to the nether world, fixed in destiny, with enlightenment 
as his destination'?" 

"It is, friend, by the abandoning of four things and because of 
possessing four things that people are declared thus by the 
Blessed One. What four? 
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does not have, friend, that distrust regarding the ~~d~~~ 
which the uninstructed worldling possesses, because 

which the latter, with the breakup of the body, after death, is reborn in 
the plane of misery, in a bad destination, in the nether world, 
hell [363] And one has that confirmed confidence in the Buddha 
which the instructed noble disciple possesses, because of whig 
the latter, with the breakup of the body, after death, is reborn i, 
a good destination, in a heavenly world: 'The Blessed One is 

... teacher of devas and humans, the Enlightened One, the Blessed 
One.' 

"One does not have that distrust regarding the Dhamma 
the uninstructed worldling possesses, because of which the Ianer, 
with the breakup of the body, after death, is reborn in the plane 
of misery, in a bad destination, in the nether world, in hell. And 
one has that confirmed confidence in the Dhamma which the 
instructed noble disciple possesses, becaux of which the latter, 
with the breakup of the body, after death, is rebom in a good des- 
tination, in a heavenly world: 'The Dhamma is well expounded 
by the Blessed One . . . to be personally experienced by the wise.' 

"One does not have that distrust regarding the Sangha which 
the uninstructed worldling possesses, because of which the lat- 
ter, with the breakup of the body, after death, is rebom in the 
plane of misery, in a bad destination, in the nether world, in hell. 
And one has that confirmed confidence in the Sarigha which the 
instructed noble disciple possesses, because of which the latter, 
with the breakup of the body, after death, is reborn in a good des- 
tination, in a heavenly world: 'The Sangha of the Blessed One's 
disciples is practising the good way .. . the unsurpassed field of 
merit for the world.' 

"One does not have, friend, that immorality which the unin- 
structed worldling possesses, because of which the latter, with 
the breakup of the body, after death, is reborn in the plane of 
misery, in a bad destination, in the nether world, in hell. And one 
has those virtues dear to the noble ones which the instructed 
noble disciple possesses, because of which the latter, with the 
breakup of the body, after death, is reborn in a good destination, 
in a heavenly world: virtues dear to the noble ones ... leading to 
concentration. [364] 

"It is, friend, by the abandoning of these four things and 
because of possessing these four things that people are declared 

' +, 
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by the Blessed One thus: 'This one is a stream-enterer, no longer 

t 
bound to the nether world, fixed in destiny, with enlightenment 
as his destination."' 

14 (4)  Bad Destination (1) 

"Bhikkhus, a noble disciple who possesses four things has tran- 
scended all fear of a bad destination. What four? Here, bhikkhus, 
a noble disciple possesses confirmed confidence in the Buddha 
thus: 'The Blessed One is . . . teacher of devas and humans, the 
Enlightened One, the Blessed One.' He possesses confirmed con- 
fidence in the Dhamma . . . in the Sangha.. . . He possesses the 
virtues dear to the noble ones, unbroken . . . leading to concentra- 
tion. A noble disciple who possesses these four things has tran- 
scended all fear of a bad destination." 

15 (5) Bad Destination (2) 

I "~hikkhus, a noble disciple who possesses four things has tran- 
/ ' *  

scended all fear of a bad destination, of the nether world. What 
four?" 

(Complete as in the preceding Sutta.) 

16 (6 )  Friends and Colleagues (1) 

"Bhikkhus, those for whom you have compassion and who think 
you should be heeded-whether friends or colleagues, relatives 
or kinsmen-these you334 should exhort, settle, and establish in 
the four factors of stream-entry. 

"What four? I3651 You should exhort, settle, and establish them 
in confirmed confidence in the Buddha thus: 'The Blessed One is 
. .. teacher of devas and humans, the Enlightened One, the 
Blessed One.' You should exhort, settle, and establish them in 
confirmed confidence in the Dhamma . . . in the Sangha . . . in the 
virtues dear to the noble ones, unbroken .. . leading to concentra- 
tion. 

"Those for whom you have compassion . . . these you should 
exhort, settle, and establish in these four factors of stream-entry." 
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17 (7) Friends and Colleagues (2 )  

"Bhikkhus, those for whom you have compassion and who t b  
you should be heeded-whether friends or colleagues, relatives 
or kinsmen-these you should exhort, settle, and establish i, the 
four factors of stream-entry. 

"What four? You should exhort, settle, and establish them in 
confirmed confidence in the Buddha thus: 'The Blessed One is ... 
teacher of devas and humans, the Enlightened One, the Blessed 
One.'. . . 

"Bhikkhus, there may be alteration in the four great elements- 
in the earth element, the water element, the heat element, the air 
element-but there cannot be alteration in the noble disciple who 
possesses confirmed confidence in the Buddha. Therein this is 
alteration: that the noble disciple who possesses confirmed con- 
fidence in the Buddha might be reborn in hell, in the animal 
realm, or in the domain of ghosts. This is impossible. 

"You should exhort, settle, and establish them in confirmed 
confidence in the Dhamma . . . in the Sangha . . . in the virtues dear 
to the noble ones ... leading to concentration. 

"Bhikkhus, there may be alteration in the four great elements 
. . . but there cannot be [366) alteration in the noble disciple who 
possesses the virtues dear to the noble ones. Therein this is alter- 
ation: that the noble disciple who possesses the virtues dear to 
the noble ones might be reborn in hell, in the animal realm, or in 
the domain of ghosts. This is impossible. 

"Those for whom you have compassion . . . these you should 
exhort, settle, and establish in these four factors of stream-entry-" 

18 (8) Visiting the Devas (1) 

At Savatthi.335 Then, just as quickly as a strong man might extend 
his drawn-in arm or draw in his extended arm, the venerable 
Mahamoggallana disappeared from Jeta's Grove and reappeared 
among the TBvatimsa devas. Then a number of devatas belong- 
ing to the Tavatimsa host approached the Venerable Mahamag- 
gallsna, paid homage to him, and stood to one side. The 
Venerable MahamoggallZna then said to those devatas: 

"It is good, friends, to possess confirnied confidence in the 
Buddha thus: 'The Blessed One is . . . teacher of devas and humans. 
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the Enlightened One, the Blessed One.' Because of possessing 
confirmed confidence in the Buddha, some beings here, with the 
breakup of the body, after death, are reborn in a good destina- 
tion, in a heavenly world. 

"It is good, friends, to possess confirmed confidence in the 
Dhamma .. . in the Sangha . . . to possess the virtues dear to the 
noble ones . . . leading to concentration. [367] Because of possess- 
ing the virtues dear to the noble ones, some beings here, with the 
breakup of the body, after death, are reborn in a good destina- 
tion, in a heavenly world." 

"It is good, sir Moggallana, to possess confirmed confidence in 
the Buddha ... in the Dhamma . .. in the Saigha ... to possess the 
virtues dear to the nobles ones ... leading to concentration. 
Because of possessing the virtues dear to the noble ones, some 
beings here, with the breakup of the body, after death, are reborn 
in a good destination, in a heavenly world." 

19 (9) Visiting the Devos ( 2 )  

(This szltfa is identical zuitll the preceding one, except that wherever §I8 
reads "are rebovn ill a good destination," tlze present srctta reads "have 
been reborn in n good desfbmtion. ") 

20 (20) Visitirtg tlze Devas 13) 

Then, just as quickly as a strong man might extend his drawn-in 
arm or draw in his extended arm, the Blessed One disappeared 
from Jeta's Grove and reappeared among the Tavatimsa devas. 
Then a number of devatas belonging to the Tdvatimsa host 
approached the Blessed One, paid homage to him, I3681 and 
stood to one side. The Blessed One then said to those devatas: 

"It is good, friends, to possess confirmed confidence in the 
Buddha thus: 'The Blessed One is ... teacher of devas and 
humans, the Enlightened One, the Blessed One.' Because of pos- 
sessing confirmed confidence in the Buddha, some beings here 
are stream-enterers, no longer bound to the nether world, fixed 
in destiny, with enlightenment as their destination. 

"It is good, friends, to possess confirmed confidence in the 
Dhamrna .. . in the Sarigha .. . to possess the virtues dear to the 
noble ones .. . leading to concentration. Because of possessing the 
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~i r tues  dear to the noble ones, some beings here are stream- 
enterers, no longer bound to the nether world, fixed in desti 
with enlightenment as their destination." "Y, 

"It is good, dear sir, to possess confirmed confidence L, the 
Buddha ... in the Dhamma ... in the Sangha ... to possess the 
virtues dear to the nobles ones ... leading to concentration. 
Because of possessing the virtues dear to the noble ones, some 
beings here are stream-enterers, no longer bound to the nether 
world, fixed in destiny, with enlightenment as their destination." 

Thus have I heard. On one occasion the Blessed One was 
dwelling among the Sakyans at Kapilavatthu in Nigr~dha '~  Park. 
Then Mahantima the Sakyan approached the Blessed One, paid 
homage to him, sat down to one side, and said to him: 

"Venerable sir, this Kapilavatthu is rich and prosperous, pop- 
ulous, crowded, with congested thoroughfares.336 In the evening, 
when I am entering Kapilavatthu after visiting the Blessed One 
or the bhikkhus worthy of esteem, I come across a stray elephant, 
a stray horse, a stray chariot, a stray cart, a stray man.337 On that 
occasion, venerable sir, my mindfulness regarding the Blessed 
One becomes muddled, my mindfulness regarding the Dhamma 
becomes muddled, my mindfulness regarding the Sangha 
becomes muddled. The thought then occurs to me: 'If at this 
moment I should die, what would be my destination, n-hat 
would be my future bourn?"' 

"Don't be afraid, Mahanama! Don't be afraid, Mahanilma! 
Your death will not be a bad one, your demise will not be a bad 
one.338 When a person's mind has been fortified over a long time 
by faith, virtue, learning, generosity, and wisdom, right here 
crows, vultures, hawks, dogs, jackals, or various creatures eat his 
body, consisting of form, composed of the four great elernents~ 
I3701 originating from mother and father, built up out of rice and 
gruel, subject to impermanence, to being worn and rubbed a-Y 
away, to breaking apart and dispersal. But his mind, which has 
been fortified over a long time by faith, virtue, learning, generos- 
ity, and wisdom-that goes upwards, goes to distinction.339 
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f "Suppose, Mahangma, a man submerges a pot of ghee or a pot 
of oil in a deep pool of water and breaks it. All of its shards and 
fragments would sink downwards, but the ghee or oil there 
would f i e  upwards. So too, Mahanama, when a person's mind 
has been fortified over a long time by faith, virtue, learning, gen- 
erosity, and wisdom, right here crows . . . or various creatures eat 
his body .... But his mind, which has been fortified over a long 
time by faith, virtue, learning, generosity, and wisdom-that 
goes upwards, goes to distinction. [371] 

"Don't be afraid, Mahanama! Don't be afraid, M a h ~ n ~ m a !  Your 
death will not be a bad one, your demise will not be a bad one." 

(As above down to:) 
"Don't be afraid, Mahanama! Don't be afraid, Maharttima! 

Your death will not be a bad one, your demise will not be a bad 
one. A noble disciple who possesses four things slants, slopes, 
and inclines towards Nibbana. What four? Here, Mahanilma, a 
noble disciple possesses confirmed confidence in the Buddha . . . 
in the Dhamma . . . in the Saxigha.. . . He possesses the virtues dear 
to the noble ones, unbroken . . . leading to concentration. 

"Suppose, Mahihama, a tree was slanting, sloping, and inclin- 
ing towards the east. If it was cut down at its foot, in what direc- 
tion would it fall?" 

"In whatever direction it was slanting, sloping, and inclining, 
venerable sir." 

"So too, Mahanama, a noble disciple who possesses these four 
things slants, slopes, and inclines towards Nibbsna." 

At Kapilavatthu. Then Mahanama the Sakyan approached 
Godha the Sakyan and said to him: I3721 "How many things, 
Godha, must an individual possess for you to recognize him as a 
stream-enterer, one no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination?" 

"When an individual possesses three things, Mahanama, I rec- 
ognize him as a stream-enterer, one no longer bound to the nether 
world, fixed in destiny, with enlightenment as his destination. 
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What three? Here, Mahanama, a noble disciple possesses 
firmed confidence in the Buddha ... in the Dh con- 

amma .. . in the Sangha.. .. When an individual possesses these three things, I ,, 
ognize him as a stream-enterer .. . with enlightenment as his dm- 
tination. But, MahiinBma, how many things must an individual 
possess for you to recognize him as a stream-enterer 

with enlightenment as his destination?" 
"When an individual possesses four things, Godha, I recognize 

him as a stream-enterer . . . with enlightenment as his destination. 
What four? Here, Godha, a noble disciple possesses confirmed 
confidence in the Buddha . . . in the Dhamma . . . in the Sarigha .... 
He possesses the virtues dear to the noble ones, unbroken .,. leading to concentration. When an individual possesses these 
four things, I recognize him as a stream-enterer . . . with enlight- 
enment as his destination." 

"Wait, Mahanama! Wait, Mahanama! The Blessed One alone 
would know whether or not he possesses these things." 

"Come, Godha, we should approach the Blessed One. Haling 
approached, we will report this matter to him." [373] 

Then Mahansma the Sakyan and Godha the Sakyan approached 
the Blessed One, paid homage to him, and sat down to one side. 
Mah3niima the Sakyan then reported their conversation, [contin- 
uing thus]: 13741 

"Here, venerable sir, some issue concerning the Dhamrna may 
arise. The Blessed One might take one side and the Bhikkhu 
Sangha might take the other side. Whatever side the Blessed One 
would take, I would take that same side. Let the Blessed One 
remember me as one who has such confidence.340 

"Here, venerable sir, some issue concerning the Dhamma may 
arise. The Blessed One might take one side, and the Bhikkhu 
Sangha and the Bhikkhuni Sangha might take the other side.... 
The Blessed One might take one side, and the Bhikkhu Sanghat 
the Bhikkhuni Sangha, and the male lay followers might take the 
other side .... The Blessed One might take one side, and the 
Bhikkhu Sangha, the Bhikkhuni Sangha, the male lay followers) 
and the female lay followers might take the other side. Whatexrer 
side the Blessed One would take, I would take that same side. Let 
the Blessed One remember me as one who has such confidence- 

"Here, venerable sir, some issue concerning the Dhamma may 
arise. The Blessed One might take one side, and the Bhikkhu 
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Sangha, the Bhikkhuni Sarigha, the male lay followers, the female 
tnv  followers, and the world with its devas, M3ra, and Brahma, --, - 

this generation with its ascetics and brahmins, its devas and 

/ 1 humans, might take the other side. Whatever side the Blessed 
One would take, I would take that same side. Let the Blessed One 

I % remember me as one who has such ~onfidence.'~ 
[The Blessed One said:] "When he speaks like that,Ml Godha, 

what would you say about Mahanama the Sakyan?" 
"When he speaks in such a way, venerable sir, I would not say 

anything about Mahanama the Sakyan except what is good and 
favourable."342 [375] 

24 (4)  Sarahni (1) 

At Kapilavatthu. Now on that occasion SarakZni343 the Sakyan 
had died, and the Blessed One had declared him to be a stream- 
enterer, no longer bound to the nether world, fixed in destiny, 
with enlightenment as his destination. Thereupon a number of 
Sakyans, having met and assembled, deplored this, grumbled, 
and complained about it, saying: "It is wonderful indeed, sir! It is 
amazing indeed, sir! Now who here won't be a stream-enterer 
when the Blessed One has declared Sarak3ni the Sakyan after he 
died to be a stream-enterer . . . with enlightenment as his destina- - 
tion? Saraksni the Sakyan was too weak for the training; he 
drank intoxicating dri11k!"3~" 

Then Mahmama the Sakyan approached the Blessed One, paid 
homage to him, sat down to one side, and reported this matter to 
him. [The Blessed One said:] 

"Mahiinama, when a lay follower has gone for refuge over a 
long time to the Buddha, the Dhamma, and the S ~ g h a ,  how 
could he go to the nether world? For if one speaking rightly were 
to say of anyone: 'He was a lay follower who had gone for refuge 
over a long time to the Buddha, the Dharnma, and the Sangha,' it 
is of Sarakani the Sakyan that one could rightly say this. [376] 
Mahangma, Sarakani the Sakyan had gone for refuge over a long 
time to the Buddha, the Dhamma, and the Sangha, so how could 
he go to the nether world? 

"Here, Mahanama, some person possesses confirmed confi- 
dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
and humans, the Enlightened One, the Blessed One.' And so in 
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the Dhamma and the S ~ g h a .  He is one of joyous wisdom, of 
swift wisdom, and he has attained liberation. By the destruction 
of the taints, in this very life he enters and dwells in the taintless 
liberation of mind, liberation by wisdom, realizing it for himelf 
with direct knowledge. This person, Mahamma, is freed from 
hell, the animal realm, and the domain of ghosts, freed from the 
plane of misery, the bad destinations, the nether world.345 

"Here, Mahanama, some person possesses confirmed confi- 
dence in the Buddha, the Dharnrna, and the Sangha. He is one of 
joyous wisdom, of swift wisdom, yet he has not attained libera- 
tion. With the utter destruction of the five lower fetters he has 
become one of spontaneous birth, due to attain Nibbana there 
without returning from that world. This person too, Mahangma, 
is freed from hell, the animal realm, and the domain of ghosts, 
freed from the plane of misery, the bad destinations, the nether 
world. 

"Here, Mahanama, some person possesses confirmed con& 
dence in the Buddha, the Dhamma, and the Sangha. He is not one 
of joyous wisdom, nor of swift wisdom, and he has not attained 
liberation. With the utter destruction of three fetters and with the 
diminishing of greed, hatred, and delusion, he is a once-returner 
who, after coming back to this world only one more time, will 
make an end to suffering. This person too, MahanAma, is freed 
from hell, the animal realm, and the domain of ghosts, freed from 
the plane of misery, the bad destinations, the nether world. [377] 

"Here, MahanBma, some person possesses confirmed confi- 
dence in the Buddha, the Dhamma, and the Sangha. He is not one 
of joyous wisdom, nor of swift wisdom, and he has not attained 
liberation. With the utter destruction of three fetters he is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination. This person toot 
Mahanama, is freed from hell, the animal realm, and the domain 
of ghosts, freed from the plane of misery, the bad destinations* 
the nether world. 

"Here, Mahanama, some person does not possess confirmed 
confidence in the Buddha, the Dhamma, and the Sangha. He is 
not one of joyous wisdom, nor of swift wisdom, and he has not 
attained liberation. However, he has these five things: the facul- 
ty of faith, the faculty of energy, the faculty of mindfulness, the 
faculty of concentration, the faculty of wisdom. And the teach- 
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ings proclaimed by the Tathagata are accepted by him after being 
pondered to a sufficient degree with wisdom. This person tod, 
MahBnZma, is one who does not go to hell, the animal realm, or 
the domain of ghosts, to the plane of misery, the bad destina- 
tions, the nether world.346 

"Here, MahFmama, some person does not possess confirmed 
confidence in the Buddha, the Dhamma, and the Sangha. He is 
not one of joyous wisdom, nor of swift wisdom, and he has not 
attained liberation. However, he has these five things: the facul- 
ty of faith . . . the faculty of wisdom. And he has sufficient faith in 
the Tathagata, sufficient devotion to him. This person too, 
Mahariama, is one who does not go to hell, the animal realm, or 
the domain of ghosts, to the plane of misery, the bad destina- 
tions, the nether world. 

"Even if these great sal trees, MahAn~ma, could understand 
what is well spoken and what is badly spoken, then I would 
declare these great sal trees to be stream-enterers, no longer 
bound to the nether world, fixed in destiny, with enlightenment 
as their destination. How much more, then, Sarakani the Sakyan? 
MahAnBma, Sarakani the Sakyan undertook the training at the 
time of his death."347 [378] 

At Kapilavatthu. Now on that occasion Sarakani the Sakyan had 
died, and the Blessed One had declared him to be a stream- 
enterer, no longer bound to the nether world, fixed in destiny, 
with enlightenment as his destination. Thereupon a number of 
Sakyans, having met and assembled, deplored this, grumbled, 
and complained about it, saying: "It is wonderful indeed, sir! It is 

i 

amazing indeed, sir! Now who here won't be a stream-enterer 
when the Blessed One has declared Sarakani the Sakyan after he 
died to be a stream-enterer . . . with enlightenment as his destina- 
tion? Sarakani the Sakyan was one who had failed to fulfil the 

I 

I baining! "348 

Then Mahanama the Sakyan approached the Blessed One, paid 
homage to him, sat down to one side, and reported this matter to 
him. [The Blessed One said:] 

"MahZnama, when, over a long time, a lay follower has gone 
for refuge to the Buddha, the Dhamma, and the Sangha, how 
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could he go to the nether world?.. . MahHnHma, over a long time 
Sarakani the Sakyan had gone for refuge to the Buddha, the 
Dhamma, and the Sangha, SO how could he go to the nether 
world? 

"Here, MahBnHma, some person is completely dedicated to the 
Buddha and has full confidence in him thus:Y9 'The Blessed one 
is . . . teacher of devas and humans, the Enlightened (me, the 
Blessed One.' And so in regard to the Dhamma and the Sahga, 
He is one of joyous wisdom, of swift wisdom, and he ha, 
attained liberation. By the destruction of the taints, in 

very life he enters and dwells in the taintless liberation of mind, liber- 
ation by wisdom, realizing it for himself with direct howledge. 
This person, Mahiinsma, is freed from hell, the animal realm, and 
the domain of ghosts, freed from the plane of misery, the bad 
destinations, the nether world. 

"Here, Mahansma, some person is completely dedicated to the 
Buddha and has full confidence in him. ... And so in regard to the 
Dhamma and the Sangha. He is one of joyous wisdom, of swift 
wisdom, yet he has not attained liberation. With the utter 
destruction of the five lower fetters he has become one who 
attains final knowledge early in this very life, or one who attains 
final knowledge at the time of death, or an attainer of Nibbana in 
the interval, or an attainer of NibbHna upon landing, or an attain- 
er of Nibbana without exertion, or an attainer of Nibbana with 
exertion, or one bound upstream, heading towards the Akanitfha 
realm.3w This person too, Mahanama, is freed from hell, the ani- 
mal realm, and the domain of ghosts, freed from the plane of 
misery, the bad destinations, the nether world. 

"Here, Mahanama, some person is completely dedicated to the 
Buddha and has full confidence in him. ... And so in regard to the 
Dhamma and the Sangha. He is not one of joyous wisdom, nor of 
swift wisdom, and he has not attained liberation. With the utter 
destruction of three fetters and with the diminishing of greed, 
hatred, and delusion, he is a once-returner who, after coming 
back to this world only one more time, will make an end to s*f- 
fering. This person too, MahanHma, [379] is freed from hell, the 
animal realm, and the domain of ghosts, freed from the plane 
misery, the bad destinations, the nether world. 

"Here, MahanBma, some person is completely dedicated to the 
Buddha and has full confidence in him.. . . And so in regard to the 
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Dhamma and the Sangha. He is not one of joyous wisdom, nor of 
swift wisdom, and he has not attained liberation. With the utter 

1 destruction of three fetters he is a stream-enterer, no longer 

bound to the nether world, fixed in destiny, with enlightenment 
as his destination. This person too, Mahanama, is freed from hell, 
the animal realm, and the domain of ghosts, freed from the plane 
of misery, the bad destinations, the nether world. 

"Here, Mahanilma, some person is not completely dedicated to 
the Buddha and does not have full confidence in him thus: 'The 
Blessed One is . . . teacher of devas and humans, the Enlightened 
One, the Blessed One.' And so in regard to the Dhamma and the 
Sangha. He is not one of joyous wisdom, nor of swift wisdom, 
and he has not attained liberation. However, he has these five 
things: the faculty of faith ... the faculty of wisdom. And the 

i teachings proclaimed by the Tathagata are accepted by after 

being pondered to a sufficient degree with wisdom. This person 
too, Mahilnama, is one who does not go to hell, the animal realm, 
or the domain of ghosts, to the plane of misery, the bad destina- 
tions, the nether world. 

"Here, MaMMma, some person is not completely dedicated to 
the Buddha and does not have full confidence in him .... And so 
in regard to the Dhamma and the Sangha. He is not one of joyous 
wisdom, nor of swift wisdom, and he has not attained liberation. 
However, he has these five things: the faculty of faith . . . the fac- 
ulty of wisdom. And he has sufficient faith in the TathBgata, suf- 
ficient devotion to him. This person too, Maknama, is one who 
does not go to hell, the animal realm, or the domain of ghosts, to 
the plane of misery, the bad destinations, the nether world. 

i 
"Suppose, Mahilnilma, there is a bad field, a bad piece of 

ground, with stumps not cleared, and the seeds sown there would 

1 be broken, spoilt, damaged by wind and sun, unfertile, not plant- 
ed securely, and the sky would not send down a proper rainfall. 
Would those seeds come to growth, increase, and expansion?" 

"NO, venerable sir." 
"So too, Mahsnilma, here a Dhamma is badly expounded, badly 

proclaimed, unemancipating, not conducive to peace, 
; by one who is not perfectly enlightened. This, I say, is like the 

bad field. [380] And the disciple dwells in that Dhamma practis- g 
: ing in accordance with it, practising it properly, conducting him- 

8 ' 

& % 
self accordingly. This, I say, is like the bad seed. 
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r'Suppose, Mahandma, there is a good field, a good piece of 

ground, well cleared of stumps, and the seeds sown there would 
be unbroken, unspoilt, undamaged by wind and sun, fertile, 
planted securely, and the sky would send down a proper rainfall. 
Would those seeds come to growth, increase, and expansion?#* 

"Yes, venerable sir." 
"So too, Mahansma, here a Dhamma is well expounded, well 

proclaimed, emancipating, conducive to peace, proclaimed b 
Y one who is perfectly enlightened. This, I say, is like the good 

field. And the disciple dwells in that Dhamma practising in 
accordance with it, practising it properly, conductkg himself 
accordingly. This, I say, is like the good seed. How much more, 
then, Sarakani the Sakyan? Mahsnama, Sarakani the Sakyan was 
one who fulfilled the training at the time of death." 

At Savatthi. Now on that occasion the householder 
Ansthapi~Tdika was sick, afflicted, gravely ill. Then the house- 
holder Anathapindika addressed a man thus: 

"Come, good man, approach the Venerable Sgriputta, pay 
homage to him in my name with your head at his feet, and say: 
'Venerable sir, the householder Anathapindika is sick, afflicted, 
gravely ill; he pays homage fo the Venerable Ssriputta with his 
head at his feet.' Then say: 'It would be good, venerable sir, if the 
Venerable Siiriputta would come to the. residence of the house- 
holder Anathapkdika out of compassion."' [381] 

"Yes, master," that man replied, and he approached the 
Venerable Sgriputta, paid homage to him, sat down to one side, 
and delivered his message. The Venerable Ssriputta consented 
by silence. 

Then, in the morning, the Venerable Sariputta dressed and, 
taking bowl and robe, went to the residence of the householder 
Anathapkdika with the Venerable h a n d a  as his companion- 
He then sat down in the appointed seat and said to the house- 
holder Ansthapindika: "I hope you are bearing up, householder, 
1 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." 

"You, householder, do not have that distrust towards the 
Buddha which the uninstructed worldling possesses because of 
which the latter, with the breakup of the body, after death, is 

in the plane of misery, in a bad destination, in the nether 
world, in hell. And you have confirmed confidence in the 
Buddha thus: 'The Blessed One is ... teacher of devas and 
humans, the Enlightened One, the Blessed One.' As you consider 
within yourself that confirmed confidence in the Buddha, your 
pains may subside on the spot. 

"You, householder, do not have that distrust towards the 
Dhamma which the uninstructed worldling possesses because of 
which the latter [382] .. . is reborn in the plane of misery . .. in 
hell. And you have confirmed confidence in the Dhamma thus: 
The Dhamma is well expounded by the Blessed One .. . to be 
personally experienced by the wise.' As you consider within 
yourself that confirmed confidence in the Dhamma, your pains 
may subside on the spot. 

"You, householder, do not have that distrust towards the 
Sangha which the uninstructed worldling possesses because of 
which the latter .. . is reborn in the plane of misery .. . in hell. And 
you have confirmed confidence in the Sangha thus: 'The Sangha 
of the Blessed One's disciples is practising the good way . . . the 
unsurpassed field of merit for the world.' As you consider 
within yourself that confirmed confidence in the Saligha, your 
pains may subside on the spot. 

"You, householder, do not have that immorality which the 
uninstructed ~rorldling possesses because of which the latter . . . 
is reborn in the plane of misery . .. in hell. And you have those 
virtues dear to the noble ones, unbroken . . . leading to concentra- 
tion. As you consider within yourself those virtues dear to the 
noble ones, your pains may subside on the spot. 

"You, householder, do not have that wrong view which the 
uninstructed worldling possesses because of which the latter .. . 
is reborn in the plane of misery ... in hell. And you have right 
view. As you consider within yourself that right view, your pains 
may subside on the spot. 

"You, householder, do not have that wrong intention . . . [383] 
... wrong speech ... wrong action ... wrong livelihood ... wrong 
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effort ... wrong mindfulness ... wrong concentration ... 
knowledge . . . wrong liberation which the uninstructed 
worldling possesses because of which the latter ... is reborn in 
the plane of misery . . . in hell. And you have right intention -. . 
right speech . .. right action . . . right livelihood ... right effort 
right mindfulness . . . right concentration -. . [384] . . . right knowl- 
edge . . . right liberation.351 As YOU consider within yourself that 
right liberation, your pains may subside on the spot." 

Then the pains of the householder Aniithapindika subsided on 
the spot. 

Then the householder Aniithapindika served the Venerable 
Siiriputta and the Venerable Ananda from his own dish. When 
the Venerable Sariputta had finished his meal and had washed 
his hand and bowl, the householder Aniithapbdika took a low 
seat and sat down to one side, and the Venerable Sariputta 
thanked him with these verses: 

"When one has faith in the Tathagata, 
Unshakable and well established, 
And good conduct built on virtue, 
Dear to the noble ones and praised; 

"When one has confidence in the Sangha 
And view that has been rectified, 
They say that one is not poor, 
That one's life is not vain. 

"Therefore the person of intelligence, 
Remembering the Buddha's Teaching, 
Should be devoted to faith and virtue, 
To confidence and vision of the Dhamma." 

Then the Venerable Sariputta, having thanked the household- 
er Aniithapbdika with these verses, rose from his seat and de- 
parted. 13851 

Then the Venerable Ananda approached the Blessed One, paid 
homage to him, and sat down to one side. The Blessed One then 
said to him: "Now, handa ,  where are you coming from in the 
middle of the day?" 

"The householder Anathapbdika, venerable sir, has bee* 
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exhorted by the Venerable Sariputta with such and such an 
exhortation." 

"Siiriputta is wise, Ananda, Sariputta has great wisdom, in so 
far as he can analyse the four factors of stream-entry in ten 
modes." 

27 (7) Anathapindika (2) 

(The opening of this sutta as in the preceding one, except that Anl~tlza- 
pindika calls for Ananda, down to:) 

"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." [386] 

"Householder, for the uninstructed worldling who possesses 
four things there is fright, there is trepidation, there is fear of 
imminent death.352 What four? 

"Here, householder, the uninstructed worldling has distrust 
towards the Buddha, and when he considers within himself that 
distrust towards the Buddha, there is fright, trepidation, and fear 
of imminent death. 

"Again, householder, the uninstructed worldling has distrust 
towards the Dhamma, and when he considers within himself 
that distrust towards the Dhamma, there is fright, trepidation, 
and fear of imminent death. 

"Again, householder, the uninstructed worldling has distrust 
towards the Sangha, and when he considers within himself that 
distrust towards the Sangha, there is fright, trepidation, and fear 
of imminent death. 

"Again, householder, the uninstructed worldling is immoral, 
and when he considers within himself that immorality, there is 
fright, trepidation, and fear of imminent death. 

"For the uninstructed worldling who possesses these four 
things there is fright, trepidation, and fear of imminent death. 

"Householder, for the instructed noble disciple who possesses 
four things there is no fright, no trepidation, no fear of imminent 
death. What four? 

"Here, householder, the instructed noble disciple possesses 
confirmed confidence in the Buddha thus: 'The Blessed One is . . . 
teacher of devas and humans, the Enlightened One, the Blessed 
One.' When he considers within himself that confirmed confi- 



1820 V. The Great Book (Mahrivagga) 
\ 

dence in the Buddha, there is no fright, trepidation, or fear of 
imminent death. 

"Again, householder, the instructed noble disciple 
confirmed confidence in the Dhamma thus: 'The Dhamma is well 
expounded by the Blessed One .. . to be personally experienred 
by the wise.' When he considers within himself that confirmed 
confidence in the Dhamma, there is no fright, trepidation, or fear 
of imminent death. 

"Again, householder, the instructed noble disciple possesses 
confirmed confidence in the Sangha thus: 'The Sangha of the 
Blessed One's disciples is practising the good way . .. the unsur- 
passed field of merit for the world.' When he considers within 
himself that confirmed confidence in the Sangha, there is no 
fright, trepidation, or fear of imminent death. 

"Again, householder, the instructed noble disciple possesses 
the virtues dear to the noble ones, unbroken . .. leading to con- 
centration. When he considers within himself those virtues dear 
to the noble ones, [387] there is no fright, trepidation, or fear of 
imminent death. 

"For the instructed noble disciple who possesses these four 
things there is no fright, trepidation, or fear of imminent death." 

"I am not afraid, Venerable Ananda. Why should I be afraid? 
For, venerable sir, I possess confirmed confidence in the Buddha 
. . . in the Dharnma .. . in the Sangha. And as to these training 
rules for the laity taught by the Blessed One, I do not see within 
myself any that has been broken." 

"It is a gain for you, householder! It is well gained by YOU, 
householder! You have declared, householder, the fruit of 
stream-entry." 

28 (8) Fearful Animosities (1) [or Aniithapindika (3)] 

(This sutta is identical zvith 22:41.) [388-891 

29 (9) Fearful Animosities (2) 

At Sgvatthi. Then a number of bhikkhus approached the ~lessed 
One ... and sat down to one side. The Blessed One then said to 
them as they were sitting to one side: 

(All as in the preceding sutta; identical with 12:42.) 
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30 (10) The Licchavi 

On one occasion the Blessed One was dwelling at Vesali in the 
Great Wood in the Hall with the Peaked Roof. Then Nandaka, 
the minister of the Licchavis, approached the Blessed One, paid 
homage to him, and sat down to one side. The Blessed One then 
said to him: 

"Nandaka, a noble disciple who possesses four things is a 
stream-enterer, [390] no longer bound to the nether world, fixed 
in destiny, with enlightenment as his destination. What four? 
Here, Nandaka, a noble disciple possesses confirmed confidence 
in the Buddha thus: 'The Blessed One is . . . teacher of devas and 
humans, the Enlightened One, the Blessed One.' He possesses 
confirmed confidence in the Dhamma .. . in the Sangha ... . He 
possesses the virtues dear to the noble ones, unbroken . . . leading 
to concentration. A noble disciple who possesses these four 
things is a stream-enterer, no longer bound to the nether world, 
fixed in destiny, with enlightenment as his destination. 

"Further, Nandaka, a noble disciple who possesses these four 
things becomes endowed with a long life span, whether celestial 
or human; he becomes endowed with beauty, whether celestial 
or human; he becomes endowed with happiness, whether celes- 
tiai or human; he becomes endowed with fame, whether celestial 
or human; he becomes endowed with sovereignty, whether 
celestial or human. Now I say this, Nandaka, without having 
heard it from another ascetic or brahmin; rather, I say just what I 
have known, seen, and understood by myself." 

When this was said, a man said to Nandaka, the minister of the 

1 Licchavis: "It is time for your bath, sir." 
"Enough now, I say, with that external bath. This internal bath 

1 
I will suffice, namely, confidence in the Blessed One." 
I 

[3911 IV. STREAMS OF MERIT 

I 31 (2) Streams of Merit (1) 

! At Savatthi. "Bhikkhus, there are these four streams of merit, 
streams of the wholesome, nutriments of happiness. What four? 

"Here, bhikkhus, a noble disciple possesses confirmed confi- , dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
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and humans, the Enlightened One, the Blessed One.'  hi^ is the 
first stream of merit, stream of the wholesome, nutriment hap- 
piness. 

"Again, bhikkhus, a noble disciple possesses confirmed cadi- 
dence in the Dhamma thus: 'The Dhamma is well expounded by 
the Blessed One . . . to be personally experienced by the wise.. 
This is the second stream of merit.. . . 

"Again, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Sa~igha thus: 'The Sarigha of the Blessed Onefs dish 
ciples is practising the good way . . . the unsurpassed field of 
merit for the world.' This is the third stream of merit .... 

"Again, householder, the instructed noble disciple possesses 
the virtues dear to the noble ones, unbroken . . . leading to con- 
centration. This is the fourth stream of merit .... 

"These are the four streams of merit, streams of the whole- 
some, nutriments of happiness." 

32 (2) Sfreams of Merit (2) 

"Bhikkhus, there are these four streams of merit, streams of the 
wholesome, nutriments of happiness. What four? 

(As above for thefirst three, thefourth as follows:) [392] 
"Again, bhikkhus, a noble disciple dwells at home with a mind 

devoid of the stain of stinginess, freely generous, open-handed, 
delighting in relinquishment, one devoted to charity, delighting 
in giving and sharing. This is the fourth stream of merit. 

"These are the four streams of merit, streams of the whole- 
some, nutriments of happiness." 

33 (3) Streams of Merit (3) 

"Bhikkhus, there are these four streams of merit, streams of the 
wholesome, nutriments of happiness. What four? 

(As in 531, with the fourth as follows:) 
"Again, bhikkhus, a noble disciple is wise, he possesses wis- 

dom directed to arising and passing away, which is noble and 
penetrative, leading to the complete destruction of suffering. 
This is the fourth stream of merit ... . 

"These are the four streams of merit, streams of the whole- 
some, nutriments of happiness." 

34 (4)  Divine Tracks (1) 

At Savatthi. "Bhikkhus, there are these four divine tracks of the 
devas for the purification of beings who have not been purified, 
for the cleansing of beings who have not been cleansed.353 What 
four? 

"Here, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
and humans, the Enlightened One, the Blessed One.' This is the 
first divine track of the devas.. . . [393] 

"Again, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Dhamrna .. . in the Sangha.. .. He possesses the 
virtues dear to the noble ones, unbroken . . . leading to concentra- 
tion. This is the fourth divine track of the devas.. . . 

"These are the four divine tracks of the devas, for the purifica- 
tion of beings who have not been purified, for the cleansing of 
beings who have not been cleansed." 

35 (5) Diviize Tracks (2) 

"Bhikkhus, there are these four divine tracks of the devas for the 
purification of beings who have not been purified, for the cleans- 
ing of beings who have not been cleansed. What four?354 

"Here, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Buddha thus ... He reflects thus: 'What now is the 
divine track of the devas?' He understands thus: 'I have heard 
that at present the devas hold nonoppression as supreme, and I 
do not oppress anyone, frail or firm. Surely I dwell possessing 
one of the divine tracks.' This is the first divine track of the 
devas.. . . 

"Again, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Dhamma ... in the Sangha .... 

"Again, bhikkhus, a noble disciple possesses the virtues dear to 
the noble ones, unbroken . . . leading to concentration. He reflects 
thus: 'What now is the divine track of the devas?' He under- 
stands thus: 'I have heard that at present the devas hold non- 
oppression as supreme, and I do not oppress anyone, frail or 
firm. Surely I dwell possessing one of the divine tracks.' This 
[394] is the fourth divine track of the devas.. . . 

"These are the four divine tracks of the devas for the purifica- 
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tion of beings who have not been purified, for the cleansing of 
beings who have not been cleansed." 

36 ( 6 )  Similar to tlze Devas 

"Bhikkhus, when a noble disciple possesses four things, the 
devas are elated and speak of his similarity [to t h e m ~ ~ l ~ ~ ~ 1 . 3 ~ ~  
What four? 

"Here, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
and humans, the Enlightened One, the Blessed One.' To those 
devatiis who passed away here [in the human world] and were 
reborn there [in a heavenly world] possessing confirmed 
dence in the Buddha, the thought occurs: 'As the noble disciple 
possesses the same confirmed confidence in the Buddha that we 
possessed when we passed away there and were reborn here, he 
will come356 into the presence of the devas.' 

"Again, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Dhamma ... in the Sangha ... . He possesses the 
virtues dear to the noble ones, unbroken . . . conducive to con- 
centration. To those devat%s who passed away here [in the 
human world] and were reborn there [in a heavenly world] pos- 
sessing the virtues dear to the noble ones, the thought occurs: 'AS 
the noble disciple~possesses the same kind of virtues dear to the 
noble ones that we possessed when we passed away there and 
were reborn here, he will come into the presence of the devas.' 

"When, bhikkhus, a noble disciple possesses these four things, 
the devas are elated and speak of his similarity [to themselves]." 
[3951 

On one occasion the Blessed One was dwelling among the 
Sakyans at Kapilavatthu in Nigrodha's Park. Then Mahlnama 
the Sakyan approached the Blessed One, paid homage to him. sat 
down to one side, and said to him: 

"Venerable sir, in what way is one a lay follower?" 
"When, Mahaama, one has gone for refuge to the Buddha, the 

Dhamma, and the Sangha, one is then a lay follower." 

"In what way, venerable sir, is a lay follower accomplished in 
virtue?" 

"When, Mahaniima, a lay follower abstains from the destruc- 
tion of life, from taking what is not given, from sexual miscon- 
duct, from false speech, and from wines, liquor, and intoxicants 
that are a basis for negligence, the lay follower is accomplished 
in virtue." 

"In what way, venerable sir, is a lay follower accomplished in 
faith?" 

"Here, MahSnBma, a lay follower is a person of faith. He places 
faith in the enlightenment of the Tathagata thus: 'The Blessed 
One is . . . teacher of devas and humans, the Enlightened One, the 
Blessed One.' In that way a lay follower is accomplished in faith." 

"In what way, venerable sir, is a lay follower accomplished in 
generosity?" 

"Here, Mahanama, a lay follower dwells at home with a mind 
devoid of the stain of stinginess, freely generous, open-handed, 
delighting in relinquishment, one devoted to charity, delighting 
in giving and sharing. In that way a lay follower is accomplished 
in generosity." 

"In what way, venerable sir, is a lay follower accomplished in 
wisdom?" 

"Here, MahSnBma, a lay follower is wise, he possesses wisdom - 
directed to arising and passing away, which is noble and pene- 
trative, leading to the complete destruction of suffering. In that 
way a lay follower is accomplished in wisdom." [396] 

38 (8) Rain 

"Bhikkhus, just as, 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 filled fill up the pools; these 
being filled fill up the lakes; these being filled fill up the streams; 
these being filled fill up the rivers; and these being filled fill up 
the great ocean; so too, for a noble disciple, these things--con- 
firmed confidence in the Buddha, the Dhamma, and the Sangha, 
and the virtues dear to the noble ones-flow onwards and, hav- 
ing gone beyond, they lead to the destruction of the taints."357 
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On one occasion the Blessed One was dwelling among the 
Sakyans at Kapilavatthu in Nigrodha's Park. Then, in the morn- 
ing, the Blessed One dressed and, taking bowl and robe, went to 
the residence of KaIigodha the Sakyan lady, where he sat down 
in the appointed seat. Then Kaligodha the Sakyan lady 
approached the Blessed One, paid homage to him, and sat down 
to one side. The Blessed One then said to her: 

"Godhs, a noble woman disciple who possesses four things is 
a stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as her destination. What four? 

"Here, Godha, a noble woman disciple possesses confined 
confidence in the Buddha thus: 'The Blessed One is . . . teacher of 
devas and humans, the Enlightened One, the Blessed One.' She 
possesses confirmed confidence in the Dhamma ... in the 
Sangha .... [397] She dwells at home with a mind devoid of the 
stain of stinginess, freely generous, open-handed, delighting in 
relinquishment, one devoted to charity, delighting in giving and 
sharing. 

"A noble woman disciple, Godha, who possesses these four 
things is a stream-enterer, no longer bound to the nether world, 
fixed in destiny, with enlightenment as her destination." 

"Venerable sir, as to these four factors of stream-entry taught 
by the Blessed One, these things exist in me, and I live in con- 
formity with those things. For, venerable sir, I possess confirmed 
confidence in the Buddha, the Dhamma, and the Sarigha. 
Moreover, whatever there is in my family that is suitable for giv- 
ing, all that I share unreservedly among those who are virtuous 
and of good character." 

"It is a gain for you, Godha! It is well gained by YOU, Godha! 
You have declared the fruit of stream-entry.'' 

40 (1 0) Nandiya 

On one occasion the Blessed One was dwelling among the 
Sakyans at Kapilavatthu in Nigrodha's Park. Then Nandiya the 
Sakyan approached the Blessed One, paid homage to him, sat 
down to one side, and said to him: 

"Venerable sir, when the four factors of stream-entry are corn- 

pletely and totally nonexistent in a noble disciple, would that 
noble disciple be one who dwells negligently?" 

"Nandiya, I say that one in whom the four factors of stream- 
entry are completely and totally absent is 'an outsider, one who 
stands in the faction of worldlings.'358 But, Nandiya, as to how a 
noble disciple is one who dwells negligently and one who dwells 
diligently, listen to that and attend closely, I will speak." I3981 

"Yes, venerable sir," Nandiya the Sakyan replied. The Blessed 
One said this: 

"And how, Nandiya, is a noble disciple one who dwells negli- 
gently? Here, Nandiya, a noble disciple possesses confirmed con- 
fidence in the Buddha thus: 'The Blessed One is ... teacher of 
devas and humans, the Enlightened One, the Blessed One.' 
Content with that confirmed confidence in the Buddha, he does 
not make further effort for solitude by day nor for seclusion at 
night. When he thus dwells negligently, there is no gladness.359 
When there is no gladness, there is no rapture. When there is no 
rapture, there is no tranquillity. When there is no tranquillity, he 
dwells in suffering. The mind of one who suffers does not 
become concentrated. When the mind is not concentrated, phe- 
nomena do not become manifest. Because phenomena do not 
become manifest, he is reckoned as 'one who dwells negligently.' 

"Again, Nandiya, a noble disciple possesses confirmed confi- 
dence in the Dhamma . . . in the Sangha.. . . He possesses the 
virtues dear to the noble ones, unbroken . . . leading to concentra- 
tion. Content with those virtues dear to the noble ones, he does 
not make further effort for solitude by day nor for seclusion at 
night. When he thus dwells negligently, there is no gladness.. . . 
Because phenomena do not become manifest, he is reckoned as 
'one who dwells negligently.' 

"It is in this way, Nandiya, that a noble disciple is one who 
dwells negligently. 

"And how, Nandiya, is a noble disciple one who dwells dili- 
gently? Here, Nandiya, a noble disciple possesses confirmed con- 
fidence in the Buddha thus: 'The Blessed One is ... teacher of 
devas and humans, the Enlightened One, the Blessed One.' Not 
content with that confirmed confidence in the Buddha, he makes 
further effort for solitude by day and for seclusion at night. When 
he thus dwells diligently, gladness is born. When he is glad- 
dened, rapture is born. When the mind is uplifted by rapture, the 
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body becomes tranquil. One tranquil in body experiences h, 

Ppi- 
ness. The mind of one who is happy becomes concentrated. 
When the mind is concentrated, phenomena become manifest. 
Because phenomena become manifest, he is reckoned as 
who dwells diligently.' [3991 

"Again, Nandiya, a noble disciple possesses confinned confi- 
dence in the Dhamma ... in the Saxigha.. .. He possesses the 
virtues dear to the noble ones, unbroken . . . leading to concenha- 
tion. Not content with those virtues dear to the noble ones, he 
makes further effort for solitude by day and for seclusion at 
night. When he thus dwells diligently, gladness is born...- 
Because phenomena become manifest, he is reckoned as 'one 
who dwells diligently.' 

" ~ t  is in this way, Nandiya, that a noble disciple is one who 
dwells diligently." 

41 (1) Streams (1) 

(The opening is identical with $31, continuing thus:) [400] 
"When, bhikkhus, a noble disciple possesses these four streams 

of merit, streams of the wholesome, it is not easy to take the 
measure of his merit thus: 'Just so much is his stream of merit, 
stream of the wholesome, nutriment of happiness'; rather, it is 
reckoned as an incalculable, immeasurable, great mass of merit. 

"Bhikkhus, just as it is not easy to take the measure of the water 
in the great ocean 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,' but rather it is reck- 
oned as an incalculable, immeasurable, great mass of water; so 
too, when a noble diriple possesses these four streams of merit 
. . . it is reckoned as an incalculable, immeasurable, great mass of 
merit." 

This is what the Blessed One said. Having said this, the Fortun- 
ate One, the Teacher, further said this: 

The great mass of water, the boundless sea, 
The fearsome receptacle of heaps of gems; 

"So the streams of merit reach the wise man- 
Giver of food, drink, and clothes, 
Provider of beds, seats, and coverlets360- 
As the rivers carry their waters to the sea." (4011 

42 (2) Streams (2 )  

"Bhikkhus, there are these four streams of merit.. . . What four? 
"Here, bhikkhus, a noble disciple possesses confirmed confi- 

dence in the Buddha ... in the Dhamma ... in the Sangha .... 
"Again, bhikkhus, a noble disciple dwells at home with a mind 

devoid of the stain of stinginess, freely generous, open-handed, 
delighting in relinquishment, one devoted to charity, delighting 
in giving and sharing. 

"These are the four streams of merit.. . . 
"When, bhikkhus, a noble disciple possesses these four streams 

of merit, streams of the wholesome, it is not easy to take the 
measure of his merit thus: 'Just so much is his stream of merit, 
stream of the wholesome, nutriment of happiness'; rather, it is 
reckoned as an incalculable, immeasurable, great mass of merit. 

"Bhikkhus, just as in the place where these great rivers meet 
and converge-namely, the Ganges, the YamunB, the Aciravati, 
the Sarabhfi, and the Mahi-it is not easy to take the measure of 
the water there thus: 'There are so many gallons of water' . . . but 
rather it is reckoned as an incalculable, immeasurable, great mass 
of water; so too, when a noble disciple possesses these four 
streams of merit . . . it is reckoned as an incalculable, immeasur- 
able, great mass of merit." 

This is what the Blessed One said. Having said this, the 
Fortunate One, the Teacher, further said this: 

"Just as the many rivers used by the hosts of people, 
. . . (verses as in $41 ) . . . 
As the rivers carry their waters to the sea." 

"Just as the many rivers used by the hosts of people, 
Flowing downstream, finally reach the ocean, 
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43 (3) Streams (3) 

"Bhikkhus, there are these four streams of merit ... . What four? 
"Here, bhikkhus, a noble disciple possesses confirmed confi- 

dence in the Buddha . . . in the Dhamma ... in the Saligha .... 
"Again, bhikkhus, a noble disciple is wise, he possesses 

dom directed to arising and passing away, [402] which is noble 
and penetrative, leading to the complete destruction of suffering. 
This is the fourth stream of merit.. . . 

"These are the four streams of merit ... . 
"When, bhikkhus, a noble disciple possesses these four streams 

of merit, streams of the wholesome, it is not easy to take the 
measure of his merit thus: 'Just so much is his stream of merit, 
stream of the wholesome, nutriment of happiness'; rather, it is 
reckoned as an incalculable, immeasurable, great mass of merit." 

This is what the Blessed One said. Having said this, the 
Fortunate One, the Teacher, further said this: 

"One who desires merit, established in the wholesome, 
Develops the path to attain the Deathless; 
He who has reached the Dhamma's core, 
Delighting in destruction, 
Does not tremble thinking, 
'The King of Death will come."'361 

44 (4) Rich (1) 

"Bhikkhus, a noble disciple who possesses four things is said to 
be rich, with much wealth and property.362 What four? 

"Here, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Buddha ... in the Dhamrna ... in the Sangha .... He 
possesses the virtues dear to the noble ones, unbroken ... leading 
to concentration. 

"A noble disciple who possesses these four things is said to be 
rich, with much wealth and property." 

45 (5) Rich (2) 

"Bhikkhus, a noble disciple who possesses four things is said to 

55. Sotrtpattisamyutta 1831 

, " :~  be rich, with much wealth and property, of great fame. What 

i w  four?" 
(The rest as in g44.) [403] 

1 46 (6)  Simple Version 

"Bhikkhus, a noble disciple who possesses four things is a 
stream-enterer, no longer bound to the nether world, fixed in 
destiny, with enlightenment as his destination. What four? 

"Here, bhikkhus, a noble disciple possesses confirmed confi- 
dence in the Buddha thus: 'The Blessed One is . . . teacher of devas 
and humans, the Enlightened One, the Blessed One.' He possesses 
confirmed confidence in the Dhamma .. . in the Sangha ... . He 
possesses the virtues dear to the noble ones, unbroken . . . leading 
to concentration. 

"A noble disciple, bhikkhus, who possesses these four things is 
a stream-enterer . . . with enlightenment as his destination." 

47 (7) Nandiya 

At Kapilavatthu. The Blessed One then said to Nandiya the 
Sakyan as he was sitting to one side: 

(The rest as in 546.) 

48 (8) Bhaddiya 

(The same, addressed to Bhaddiylz the Sakyan.) [404] 

49 (9) Mahii nriina 

(The same, addressed to Mahiiniitna the Sakyan.) 

I 50 (10) Factors 

"Bhikkhus, there are these four factors for stream-entry. What 
four? Association with superior persons, hearing the true 
Dhamma, careful attention, practice in accordance with the 
Dharnma. These are the four factors for stream-entry."363 

1: 
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VI. THE WISE ONE 

51 (1) With Verses 

(The prose portion is the same as 546.) 14051 
This is what the Blessed One said. Having said this, the 

Fortunate One, the Teacher, further said this:364 

"When one has faith in the TathBgata, 
Unshakable and well established, 
And good conduct built on virtue, 
Dear to the noble ones and praised; 

"When one has confidence in the Sangha 
And view that has been rectified, 
They say that one is not poor, 
That one's life is not vain. 

"Therefore the person of intelligence, 
Remembering the Buddha's Teaching, 
Should be devoted to faith and virtue, 
To confidence and vision of the Dhamma." 

52 (2) One Who Spent the Rains 

On one occasion the Blessed One was dwelling at Savatthi in 
Jeta's Grove, Anathapindika's Park. Now on that occasion a cer- 
tain bhikkhu who had spent the rains in Savatthi had arrived in 
Kapilavatthu on some business. The Sakyans of Kapilavatthu 
heard: "A certain bhikkhu, it is said, who spent the rains in 
Savatthi has arrived in Kapilavatthu." 

Then the Sakyans of Kapilavatthu approached that bhikkhu 
and paid homage to him, after which they sat down to one side 
and said to him: 

"We hope, venerable sir, that the Blessed One is healthy and 
robust." 

"The Blessed One, friends, is healthy and robust." [406] 
"We hope, venerable sir, that Sariputta and Moggallana are 

healthy and robust." 
"Sariputta and Moggallana, friends, are healthy and robust." 

"We hope, venerable sir, that the bhikkhus of the Sangha are 
healthy and robust." 

"The bhikkhus of the Sangha, friends, are healthy and robust." 
"Did you hear and learn anything, venerable sir, in the pres- 

ence of the Blessed One during this rains?" 
"In the presence of the Blessed One, friends, I heard and learnt 

this: 'Bhikkhus, those bhikkhus are few who, by the destruction 
of the taints, in this very life enter and dwell in the taintless lib- 
eration of mind, liberation by wisdom, realizing it for themselves 
with direct knowledge. Those bhikkhus are more numerous 
who, with the utter destruction of the five lower fetters, have 
become of spontaneous birth, due to attain NibbBna there with- 
out returning from that world.' 

"Further, friends, in the presence of the Blessed One I heard 
and learnt this: 'Bhikkhus, those bhikkhus are few who ... have 
become of spontaneous birth.. . . Those bhikkhus are more 
numerous who, with the utter destruction of three fetters and 
with the diminishing of greed, hatred, and delusion, have 
become once-returners who, after coming back to this world only 
one more time, will make an end to suffering.' 

"Further, friends, in the presence of the Blessed One I heard 
and learnt this: 'Those bhikkhus are few who ... have become 
once-returners.. . . Those bhikkhus are more numerous who, with 
the utter destruction of three fetters, have become stream- 
enterers, no longer bound to the nether world, fixed in destiny, 
with enlightenment as their destination."' 

53 (3) Dhammadinna 

On one occasion the Blessed One was dwelling at Bar%asi in the 
Deer Park at Isipatana. [407] Then the lay follower Dhamma- 
dinna, together with five hundred lay followers, approached the 
Blessed One, paid homage to him, and sat down to one side.365 
Sitting to one side, the lay follower Dhammadinna then said to 
the Blessed One: "Let the Blessed One, venerable sir, exhort us 
and instruct us in a way that may lead to our welfare and happi- 
ness for a long time." 

"Therefore, Dhammadinna, you should train yourselves thus: 
'From time to time we will enter and dwell upon those dis- 
courses spoken by the Tathagata that are deep, deep in meaning, 
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supramundane, dealing with emptiness.' It is in such a way that 
you should train yourselves."366 

"Venerable sir, it is not easy for us--dwelling in a home crowd- 
ed with children, enjoying KSsian sandalwwd, 
lands, scents, and unguents, receiving gold and s ' l v e r + h  
time to time to enter and dwell upon those discourses spoken by 
the Tathiigata that are deep, deep in meaning, Supramundane, 
dealing with emptiness. As we are established in the five trainin 
rules, let the Blessed One teach us the Dhamma further." g 

"Therefore, Dhammadinna, you should train yourselves thus: 
'We will possess confirmed confidence in the Buddha . . . i, the 
Dhamma . . . in the Sarigha.. . . We will possess the virtues dear to 
the noble ones, unbroken .. . leading to concentration.' It is in 
such a way that you should train yourselves." 

"Venerable sir, as to these four factors of stream-entry taught 
by the Blessed One, these things exist in us, and we live in con- 
formity with those things. For, venerable sir, we possess con- 
firmed confidence in the Buddha, [408] the Dhamma, and the 
Sangha. We possess the virtues dear to the noble ones, unbroken 
. . . leading to concentration." 

"It is a gain for you, Dhammadima! It is well gained by you, 
Dhammadima! You have declared the fruit of stream-entry." 

On one occasion the Blessed One was dwelling among the 
Sakyans at Kapilavatthu in Nigrodha's Park. Now on that occa- 
sion a number of bhikkhus were making a robe for the Blessed 
One, thinking: "After the three months, with his robe completed, 
the Blessed One will set out on tour." 

Mahanama the Sakyan heard: "A number of bhikkhus, it is 
said, are making a robe for the Blessed One, thinking that after 
the three months, with his robe completed, the Blessed One will 
set out on tour." 

Then Mahanarna the Sakyan approached the Blessed One, paid 
homage to him, sat down to one side, and said to him: "venerable 
sir, I heard that a number of bhikkhus are making a robe for the 
Blessed One.. . . Now I have not heard and learnt in the presence 
of the Blessed One how a wise lay follower who is sick, afflicted, 
and gravely ill should be exhorted by another wise lay follower." 

"A wise lay follower,367 Mahanama, who is sick, afflicted, and 
gavely ill should be consoled by another wise lay follower with 
four consolations: 'Let the venerable be consoled. You 
have confirmed confidence in the Buddha thus: "The Blessed 
One is . . . teacher of devas and humans, the Enlightened One, the 
Blessed One." You have confirmed confidence in the Dhamma . . . 
in the Sarigha .... You have the virtues dear to the noble ones, 

1 unbroken . . . leading to concentration.' [409] 
"After a wise lay follower, who is sick, afflicted, and gravely ill 

has been consoled by a wise lay followclr with these four conso- 

8 lations, he should be asked: 'Are you anxious about your mother 
and father?' If he says: 'I am,' he should be told: 'But, good sir, 
you are subject to death. Whether you are anxious about your 

'&k mother and father or not, you w-i\l die anyway. So please aban- 
don your anxiety over your mother and father.' 

"If he says: 'I have abandoned my anxiety over my mother and 
father,' he should be asked: 'Are you anxious about your wife 
and children?' If he says: 'I am,' he should be told: 'But, good sir, 
you are subject to death. Whether you are anxious about your 
wife and children or not, you will die anyway. So please abandon 
your anxiety over your wife and children.' 

"If he says: 'I have abandoned my anxiety over my wife and 
children,' he should be asked: 'Are you anxious about the five 
cords of human sensual pleasure?' If he says: 'I am,' he should be 
told: 'Celestial sensual pleasures, friend, are more excellent and 
sublime than human sensual pleasures. So please withdraw your 
mind from human sensual pleasures and resolve on the devas of 
the realm of the Four Great Kings.' 

"If he says: 'My mind has been withdrawn from human sen- 
sual pleasures and resolved on the devas of the realm of the Four 
Great Kings,' he should be told: [410] 'The Tavatimsa devas, 
friend, are more excellent and sublime than the devas of the 
realm of the Four Great Kings. So please withdraw your mind 
from the devas of the realm of the Four Great Kings and resolve 
on the Tavatimsa devas.' 

"If he says: 'My mind has been withdrawn from the devas of 
the realm of the Four Great Kings and resolved on the Tavatimsa 
devas,' he should be told: 'More excellent and sublime, friend, 
than the Tavatimsa devas are the Yama devas . . . the Tusita devas 
.. . the Nimrnrinarati devas . . . the Paranimmitavasavatti devas.. . . 



1836 V. The Great Book (Mahiivagga) 

The brahmZi world, friend, is more excellent and sublime than the 
paranimmitavasavatti devas. So please withdraw your mind 
from the Paranimmitavasavatti devas and resolve on the b r a b s  
world.'3G9 

"If he says: 'My mind has been withdrawn from the 
Paranimmitavasavatfi devas and resolved on the brahma world; 
he should be told: 'Even the brahms world, friend, is imperma- 
nent, unstable, included in identity. SO please withdraw your 
mind from the brahms world and direct it to the cessation of 
identity.'3T0 

" ~ f  he says: 'My mind has been withdrawn from the brahma 
world; I have directed my mind to the cessation of identity,' then, 
Mahan5ma, I say there is no difference between a lay follower 
who is thus liberated in mind and a bhikkhu who has been liber- 
ated in mind for a hundred years,371 that is, between one libera- 
tion and the other."372 

55 (5) The Fruit of Stream-Entry 

"Bhikkhus, these four things, when developed and cultivated, 
lead to the realization of the fruit of stream-entry. What four? 
14111 Association with superior persons, hearing the true 
Dhamma, careful attention, practice in accordance with the 
Dhamha. These four things, when developed and cultivated, 
lead to the realization of the fruit of stream-entry." 

56 (6) The Fruit of Once-Returning 

"Bhikkhus, these four things, when developed and cultivated, 
lead to the realization of the fruit of once-returning. What 
four?. . ." (as above). 

57 (7)  The Fruit of Nonrefurning 

" ... lead to the realization of the fruit of nonreturning..." 

59 (9) The Obtaining of Wisdom 
C 

" ... lead to the obtaining of wisdom ...." 

60 (1 0) The Growth of Wisdom 

" . .. lead to the growth of wisdom ...." 

61 (1 1)  The Expansion of Wisdom 

" . .. lead to the expansion of wisdom.. .." 

W.21 VII. GREAT WISDOM 

62 (1 )  Greatness of Wisdom 

"Bhikkhus, these four things, when developed and cultivated, 
lead to greatness of wisdom. What four? Association with supe- 
rior persons, hearing the true Dhamma, careful attention, prac- 
tice in accordance with the Dhamma. These four things, when 
developed and cultivated, lead to greatness of wisdom." 

63 (2)-74 (13) Extensiveness of Wisdom, Etc. 

"Bhikkhus, these four things, when developed and cultivated, 
lead to extensiveness of wisdom . . . to vastness of wisdom . . . to 
depth of wisdom . . . to the state of unequalled . . . to 
breadth of wisdom ... to abundance of wisdom . . . to quickness 
of wisdom . . . to buoyancy of wisdom . . . to joyousness of wisdom 
. . [413] .., to swiftness of wisdom . . . to sharpness of wisdom . . . 

to penetrativeness of wisdom.374 What four? Association with 
Superior persons, hearing the true Dhamma, careful attention, 
Practice in accordance with the Dhamma. These four things, when 
developed and cultivated, lead to penetrativeness of wisdom." 

58 (8) The Fruit of Arahantshiy 

" . . . lead to the realization of the fruit of arahantship... ." 
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56 Saccasamyutta 
Connected Discourses on the Truths 

1 (1) Concentration 

At Savatthi. "Bhikkhus, develop concentration. A bhikkhu who 
is concentrated understands things as they really are.375 

"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 concen- 
trated understands things as they really are. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'376 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 suffer- 
ing.'. . . 'This is the cessation of suffering.'. . . 'This is the way lead- 
ing to the cessation of suffering.' [415] 
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I "Bhikkhus, make an exertion in seclusion. A bhikkhu who is 

secluded understands things as they really are. 

1 rn "Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.' ... An exertion should be made to 

i -- understand 'This is the way leading to the cessation of suffering.'" 

#: "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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

"Bhikkhus, whatever clansmen in the past rightly went forth 
from the household life into homelessness and made the break- 
through 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 real- 
ly 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 suffefing, 
the noble truth of the way leading to the cessation of suffefing 
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 
they really are. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 awak- 
ened 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 hlly awakened to 
things as they really are, all will reveal themselves as having fully 

56. Saccasamyutta 1841 

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 under- 
stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

/ 7 (7) Thoughts 

"Bhikkhus, do not think evil unwholesome thoughts; that is, sen- 
sual 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 revul- 
sion, to dispassion, to cessation, to peace, to direct knowledge, to 
enlightenment, to Nibbana. - 

"When you think, bhikkhus, you should think: 'This is suffer- 
ing'; you should t h i i  '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 dis- 
passion, to cessation, to peace, to direct knowledge, to enlighten- 
ment, to Nibbana. 

i 
"Therefore, bhikkhus, an exertion should be made to under- 

stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

"Bhikkhus, do not reflect in an evil unwholesome way:3n '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 
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same' or 'The soul is one thing, the body is another'; or xe 
Tathagata exists after death,' or 'The Tathagata does not exist 
after death,' or 'The Tathiigata both exists and does not exist afte, 
death,' or 'The Tathagata 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 Nibbiina. 

"When you reflect, bhikkhus, you should reflect: 'This is suf- 
fering'; you should reflect: 'This is the origin of suffering1; 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, rele- 
vant to the fundamentals of the holy life, and leads to revulsion, 
to dispassion, to cessation, to peace, to direct knowledge, [419] to 
enlightenment, to Nibb2na. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering.'" 

9 (9) Disputatious Talk 

"Bhikkhus, do not engage in disputatious talk,378 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 incon- 
sistent. 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 rea- 
son? 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 enlight- 
enment, to Nibbana. 

"When you talk, bhikkhus, you should talk about: 'This is suf- 
fering'; you should talk about: 'This is the origin of suffering'; 
you should talk about: 'This is the cessation of suffering'; YOU 

~hould talk about: 'This is the way leading to the cessation of suf- 
fering.' For what reason? Because, bhikkhus, this talk is benefi- 
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cial, relevant to the fundamentals of the holy life, and leads '€0 

revulsion, to dispassion, to cessation, to peace, to direct knowl- 
edge, to enlightenment, to Nibbiina. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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,379 that is, talk about kings, thieves, and ministers of state; 
talk about armies, dangers, and wars; talk about food, drink, gar- 
ments, and beds; talk about garlands and scents; talk about rela- 
tions, 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 
Nibbana. 

"When you talk, bhikkhus, you should talk about: 'This is suf- 
fering'; 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 suf- 
fering.' For what reason? Because, bhikkhus, this talk is benefi- 
cial, relevant to the fundamentals of the holy life, and leads to 
revulsion, to dispassion, to cessation, to peace, to direct knowl- 
edge, to enlightenment, to Nibbana. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

11. SET~ING IN MOTION THE WHEEL OF THE DHAMMA 

I1 (1) Setting in Motion the Wheel of tlze Dhamma 

'I'hus have I heard. On one occasion the Blessed One was 
dwelling at BarBnasi in the Deer Park at Isipatana. [421] There the 
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Blessed One addressed the bhikkhus of the group of five 
"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 Tathagata has 
awakened to the middle way, which gives rise to vision, 
gives rise to knowledge, which leads to peace, to direct knowl- 
edge, to enlightenment, to Nibb2na. 

"And what, bhikkhus, is that middle way awakened to by the 
Tathagata, which gives rise to vision . . . which leads to Nibbaa? 
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 Tathsgata, which gives rise to vision, 
which gives rise to knowledge, which leads to peace, to direct 
knowledge, to enlightenment, to Nibbha. 

"Now this, bhikkhus, is the noble truth of suffering: birth is 
suffering, aging is suffering, illness is suffering, death is suffer- 
ing;381 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 suf- 
fering. 

"Now this, bhikkhus, is the noble truth of the origin of suffer- 
ing: it is this craving which leads to renewed existence, accom- 
panied by delight and lust, seeking delight here and there; that 
is, craving for sensual pleasures, craving for existence, craving 
for extermination. 

"Now ths, bhikkhus, is the noble truth of the cessation of suf- 
fering: 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, bltikkhus, is the noble truth of the way leading to 
the cessation of suffering: [422] it is this Noble ~ightfold 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/ 
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b h i k k h ~ ~ ,  in regard to things unheard before, there arose in me 
vision, knowledge, wisdom, true knowledge, and light. 

d d f m s  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. 

j l Jms  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 aban- 
doned': 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. 

"'Tlus 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 real- 
ized': 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 suffer- 
ing 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 suffer- 
ing 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,382 [423] I did not 
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claim to have awakened to the unsurpassed perfect enlighten- 
ment in this world with its devas, MLa, and Braha,  in this 
eration with its ascetics and brahmins, its devas and humans. B~~ 
when my knowledge and vision of these Four Noble Truths as 
they really are in their three phases and twelve aspects was thor- 
oughly purified in this way, then I claimed to have awakened to 
the unsurpassed perfect enlightenment in this world with its 
devas, Mara, and Brahma, in this generation with its ascetics and 
brahrnins, 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. ~~d 
while this discourse was being spoken, there arose in the 
Venerable Kondafiiia the dust-free, stainless vision of the 
Dhamma: "Whatever is subject to origination is all subject to ces- 
sation." 

And when the Wheel of the Dhamma had been set in motion 
by the Blessed One,383 the earth-dwelling devas raised a cry: "At 
Barfinasi, 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 Mfira or 
Brahma 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 Baranasi . . . this unsurpassed Wheel of the 
Dhamma has been set in motion by the Blessed One, which can- 
not be stopped .. . by anyone in the world." Having heard the cry 
of the devas of the realm of the Four Great Kings, the Tavatimsa 
devas . . . the Yams devas . . . the Tusita devas . . . the Nimmsnarati 
devas . . . the Paranimmitavasavatti devas . .. the devas of 
Brahrna's company raised a cry: "At Bar%asi, 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 Mara or Brahma or by anyone 
in the world." 

Thus at that moment, at that instant, at that second, the cry 
spread as far as the brahm~ world, and this ten thousandfold 
world system shook, quaked, and trembled, and an immeasur- 
able glorious radiance appeared in the world surpassing the 
divine majesty of the devas. 
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Then the Blessed One uttered this inspired utterance: 
ddKondafiiia has indeed understood! Kondafia has indeed 

In this way the Venerable Kondama acquired the 
name "AiiG KondaEia-Kondaiifia Who Has Understood." 

4'This is the noble truth of suffering': thus, bhikkhus, in regard to 
things unheard before, there arose in the Tathagatas 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 
Tathagatas vision . . . and light. 

"'This noble truth of suffering has been fully understood': thus, 
bhikkhus, in regard to things unheard before, there arose in the 
Tathagatas 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 
Tathagatas 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 Tathagatas 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 
Tathagatas 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. 
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"And what, bhikkhus, is the noble truth of sufferhg? ~t should 
be said: the five aggregates subject to clinging; that ir the fom 
aggregate subject to clinging . . . the consciousness aggregate sub- 
ject to clinging. This is called the noble truth of suffering+ 

"And what, bhikkhus, is the noble truth of the origin of suffer- 
ing? It is this craving which leads to renewed existence, 
panied by delight and lust, seeking delight here and there; that 
is, craving for sensual pleasures, craving for existence, crav. 
for extermination. This is called the noble huth of the origin of 
suffering. 

"And what, bhikkhus, is the noble truth of the cessation of 
fering? 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 ces- 
sation 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 under- 

stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 resf of the sutta is identical with 513.) 

15 (5) Remembrance (I) 

"Bhikkhus, do you remember the Four Noble Truths taught by 
me?" 

When this was said, a certain bhikkhu said to the ~lessed One: 
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[427] "Venerable sir, I remember the Four Noble Truths taught 
by the Blessed One." 

"But how, bhikkhu, do you remember the Four Noble Truths 

i taught by me?" 
"I remember suffering, venerable sir, as the first noble truth 

i 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 suf- 
fering 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 ces- 
sation of suffering is the third noble truth taught by me: remem- 
ber 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 under- 
stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: '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 brahrnin should 
speak thus: 'This is not the first noble truth of suffering taught by 
the ascetic Gotama; having rejected this first noble truth of suf- 
fering, I will make known another first noble truth of sufferingf- 
this is impossible. 

"I remember the origin of suffering as the second noble truth 
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taught by the Blessed One.. .. I remember the cessation of sdfer- 
ing 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 awetic 

r brahrnin should speak thus: 'This is not the fourth noble truL of 
the way leading to the cessation of suffering taught by the asce- 
tic Gotama; having rejected this fourth noble truth of the 
leading to the cessation of suffering, I will make known another 
fourth noble truth of the way leading to the cessation of suffer- 
ing'-this is impossible. 

"It is in this way, venerable sir, that I remember the Four ~ ~ b l ~  
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 brah- 
min should speak thus . . . (as above) . . .I4291 '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 
sufferingf-this is impossible. 

"In this way, bhikkhu, remember the Four Noble Truths taught 
by me. 

"Therefore, bhikkhu, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 igno- 
rance, bhikkhu, and it is in this way that one is immersed in igno- 
rance. 

"Therefore, bhikkhu, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering.'" 

18 (8)  True Knowledge "k 

men a certain bhikkhu approached the Blessed One, paid hom- 
age to him, sat down to one side, and said to him: "Venerable sir, 

it is said, 'true knowledge. true knowledge.' What is true knowl- 
dge ,  venerable sir, and in what way has one arrived at hue 

t knowledge?" [430] 

I A +  

'.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 

p-p . true knowledge. 
"Therefore, bhikkhu, an exertion should be made to under- 

stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

'"This is the noble truth of suffering': such has been made known I =- 

by me. In this statement, 'This is the noble truth of suffering,' 
there are innumerable nuances, innumerable details, innumer- 
able implications.384 

"'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 impli- 
cations. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'Xis is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

I ;<, 20 (10) Actual 

"Bhikkhus, these four things are actual, unerring, not other- 
wise.385 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 suffering1: this is actual, 
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unerring, not otherwise. [431] 'This is the way leading to the 
sation of suffering': this is actual, unerring, not otherwise. 

"These four things, bhikkhus, are actual, unerring, m t  other- 
wise. 

"Therefore, bhikkhu, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering.- 

On one occasion the Blessed One was dwelling among the 
Vajjians at Kofiggma. 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 samsara. 
What four? 

"It is, bhikkhus, because of not understanding and not pene- 
trating the noble truth of suffering that you and I have roamed 
and wandered through this long course of samsara. 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 wayleading to the cessation of suffering 
[432] that you and I have roamed and wandered through this 
long course of samsara. 

"That noble truth of suffering, bhkkhus, has been understood 
and penetrated. That noble truth of the origin of suffering has 
been understood and penetrated. That noble truth of the cessa- 
tion of suffering has been understood and ~enetrated. That noble 
truth of the way leading to the cessation of suffering has bee* 
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, 
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i 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." 

' "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 under- 
stand 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 
I realizing it for themselves with direct knowledge, enter and 

dwell, in this very life, in the goal of asceticism or the goal of 
brahrninhood. 

"But, bhikkhus, those ascehcs 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. 
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"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 Pefecfly Enlightened One 

At S~vatthi. "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 
TathZgata is called the Arahant, the Perfectly Enlightened One. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering.'" 

24 (4) Arahanfs 

At Savatthi. "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 awak- 
ened 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. 

56. Saccasamyutta 1855 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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.388 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

27 (7) Actual 

"Bhikkhus, there are these Four Noble Truths. What four? The 
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noble truth of suffering, the noble truth of the origin of suffering 
the noble truth of the cessation of suffering, the noble truth of td 
way leading to the cessation of suffering. These Four ~~b~~ 
Truths, bhikkhus, are actual, unerring, not otherwise. Therefore 
they are called noble t r ~ t h s . 3 ~ ~  

''Therefore, bhikkhus, an exertion should be made to under- 
stand: 'Tnis 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? ~h~ 
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, Mara, and BrahrnS, in this generation with its ascetics and 
brahmins, its devas and humans, the Tathfigata is the noble one. 
Therefore they are called noble truths. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. .. An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

[4361 

29 (9) To Be Fully Undersfood 

"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 under- 
stood? 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. 
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"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand '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 Sahajgti. 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 togeth- 
er when this conversation arose: "Friend, does one who sees suf- 
fering 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 suffer- 
ing, 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 lead- 
ing 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.'"390 

IV. THE SIMSAPA GROVE 

31 (1) The Sipsapa Grove 

On one occasion the Blessed One was dwelling at Kosambi in a 
simsapa grove. Then the Slessed One took up a few simsaplf leaves 
in his hand and addressed the bhikkhus thus: "What do you 
think, bhikkhus, which is more numerous: these few simsaprf 
leaves that I have taken up in my hand or those in the simsapn 
grove overhead?" [438] 

"Venerable sir, the simsapd leaves that the Blessed One has 
taken up in his hand are few, but those in the simsapd grove over- 
head are numerous." 

"So too, bhikkhus, the things I have directly known but have 
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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 funda- 
mentals of the holy life, and do not lead to revulsion, to dispas- 
sion, to cessation, to peace, to direct knowledge, to enlighten- 
ment, to Nibbana. Therefore I have not taught them. 

"And what, bhikkhus, have I taught? I have taught: 'This is 
fering: I have taught: 'This is the origin of suffering1; 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. t, 

-, -- 
dispassion, to cessation, to peace, to direct knowledge, to enlight- 
enment, to Nibbiina. Therefore I have taught this. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: '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 break- 
through 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,391 [439] I will bring water or a palm fruit,'392 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 suffering1--this is impos- 
sible. 

"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 
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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 suffering1-this is possible. 

"Just as, bhikkhus, if someone should speak thus: 'Having 
a basket of lotus leaves or of kino leaves or of rniiluva 

leaves,393 I will bring water or a palm fruit,' this would be possi- 
ble; so too, if anyone should speak thus: 'Having made the break- 
through to the noble truth of suffering as it really is .. . I will corn- 
$etely make an end to suffering-this is possible. , 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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.394 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 extin- 
guish one's blazing clothes or head one should arouse extra- 
ordinary desire, make an extraordinary effort, stir up zeal and 
enthusiasm, be unremitting, and exercise mindfulness and clear 
comprehension."395 

"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 
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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 under- 

stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of s ~ f f e r i ~ ~ . , , ,  

35 (5) A Hundred Spears 

"Bhikkhus, suppose there were a man with a life span of a bun- 
dred years, who could live a hundred years. Someone would 
to him: 'Come, good man, in the morning they will strike you 
with a hundred spears; at noon they will strike you with a hm- 
dred spears; in the evening they will strike you with a hundred 
spears.396 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 
~assed,  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 samsdra is with- 
out discoverable beginning; a first point cannot be discemed of 
blows by spears, blows by swords, blows by axes. And even 
though this may be so, bhikkhus, I do not say that the break- 
through 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 ces- 
sation of suffering. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: '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 Jambudipa and collect them 
into a single heap. Having done so, he would impale the large 
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creatures in the ocean on the large stakes, the middle-sized crea- 
I 

h1rc-S on the middlesued 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 Jambudipa 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 rea- 
son? [442] Because of the minuteness of their bodies. 

"So vast, bhikkhus, is the plane of misery. The person who is 
.ccomplished 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 view397 will understand as it 
really is: 'This is suffering.'. . . 'This is the way leading to the ces- 
sation of suffering.' 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 discemed, 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] 
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then there is no blinding darkness, no dense mass of darhess; 
then day and night are discerned, the month and formight a, 
discerned, the seasons and year are discerned. 

"So too, bhikkhus, SO long as a Tathdgata has not arisen in the 
world, an Arahant, a Perfectly Enlightened One, for just so 1 

O"8 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, establish, 

'"g, disclosing, analysing, or elucidating of the Four Noble Truths. 
"But, bhikkhus, when a Tathagata arises in the world, an 

Arahant, a Perfectly Enlightened One, then there is the manifes- 
tation of great light and radiance; then no blinding darkness pre- 
vails, 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: '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 ces- 
sation of sufferingf--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, waft- 
ed 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 
Ieading to the cessation of sufferingt-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. 
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"But, bhikkhus, those ascetics or brahmins who understand as - 

it really is 'This is suffering' .. . 'This is the way leading to the ces- 
sation of sufferingf-they do not look up at the face of another 
ascetic or brahrnin, thinking: 'This worthy is surely one who 
really knows, who really sees.' 

"Suppose, bhikkhus, there was an iron pillar or an Indra's pil- 
 la^-39s 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 brahrnins who understand 
as it really is 'This is suffering' . .. 'This is the way leading to the 
cessation of suffering1-they do not look up at the face of 
another ascetic or brahrnin, 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 

1 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 under- 
stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: '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 suf- 
fering' . . . 'This is the way leading to the cessation of suffer-' 
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, bhikkhusi* 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 
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' n i s  is suffering' . .. 'This is the way leading to the cessation of 
suffering,' [446] and then an ascetic or a brahrnin comes along 

... it is impossible that he could make that bhikkhu shake, quake, or 
tremble. For what reason? Because he has clearly seen the F~~~ 
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 under- 

stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: ' W s  is the way leading to the cessation of suffering.. 

41 (1) Reflection about the World 

On one occasion the Blessed One was dwelling at R3jagaha 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 R&ja- 
gaha and went to the SumLgadha Lotus Pond, thinking: 'I will 
reflect about the ~orld.'40~ [447] He then sat down on the bank of 
the Surnagadhz 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 
mustbe 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 does- 
n't exist in the world? 

"'Here, sirs, I left Rajagaha and approached the ~umagadha 
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.401 Once in the past the devas and the asuras Were 

arrayed for battle. In that battle the devas won and the asuras 
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were defeated. In their defeat, [MI the asuras were frightened 
and entered the asura city through the lotus stalk, to the bewil- 
derment of the devas. I 

 t there fore, bhikkhus, do not reflect about the world, thinking: 
/ m e  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 
Tathagata exists after death,' or The Tath3gata does not exist 
after death,' or 'The Tathagata both exists and does not exist after 
death,' or 'The Tathagata 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 Nibbhna. 

"When you reflect, bhikkhus, you should reflect: 'This is suf- 
fering'; 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, rele- 
vant to the fundamentals of the holy life, and leads to revulsion, 
to dispassion, to cessation, to peace, to direct knowledge, to 
enlightenment, to Nibbgna. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

42 (2 )  The Precipice 

On one occasion the Blessed One was dwelling at Rhjagaha on 
Mount Vulture Peak. Then the Blessed One addressed the 
bhikkhus thus: "Come, bhikkhus, let us go to Patibhana 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 
Patibhana Peak. A certain bhikkhu saw the steep precipice off 
PaGbhiina 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." 
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"But what, venerable sir, is that precipice steeper and 

frightful than that one?" more 
"Those ascetics and brahrnins, bhikkhu, who do not under- 

stand as it really is: 'This is suffering: who do not undentand ,, 
it really is: 'This is the origin of sufferingf; who do not under- 
stand as it really is: 'This is the cessation of sufferingr; who do not 
understand as it really is: 'This is the way leading to the cessation 
of suffering1-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. &light- 
ing in such volitional formations, they generate volitional forma- 
tions 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, dis- 
pleasure, and despair. Having generated such volitional forma- 
tions, 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.402 [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 forma- 
tions that lead to birth, nor in volitional formations that lead t~ 
aging, nor in volitional formations that lead to death, nor in voli- 
tional formations that lead to sorrow, lamentation, pain, dis- 
pleasure, and despair. Not delighting in such volitional forma- 
tions, 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, dis- 
pleasure, and despair. Not having generated such volitional for- 
mations, 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. 

56. Saccasamyutta 1867 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

43 (3) .The Grent Conflagration 

llBhikkhus, there exists a hell named the Great Conflagration. 
mere, whatever form one sees with the eye is undesirable, 14511 
never desirable; unlovely, never lovely; disagreeable, never 
agreeable.4'J3 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 confla- 
gration 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 brahrnins, bhikkhu, who do not understand 

as it really is: 'This is suffering1 . ., 'This is the way leading to the 
cessation of sufferingf-they delight in volitional formations that 
lead to birth, in volitional formations that lead to aging, in voli- 
tional formations that lead to death, in volitional formations that 
lead to sorrow, lamentation, pain, displeasure, and despair. 
Delighting in such volitional formations, they generate volition- 
al 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, lamen- 
tation, pain, displeasure, and despair. Having generated such 
volitional formations, they are burnt by the conflagration of 
birth, bumt by the conflagration of aging, burnt by the confla- 
gration of death, bumt by the conflagration of sorrow, lamenta- 
tion, 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 
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it really is: 'This is suffering' ... 'This is the way leading to the 
cessation of suffering1-they do not delight in volitional forma- 
tions that lead to birth, nor in volitional formations that lead to 
aging, nor in volitional formations that lead to death, nor in voli- 
tional formations that lead to sorrow, lamentation, pain, dis- 
pleasure, and despair. Not delighting in such volitional forma- 
tions, 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, dis- 
pleasure, and despair. Not having generated such volitional for- 
mations, they are not burnt by the conflagration of birth, nor 
burnt by the conflagration of aging, nor bumt by the codagra- 
tion of death, nor bumt by the conflagration of sorrow, lamenta- 
tion, pain, displeasure, and despair. They are freed from birth, 
[452] aging, and death; freed from sorrow, lamentation, pain, dis- 
pleasure, and despair; freed from suffering, I say. 

"Therefore, bhkkhus, an exertion should be made to under- 
stand: 'This is suffering.'. .. An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

44 (4) Penked 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 break- 
through 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 suffering1-this is impossible. 

"Just as, bhikkhus, if anyone should speak thus, 'Without hav- 
ing 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 suffering1-this is impossible. 

"But, bhikkhus, if anyone should speak thus: 'Having made 
the breakthrough to the noble truth of suffering as it really 
having made the breakthrough to the noble truth of the origin 
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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 suffering1-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 suffering1-this is 
possible. [453] 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

45 (5) The H ~ i r ~ ~  

On one occasion the Blessed One was dwelling at Vesali in the 
Great Wood in the Hall with the Peaked Roof. Then, in the morn- 
ing, the Venerable Ananda dressed and, taking bowl and robe, 
entered Vesiili for alms. The Venerable Ananda saw a number of 
Licchavi youths practising archery in the training hall, shooting 
arrows from a distance through a very small keyhole, head 
through buttPo5 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 L a n d a  had walked for alms in 
Vesali 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, Ananda, which is 
more difficult and challenging: to shoot arrows from a distance 
through a very small keyhole, head through butt, without miss- 
ing, or to pierce with the arrowhead the tip of a hair split into 
seven strands?"4= 

"It is more difficult and challenging, venerable sir, to pierce 
with the arrowhead the tip of a hair split into seven strands." 

"But, handa ,  they pierce something even more difficult to 
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pierce who pierce as it really is: 7his is sufferingr . . .; who pierce 
as it really is: This is the way leading to the cessation of suffering.* 

"Therefore, Ananda, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: This is the way leading to the cessation of suffering.* 

46 (6) Darkness 

"Bhikkhus, there are world interstices, vacant and abysma1407 
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 under- 

stand as it really is: 'This is suffering'; [455] who do not under- 
stand 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 sufferingg-they delight in volitional formations that 
lead to birth, in volitional formations that lead to aging, in voli- 
tional 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 brahrnins who understand 
as it really is: 'This is suffering' ... 'This is the way leading to the 
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cessation of sufferingf-they do not delight in volitional for- 
mations 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 for- 
mations, 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 under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

47 (7) Yoke with a Hole (1 )408 

"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 sur- 
face once every hundred years, insert its neck into that yoke with 
a single hole?" (4561 

"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 right- 
eous 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. 
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"Therefore, bhikkhus, an exertion should be made to under- 

stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of ~ u f f ~ ~ i ~ ~ ~ , ,  

48 (8) Yoke with a Hole (2) 

"Bhikkhus, suppose that t h s  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 westerlv 
would drive it eastward; a northerly wind would drive it south- 
ward; a southerly wind would drive it northward. '&ere was a 
blind turtle which would come to the surface once every bun- 
dred years. What do you think, bhikkhus, would that blhd hr- 
tle, 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 brtle, 
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 chance409 that one obtains the human 
state; by chance that a Tathdgata, an Arahant, a Perfectly 
Enlightened One arises in the world; by chance that the Dhamma 
and Discipline proclaimed by the Tathagata shines in the rvorld. 

"You have obtained that human state, bhikkhus; a Tathdgata, 
an Arahant, a Perfectly Enlightened One has arisen in the world: 

. - .. 
the Dhamma and Discipline proclaimed by the Tathagata shines 
in the world. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of sufferinff."' 

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 traing. 
Compared to Sineru, the king of mountains, the seven grains 
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gavel the size of mung beans are not calculable, do not bear 
amparison, 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 
*mains 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 under- 
stands 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 under- 
stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

"Bhikkhui, suppose that iineru, the kiig of mountains, would be 
destroyed and eliminated except for seven grains of gravel the 
size of mung beans.411 What do you think, bhikkhus, which is 
more: the portion of Sineru, the king of mountains. that has been 

8; destroyed and eliminated or the seven grains of gravel the size of 
'W 

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." 
"Sa too, bhikkhus, for a noble disciple, a person accomplished 

in view who has made the breakthrough, I4591 the suffering that 
has been utterly destroyed and eliminated is more, while that 
which remains is trifling. Compared to the former mass of suf- 
fering 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 under- 
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'This is suffering.'. . . An exertion should b 
made to Under- stand: 'This is the way leading to the cessation of 

VI. THE BREAKTHROUGH 

51 (1) The Fingernail412 

Then the Blessed One took up a little bit of soil in his fingemail 
and addressed the bhikkhus thus: 

"Bhikkhus, what do you think which is more: the little bit of 
soil that I have taken up in my fingernail or this great earth?" 

"Venerable sir, the great earth is more. The little bit of soil that 
the Blessed One has taken up in his fingernail is trifling. 
Compared to the great earth, that little bit of soil is not calculable, 
does not bear comparison, does not amount even to a fraction." 

[4601 
"So too, bhikkhus, for a noble disciple, a person accomplished 

in view who has made the breakthrough, the suffering that has 
been destroyed and eliminated is more, while that which 
remains is trifling. 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 under- 
stands 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 under- 
stand: 'This is suffering.'. .. An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

52 (2) The Pond 

"Bhikkhus, suppose there were a pond fifty yojanas long, fifty 
yojanas wide, and fifty yojanas deep, full of water, overflowing SO 

that a crow could drink from it, and a man would draw out some 
water from it on the tip of a blade of kusa grass. What do YOu 

think, bhikkhus, which is more: the water drawn out on the tip 
of the blade of kzlsa grass or the water in the pond?" 

"Venerable sir, the water in the pond is more. The water drawn 
out on the tip of the blade of kusa grass is trifling. compared to 
the water in the pond, the water drawn out on the tip of the blade 

of kusa grass is not calculable, does not bear comparison, does not 
amount even to a fraction." 

"So too, bhikkhus, for a noble disciple . . . Therefore an exertion 
should be made.. . . " 

53 (3) Water at the Confluence (1) 
L - 
9 "Bhikkhus, suppose that in the place where these great rivers 

meet and converge-that is, the Ganges, the Yamuna, the 
r 

4,t 
Aciravati, the Sarabhii, and the Mahi-a man would draw out 
two or three drops of water. [461] What do you think, bhikkhus, 
which is more: these two or three drops of water that have been 
drawn out or the water at the confluence?" 

"Venerable sir, the water at the confluence is more. The two or 
three drops of water that have been drawn out are trifling. 
Compared to the water at the confluence, the two or three drops 
of water that have been drawn out are not calculable, do not bear 
comparison, do not amount even to a fraction." 

"So too, bhikkhus, for a noble disciple .. . Therefore an exertion 
should be made.. . ." 

54 (4) Water at the Confluence (2) 

"Bhikkhus, suppose that in the place where these great rivers 
meet and converge-that is, the Ganges, the YamunB, the 
Aciravati, the Sarabhu, and the Mahi-their water would be 
destroyed and eliminated except for two or three drops. What do 
you think, bhikkhus, which is more: the water at the confluence 
that has been destroyed and eliminated or the two or three drops 
of water that remain?" 

"Venerable sir, the water at the confluence that has been 
destroyed and eliminated is more; the two or three drops of 
water that remain are trifling. Compared to the water at the con- 
fluence that has been destroyed and eliminated, the two or three 
drops of water that remain are trifling; they are not calculable, do 
not bear comparison, do not amount even to a fraction." 

"So too, bhikkhus, for a noble disciple . . . Therefore an exertion 
should be made.. . ." [462] 
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of water that have been drawn out are not calculable, do bear 
55 (5) The Earth (1) 

comparison, do not amount even to a fraction." 
"Bhikkhus, suppose that a man would place seven little balls of ,,so too, bhikkhus, for a noble disciple .. . Therefore an exertion 

clay the size of jujube kernels on the great earth. what do yo, should be made.. . . " 
think, bhikkhus. which is more: those seven little balls of clay the 
size of jujube kernels that have been placed there or the great 
earth?" 58 (8) The Ocean (2) 

"Venerable sir, the great earth is more. The seven little balls of 
the size of jujube kernels are trifling. Compared to the great 

earth, those seven little balls of clay the size of jujube kemals are 
trifling; they are not calculable, do not bear comparison, do not 
amount even to a fraction." 

"So too, bhikkhus, for a noble disciple . . . Therefore an exertion 
should be made.. . . " 

56 (61 The Earfh (2) 

"Bhikkhus, suppose that the great earth would be destroyed and 
eliminated except for seven little balls of clay the size of jujube 
kernels. What do you think, bhikkhus, which is more: the great 
earth that has been destroyed and eliminated or the seven little 
balls of clay the size of jujube kernels that remain?" 

"Venerable sir, the great earth that has been destroyed and 
eliminated is more. The seven little balls of clay the size of jujube 
kernels that remain are trifling. Compared to the great earth that 
has been destroyed and eliminated, the seven little balls of clay 
the size of jujube kernels that remain are not calculable, do not 
bear comparison, do not amount even to a fraction." 

"So too, bhikkhus, for a noble disciple . . . Therefore an exertion 
should be made.. . . " [463] 

57 (7) The Ocean (2) 

"Bhikkhus, suppose that a man would draw out two or three 
drops of water from the great ocean. What do you think, 
bhikkhus, which is more: the two or three drops of water that 
have been drawn out or the water in the great ocean?" 

"Venerable sir, the water in the great ocean is more. The two or 
three drops of water that have been drawn out are trifling. 
Compared to the water in the great ocean, the two or three drops 

&- -@, y "Bhikkhus, suppose that the great ocean would be destroyed and 

d ,  eliminated except for two or three drops of water. What do you 
think, bhikkhus, which is more: the water in the great ocean that 
has been destroyed and eliminated or the two or three drops of 
water that remain?" 

"Venerable sir, the water in the great ocean that has been 
destroyed and eliminated is more. The two or three drops of 
water that remain are trifling. Compared to the water that has 
been destroyed and eliminated, the two or three drops of water 
that remain are not calculable, do not bear comparison, do not 
amount even to a fraction." 

"So too, bhikkhus, for a noble disciple .. . Therefore an exertion 
should be made . . . . I1 [464] 

59 (9) The Mounfain (1)  

"Bhikkhus, suppose that a man would place on the Hunalayas, 
the king of mountains, seven grains of gravel the size of mustard 
seeds. What do you think, bhikkhus, which is more: the seven 
grains of gravel the size of mustard seeds that have been placed 
there or the Himalayas, the king of mountains?" 

"Venerable sir, the Himalayas, the king of mountains, is more. 
The seven grains of gravel the size of mustard seeds are trifling. 
Compared to the Himalayas, the king of mountains, the seven 
grains of gravel the size of mustard seeds are not calculable, do 
not bear comparison, do not amount even to a fraction." 

"So too, bhikkhus, for a noble disciple ... Therefore an exertion 
should be made.. . ." 

60 (10) The Mountain (2) 

"Bhikkhus, suppose that the Himalayas, the king of mountains, 

'&! would be destroyed and eliminated except for seven grains of 
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gravel the size of mustard seeds. What do you think, bhikhu 
S, which is more: the portion of the Himalayas, the king of m,un- 

tains, that has been destroyed and eliminated or the seven grains 
of gravel the size of mustard seeds that remain?" 

"Venerable sir, the portion of the Himalayas, the king of mou,- 
tains, that has been destroyed and eliminated is more. Re seven 
grains of gravel the size of mustard seeds that remain are trifl. 

'ng. Compared to the portion of the Himalayas, the king of moun- 
tains, that has been destroyed and eliminated, the seven grains of 
gravel the size of mustard seeds 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, [465] the suffering that 
has been destroyed and eliminated is more, while that .tzlhich 
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 under- 
stands 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 under- 
stand: 'This is suffering.'. .. An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

VII. FIRST RAW GRAIN REPETITION SERIES~'~ 
.< 

61 (1) Elsewhere 

Then the Blessed One took up a little bit of soil in his fingernail 
and addressed the bhikkhus thus: 

"What do you think, bhikkhus, which is more: the little bit of 
soil in my fingernail or the great earth?" [466] 

"Venerable sir, the great earth is more. The little bit of soil that 
the Blessed One has taken up in his fingemail is trifling. 
Compared to the great earth, that little bit of soil is not calculable, 
does not bear comparison, does not amount even to a fraction." 
,, So too, bhikkhus, those beings are few who are reborn among 

human beings. But those beings are more numerous who are 
reborn elsewhere than among human beings.414 For what reason? 
Because, bhikkhus, they have not seen the Four Noble Truths. 

56. Saccasamyutta 1879 

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. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. .. An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

62 (2)  Outlying Countries 

Then the Blessed One took up a little bit of soil in his fingernail 
and addressed the bhikkhus thus.. . . 

"So too, bhikkhus, those beings are few who are reborn in the 
middle countries. But those beings are more numerous who are 
reborn in the outlying countries among the uncultured barbar- 
ians.. . ." [467] 

63 (3) wisdom 

.. . "So too, bhikkhus, those beings are few who possess the noble 
eye of wisdom. But these beings are more numerous, who are 
immersed in ignorance and confused.. . . " 

64 (4) Wines and Liquors 

... "So too, bhikkhus, those beings are few who abstain from 
wine, liquors, and intoxicants that are a basis for negligence. But 
these beings are more numerous who do not abstain from wines, 
liquors, and intoxicants that are a basis for negligence.. . ." 

65 (5) Water-Born 

. . . "So too, bhikkhus, those beings are few who are born on high 
ground. But these beings are more numerous who are born in 
water ....If 

66 (6) Who Honour Mother 

.. . "So too, bhikkhus, those beings are few who honour their 
mother. But these beings are more numerous who do not honour q their mother.. . ." 
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67 (7) Who Honour Father 73 (3) Sexual Misconduct 

. - a  ''so too, bhikkhus, those beings are few 
honour their 

. . . ',so too, bhikkhus, those beings are few who abstain sex- 

father. But these beings are more n-emus who do not ual misconduct. But these beings are more nurnerous who not 

their father.. . . " [468] abstain from sexual misconduct-..-" 

68 (8) Who Honorrr Ascetics 74 (4) False Speecll 

- - -  "So too, bhikkhus, those beings are few who honour . . . -so bhikkhus, those beings are few who abstain 

But these beings are more numerous who do not honour asce- ~~t these beings are more numerous who not abstarn 
tics.. . ." from false speech.. . ." 

69 (9) Who Honour Brahmins 

... "So too, bhikkhus, those beings are few who honour brah- 
mins. But these beings are more numerous who do not honour 
brahmins.. . ." 

70 (10) W11o Respect Elders 

. . . "So too, bhikkhus, those beings are few who respect their eld- 
ers in the family. But these beings are more numerous who do 
not respect their elders in the family ...." 

VIII. SECOND RAW GRAIN REPETITION SERIES 

71 (1) Killing Living Beingsas 

. . . "So too, bhikkhus, those beings are few who abstain from the 
destruction of life. But these beings are more numerous who do 
not abstain from the destruction of life ...." [469] 

72 (2)  Taking What Is Not Given 

. . . "So too, bhikkhus, those beings are few who abstain from talc- 
ing what is not given. But these beings are more numerous who 
do not abstain from taking what is not given.. . ." 

75 (5) Divisive Speech 

. "So too, bhikkhus, those beings are few who abstain from 
divisive speech. But these beings are more numerous who do not 
abstain from divisive speech.. . ." 

$j 76 (6)  Harslr Speeclz 

.,. ''So too, bhikkhus, those beings are few who abstain from 
harsh speech. But these beings are more numerous who do not 
abstain from harsh speech.. . ." 

t 77 (7) Idle Chatter 

. . . "So too, bhikkhus, those beings are few who abstain from idle 
chatter. But these beings are more numerous who do not abstain 
from idle chatter.. .." [470] 

78 (8) Seed Lye416 

... "So too, bhikkhus, those beings are few who abstain from 
damaging seed and plant life. But these beings are more numer- 
ous who do not abstain from damaging seed and plant life.. . ." 

79 ( 9 )  Improper Times 

t ... "So too, bhikkhus, those beings are few who abstain from 
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a,,pting raw meat. But these beings are more numerous who eating at improper times. But these beings are more 
who do not abstain from eating at improper times.. . . p f  

not so abstain ... ." 

80 (10) Scents and Unguents 

... "So too, bhikkhus, those beings are few who abstain from 
wearing garlands, embellishing themselves with scents, and 
beautifying themselves with unguents. But these beings are more 
numerous who do not so abstain ....Ir 

IX. THIRD RAW GRAIN REPETITION SERIES 

81 (1) Dancing and Singing 
..* 

... "So too, bhikkhus, those beings are few who abstain from 
dancing, singing, instrumental music, and unsuitable shows. 
[471] But these beings are more numerous who do not so 
abstain.. . ." 

82 (2) High Beds 

86 (6) Girls 

. . . "So too, bhikkhus, those beings are few who abstain from 

& accepting women and girls. But these beings are more numerous 
who do not so abstain.. . ." (4721 

87 (7) Slaves 

... "So too, bhikkhus, those beings are few who abstain from 
6 , - w .ccepting male and female slaves. But these beings are more 

numerous who do not so abstain.. . ." 

88 (8)  Goats attd Sheep 

... "So too, bhikkhus, those beings are few who abstain from 
accepting goats and sheep. But these beings are more numerous 
who do not so abstain.. . ." 

- - a  "So too, bhikkhus, those beings are few who abstain from high 89 (9) Fowl and Swine 
and luxurious beds and seats. But these beings are more numer- 
ous who do not so abstain.. . ." ... "so too, bhikkhus, those beings are few who abstain from 

** 8 accepting fowl and swine. But these beings are more numerous 
<:> 

who do not so abstain.. .." 
83 (3) Gold and Silver ? 

.. . "SO too, bhikkhus, those beings are few who abstain from 
accepting gold and silver. But these beings are more numerous 
who do not so abstain.. . ." 

84 (4) Raw Grain 

90 (10) Eleplrants 

... "So too, bhikkhus, those beings are few who abstain from 
accepting elephants, cattle, horses, and mares. But these beings 
are more numerous who do not so abstain ...." 

... "SO too, bhikkhus, those beings are few who abstain from 
t4731 X. FOURTH RAW GRAIN REPETITION SERIES 

accepting raw grain. But. these beings are more numerous who 
do not so abstain.. . ." 91 ( 2 )  Fields 

85 (5) Raw Meaf 

... "So too, bhikkhus, those beings are few who abstain from 

... "So too, bhikkhus, those beings are few who abstain from 
accepting fields and land. But these beings are more numerous 
who do not so abstain.. . ." 
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92 (2) Buying and Selling 

. . . "So too, bhikkhus, those beings are few who abstain from buy- 
k g  and selling. But these beings are more numerous who do not 
so abstain.. . . " 

93 (3) Messages 

. . . "So too, bhkkhus, those beings are few who abstain from ,,. 
Nng messages and errands. But these beings are more numerous 
who do not so abstain.. .." 

94 (4) False Weights 

. . . "So too, bhkkhus, those beings are few who abstain from false 
weights, false metals, and false measures. But these beings are 
more numerous who do not so abstain ...." 

95 (5) Bribery 

. . . "So too, bhikkhus, those beings are few who abstain from the 
crooked ways of bribery, deception, and fraud. But these beings 
are more numerous rvho do not so abstain.. . ." 

-- - 

... "SO too, bhikkhus, those beings are few who abstain from 
mutilating, murder, binding, robbery, plunder, and violence. 
[474] But these beings are more numerous who do not so abstain. 
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 origin of suffering, the noble truth of the cessation of 
suffering, the noble truth of the way leading to the cessation of 
suffering. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'.. . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

< y. 56. Saccasamyutta 1885 .$h 
XI. THE FIVE DESTINATIONS R E P E T ~ O N  SERIES 

,F>. 102 (1) Passing Away as Humans (1) 

Then the Blessed One took up a little bit of soil in his fingernail 
and addressed the bhikkhus thus: 

"What do you think, bhikkhus, which is more: the little bit of 
soil in my fingernail or the great earth?" 

"Venerable sir, the great earth is more. The little bit of soil that 
the Blessed One has taken up in his fingernail is trifling. 

!I Compared to the great earth, the little bit of soil that the Blessed 
One has taken up in his fingernail is not calculable, does not bear 
comparison, does not amount even to a fraction." 

"So too, bhikkhus, those beings are few who, when they pass 
away as human beings, are rebom among human beings. But 
those beings are more numerous who, when they pass away as 
human beings, are reborn in hell. For what reason? Because, 
bhikkhus, they have not seen the Four Noble Truths. What four? 
The noble truth of suffering, the noble truth of the origin of suf- 
fering, the noble truth of the cessation of suffering, the noble 
truth of the way leading to the cessation of suffering. 

"Therefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.'. . . An exertion should be made to under- 
stand: 'This is the way leading to the cessation of suffering."' 

103 (2) Passing Away as Humans (2) 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away as human beings, are reborn among human beings. But 
those beings are more numerous who, when they pass away as 
human beings, are reborn in the animal realm.. . ." I4751 

104 (3) Passing Away as Humans (3) 

... "So too, bhikkhus, those beings are few who, when they pass 
away as human beings, are reborn among human beings. But 
those beings are more numerous who, when they pass away as 
human beings, are reborn in the domain of ghosts.. . ." 
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105 (4)-107 (6) Passing Away as Humans (4-6) 

. . . "So too, bhikkhus, those beings are few who, when they 
away as human beings, are rebom among the devas. ~ u t  those 
beings are more numerous who, when they pass away as human 
beings, are rebom in hell . . . in the animal realm . . . in the domain 
of ghosts.. . ." 

108 (7)-110 (9) Passing Away as Devas (1-3) 

. . . ''So too, bhikkhus, those beings are few who, when they pass 
away as devas, are reborn among the devas. But those beings are 
more numerous who, when they pass away as devas, are reborn 
in hell ... in the animal realm ... in the domain of ghosts .... '' 

111 (10)-113 (12) Passing Away as Devas (4-6) 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away as devas, are reborn among human beings. But those 
beings are more numerous who, when they pass away as devas, 
are reborn in hell . .. in the animal realm . . . in the domain of 
ghosts ...." 

214 (13)-116 (151 P a s s i ~ g  Away fiom Hell (1-31 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away from hell, are reborn among human beings. But those 
beings are more numerous who, when they pass away from hell, 
are reborn in hell . . . in the animal realm . . . in the domain of 
ghosts.. . ." [476] 

117 (1 6)-119 (18) Passing Awayfiorn Hell (4-6) 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away from hell, are rebom among the devas. But those beings are 
more numerous who, when they pass away from hell, are reborn 
in hell . . . in the animal realm .. . in the domain of ghosts.. . ." 

120 (19)-122 (21) Passing Awayfiorn the Animal Realm (1-3) 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away from the animal realm, are reborn among human beings. 
But those beings are more numerous who, when they pass away 
from the animal realm, are reborn in hell . . . in the animal realm 
.. . in the domain of ghosts.. .." 

123 (22)-125 (24) Passing Atmyfrom the Anbnal Realm (4-6) 

... "So too, bhikkhus, those beings are few who, when they pass 
away from the animal realm, are reborn among the devas. But 
those beings are more numerous who, when they pass away 
from the animal realm, are reborn in hell . . . in the animal realm 
. . . in the domain of ghosts.. . ." 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away from the domain of ghosts, are reborn among human 
beings. But those beings are more numerous who, when they 
pass away from the domain of ghosts, are reborn in hell .. . in the 
animal realm . . . in the domain of ghosts.. . ." 

129 (28) Passing Aruayfrom the Domain of Ghosts (4) 

. . . "So too, bhikkhus, those beings are few who, when they pass 
away from the domain of ghosts, are rebom among the devas. 
But those beings are more numerous who, when they pass away 
from the domain of ghosts, are reborn in hell." [477] 

130 (29) Passing AioayJrom the Domain of Ghosts (5) 

... "So too, bhikkhus, those beings are few who, when they pass 
away from the domain of ghosts, are reborn among the devas. 
But those beings are more numerous who, when they pass away 
from the domain of ghosts, are reborn in the animal realm.'' 
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131 (30) Passing Awayfrorn the Domain of Ghosts (6) 

. .. "% too, bhikkhus, those beings are few who, w en t ey 
h pass away from the domain of ghosts, are reborn among the devas. 

those beings are more numerous who, when they pass away horn 
the domain of ghosts, are rebom in the domain of 

For what reason? Because they have not seen the Four Noble ~ ~ ~ h ~ .  
What four? The noble truth of suffering, the noble tmth of the 
gin of suffering, the noble truth of the cessation of suffering, the 
noble truth of the way leading to the cessation of suffering. 

"merefore, bhikkhus, an exertion should be made to under- 
stand: 'This is suffering.' An exertion should be made to under- 
stand: 'This is the origin of suffering.' An exertion should be 

to understand: 'This is the cessation of suffering.' An exer- 
tion should be made to understand: 'This is the way leading to 
the cessation of suffering."' 

%is is what the Blessed One said. Elated, those bhikkhus 
delighted in the Blessed One's statement. 

The Great Book is finished. 

Notes 

45. Maggasamyuf fa  

1 Also at AN V 214, but with micchiiirfna and micchiivi~nlltti 
added to the "dark side," and sarnmriririna and sainmrivilnuf ti 
added to the "bright side." The opening statements about 
ignorance and (just below) true knowledge are at It 34,640. 
See too MN III 76,l-9. 

Spk: Ignorance is the forerunner (pbbangama) in two 
modes, as a conascent condition (sahajdtavasena, a condition -- - - -. - , 
for simultaneously arisen states) and as a decisive-support 
condition (upanissayavasena, a strong causal condition for 
subsequently arisen states). Spk-pt: It is a forerunner by 
way of conascence when it makes associated states con- 
form to its own mode of confusion about the object, so that 
they grasp impermanent phenomena as permanent, etc.; it 
is a forerunner by way of both conascence and decisive 
support when a person overcome by delusion engages in 
immoral actions. Shamelessness (ahirika) has the characteris- 
tic of lack of shame (alajjanii, or lack of conscience regard- 
ing evil); fearlessness of wrongdoing (anottappo), the charac- 
teristic of lack of fear (abhiyand, regarding evil conduct). 

Spk glosses anudeva (or anvadm in Be): sah' eva eknto' va, 
na vind tena uppajjati; "it arises along with it, in unison, not 
without it." 

2 Spk True knowledge (vijjt2) is knowledge of one's responsi- 
bility for one's own action (kammn~sakotfifiripa). Here, too, it 
is a forerunner by way of both conascence and decisive 
support. 
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Shame (hiri) and fear of wrongdoing (ottapp) are called 
"the guardians of the world" (AN 151.19-28). F~~ a detailed 
discussion of hiri and ottappa, see As 12427, Presented 
more concisely at Vism 464-65 (Ppn 14:142). 

3 Spk says that at the moment of the mundane path these are 
not all found together, but they are found together at the 
moment of the supramundane path. Even in the develop- 
ment of the mundane path it would be a mistake to see the 
eight factors as following in direct sequence. Right view is 

the guide for all the other path factors and the d. lrect con- 
dition for right intention. Right view and right intention 
jointly condition the next three factors, which make up the 
virtue group. These in turn serve as the foundation for 
right effort and right mindfulness, the effort being the 
application of energy to the practice of the four establish- 
ments of mindfulness. The fruit of right effort and right 
mindfulness is right concentration. 

4 This entire sutta is quoted by the Buddha at 3:18, in a con- 
versation with King Pasenadi. Spk has commented on the 
text there and thus passes over it here. I draw the excerpts 
below from Spk's exegesis of the earlier text. In Be and Ee 
the name of the town is Sakkara. 

5 Kalydnamiftafd kalydnasahiyafa kalyfinasampavarikat2. The 
three are synonymous. Spk: When he was in seclusion 
h a n d a  thought, "This practice of an ascetic succeeds for 
one who relies on good friends and on his own manly 
effort, so half of it depends on good friends and half on 
one's own manly effort." 

6 C.Rh.D renders kalyanamitto bhikkhu "a bhikkhu who is a 
friend of righteousness" (KS 1:113); Woodward, "a monk 
who is a friend of what is lovely" (KS 5:2); Ireland, "a 
bhikkhu who is a friend of the good  (SN-Anth 1:75). 
These renderings all rest on a misunderstanding of the 
grammatical form of the expression. As an independent 
substantive, kalydnamitta means a good friend, i.e., a spiri- 
tual friend who gives advice, guidance, and encourage- 
ment. When used in apposition to bhikkhu, however, 
kalyanamitta becomes a bahubbbihi compound, and the 
whole expression means "a bhikkhu who has a good 
friend." To represent this formally: yassa bhikkh*no 

Maggasamyutta: Notes 1891 

kalyfinamitfam hoti (not yo bhikklzu kalydnassa mittnm hofi), so 
kalydnanrit to bhikkllti ti uuccati (my own etymology). On the 
importance of the good friend, see below 45:49,63,77, and 
also AN IV 351-53 (= Ud 34-37). 

Spk: With children, it isn't possible to say, "So much 
comes from the mother, so much from the father"; the 
same is true in this case too. One cannot say, "So much of 
right view, etc., comes from good friends, so much from 
one's own manly effort." The Blessed One says in effect: 
"The four paths, the four fruits, etc., are all rooted in the 
good friend." 

7 The vivekanissitn formula is affixed to the path factors at 
Vibh 236. Spk explains seclusion (viveka) in the light of the 
commentarial notion of the fivefold seclusion: (i) "in a par- 
ticular respect" (tadanga, temporarily, by the practice of 
insight); (ii) by suppression (vikkhambhana, temporarily, by 
attainment of jhgna); (iii) by eradication (samuccheda, per- 
manently, by the supramundane path); (iv) by subsiding 
(pnfipppnssnddhi, permanently, in fruition); and (v) by escape 
(nissnrano, permanently, in Nibb~na). In the next two para- 
graphs I translate from Spk. 

"He develops right view dependent on seclusion (viveka- 
nissifacn): dependent on seclusion in a particular respect, 
dependent on seclusion by eradication, dependent on 
seclusion by escape. For at the moment of insight this med- 
itator, devoted to the development of the noble path, 
develops right view dependent on seclusion in a particular 
respect by way of function and dependent on seclusion by 
escape as inclination (since he inclines to Nibblna); at the 
time of the path, he develops it dependent on seclusion by 
eradication as function and dependent on seclusion by 
escape as object (since the path takes Nibbana as object). 
The same method of explanation is also extended to the 
terms 'dependent on dispassion' (viraganissita) and 
'dependent on cessation' (nirodhanissita). 

"Release (vossagga) is twofold, release as giving up (paric- 
caga) and release as entering into (pakkhandana). 'Release as 
giving up' is the abandoning (pahanu) of defilements: in a 
particular respect (tadnngavasena) on the occasion of 
insight, by eradication (samucchedavasena) at the moment of 
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the supramundane path. 'Release as entering into, is the 
entering into Nibbana: by way of inclination towards that 
(tadninnabhdvena) on the occasion of insight, and by mak- 
ing it the object (drarnmanakaranena) at the moment of the 
path. Both methods are suitable in this exposition, which 
combines the mundane (insight) and the Supramundane 
(the path). The path is maturing in release (mssaggaparinlimi) 
because it is maturing towards or has matured in 
meaning that it is ripening towards or has ripened (in 
release). The bhikkhu engaged in developing the path is 
'ripening' the path for the sake of giving up defilements 
and entering into Nibbma, and he develops it so that it has 
'ripened' thus." 

When I translate vossagga as "release," this should be 
understood as the act of releasing or the state of having 
released rather than as the experience of being released. 
Vossagga and pafinissagga are closely related, both etymo- 
logically and in meaning, but as used in the Nikiiyas a 
subtle difference seems to separate them. Patinissagga, here 
translated "relinquishment," pertains primarily to the 
phase of insight and thus might be understood as the 
active elimination of defilements through insight into the 
impermanence of all conditioned things. Vossagga, as that 
in which the path matures, probably signifies the final state 
in which all attachment is utterly given up, and thus comes 
close in meaning to Nibbana as the goal of the path. Pafinis- 
sagga occurs as a distinct contemplation, the last, in the six- 
teen steps in the development of mindfulness of breathing 
(see 54:l). Though Spk glosses it in the same way as it does 
vossagga (see n. 293 below), in the suttas themselves the 
two terms are used with different nuances. 

8 Spk: Because Ananda had not reached the peak in the 
knowledge of a disciple's perfections he did not know that 
the entire holy life of the path depends on a good friend! 
but since the General of the Dhamma (~3riputta) had 
reached the peak in the knowledge of a disciple's perfec- 
tions he knew this; therefore he spoke thus and the Blessed 
One applauded him. 

9 The brahmii Jii~ussoqi was a chaplain of l jng pasenadi. 
He departs from S~vatthi in a white chariot also at 
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MN 1 175,1517 and MN II 208,24-25. According to Spk, once 
every six months he rode around the city in his chariot "as 
if strewing the city with the excellence of his glory and 
prosperity." 

10 Brahmam vata bho yanam, brahrnayflnariipam vata hoti. Here, 
brahma has the sense of best (se!!ha). 

11 The relative pronoun yassa with which the verses begin is 
completed only by the demonstrative etad in the last verse. 
Since English does not lend itself to such complex syntax, I 
am compelled to break up the passage into shorter sen- 
tences. I rely on Spk in interpreting the verses. See the 
other chariot simile at 1:46. 

12 Jhdnakkho. Spk: "The axle made of jhana by way of the five 
jhana factors accompanying insight." The five jhana factors 
are thought, examination, rapture, happiness, and one- 
pointedness of mind. Though when fully mature they 
bring the mind to the first jhana, these factors are also pres- 
ent, though less prominently, in the concentration that 
accompanies insight meditation. 

13 I read ilarnrnasann~ho with Se, as against Be camrna- and Ee 
dhamma-. 

14 Spk: This vehicle of the path (tnaggaydna) is said to "origi- 
nate within oneself" (attani sanzbhiital?~) because it is gained 
in dependence on one's own manly effort. 

15 Spk: The removal of lust, etc., is a designation for the 
unconditioned, deathless Nibbana element. The destruc- 
tion of the taints is arahantship. The removal of lust, etc., is 
a name for arahantship too. 

16 The definitions of the path factors to follow are also at 
DN I1 311-13 and MN I11 251-52. In the Abhidhamma 
Pifaka, they are incorporated into the formal treatment of 
the path according to the sutta method in the Suttanta- 
bhajaniya at Vibh 235-36 (but see the following note). In 
the Abhidhamma-bhajaniya the path factors are consid- 
ered as exclusively supramundane. 

17 All eds. of SN have here abrahrnacariyri veramani, but else- 
where the reading is kdrnesu micchdciirij veramani, "absti- 
nence from sexual misconduct" (see DN I1 312,12-13; 
MN I11 74/22, 111 251,24-25; Vibh 235,18-19). The former 
phrase is found in the precept observed by monks and 



nuns, the latter in the precept undertaken by the Laity. SPt 
does not comment, which suggests that the SN reading is 
the result of a scribal error, probably introduced after the 
age of the commentary; otherwise Spk surely would have 
explained the variant. 1 have therefore translated on 
assumption that the correct reading should be kmeru 
rnicchcdrri veramani. 

18 Spk Why does he speak thus? During that half-month, it is 
said, he had no one to guide. Then he thought, -1 will pass 
this half-month in the bliss of fruition attainment Thus I 
will enjoy a pleasant abiding and set an example for fuhre 
generations." 

19 Spk takes this to refer to the Buddha's forty-nine days of 

meditation in the vicinity of the Bodhi Tree just after his 
enlightenment. During that period (according to Spk) he 
contemplated the aggregates, sense bases, elements, Four 
Noble Truths, etc., in full (nippadesa); but now he contem- 
plated them only partly (padesena), namely, in relation to 
feeling. Spk gives examples of how feelings arise condi- 
tioned by wrong view and by right view. The sutta is 
referred to at As 30-31 as "proof" that the Buddha taught 
the Abhdhamma. Vism 519 (Ppn 17:9) also cites the sutta 
in arguing against the view that dependent origination is a 
"simple arising." 

20 Spk: Feeling with desire (chanda) as condition is the feeling 
associated with the eight cittas accompanied by greed (see 
CMA 1:4); that conditioned by thought is the feeling in the 
first jhHna; that conditioned by perception is the feeling in 
the six meditative attainments from the second jhana 
through the base of nothingness. 

21 The passage in brackets is not in Be and may have been 
imported into the Sinhalese tradition from Spk. Spk 
explains the feeling when none of the three have subsided 
as the feeling associated with the eight cittas accompanied 
by greed. The feeling when desire alone has subsided is 
that of the first jhana; the feeling when ~erception alone 
remains is that of the second and higher jhaas. The feeling 
when all three have subsided is that of the base of neither- 
perception-nor-nonperception. The "as-yet-unattained" is 
the fruit of arahantshi~. The last expression includes the 
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supramundane feeling accompanying the four paths. The 
word rendered "effort" here is riyfima, effectively synony- 
mous with vdyrZma, the actual reading in some mss. Spk 
glosses with viriya. 

22 Spk: The subsiding of wrong view means right view; there- 
fore the feeling said to be conditioned by right view is the 
same as the feeling conditioned by the subsiding of wrong 
view. But in this sutta they (the ancients) do not include 
resultant feeling (vip~kauedand), thinking it is too remote. 
For whenever a feeling is said to be conditioned by the sub- 
siding of a particular state, we should understand that it is 
conditioned by the quality opposed to that state. Feeling 
conditioned by the subsiding of desire is the feeling of the 
first jhana; by the subsiding of thought, the feeling of the 
second jhana; by the subsiding of perception, the feeling of 
the base of neither-perception-nor-nonperception. 

23 Se and Ee: Bhaddako te iivuso Bhndda urnnzaggo. Be has 
umnznitgo. Bhaddako almost surely involves a word play on 
the elder's name. Spk (Se): Urnmaggo ti  paiilza-ummaggo; 
pa?ilinz)imn~nsanam paiihagavesanan ti attho; "'Intelligence': 
intelligence (in forming) a question; the meaning is, inves- 
tigating a question, seeking out a question." (Here Se 
paiil~a- is preferable to Be pafifid-.) 

24 1 translate ifiyam dhommap following Spk's gloss of the 
term as ariyamaggadhammam. The sutta is the basis for a 
"dilemma" at Mil 24243. 

25 The two additional qualities are miccafidni and micdtd- 
oilnutti. Spk glosses the former as micchripaccnvekkl~, 
"wrong reviewing," on which Spk-pi says: "When one has 
done something evil, one reviews it with the idea that it 
was good." Spk explains micchivirnutfi as a false liberation 
(ay~tlzriunuimuth), a nonemancipating liberation (aniyyailikn- 
vimutti). 
Sa-upanisam saparikkluiram. For a fuller analysis, see MN 
No. 117. The definition of noble right concentration just 
below rests on the conception of the mind as a constella- 
tion of mental factors each performing its own distinct 
function in coordination with the others. On the treatment 
of the path from this angle, see Introduction to Part V, PP- 
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27 Spk: While the former sutta is explained in terms of quali- 

ties (dharnmavasena), this one is explained in terms of per- 
sons (puggalavasena). 

28 Though all three eds. have a!thangiko here, I suggest delet- 
ing it to bring the wording into conformity with 46:18 
47:33, and 51:2. 

29 Read: apdrd piirain gamandya sumvattanti. Spk: ' x ~ O  going 
from the round of existence to Nibbana." Woodward ha, 
mistranslated as "conduce to that state in which no further 
shore and no higher shore exist." The verses just below are 
also at Dhp 85-89. 

30 At this point Ee stops numbering these groups of suttas 
and designates them merely as peyyda, "repetitions," not 
as vagga; Se also calls them peyyda but numbers them; Be 
numbers them and calls them peyyiilavagga, "repetition 
groups." My scheme for numbering the vaggas corre- 
sponds closest to Se, but my numbering of the suttas 
agrees with Ee straight through to the end. 

31 Addhiinaparififiattlzam. Spk: When one has reached 
Nibbana, the course of samsara is fully understood. 
Therefore Nibbana is called the full understanding of the 
course. 

32 Spk: Good friendship is like the dawn; the noble path 
along with insight, arisen by relying on good friendship, is 
like the appearance of the sun. 

33 Spk: "Accomplishment in virtue" (silasampad~) is the four- 
fold purification of virtue (i.e., compliance with the Pati- 
mokkha, restraint of the senses, proper use of the requi- 
sites, and right livelihood; see Vism 15-16; Ppn 1:42). 
"Accomplishment in desire" (chandasampada) is desire as 
the wish to accomplish the wholesome (i.e., not desire as 
craving, another connotation of chanda). "Accomplishment 
in self" (attasampada) is completeness of mind (sampanna- 
cittatd). All these suttas were spoken separately by way of 
the personal inclinations (of those to be taught). 

34 In Ee this vagga does not have a separate number. Be num- 
bers it "1," as if starting again from scratch, but then 
assigns each of the four "versions" within this repetition 
series a separate number. Se keeps the numbering of the 
vagga continuous, beginning here with "9." I here follow 
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Se, which seems more logical; I use upper case roman 
numbers for the sequential vaggas, and lower case roman 
numbers for the versions corresponding to the vaggas. The 
four versions are distinguished only by the phrases used to 
describe the path factors. In Pali these are: (i) vivekanissitam 
virdganissitam nirodhanissitam vossaggapariniimil?~; (ii) 
riigavinayapariyosiinam dosavinayapariyosiinam mohavinaya- 
pariyosanam; (iii) arnatogadham amataparayanain amata- 
pariyosdnalp; and (iv) nibbiinaninnam nibbdnaponam nibbiina- 
pabbharam. Spk explains that the different versions of the 
same sutta were spoken by the Buddha in response to the 
individual inclinations of the persons to be enlightened. 

35 On nibbdnogadha, see 111, n. 243. 
36 Ee calls this vagga "Chapter V," as if all the suttas from 31 

to 138 fall under Chapter IV. Be also numbers this "5," fol- 
lowing on the four sections of the Ganges Repetition 
Series. Since in Be the remaining vaggas of this samyutta 
are numbered 6-8, this means that in Be the samyutta 
includes two series of vaggas numbered 5-8, without any 
other basis for differentiating them. In Se this vagga is 
numbered 13 and the numbering continues in unbroken 
sequence, ending in 16. As this has greater cogency I follow 
it here. It is inconsistent and illogical, though, for the 
Ganges Repetition Series to make each repetition cycle a 
separate vagga, thus creating four vaggas, while the fol- 
lowing vaggas, starting with the Appamadavagga, sub- 
sume the four repetitions under each individual sutta. 

37 Spk: Diligence is called the chief of all wholesome states 
because it is by diligence that one acquires all the other 
wholesome states. 

38 The similes of 45:141-47 are also at 22102. 
39 Spk: When the female nagas become pregnant they realize 

that if they gave birth in the ocean their offspring could be 
attacked by the supaMas or swept away by a strong cur- 
rent. Thus they ascend the rivers to the Himalayas and 
give birth there. They then train their young in the moun- 
tain ponds until they have mastered the art of swimming. 

40 As at 36:12. 
41 As at 22101 (111 155 ,~s ) .  See 111, n. 214. 
42 As at 36:14. 
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43 The simile and its application here parallel 3 5 : ~ ~ ~  

(IV 191,l-24). 
44 Spk explains brahmacariyesami as the search for a holy life 

consisting in a wrong view [Spk-pt: because the wrong 
view is the basis for the holy life devised by the theorist]. 

45 See IV, n. 274. 
46 This sutta is not found in Se or in SS. Be numbers it sepa- 

rately, Ee does not. I here follow the latter. Both 
the "based upon seclusion" refrain with 5170 (10) and the 
other three refrains with 5170 (11). This suggests the two 
are actually one sutta elaborated by way of alternative 
forms of the same word, both tanha and tasinli being Pali 
equivalents of Skt trsna. 

47 Spk explains "bodily knot" (hyaganth) as a knot in the 
name-body (rukzakliya), a defilement which knots and con- 
nects (ganthanaghafanakilesa). Spk-pt: A defilement which 
produces connection, bondage, known as the binding to 
suffering through the connection of cause with effect, of 
the round of kamma with the round of results. The fourth 
knot, idamsaccabhiniuesa byagantha, is literally "the bodily 
knot of adherence to (the view) 'This (alone) is truth."' 

48 Spk: The "underlying tendency to sensual lust" 
(kiimdnusaya) is sensual lust itself, which is an "underlying 
tendency" in the sense that it has gained strength (tmma- 
gatatfhena). Spk-pf: "Gained strength" by being firmly 
implanted in a being's mental continuum. 

49 These are the fetters that bind beings to the sense-sphere 
realm (kiimadhtu). The first. three are eradicated by the 
stream-enterer and the once-returner, all five by the non- 
returner. 

50 These are the fetters that bind beings to the form realm 
(rapad&tu) and the formless realm (ariipadhifu), which are 
reached respectively through the jhanas and the formless 
attainments. Only the arahant has eradicated these fetters- 

i 46. Bojjharigasamyutta 

51 As at 45151. 
52 Bojjhanga is a compound of bodhi + ariga. Spk offers a 

twofold definition: "Enlightenment factors are factors 
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enlightenment or (factors) of the one being enlightened 
(bodhiyd bodltissa vd angri ti bojjhangli). What is meant? It is 
through the assemblage of states consisting in mindfulness 
. . . equanimity, arisen at the moment of the mundane and 
supramundane paths (lokiyalokuttararnaggakkhqze) . . . that 
the noble disciple is enlightened; therefore (that assem- 
blage of states) is called enlightenment. 'He is enlightened' 
means that he rises up from the sleep of the continuum of 
defilements; what is meant is that he penetrates the Four 
Noble Truths or realizes Nibbana. The enlightenment fac- 
tors are the factors of the enlightenment consisting in that 
assemblage of states. Also, the noble disciple who becomes 
enlightened through the aforesaid assemblage of states is 
called 'one being enlightened' (bodhi). The factors of the 
one being enlightened are enlightenment factors." 

In the Abhidhamma Pifaka, the Bojjhanga-vibhanga 
(Vibh 227-29) first explains the enlightenment factors by 
the sutta method in three ways modelled on 46:3,46:52 (ii), 
and the bare uiueknnissita formula, respectively. Then it 
analyses them according to the Abhidhamma method, 
which treats them solely as factors of the supramundane 
path (Vibh 229-32). For this reason the definitions in the 
Abhidhamma commentaries (As 217, Vibh-a 310), parallel 
to the passage cited from Spk above, omit "mundane" 
(lokiya) in relation to the path. 

The Buddha's own definition of bojjhariga, at 46:5 below, 
implies They were originally conceived not as factors that 
constitzlte enlightenment (the position taken by the com- 
mentaries), but as factors that lead to enlightenment. This is 
further supported by the sequential account of their origi- 
nation at 46:3. Hence comparison of the different strata of 
early Pali literature shows the usage of the term to have 
undergone some degree of evolution, from the more gen- 
eral and pragmatic to the more specific and technical. 

53 Nutriment (rflziira) here has the meaning of condition (pac- 
cnya). This portion of the sutta is repeated below at 46:51, 
to which Spk gives a detailed explanation of the nutri- 
ments for the individual enlightenment factors. See below, 
nn. 85-91. Cp. AN I 3-5. 

54 The sign of the beautiful (subhanimitta) is a sensually attrac- 
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tive object, particularly an object that arouses sexual daire- 
The word nimitta is difficult to render in a way &at fits 

all the major contexts where it occurs. I rehrmed to 
only after several experiments with altematives-~~aspert,,, 
"feature," and "appearance"-proved unsatisfactoly. ~ l ~ ~ -  
where it clearly means basis, cause, condition (e.g., at 
48:40; V 213~6 ,  etc.). 

Spk glosses careless attention (ayoniso mana&ira) 
"unmethodical attention, offtrack attention'' (anupaya- 
rnanasibra, uppathnmanasikrira; Spk-pt: because it is not the 
right method for gaining welfare and happiness). The corn- 
mentaries consistently explain it as attention directed to 
the impermanent as permanent, to suffering as happiness, 
to the selfless as self, and to the foul as beautiful. This 
explanation is found already at Vibh 373. 

55 Pafighanimitta. Spk: The sign of the repulsive is aversion 
(pafigha) or a repulsive object (yatiglzrirarnmana). 

56 The terms are defined, mostly by chains of synonyms, at 
Vibh 352. Spk cites the passage here. They are also men- 
tioned at I, w. 30-31. 

57 Cetaso aviipasama. Spk: Unsettledness of mind is, in denota- 
tion, restlessness and remorse themselves. 

58 Satisambojjharigaffhrf niyrf dhammrf . Spk: The things that 
become objects of mindfulness [Spk-pi: the four establish- 
ments of mindfulness], the thirty-seven aids to enlighten- 
ment, and the nine supramundane states. 

59 Kanhasukkasappatibh~ga. Spk: Dark states are "with coun- 
terparts" because they yield dark results, and bright states 
because they yield bright results; the meaning is "having 
similar results." Or :'with counterparts" means "with 
opposites": the dark states have the bright as their oppo- 
sites, the bright the dark. Or "with counterparts" means 
"with exclusion": the unwholesome excludes the whole- 
some and yields its own results, and conversely. 

An extended example of the opposition between good 
and bad states is found in MN No. 8, where the Buddha 
enumerates forty-four pairs of wholesome and unwhole- 
some opposites. The explanation of this enlightenment fat- 
tor suggests that while "discrimination of states" may be 
technically identified with pafifjrf, the initial function 
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pafifhi as an enlightenment factor is not to discern the three 
characteristics, etc., but simply to discriminate between the .- -- . . 

good and bad mental states-that become apparent with the 
deepening of mindfulness. 

60 Spk: The element of arousal (drambhadhdtu) is the initial 
phase of energy, the element of endeavour (nikhmadlldtu) 
intermediate energy, the element of exertion (parakhma- 
dhritu) energy at full intensity. 

61 Spk: Tranquillity of body (kdyappassaddhi) is the tranquil- 
lizing of distress in the three mental aggregates (feeling, 
perception, volitional formations), tranquillity of mind 
(cittappassaddhi) the tranquillizing of distress in the aggre- 
gate of consciousness. 

The commentaries frequently interpret the pair, body 
and mind, mentioned in the texts in the light of the Abhi- 
dhamma, which draws a contrast between mind (citta), the 
chief factor in cognition, and its accompanying "body" of 
mental factors (cetasika), which perform secondary cogni- 

Oes as tive functions. It seems, however, that in such passa, 
the present one, "body" was intended quite literally as 
meaning the physical body, considered as actively con- 
tributing to the qualitative tone of an experience. 

62 Spk: The sign of serenity (samathanimitta) is serenity itself 
as well as its object (Spk-pt: the pafiblzlfgani~nitta or counter- 
part sign); the sign of nondispersal (abyagganimitta) is syn- 
onymous with it. 

63 In stating that the satisambojjhanga arises by recollecting the 
Dhamma taught by accomplished monks, the text draws 
upon the etymological connection between sati as act of 
remembrance and the verb anussarati, to recollect. Though 
it has been overshadowed by sati's more technical sense of 
awareness of the present, this nuance of the word is still 
occasionally preserved in Pali (e.g., in the definition of the 
faculty of mindfulness at 48:9). 

The three phrases used to describe the cultivation of each 
enlightenment factor can be understood to depict three 
successive stages of development: initial arousal, matura- 
tion, and culmination. Spk says that in this sutta the 
enlightenment factors are to be understood as pertaining to 
insight in the preliminary stage of the path of arahantship. 
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They occur together in one mind-moment, th 

Ough with different characteristics. The whole pattern is 
at I:n, but beginning with the four establishments of mindfulness 

as the means of arousing the satisambo~jhfi~~. 
64 1 follow Be here, which reads simply passaddha&yasm 

sukhino cittam samddhiyati. Se and Ee have passaddhahyaSsa 
suWwm hoti, sukhino citfam samddhiyati, "for one whose 
body is tranquil there is happiness, for one who is happy 
the mind becomes concentrated." I suspect this reading has 
arisen from confusion with such texts as 47:10 and 
AN V 3.3-8, where sukka is a distinct stage in the sequence 
of development. Be is supported here by the Se and E~ 
reading of the exact parallel at 54:13. 

65 This fivefold typology of nonreturners recurs at 48:15,24, 
66; 51:26; 54:s; and 55:25. Spk explains the antark~arinibbd~i 
("attainer of Nibblna in the interval..) as one reborn in the 
Pure Abodes who attains arahantship during the first half 
of the life span. This type is subdivided into three, depend- 
ing on whether arahantship is reached: (i) on the very day 
of rebirth; (ii) after one or two hundred aeons have 
elapsed; or (iii) after four hundred aeons have elapsed. The 
upalzaccaparinibbdyi ("attainer of Nibbana upon landing") is 
explained as one who attains arahantship after passing the 
first half of the life span. For Spk, the asarikhdraparinibbdyi 
("attainer without exertion") and the sasarikhdrapavinibbriyi 
("attainer with exertion") then become two modes in 
which the first two types of nonreturners attain the goal. 
This explanation originates from Pp 16-17 (commented on 
at Pp-a 198-201). However, not only does this account of 
the first two types disregard the literal meaning of their 
names, but it also overrides the sequential and mutually 
exclusive nature of the five types as delineated elsewhere 
in the suttas (see below). 

If we understand the term antaraparinibbrl~li literally, as it 
seems we should, it then means one who attains Nibbana 
in the interval between two lives, perhaps while existing in a 
subtle body in the intermediate state. The upahacca- 
parinibbriyi then becomes one who attains Nibbana "upon 
landing" or "striking ground" in the new existence, iee.t 
almost immediately after taking rebirth. The next two 
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terms designate two types who attain arahantship in the 
course of the next life, distinguished by the amount of 
effort they must make to win the goal. The last, the 
uddhamsota abnitfhagtirni, is one who takes rebirth in suc- 
cessive Pure Abodes, completes the full life span in each, 
and finally attains arahantship in the Akanittha realm, the 
highest Pure Abode. 

This interpretation, adopted by several non-Theravsda 
schools of early Buddhism, seems to be confirmed by the 
Purisagati Sutta (AN iV 70-74), in which the simile of the 
flaming chip suggests that the seven types (including the 
three kinds of antardparinibbayi) are mutually exclusive and 
have been graded according to the sharpness of their fac- 
ulties. Additional support comes from AN 11 134,2529, 
which explains the antarfiparinibbtiyi as one who has aban- 
doned the fetter of rebirth (upapattisamyojana) without yet 
having abandoned the fetter of existence (bhavasa,nyojana). 
Though the Theravsdin proponents argue against this 
interpretation of anfard.parisibbayt (e.g., at Kv 366), the evi- 
dence from the suttas leans strongly in its favour. For a 
detailed discussion, see Harvey, The Selfless Mind, 
pp. 98-108. 

AN 11 155-56 draws an alternative distinction between 
the sasadkhdrayarinibbayi and the asankhdraparinibtriyi: the 
former reaches arahantship through meditation on the 
"austere" meditation subjects such as the foulness of the 
body, the perception of the repulsiveness of food, discon- 
tent with the whole world, the perception of imperma- 
nence in all formations, and mindfulness of death; the 
latter, through the four jhgnas. 

66 Spk: In this sutta the elder's fruition enlightenment factors 
(phalabojjhanga) are discussed. For when he enters fruition 
attainment after making the enlightenment factor of rnind- 
fulness the key, the other six enlightenment factors follow 
along; and so for the others. Thus the elder spoke this sutta 
to show his own mastery over fruition attainment. The 
simile of the wardrobe just below is also at MN 1 215,615, 
again spoken by Sariputta. 

67 Itivlidappamokkhknisamsafi c' eva btham kathente u~barnbha- 
nisamsaA ca. Woodward translates "debating on the profit 



of freedom from controversy and the profit of wrangling- 
(KS 5:60). Spk's explanation of the phrase here is not 
pletely clear to me, but at MN I 133,28-30 the Buddha uses 
the same terms to reproach certain monks who master 
the Dhamma updrambhiinisamsii i t i v d d a p p a m o k k h a n i ~ a ~ ~ ~ ~  
Ps 11 106,3~-107,4 explains: "They master the Dhamma 
(intent on) the benefit of ascribing errors to their on-- 

rr- nents' theses and on rescuing their own theses when their 
opponents ascribe errors to them." The stock Nik2ya 
description of debates provides a clear illustration of what 
is meant; see, e.g., 22:3 (I11 12,513) and 56:9 (V 419,s-12). 

68 Vijjliuimuttiphal~injsamso . . . Tathagato viharati. Woodward 
translates uqjituirnutfi as "release by knowledge," assuming 
the compound is a subordinate tappurisa, but the expres- 
sion uqja ca nilnutti ca (at V 5 2 ~ 9 )  implies it is actuallv A 

- -J  - subordinate duanda. See too V 329,9-16, where the seven 
enlightenment factors are said to fulfil fzuo things, namely, 
vijjiiuimutti. 

69 The best reading is the one given by the lemmas of Spk 
(Se): nu marikti hoti apatitthinacifto adinamiinaso abylipanna- 
cetaso. Be and Ee misread the second term as aypatiffhita- 
citto, whose meaning ("an unestablished mind") is exactly 
the opposite of what is required. Ap(p)atitthina is the nega- 
tive past participle of patitthiyafi (< Skt *prafi-styni). Spk 
glosses: kilesauasena atthinacitto, "with a mind not stiffened 
by defilements." At AN I 124,6, I1 203~7, and I11 181,24 we 
find a series of terms that brings out the meaning well: 
abhisajjati kuppati uyitpajjati patittlriyati kopaii ca dosaA ca 
appaccayafi ca plitukaroti; "he becomes annoyed, irritated, 
bears ill will, is daunted, and shows irritation, hate, and 
animosity." 

70 This sutta and the next two are included as protective dis- 
courses in the Sinhalese Maha Pirit Pota. Monks often recite 
them to patients. 

71 Spk: As the elder listened closely to this teaching on the 
development of the enlightenment factors, it is said, the 
thought occurred to him: "When I penetrated the truths on 
the seventh day of my going forth, these enlightenment 
factors became manifest" (see 16:ll). Thinking, "The 
Master's teaching is indeed emancipating!" his blood 
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became clear, his bodily humours were purified, and the 
disease departed from his body like a drop of water fallen 
on a lotas leaf. 

72 They are recommended to the bhikkhus as "factors of non- 
decline" at DN 11 79'8-23. 

73 Nibbedhabhiigiyam . . . tnaggam desessrimi. The reason the path 
is so described is given just below in the text. 

74 I have translated this passage according to its apparent 
sense, but it is hard to see how bahukatam in the previous 
sentence, used as an abstract noun, can have the same 
meaning as it does, in negative form, in abahukato here, an 
adjective set in apposition to aham. Spk glosses abahuknto 
with akatabahumlino, " ( I )  was without much esteem," but 
passes over bahukata~ just above. 

75 Ukkujjiiuakujjam samparivattento. Spk says that arising is 
called surge (ukkujja) and fall is decline (auakujja). Thus he 
was exploring the aggregates by way of rise and fall 
(udayabbayavasena). His realization of the Four Noble 
Truths while contemplating rise and fall marks his attain- 
ment of the supramundane path. 

76 Dhammo ca me bhante abhisamito, maggo ca patiladdho. The 
regular past participle of abhisameti is abhisameta. Spk says 
that he has arrived at the Dhamma of insight (uipassanii- 
dhamma) and gained the path of insight (vipassanamagga), 
but these expressions invariably indicate the realization of 
the supramundane Dhamma and the gaining of the supra- 
mundane path. The text does not specify his level of 
attainment, but it would be at least that of stream-enterer, 
implied by making "the breakthrough to the Dhamma." 
As he must still develop the path further, he could not be 
an arahant. 

77 We should read kusalrf kusalabhdgiya. The confused orthog- 
raphy in Ee has misied Woodward. 

78 The bracketed passage is in Se only, but is clearly neces- 
sary. Cp. AN 125556,111 16-19. Curiously, the sutta makes 
no mention of the seven factors of enlightenment. This 
silence suggests that this sutta and the following one orig- 
inally formed a single textual unit. See 46:35 and the fol- 
lowing two notes for a similar case in which certain textu- 
al traditions have preserved the unity. 
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79 I follow Se. In Be and Ee, the next paragraph is muted  a, 
a separate sutta, but it is clear enough that the two ,, 
counterparts within a single text. 

80 Again I follow Se here, which introduces a break and 
counts this as a separate sutta, titled Anivarana Sutta. 

B, and Ee, the following is treated as a continuation d the 
preceding sutta, despite the fact that their themes are 
~letely distinct. 

81 These trees are all of the type known as strangling figs. on 
their behaviour I cannot do better than to quote from E.J.H. 
Corner's Wayside Trees of Malaya, cited by Emeneau, '<The 
Strangling Figs in Sanskrit Literature," pp. 34749: 

Fig-trees whose trunks are composed of a b a ~ k e t - ~ o ~ k  of 
interlacing and anastomosing roots are called strangling 
figs because normally they begin life on other trees and 
gradually squeeze them to death. Birds, squirrels, and 
monkeys, which eat the fruits, drop the seeds on the 
branches of the forest-trees, where they grow into epi- 
phytic bushes that hold on by strong roots encircling the 
branches. From thence their roots spread down the trunk 
of the supporting tree to the ground, where they grow 
vigorously. Side-roots encircle the trunk, joining up with 
otherside-roots where they touch, and aerial roots grow 
down into the soil from various heights .... [Tlhe sup- 
porting trunk becomes enveloped in a basket of fig-roots 
and the branches of the fig-bush begin to spread widely 
through the crown of its support. As the fig-roots and 
their supporting trunk increase in thickness they press 
upon each other, but the fig-roots, being the stronger, 
slowly crush the bark of the support against its wood, 
with the effect that the supporting trunk is gradually 
ringed, and its limbs begin to die back, its crown becom- 
ing stag-headed and uneven. A long struggle ensues 
between parasite and host, but if the fig-plant is vigorous 
it surely kills its support and finally stands in its place on 
a massive basket of roots. 

Two Jataka stories (Nos. 370 and 422) use the strangling 
fig to drive home the lesson that one should never tolerate 
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the slightest evil, for while evil may appear innocuous in 
its origins it eventually proves fatal. 

82 Tisso vidho. See 45:162. 
83 The raja cakkavatti, the ideal monarch of Buddhist litera- 

ture; for details, see DN TI 172-77, MN I11 172-76. 
84 Sections (i) and (ii) here are identical with 46:2, but Spk, in 

commenting on the present sutta, adds a fresh passage on 
the additional conditions for the fulfilment of the seven 
enlightenment factors. Below I give merely the headings. 
The fcll passage is translated by %ma Thera in The Way of 
Mindfulness, pp. 174-90. The headings, with brief explana- 
tions, are also at Vism 132-34 (Ppn 4:54-62). 

85 Spk Besides this, there are four other conditions for the 
arising of the mindfulness enlightenment factor: (i) mind- 
fulness and clear comprehension in all activities; (ii) avoid- 
ing unmindful people; (iii) associating with mindful people; 
and (iv) right resolution (i.e., a mind that "slants, slopes, 
and inclines" towards the establishing of mindfulness). 

86 Spk: There are seven other conditions for its arising: (i) 
interrogation (about the meaning of the aggregates, ele- 
ments, sense bases, etc.); (ii) personal cleanliness; (iii) bal- 
ancing the faculties (see Vism 129-30; Ppn 4:45-49); (iv) 
reflecting on the sphere of deep knowledge; (v-vii) avoid- 

-- - 

ing unwise people, associating with wise people, and right 
resolution. 

87 Spk: Eleven other conditions are: (i) reflecting on the fear- 
fulness of the plane of misery; (ii) seeing the benefits in 
arousal of energy; (iii) reflecting that one is following the 
path taken by all the Buddhas, etc.; (iv) reflecting on the 
need to honour the gifts of alms; (v-viii) reflecting on the 
greatness of the heritage, of the Master, of the lineage, and 
of one's fellow monks; (ix-xi) avoiding lazy people, associ- 
ating with energetic people, and right resolution. 

88 Spk: Eleuen other conditions are: (i-vii) recollection of the 
Buddha, the Dhamma, the Sangha, virtue, generosity, the 
devas, and peace; (viii) avoiding coarse people; (ix) associ- 
ating with refined people; (x) reflecting on inspiring suttas; 
and (xi) right resolution. 

89 Spk: Seven other conditions are: (i) nutritious food; (ii) a con- 
genial climate; (iii) the right posture; (iv) effort at neutrality; 
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(v-vii) avoiding restless people, associatin 
ple, and right resolution. g with c a b  

90 Spk: Ten other conditions are: (i) personal cleanl 
(ii) balancing the faculties; (iii) skill in the sign 

the medi- tation object); (iv-vi) exerting, restraining, and gladdening 
the mind at the right time for each; (vii) looking on with 
equanimity at the right time; (viii-x) avoiding mconcen- 
trated people, associating with concentrated people, and 
right resolution. (The commentaries to the Satipatthana 
Sutta add, as an eleventh factor, reflecting on the jhanas 
and the deliverances.) 

91 Spk: Five other conditions are: (i) a detached attihde 
towards beings; (ii) a detached attitude towards formations 
(i.e., inanimate objects); (iii-v) avoiding possessive people, 
associating with equanimous people, and right resolution. 

All the enlightenment factors, after arising, reach '<fulfil- 
ment by development" (bhfivannya pdripiiri) through the 
path of arahantship. 

92 Aniihro nivnraniinam. Spk gives an elaborate explanation of 
how to debilitate each hindrance. Again, I give merely the 
headings below. The full passage is translated in Soma, The 
Way of Miizdfulness, pp. 155-67; see too Nyanaponika, The 
Five Mental Hindrances. 

43---?e si- -- 
g n  of foulness (asubhanimitta), according to Spk, is 

one or another of the "ten foul objects," i.e., a corpse in one 
of the ten stages of decomposition (see Vism 178-79; 
Ppn 6:l-11). In sutta usage, however, the perception of 
foulness (asubhasafifirl) is explained as the contemplation of 
the thirty-one parts of the body (as at AN V 109,19-27, 
increased to thirty-two in Pafis and the commentaries by 
the addition of the brain). 

Spk: Six things lead to the abandoning of sensual desire: 
(i) learning the foulness object, (ii) devotion to meditation 
on foulness; (iii) guarding the sense faculties; (iv) modera- 
tion in food; (v) good friendship; and (vi) suitable talk. 
Sensual desire, (temporarily) abandoned in these six ways, 
is fully abandoned by the path of arahantship. Spk-pf: This 
is said by taking sensual desire, according to the 
Abhidhamma method, to represent all greed (i.e., geed for 
existence as well as greed for sensual pleasures). 
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94 Spk: The liberation of the mind through lovingkindness 
(rnettacetovirnutti) is absorption (= jhsna). Six things lead to 
abandoning ill will: (i) learning the lovingkindness object; 
(ii) devotion to meditation on lovingkindness; (%i) reflect- 
ing on one's responsibility for one's own actions; (iv) he- 
quent consideration; (v) good friendship; and (vi) suitable 
talk. Ill will is fully abandoned by the path of nonreturning. 

95 On the three elements of energy, see n. 60. Spk: Six things 
lead to the abandoning of sloth and torpor: (i) avoidance of 
overeating; (ii) change of postures; (iii) attending to the 
perception of light (see 51:20; V 278,2932); (iv) dwelling out 
in the open; (v) good friendship; and (vi) suitable talk. 
Sloth and torpor are fully abandoned by the path of ara- 
hantship. 

96 Spk: Six things lead to the abandonmg of restlessness and 
remorse: (i) much learning; (ii) investigation; (iii) familiar- 
ity with the Vinaya; (iv) association with mature people; 
(v\ eood friendship; and (vi) suitable talk. Restlessness is 
\ r "  

abandoned by the path of arahantship, remorse by the path 
of nonreturning. 

97 Spk: Six things lead to the abandoning of doubt: (i) much 
learning; (ii) investigation; (iii) familiarity with the Vinaya; 
(iv) resoluteness; (v) good friendship; and (vi) suitable talk. 
Doubt is fully abandoned by the path of stream-entry. 

98 Spk says that the teachers of other sects do not have any 
original teachings on the five hindrances and the seven 
enlightenment factors. When they teach their own disci- 
ples they plagiarize the Buddha's teachings on these top- 
ics. Gethin points out, however, that the sutta itself does 
not go as far as the commentary but only stresses the dif- 
ferences between the two modes of teaching (Buddhist Pat11 
to Awakening, p. 180). 

99 Spk: Sensual desire "for the internal" is desire for one's 
own five aggregates; "for the external," desire for the 
aggregates of others (and also, no doubt, for inanimate 
objects). 

Similarly below, ill will towards the internal might be 
understood as anger directed towards oneself, ill will 
towards the external as anger directed to other beings and 
to external conditions. The distinction between sloth and 
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torpor is drawn at Vism 469 (Ppn 14:167): sloth ( ~ t ~ ~ ~ )  has 
the characteristic of "lack of driving power,- the function 
of removing energy, and manifestation as "sinking of the 
mind." Torpor (rniddhn) has the characteristic 

unwieldi. ness. the function of smothering, and manifestation as nod- 
ding and sleep. Sloth can thus be underst- ., mental 
dullness, torpor as drowsiness. Restlessness (uddkcca) 
disquietude or agitation, remorse (kukkucca) regret over 
faults of commission and omission. Doubt about the inter. 
nal, according to Spk, is uncertainty regarding one's 
five aggregates (whether they are truly impermanent, etc.); 
doubt about the external is the "great doubt" (mahavici- 
kiccha) about eight matters (the Buddha, the D h a m a ,  the 
Sangha, and the training; the past, present, and future; and 
dependent origination). 

100 The bifurcation of each enlightenment factor is also found 
at Vibh 228, modelled on the present sutta. 

101 The former is the rapture of the first jhiina, the latter the 
rapture of the second jh&na. 

102 Spk explains tranquillity of body (kliyappassaddhi) as the 
tranquillizing of distress in the three aggregates (feeling, 
perception, volitional formations), tranquillity of mind 
(cittappassaddhi) as the tranquillizing of distress in the 
aggregate of consciousness. But see n. 61 above. 

103 The former is the concentration of the fist  jhana and the 
access to it; the latter, the concentration of the second jhana 
and higher stages. 

104 Quoted at Vism 130-31, 133 (Ppn 4~51, 57). Cp. AN 111 
375~8-22, which compares the balancing of the faculties to 
the tuning of a lute: for the pitch to be right the strings 
must be neither too tight nor too loose. 

105 Spk: It is desirable everywhere, like salt and a versatile 
prime minister. Just as salt enhances the flavour of all cur- 
ries, and just as a versatile prime minister accomplishes 
the tasks of state, so the restraining of the excited mind and 
the exerting of the sluggish mind are all achieved by n'ind- 
fulness, and without mindfulness this could not be done- 
See too Vism 130~5-20 (Ppn 4:49). 

106 Quoted at Vism 324,9-15 (Ppn 9:119), which calls it the 
Haliddavasana Sutta. 

sects, according to Spk, do not have any original teachings 
on the abandonment of the five hindrances or the develop- 
ment of the divine abodes but plagiarize them from the 
Buddha. 

108 Kimgatikri kivpararna kimplzald kilnpariyosrind. 
109 This conjunction of the enlightenment factors with the four 

divine abodes is unusual. On their own momentum the 
divine abodes lead to rebirth in the brahma world rather 
than to Nibbana (see MN I1 82,24-27, I1 207-8, AN I1 
128-29). When integrated into the structure of the 
Buddha's path, however, they can be used to generate con- 
centration of sufficient strength to serve as a basis for 
insight, which in turn brings enlightenment. A striking 
instance is at MN I 351,B-352,~ Spk: The monk develops 
the three jhznas based on lovingkindness, then takes this 
as a basis for developing insight and attains arahantship. 
The enlightenment factors are developed by insight and 
the path. 

110 At AN I11 169-170, this practice is discussed more fully, 
with reference to the benefits of each contemplation. At 
DN I11 112,~~-13,10 it is called a "spiritual power which is 
taintless, acquisitionless, and noble" (aya~n iddhi aniisaulf 
anupadhihi ariyri), and Pa+ I1 212-13 calls it "the noble 
ones' spiritual power" (ariyiddhi); further explanation is 
given at Vism 381-82 (Ppn 12:3&38). The following is con- 
densed from Spk: (i) to perceive the repulsive in the unre- 
pulsive (appatikkiile pafikkiilasafifii) one pervades an unre- 
pulsive object (e.g., a sensually attractive person) with the 
idea of foulness or attends to it as impermanent; (ii) to per- 
ceive the unrepulsive in the repulsive (pafikkiile appatikkala- 
safifii) one pervades a repulsive object (e.g., a hostile per- 
son) with lovingkindness or attends to it as elements; (iii) 
and (iv) simply extend the first two modes of perception to 
both types of objects conjointly; and (v) is self-explanatory 

111 Spk: This teaching is brought in for one who is unable to 
reach arahanttship after exploring formations based on jhana 
through lovingkindness. 

Spk explains idhapaiiriaswr as if it were a bahubbihi com- 
pound meaning "one of mundane wisdom" (lokiyapafifiassa); 
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the expression also occurs at Dhp 375b 
and AN 3m,14. Mp V 78,lo-ll explains it as "wisdom in regard to 

teaching" (imasmim sdsane paRW), which sounds more 
vincing than Spk's gloss. con- 

In the commentaries the four divine abed 
es are regarded as practices that lead to form-sphere jhana 

Vism 111,15-16; Ppn 3:107). While the Nikayas do not draw 
explicit connections between the divine abodes and levels 
of jhma, in several places they describe the divine abodes 
as means to rebirth in the brahma world or the form realm 
(see n. 109). Thus Spk is compelled to give a laboured 
explanation of the puzzling stipulations made here about 
the "upper limit" of each meditation subject, particularly 
in regard to the formless attainments; the passage is also at 
Vism 324-25 (Ppn 9:120-23). In brief: (i) one who abides in 
lovingkindness can easily apply his mind to a beautiful 
colour kasina and quickly attain the beautiful Iiberation 
(i.e., jhana based on a colour kasina); (ii) one who abides in 
compassion recognizes the danger in form and thus devel- 
ops the base of the infinity of space, which is the escape 
from form; (iii) one who abides in altruistic joy apprehends 
the joyful consciousness of beings and thus easily enters 
the base of the infinity of consciousness; and (iv) one who 
abides in equanimity is skilled in diverting his mind from 
pleasure and pain, and thus can easily divert it to the 
absence of any concrete entity in the base of nothingness. 
The sutta is also at AN I11 230-36, but without the last para- 
graph on the enlightenment factors. See too Ja No. 185 
(I1 99-101). 
Spk applies the idea of the threefold escape (nissarana) to 
each hindrance: by suppression (vi~chambhananissarana) 
through jhana; in a particular respect (fadanga-1 through 
insight; and by eradication (samuccheda-) through the path. 
Thus: (i) sensual desire is suppressed by the first jhiinabased 
on foulness and eradicated by the path of arahantshiP 
(since kiimacchanda is here interpreted widely enough 
include desire for any object, not only for sensual pleas- 
ures); (ii) ill will is suppressed by the first jhwa based On 

lovingkindness and eradicated by the path of nonreturn- 
ing; (iii) sloth and torpor are suppressed by the 
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light (i.e., visualization of a bright light, like the disc of the 
sun or the full moon) and eradicated by the path of ara- . . 
hantship; (iv) restlessness and remorse are suppressed by 

serenity, remorse is eradicated by the path of nonretur~ng 
and resflessmss by the path of arahantship; and (v) doubt is 
suppressed by the defining of phenomena (dhammaua- 
vatthlina; see Vism 587-89; Ppn 18:5-8) and eradicated by 
the path of stream-entry. 

114 Prince Abhaya was a son of King Bimbisara, though not 
the crown prince. 

115 See 111, n. 92. 
116 This, in effect, is a declaration that he has attained stream- 

entry. 
117 The skeleton (a!@hika) is one of the ten meditation subjects 

on foulness (nsubhakammafthana) mentioned at Vism 
178-79 (Ppn 6:l-11). So too the corpses listed below at 
46:58-61: the worm-invested (puluvakn), the livid (vinilakn), 
the fissured (vicchiddaka), and the bbated (uddhumdtakn). 
Each becomes associated with the enlightenment factors 
when the concentration it induces is made a basis for 
developing insight and arriving at the supramundane path. 

118 Sati  vd up&Iisese. Spk glosses: gahocasese upliddnasese vijja- 
nldnarnili; "(if there is) a remainder of grasping, a remain- 
der of clinging, existing." Upiidisera is found in two techni- 
cal senses: (i) when contrasted with aiififi, final knowledge, 
it means a residue of defilements, the minimum residue 
that the nonreturner must eliminate to attain arahantship; 
and (ii) in relation to Nibbgna, it denotes the five aggre- 
gates, which persist until the arahant expires. Nibbaa as 
experienced by the arahant during life is called the sa- 
upddisesanibbanndhatu, "the Nibblna element with a 
residue (= the five aggregates) remaining"; as attained at 
his death it is the anupt2disesanibbii11ndUtu, "the Nibbana 
element without residue remaining." The commentaries 
take upddi in this context to mean what is clung to 
(upddijati). 

Although I translate upiidisesa in the present passage as 
"residue of clinging," I do so simply for the sake of clarity. 
not because I am convinced that upcidi actually stands for 
upadctna. The whole expression may simply be an idiom 
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meaning "an (unspecified) residue." At MN 11 2 ~ 7 , ~  
sa- upadisesa and anupMisesa are used in relation to the 

ious matter left behind in a wound, and in that context 
"clinging" in any sense is irrelevant. It is possible the 
expression was a current medical idiom to w&ch the 
Buddha simply ascribed a new meaning. 

l l 9  Of the meditation subjects mentioned below: (67) me per- 
ception of foulness (assbhasafifiii) is the contemplation of 
the thirty-one (or thirty-two) parts of the body, dealt with 
at AN V 109,19-27, elaborated at Vism 239-66 (pp, 
8:42-144); (68) the perception of death (maranasafi6a), 
usually called mindfulness of death, is at AN 111 304-8, 
elaborated at Vism 229-39 (Ppn 8:141); (69) the perception 
of the repulsiveness of food (iihnm pafikk~lasafifiir) is occa- 
sionally mentioned in the suttas but explained in detail at 
Vism 34147 (Ppn 11:l-26); (70) the perception of non- 
delight in the entire world (sabbaloke anabhiratasafivid) is 
defined at AN V 111,34 as the removal of all clinging, etc., 
to the world; (74) the perception of abandonment (pahdtzn- 
savim) is defined at AN V 110,13-20 as reflection leading to 
the removal of defiled thoughts; and (75-76) the perception 
of dispassion (virBgasatiiid) and the perception of cessation 
(nirodhasarifia) are defined at AN V 110,~-111,3 as discur- 

' sive contemplations on Nibblna, though elsewhere 
virrigdnupassanfi and ?zirodhiinupassanA are treated as 
advanced contemplations of insight (e.g., at Pafis I1 67; 
Vism 629,3-5; Ppn 20:90). 

120 Ee wrongly numbers these suttas "99-100," which throws 
off the subsequent numbers. (Feer has corrected this error 
in his introduction to Part V, p. v.) The following errors in 
Ee's numbering scheme should also be noted: Ee's block 
"100-1 10 (1-12)"-corresponding to my "11 1 
(10)"---counts twelve suttas though there are only ten. (The 
summary verse in Be includes tanka-tasinaya, but as the 
two are merged only ten suttas are counted.) Ee's 
"154-164 (1-lO)"-corresponding to my block "165 (1)-174 
(10)"-has the right number of suttas but numbers as 
if there were eleven. 

121 I follow the method of Ee, which ends with 17'- 
Apparently three repetitions of the entire series should be 
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understood for each of the three ways of describing the 
enlightenment factors. Here the other two methods-"the 
Deathless as its ground" series and the "slants towards 
Nibbana" series-are mentioned only in the last sutta. 

47. Satipattlziinasalnyutta 

122 What follows is the uddesa (condensed statement) of the 
Satipatthana Sutta (DN No. 22; MN No. 10) without the 
niddesa (elaboration). Full-length commentaries on the text 
are at Sv 111 741-61 and Ps 11 244-66; the commentary in 
Spk is much abridged. The relevant passages, with 
excerpts from the subcommentary, are translated in Soma, 
The Way of Mindf~firlness, pp. 35-64. 

The commentaries offer two derivations of satipafflziina: 
one from sati + iipatfhhna, "the establishment of mindful- 
ness"; the other from sati c patthdna, "the foundation of 
mindfulness." The former emphasizes the act of setting up 
mindfulness, the latter the objects to which mindfulness is 
applied. While the commentaries lean towards the deriva- 
tion from sati 4 ~~nt!h2na, the former is certainly more orig- 
inal and is supported by the Skt smrtyupastkana. See too the 
common expressions, upafthitasati, "with mindfulness - 

established" (e.g., at 5433; V 331,10, etc.) and parimukha? 
satim upa!thapetvd, "having established mindfulness in 
front of him" (e.g., at 541; V 311,13, etc.). Patis, by consis- 
tently glossing snti with upat!kiina, also shows a preference 
for this derivation. For a brief explanation of the expres- 
sion according to the commentarial method, see 
Vism 678-79 (Ppn 2234). 
Ekdyano ayam lnnggo is often translated "This is the only 
way" (Soma) or "This is the sole way" (Nyanaponika). 
implying that the Buddha's way of mindfulness is an 
exclusive path. The commentary to the Satipa!!hZna Sutta, 
however, gives five explanations of the phrase, of which 
only one suggests exclusivity (see Sv 111 743-44; 
Ps I 229-30; translated in Soma, The Way of Mindfulness, 
pp. 36-39). Spk here mentions only the first: ekamaggo ayam 
bhikkhave maggo, na dvedhiipathobhiifo; "a single path, 
bhikkhus, is this path, not a forked path." Ehyana magga 



occurs elsewhere in the Nikayas only at MN 1 74,14-15 fol,, 
where it clearly means a path leading straight to its desti- 
nation. I thus understand the metaphorical us, of 
phrase to be a way of indicating that satipa!ihfina leads 
straight to "the purification of beings," etc.; perhaps the 
way of mindfulness is being contrasted with other types of 
meditation that do not always lead straight to the goal. F~~ 
a fuller discussion, see Gethin, The B~irddhist Path to 

Awakening, pp. 59-66. The word should not be confused 
with ekaydna, "one vehicle," the central theme of the 
Saddharma Pundarika Satra. 

Spk explains the "method" (iiaya) as the Noble Eightfold 
Path. Thus, by developing the path of satipaffhiina, which is 
mundane in the preliminary phase, one eventually 
achieves the supramundane path. On fiayo, see 11, n. 122. 

124 For a translation of the commentarial passage on this basic 
formula, see Soma, The Way of Mindfulness, pp. 5 1 4 .  An 
early word gloss is at Vibh 194-95. Gethin discusses the 
basic formula, Buddhist Patlz to Azonkening, pp. 47-53. 

A few key points: The repetitive phrase "contemplating 
the body in the body" (!dye hyanupassi) serves "to deter- 
mine the object (the body) by isolating it" from other 
things such as feeling, mind, etc., and to show that one con- 
templates only the body as such, not as permanent, pleas- 
urable, a self, or beautiful. Similarly in regard to the other 
three establishments. "Ardent" (iifdpi) connotes energy, 
"clearly comprehending" (sampajano) implies wisdom. 
"Covetousness and displeasure" (abhijjhii-domanassa) are 
code words for the first two hindrances, and thus their 
removal may be understood to imply some success in con- 
centration. Thus altogether four of the five spiritual facul- 
ties (indriya) are indicated here, and while faith is not men- 
tioned it is clearly a prerequisite for taking up the practice 
in the first place. 

Spk glosses vineyya: tadarigavinayena vd vikkhambhana- 
vinayena vii vinayifvii, "having removed: having removed by 
removal in a particular respect or by removal through SUP- 
pression." "Removal in a particular respect" signifies tem- 
porary removal by deliberate restraint or by insight/ 
"removal through suppression" temporary removal by the 
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attainment of jhana. The phrase need not be understood to 
mean that one must first abandon the hindrances before 
one starts to develop the four establishments of mindful- 
ness. It would be sufficient to have temporarily suspended 
"covetousness and displeasure" through dedication to the 
practice itself. 

125 The same advice is at 36:7 (IV 211,l-19). Spk comments at 
length on the practice of clear comprehension. For a trans- 
lation see Soma, The Way of Mindfulness, pp. 83-132, and 
Bodhi, Discourse on the Fruits of Recluseship, pp. 96-134. 
Briefly, the four are: (1) clear comprehension of purpose- 
fulness (sdtthaka-sampajafiffa), discerning a worthy purpose 
in one's intended action; (2) clear comprehension of suit- 
ability (sapp~ya-sarnpajariria), discerning a suitable means of 
achieving one's aim; (3) clear comprehension of the resort 
(gacara-sampajariria), maintaining awareness of one's medi- 
tation subject when engaged in various activities; and (4) 
clear comprehension as nondelusion (asammoha-sampa- 
jafiiia), discerning one's actions as conditioned processes 
devoid of a substantial self. For a good contemporary 
explanation, see Nyanaponika, The Heart of Buddlzist 
Meditation, pp. 46-57. 

126 Spk This bhikkhu, it is said, after asking the Buddha to 
explain a meditation subject, had just roamed here and 
there and did not devote himself to solitude. Therefore the 
Buddha spoke thus to restrain him. 

127 Spk: The view is that of one's responsibility for one's own 
action (kamrnassakatcidiffhi), i.e., belief in kamma and its 
fruits, which implies as well belief in rebirth. 

The Buddha's statement here establishes that right view 
(the first factor of the Noble Eightfold Path) and right con- 
duct (factors 3-5) are the basis for the successful practice of 
mindfulness meditation. 

128 Spk says nothing, but Sv 111 765,1518 and Ps 1 249.24-27 
explain in regard to mindfulness of breathing: "At one 
time in his own and at another in another's respiration- 
body, he dwells in contemplation of the body. By this there 
is reference to the time when the yogi's mind moves 
repeatedly back and forth (internally and externally by 
way of object) without laying aside the familiar subject of 
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meditation" (The Way qf Mindfulness, p. 74). 
relati% to the other three establishments. the commentaries 

give basically the same explanation, without addressing the 
problem of how one without psychic abilities can contern- 
plate another person's feelings and states of mind. 

129 Interestingly, the first section of the contemplation of 
nomena deals with the five hindrances, showing how the 
application of mindfulness can turn even defilements into 
the raw material for the development of the practice. 

130 The parable of the hawk and the quail is also related in the 
Sakunagghi lataka (No. 168; la 11 58-59), with the ~ ~ d h i .  
satta as the quail and Devadatta as the hawk. For addi- 
tional references, see KS 5:125, n. 1. Though sakunflgghi is , 
feminine, this need not imply the hawk is female. 
Ajjlzapatta is a reduplicated aorist which, in the P ~ l i  tradi- 
tion, became transformed into a past participle; see van 
Hiniiber, "Traces of the Reduplicated Aorist in Pali," in 
Selected Papers, pp. 52-61. The conjunction of two finite 
verbs here seems hard to account for, as normally an abso- 
lutive would precede a finite verb. 

131 PED does not Iist apaffhaddizd, but CPD explains it as a past 
participle < Skt apa-stnmbl~. Ja I1 59,17,20 reads atthaddhri/ 
fhaddizii. Be and Ee have sake bale asai?luadarniind, Se sake bale 
auacatntinli; Spk explains it as though it were not a negation: 
samvadarndnri ti sarnmii vadamdnii, attano balassa su~flzzr 
uanna~n vadamiind; "boasting: speaking fully, thoroughly 
praising her own strength." 

132 Cp. 35:243 (1%' 185,7-15; l86,23-30). 
133 Be reads tasmim yeva kaf hakatarigdre avassajjetvd, followed 

by Ee (which differs only in having auasajjetua); has 
tasmim yeva makkafam uddharitua auissajjetud, an obvious 
rewording of the received text to make it more intelligible. 
Neither Spk nor Spk-pf. offers any help. CPD calls hffhaka- 
tangare a "problematic reading of uncertain meaning" and 
supposes the sentence to be corrupt. However, in a recent 
review of Sanskrit-Worferbuch der bzrddhistischetz Texte 
den Turfan-Funden, Bhikkhu Pasadiko points out that the 
Wiirterbuch has an entry h~fha-kadambara corresponding to 
kaffhangiira of the Pali; on this basis he suggests amending 
our text to read katthakalirigare rfvajjetuB, which he renders t 
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"having fastened [the monkey] just to that wooden staff [of 
his]." Fasadiko translates the Chinese version of the Sam- 
yuktsgama text thus: "Hardly has the hunter arrived when 
he takes the staff, fastens [the monkey] to it and goes away, 
carrying [the load] on his shoulder" (pp. 191-92). I accept 
the amendation of katangdre to kalingare, though I think it 
likely that the latter refers, not to the hunter's staff, but to 
the same (tasmim yeva) block of wood on which the mon- 
key was trapped by the pitch. Elsewhere kalirignra means 
log or block (see 20% Dhp 41), though I know of no 
instance where it means a staff. I also do not see how rivaj- 
jetrii codd mean "having fastened," and prefer to retain 
the verb given in the text. The sense then is that the hunter 
secures the monkey to the block of wood to which it is 
stuck and then goes off with the block, bringing the mon- 
key along. 

134 Reading with Se, sakassa bhattu nimitta~n na ugganltdti. Be 
and Ee have bhattassa, but bhattu is genitive of blzattnr, the 
relevant noun here (not bhatta). I translate literally, even at 
the cost of awkwardness, to preserve the parallel with the 
meditating rr,onk. 

135 Spk: He does not know, "This meditation subject of mine 
has reached up to conformity or change-of-lineage." He 
isn't able to grasp the sign of his own mind. 

The terms "conformity" (anuloma) and "change-of-line- 
age" (gotrabhf) denote the final occasions of sense-sphere 
consciousness before one attains either jhana or the supra- 
mundane path and fruit; presumably the preliminary to 
jhana is intended. The phrase cittassa ninzitfam gakessafi is at 
AN 111 423'13, glossed by Mp: cittassa nirnittan ti samddhi- 
vipassaniicittarsa nirnitfam, sarmidhivipassanlikaram; "sign of 
the mind: sign of the mind of concentration or insight, the 
mode of concentration or insight." 

136 This portion of the sutta is quoted at Vism 150-51 
(Ppn 4:122). Spk says that satipafat!hdna is treated as insight 
of the preliminary stage. 

137 This incident is recorded in the Mahaparinibbana Sutta, at 
DN I1 98-101. Spk assigns the incident to the tenth month 
before the Master's demise. 

138 Jivitasadkhdram adhitthdya. Spk The life formation is life 
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itself [Spk-pf: because of revitalizing the body without let- 
ting it fail] as well as fruition attainment, by which life is 
vitalized, sustained, prolonged. The latter is intended here. 
The concise meaning is, "I will attain fruition attainment, 
which is capable of prolonging life." He entered the attain- 
ment with the determination, "Let the pain not arise for 
another ten months," and the pain, suppressed h!. 
attainment, did not arise for another ten months. 

139 I follow Se and Ee, which do not include the initial excla- 
mation found in Be, diftho me blmnte bhagailato p \ ~ f i ~ ~ ~ ;  the 
latter, however, is at DN I1 99,21. I think Ee is correct in 
retaining ditthd; in Se and Be the word is taken as a past 
participle and is represented as neuter dittlzat!l, but here it 
seems to function idiomatically with the meaning "lucky1r 
or "splendid." See DN I11 7 3 ~ 8 :  difflzd blzo satta jiuasi, d f~ t f s  
splendid, sir being, that you're alive." The lines that follow 
are at 2234 (I11 106,19-21); see 111, n. 149. Here Spk explains 
dharlzrnli pi rrappafibhanti as meaning, "The teachings on the 
establishments of mindfulness (satipaftlzdrzndIzam111fi) are 
not clear to me." Possibly the expression means simply, 
"Things (in general) aren't clear to me." 

140 Anarztaranz abiihiranz. Spk: Without making a distinction of 
inside and outside with respect either to Dhamma or per- 
sons. One makes the distinction with respect to Dhamma 
when one thinks, "I will teach so much Dhamma to others 
but this much I won't teach." One does so with respect to 
persons when one thinks, "I'll teach this person but not 
that one." The Master did not teach in this way. The 
"teacher's closed fist" (dcariyainutthi) is found among out- 
siders, who reserve certain teachings for their favourite 
pupils only when they are lying on their deathbed; but the 
Tathagata does not have this. 

In connection with these two ideas, see Mil 1 4 4 ~ ~ 1  
159-60. 

141 Readings of this obscure compound vary. Be has zlekha- 
missnkena, Se veglzamissakena (the reading at Ee DN I' 
100,14-15), Ee vedhamissakena. In a note Be proposes ve*- 
missakena, the actual reading in the gloss given 'pk 
(both Be and Se). A similar expression occurs at Th 143a,i" 
Ee ueghamissena. At EV I, n. to 143, Norman presents the 
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case for uefha (= Skt veSfa, "band, noose"). Gombrich dis- 
cusses the problem in "Old Bodies Like Carts," arguing for 
the reading uedha, "trembling," but it is hard to see how 
this sits comfortably in a compound with missakena. Hence 
I follow Spk and Norman in reading vetlzamissakeiza. 

Spk: By a combination of straps: by a combination of straps 
through being repaired with bands for the arms, bands for 
the wheels, etc. (bdhdbandhaca&bandhddinii pafisanklzaranerzn 
vefhamissakena). So it seems . . . keeps going (~nafifie ydpeti): He 
shows, "Like an old cart, it seems it is by a combination of 
straps, i.e., by being strapped with the fruition of ara- 
hantship (aralzattapkalavethanena), that the body of the 
Tathagata assumes the four modes of deportment." 

It should be noted that this passage would hardly make 
sense if the commentaries were right in holding that 
Ananda was born on the same day as the Bodhisatta, for 
the Buddha would not need to insist on the frailties of old 
age if Ananda too was an old man. See 11, n. 296. 

142 The expression used here is animitta cetosamddhi, but this 
concentration must be different from the one with the 
same name mentioned at 40:9. Spk explains the latter as 
deep insight concentration, the present one as fruition 
attainment (phalasnmdpatti). This would then make it iden- 
tical with the anirnitfa cetouimutti of 41:7 (IV 2 9 7 , ~ ) .  

143 The attadipn exhortation is also at 2243. Spk explains 
dhninina in dhammadipa, dhammasarana as the ninefold 
supramundane Dhamma (the four paths, four fruits, and 
Nibbtina). Tamatagge has been much puzzled over in the 
scholarly literature on the Mahsparinibbana Sutta. Spk 
(which parallels Sv I1 54849) takes the term as equivalent 
to tama-agge, with -t- inserted as a euphonic conjunct 
(padasandhi). It is possible that tamatagge should be under- 
stood as equivalent to tamato agge, on the analogy of 
njjatagge or daharatagge, but this would still leave the prob- 
lem of meaning unsolved; "from the darkness on" hardly 
makes good sense here. Spk is evidently perplexed about 
the meaning and, without quite admitting uncertainty, 
wavers between taking tama as the superlative suffix 
(transposed by metathesis) and as "darkness": "These are 
topmost (aggatarna), hence tamataggd. Thus, 'having cut the 
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entire stream of darkness (tamasotap h both Be and se, but 
famayogam, bond of darkness, in the parallel passage at 
Sv 11 549,1), these bhikkhus of mine will b e at the extreme 
top, in the highest place. They will be at the top of them 
Among all those keen on the training, just those whw 
range is the four satipatfhiinas will be at the top: nus he 
brings the teaching to its culmination in arahantship.m s 

pk- pt explains fnina-agge: "In the absence of the bond of dark- 
ness (famayogn!), (they will be) at the top of the world with 
its gods." 

The words are not preserved in the fragments of Ule 
Turfan Skt version, but the Tibetan and Chinere parallels, 
probably based on Skt texts, point to a meaning as ''the high- 
est." I have followed suit with "topmost," though I cannot 
account for the exact meaning of the original or for the use 
of the locative. I have also gone along with the commen- 
taries in taking ye keci sikk&kz?wzd as an implicit genitive. 
I read with Be and Se, ujdram pubbendparal?~ visesa? 
safijdntlnti. Ee reads sampajananti. Spk explains "succes- 
sively loftier stages of distinction" by way of the successive 
stages of wisdom, from the comprehension of the four pri- 
mary elements through the ascription of the three charac- 
teristics to all formations. 
Spk: A fever of defilement (kilesapari!dha) arises having 
made the body its basis (arammana). When this happens, 
one should not let oneself become excited by the defile- 
ment but "should then direct the mind to some inspiring 
sign" (kismin'cideva pasridnniye nimiffe citfam ~anidakitab- 
barn), that is, one should place the meditating mind on 
some object that inspires confidence, such as the Buddha* 
etc. 
Spk: "Let me withdraw it from the inspiring object and 
redirect it towards the original meditation object." 
Spk explains this to mean that he is "without defiled 
thought, without defiled examination," but the absence 
vifakka and vicara seems to imply he has reached the second 
jhana. See too MN I11 136,211-29, where the four satipaffhdnas 
do service for the first jhiina, and the Buddha also enjoins 
the practice of the four without thought and examination, 
hence in the mode of the second jhana. 
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Papidluiya bhduand. Spk glosses bhapetvfi bhivatui, "develop- 
ment having put aside." Development by this method 
comes about by directing the mind away from its main 
object towards some other object. Spk compares this to a 
man carrying a load of sugar to a refiiery who pauses from 
time to time, puts down the load, eats a sugar cane, and 
then continues on his way. 

149 Spk gives various explanations of "unconstricted after and 
before" (pacchd pure asankhittam). See 51:20 (V 277/29-278.4) 
and n. 272 below. 

150 Ma&yurisa. See AN IV 228-35 for the eight thoughts of a 
great man (affha ~nalzi?purisauitakhi). 

151 This sutta is included in the Mahziparinibbm Sutta at 
DN II 81-83 but without the last paragraph; a much more 
elaborate version makes up DN No. 28. In the former its 
chronological position seems questionable; see n. 157. 

152 Spk: A bellowing zttferanee (nsabhi vaca): like (the bellowing) 
of a chief bull (usnbhn), unshaking, unwavering. Definitive, 
categorical (ekamso gakito): Not spoken in compliance with 
oral tradition, etc., but as if it had been penetrated by per- 
sonal knowledge, thus it is "definitive, categorical." The 
meaning is that it is stated as a firm conclusion (sannit- 
thiinakatld ua). 

153 spk explains evarndhammd as sam&hipakkhri dhnrnnui; 'the 
states pertaining to concentration,'' and says euamuihririno 
is added in order to include the attainment of cessation. 

154 Api ca dhamrnanvayo vidito. Spk: Inferential knowledge 
(anumanaiana) has arisen in accordance with the implica- 
tions of his personal knowledge of the Dhamma; the 
methodology (nayaggliha) has been understood. He says, 
"Standing just upon the knowledge of a disciple's perfec- 
tions, I know from this angle, 0 Blessed One." 

155 Spk Here the establishments of mindfulness are insight, 
the enlightenment factors are the path, and unsurpassed 
perfect enlightenment is arahantship. Or else the enlight- 
enment factors are mixed (both insight and the path). 

156 This conclusion also comes at the end of DN No. 28, at 
DN 111 116, following the much more effusive praise of the 
Buddha found there. 

4 157 The event related in this sutta poses a problem for the 
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traditional chronology of the Buddha's life. g the 
Mahiiparinibbana Sutta, Sdriputta's lion's roar (just above) 
takes place during what appears to be the 

final journey along the route from &jagaha to Vesli. F,, 
Vesali the Buddha heads towards Kusinlra without ever 
returning to Sdvatthi, some 200 km to the west. yet the 
present sutta shows the Buddha residing at Savatthi when 
he receives the news of S5riputtafs death. To preserve the 
traditional chronology, the commentaries (Spk here, 
Sv 11 550) have the Buddha make an additional side trip to 
Mvatthi following his rains retreat at Beluvaglmaka (see 
DN 11 98-99), an excursion not mentioned in the 
Mahaparinibbsna Sutta. Sariputta accompanies him on 
this trip to Savatthi, later takes his leave, and returns to his 
native village Niilakagsma, where he falls ill and dies. For 
the commentarial story of Ssriputta's death, see 
Nyanaponika, "Sariputta: The Marshal of the Dharnma," 
in Nyanaponika and Hecker, Great Disciples of the Buddlt~, 
pp. 47-59. 

158 ~ p k  identifies this Cunda as Sariputtass younger brother 
and says, improbably, that because the bhikkhus used to 
address him as "novice Cunda" before his higher ordina- 
tion they continued to address him thus even when he was 
an elder. 

159 Spk says that here dhammd signifies the condensed and cat- 
echistic teachings (uddesaparipucclui dham!nri). The expres- 
sion also occurs at 2284 and 47:9; see n. 139 above and 111, 
n. 149. 

160 These are the five "aggregates of Dhamma" (dhamrnak- 
ithandha) possessed in fulI only by arahants; see 6:2. The 
ascription to Ananda of the last two aggregates (liberation, 
and the knowledge and vision of liberation) seems puz- 
zling, as he is still a trainee and thus not yet fully liberated. 
Such anomalies, however, do occasionally occur in the 
texts, as at 55:26 (V 384,i-12) where right knowledge and 
right liberation, usually unique attributes of the arahantt 
are ascribed to the stream-enterer Ansthaphdika, 

161 Be and Ee include ofinno between ovadako and vifiiiapako. 
The word is not in Se or SS. 

162 The commentaries assign the death of Moggallwa to a 
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fortnight after that of Sariputta. Sariputta expired on the 
full-moon dav of the month Kattika (October-November), 
Moggalliina on the following new-moon day. For an 
account of his death, see Hecker, "Moggallana: Master of 
Psychic Power," in Nyanaponika and Hecker, Great 
Disciples offhe Buddha, pp. 100-5. 

f 163 1 translate on the basis of the Se reading: asufifid me sd 
blzikklraw parisii hoti Be differs only in omitting sd, but Ee 
brings parinibbutesu Sdriputta-Moggalldnera into this sen- 
tence and then reads su8fia me bhikkhave parisd hoti, "Now 
that Sariputta and Moggallana have attained final 
Nibb;?na, this assembly, bhikkhus, has become empty." 
Spk gives no help in resolving the ambiguity. 

164 The "four assemblies" are bhikkhus, bhikkhunis, male lay 
followers, and female lay followers. 

165 As at 423. 

1 ;& 
166 As at 6:1,6:2. 
167 The name is a feminine (meaning "frying pan"), but Spk 

says the name is given in the feminine gender (itthili,lgo- 
I 

- 
vnserzn laddlzandmam), presumably to a boy. The passage 
contains no pronouns that might establish the gender. 

168 From Spk's description, it seems that the master places the 
lower end of the bamboo pole over the base of his throat or 
forehead (galaaifake vii naB!e), and the pupil then climbs 
via his shoulders to the toy of the pole. Though in the sutta 
the master speaks as if they both descend from the pole, 
this may be only a figure of speech. Spk: The master pro- 
tects himself when he holds the pole firmly, moves with 
his apprentice, and looks constantly at the top of the pole. 
The apprentice protects himself when he keeps l s  body 
straight, balances himself against the wind, sets up steady 
mindfulness, and sits down motionless. 

169 Spk: The bhikkhu who gives up frivolous activity and pur- 
sues, develops, and cultivates his basic meditation subject 
day and night attains arahantship. Then, when others see 
him and gain confidence in him, they become destined for 
heaven. This one protects others by protecting himself. 

170 The four terms are khantiyd avihimsdya tnettatciya anudaya- 
tiiya. Spk takes the last three as respectively compassion. 
lovingkindness, and altruistic joy, and explains this maxim 
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e bhikbu develops the jhanas based on the brahmavihara, the, 

uses the jhana as a basis for insight and attains arahantship- 
This one protects himself by protecting others.- 

a broader and profounder treatment of this maxi, 
t See Nyanaponika, Protection tlirough Satipatthna. 

This sutta is related in the introduction to Ja N ~ .  g6 
(1 393401). which concludes with a verse that alludes back 
to the sutta: 

Sanzatittikaln anavasesaka~?z 
telapattar?~ yatlui yarihnreyya 
evaln sacif tom anurakklze 
paffhayano disny ngntnyz~bbam. 

As one might carry a bowl of oil 
Full to the brim without spilling a drop, 
So should one protect one's own mind, 
Yearning for the quarter not reached 

before (i.e., Nibb~na). 

172 From the Pali it cannot be determined whether the crowd 
gathers because they have Izeard "The most beautiful girl of 
the land!" being announced or gathers exclaiming "The 
most beautiful girl of the land!" I take it in the former way. 
Spk says such a girl is devoid of six physical defects (too 
tall or too short, too thin or too stout, too dark or too fair) 
and endowed with five kinds of beauty (of skin, flesh, 
sinews, bones, and age). The expression paramaplfsbvini 
nacce, paramayasrfvini gite seems to be unique to this text. 
PED explains pdsdvin as "bringing forth," but see MW, s.v. 
pya-sava (2) > ym-savin, derived from pra-siiti (1) and mean- 
ing "impelling, exciting." Spk: "In dancing and singing her 
presentation is supreme, her performance is the best; she 
dances and sings supremely well." 

173 Modelled on 45:18. "Wholesome virtues" (kusalani s i ~ ~ f i i ) ~  
just below, are identified by Spk with the fourfold purifi- 
cation of virtue. See n. 33. 

174 Sahassam lohm ablzijfindnzi. Spk: This is stated by way of his 
constant dwelling. For after rising in the morning and 
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washing his face, the elder sits in his dwelling and recol- 
lects a thousand aeons in the past and a thousand aeons in 

- 

the future (sic; no comment from Spk-pf). In regard to the 
thousandfold world system in the present, he follows its 
course just by adverting to it. Thus with the divine eye he 
directly knows the thousandfold world. i 

175 This passage extends to each of the four establishments of 
mindfulness the general formula for reviewing the truth of 
the path in the Dhammacakkappavattana Sutta (see 56:ll; 
v 422,2340). 

176 This practice is described at MN I11 124.10-20 (as a wonder- 
ful quality of the Buddha); at AN 11 45,1520 (as a develop- 
ment of concentration, also at DN 111 223,9-17); at 
AN IV 32~1-33,~ (as a factor leading to the four pafisa~rz- 
bhidds); and at AN IV 168,12-15 (as a practice of mindfulness 
and clear comprehension). Pafis I 178-80 treats this prac- 
tice in relation to mindfulness of breathing. Spk explains 
the feelings, thoughts, and perceptions as those that occur 
in relation to the sense bases and objects comprehended in 
developing insight. 

J a.. 177 Here the singular is used and the preferred sense would be 
"the establishing of mindfulness." 

178 This practice is called satipa!!hminabitduana presumably 
because it carries the practice of contemplation to a deeper 
level than the basic exercise. In the basic exercise the task 
set for the meditator is to contemplate the particular estab- 
lishment chosen according to the prescribed pattern. At 
this stage, however, one gains insight into the arising and 
vanishing of the object, which prepares the way for the 
deeper insight knowledges to emerge. 

The expression samudayadhammi3nupassi kiiyasmim viharati 
is usually translated "he abides contemplating in the body 
its arising factors" (as at MLDB, p. 149), on the assumption 
that the compound contains a plural, samudayadhammmi. A 
plural sense, however, is not mandatory, and it is more 
consistent with the use of the suffix -dllamma elsewhere to 
take it as meaning "subject to" or "having the nature of" 
here as well. At 22:126 (111 171-72) satnudayadhamma, 
vayadhamma, and samudayavayadhamma serve as bahubbihi 
(adjectival) compounds in apposition to each of the five 
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aggregates, and it seems that in this passage too the term, 
should be understood in the same sense, as singulars 
meaning "subject to origination," etc. 

179 Md vo amtain panassa. Spk offers no help, but I take 
to be an aorist of panassati. Woodward h 

as apparently understood it as pan' assa and translates, "But let not that 
be to you the Deathless'' (KS 5:161). But pann here M70uld be 
syntactically out of place. 

180 Here satipafjhdm obviously refers to the four objects of 
mindfulness. 

181 In this passage citta is taken to be synonymous with 
viiiiilind; ndmariipa, being the condition for the latter, is the 
condition for the former as well. For citta always arises 
based on the physical organism (riipa) and in conjunction 
with contact, feeling, perception, volition, and attention, 
the constituents of nlzrna. 

182 Ma~znsikdrflsatnudayB dhammdnam samudayo. Spk: The phe- 
nomena of the enlightenment factors originate through 
careful attention; the phenomena of the hindrances 
through careless attention. Cp. AN V 107,6-7: Mat~asi&m- 
sanrbhavd sabbe dlzamma, plzassasarnudaya sabbe dhananli; "All 
phenomena come into being through attention; all phe- 
nomena originate from contact." 

183 This sutta differs from 47:18 only in being a reminiscence 
of the events narrated there. 

184 Ee wrongly reads here "73-82 (1-lo)," though there are 
twelve suttas. Also, in the Searches Chapter (Esatzavagga, 
IX), Ee reads "83-93 (1-11)" instead of "85-94 (1-10)-" 
Apparently Ee counts the "craving" suttas as ~ W O ,  though 
in the previous chapters it reckoned the two together. 

185 The verse varies between the different eds. I translate from 
Be. 

186 Be puts the summary verse after the note, but 1 follow Eel 
whose arrangement is more logical. 

48. Indriyasamyutta 

187 As I point out in the Introduction to Part V (pp. 150&9), 
while the other samyuttas of this Vagga each deal with a 
single closed group made up of a fixed number of items, 
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the Indriyasamyutta deals with a variety of sets collected 
under the general rubric of indriya. The most important is 

.2 

the group called the five spiritual faculties, which probably 
formed the original core of the samyutta. With the expand- - 
ing interest in classification, the compilers of the canon 
probably felt obliged to include in this samyutta the other 
sets of faculties, thus imparting to it a heterogeneous char- 
acter. The complete list of twenty-two faculties is at 
Vibh 122, commented on at Vibh-a 125-28; see too 
Vism 491-93 (Ppn 16:l-12). Interestingly, this list belongs 
to the Abhidhamma analysis; the Indriya-vibhaliga does 
not include a Suttanta analysis, which suggests that the 
idea of irldriya as a general category belongs to the 
Abhidhamma proper rather than to the suttas. 

188 The faculties alone, among the various "aids to enlighten- 
ment," are treated in terms of the "gratification triad" 
(here), the "origin pentad," and "the noble-truth tetrad" 
(just below). The explanation for this probably lies in the 
fact that the five faculties are included in the wider list of 
twenty-two faculties intended as a "catalogue of phenom- 
enal reality," and thus had to be expounded in terms of the 
wider categories used to analyse the constituents of reality. 
Gethin discusses this point more fully in The Buddhist Pnth 
to Awakening, pp. 123-25. 

189 The difference drawn here between the arahant and the 
stream-enterer parallels that mentioned at 22109-10; see 
111, n. 221. Be and Ee read ariyasrIvaka in the definition of 
the arahant too, but I follow Se, which reads bhikkhu. 

190 Spk: They do not understand them by way of the Four 
Noble Truths. The faith faculty originates from adverting 
by way of resolution (adlzimokkha); the energy faculty, from 
adverting by way of application (paggaha); the mindfulness 
faculty, from adverting by way of establishing (upafthiinn); 
the concentration faculty, from adverting by way of 
nondistraction (avikkheya); the wisdom faculty, from 
adverting by way of seeing (dassana). So too, all the facul- 
ties originate from adverting by way of desire (chanda; Spk- 
pf: wholesome desire to act, occurring in the mode of 
wanting to arouse the faculties) and from adverting by 
way of attention (manasikdra; Spk-pf: careful attention pro- 
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ductive of adverting when it occurs weakly by way of the 
faculties). 

191 See 55:2, etc. A parallel treatment of the five powers (plda 
bala) is at AN I11 11-12. 

192 See 48:10 just below. Parallel definitions of the five powers 
are at AN 10-11, but with the samrilibala 
by the jhiina formula. 

193 Here the satindriya is explained with snti meaning memory 
rather than mindful awareness; see n. 63. Spk: ~i~~~~~~~~ 
(nepakkha) is a term for wisdom. But why is wisdom men- 
tioned in the explanation of mindfulness? To show the 
strength of mindfulness; for here strong mindfulness is 
intended, and that is strong only when associated with 
wisdom, not when dissociated from it. Thus that is said to 
show mindfulness associated with wisdom. 

194 Vossaggdrammanam hrituri. It is not clear whether the 
lutive should be taken in apposition to the noble disciple or 
the concentration, but I understand it in the latter sense. 
Spk glosses: "having made Nibbana the object." 

At AN I 36,20-24 it is said that few beings gain the con- 
centration that makes release its object, compared to the 
greater number who do not gain it. Not much else is said 
in the Nikriyas about vossaggfirarnma!zn samddhi, but the 
expression occurs in Patis, and this text and its commen- 
tary shed light on how the PAi exegetical tradition inter- 
prets it. Patis I1 96-97 uses the expression in explicating the 
phrase, "[one] develops serenity preceded by insight" 
(vipassandpubbangamnm sumatha? bhdveti; AN I1 157,10-11): 
"Insight has the sense of contemplation as impermanent, 
as suffering, as nonself. Concentration is nondistraction, 
one-pointedness of mind having as object release of the 
phenomena produced therein (taffha jritlina~n dhamrnrilzflfi ca 
uossaggdrarnrnanatd cittassa ekaggatd avikklzepo samridlzi). Thus 
first comes insight, afterwards serenity." 

On this Pafis-a 111 586-87 comments: "The phenomelf* Pro- 
duced therein: the phenomena of mind and mental factors 
produced by that insight. Having as object reiease: here 
release is Nibbana, for Nibbana is called release because it 
is the releasing of the conditioned, its relinquishment. 
Insight and the phenomena associated with it have 
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Nibbana as object, Nibbsna as support, because they are 
established on Nibbana as their support in the sense of 
slanting towards it by way of inclination.. . . Concentration is 
nondistraction distinguished into access and absorption 
(upacfirappiuibkedo a v i m o ) ,  consisting in the one-point- 
edness of mind aroused by being established on Nibbana, 
with that as cause by taking as object release of the phe- 
nomena produced therein. Concentration partaking of 
penetration (aibbelltabhdgiyo sanuidhi), aroused subsequent 
to insight, is described." 
Spk resolves udayatthnglirniya as udayafi ca atthafi ca gacchan- 
tiyn and glosses it with udayabbayapariggahi&ya ("discern- 
ing rise and fall"). This is clearly identical with the wisdom 
that observes the origination (samudaya) and passing away 
(attlia~ama) of the five aggregates, as described in the stock - 
formula at 1221, 225, etc. 

196 Spk: In this sutta the faculties of faith, mindfulness, and 
wisdom are preliminary (pubbabhdga, i.e., forerunners of 
the supramundane path); the faculty of energy is mixed 
(preliminary and supramundane); the faculty of concentra- 
tion is exclusively supramundane. 

197 Saitzrlraypndlzdne drabbha. Spk: Sommappadhdne pa!icca, 
sarnmnppadlifine bluivento ti attho; "in dependence on the -- 

right striving~; the meaning is, 'by develoding the right 
strivings."' 
For the distinction between the dhammdnusari and the 
saddhrinusirri, see 251. Spk: The path of the dhammfinusfiri is 
sharp, his knowledge occurs valiantly. He cuts off the 
defilements effortlessly, like one cutting a plantain trunk 
with a sharp knife. The path of the saddhanusdri is not so 
sharp, nor does his knowledge occur so valiantly. He cuts 
off the defilements with effort, like one cutting a plantain 
trunk with a dull knife. 

199 Ee has passed over the correct reading, phalavemattatd, in 
favour of the faulty balavernattatd. Spk glosses this as an 
instrumental, phnlaniinattena. 

200 Spk: One who "activates them fully" (pariplirakdri), who 
practises fully the path of arahantship, " s u c c ~ d s  fully" 
(pariptiram drddketi), i.e., achieves the fruit of arahantship. 
One who "activates them partly" (padesafiri), who practises 
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the lower three paths, "succeeds partly" (padcsam firfidhet 
i.e., achieves only the lower three fruits. Cp. AN 1232 11, 
235,ll-13. 130-32, 

201 On the five types of nonreturner, see n. 65. 
202 Spk: In this sutta the faculties are exclusiveIy Supamun- 

dane. Despite the statement here restricting the faculties to 

those at the minimum level of path-attainer, the Rl i  tradi- 
tion, beginning with the Abhidhamma, regards the facul- 
ties as general wholesome capacities also pOSsessed b 

Y worldlings. Some of the other early Buddhist schools 
more stringent. See the discussion in Gethin, The Buddhist 
Path f o  Azuakening, pp. 126-38. 

203 See 35:154 and IV, n. 152. 
204 The title should be Punabbhava Sutta, as in Be and Se. The 

assimilation of the five faculties here to the elements, 
aggregates, and sense bases should be understood by way 
of the explanation in n. 188 above. 
The femininity faculty (itthindriya) and the masculinity fac- 
ulty (purisindriya) are rarely mentioned in the Nikayas, but 
play an important role in a sutta at AN IV 57-59. The two 
are included among the types of derivative form (~rpiida 
rupa) in the Abhidhamma; they are defined at Dhs 
§§633-34 and Vibh 122-23, and co~mented on at As 321-23 
and Vism 447 (Ppn 14:58). Spk says the femininity faculty 
exercises controI over femininity (i.e., determines the dis- 
tinctive feminine features of a female); the masculinity fac- 
ulty exercises control over masculinity. The life faculty 
oivitindriya) is another type of derivative form, responsible 
for maintaining conascent physical phenomena. It is 
defined at Dhs 5635 and Vibh 123 and commented on at 
As 323 and Vism 447 (Ppn 14:59). 

206 This sutta is also at It 53, with the addition of verses that 
partly help to clarify the meaning. The three faculties are 
formally defined at Vibh 124, but more concisely than in 
Spk, which explains: The faculty "I shall know the as-yet- 
unknown" (anafiA~taAiiassamitindri~a) is the faculty arising 
at the moment of the path of stream-entry in one practising 
with the thought, "I will know the Dha-a I have not 
known before in beginningless saysara." 7he faculty of 
final knowledge (aAliindriya) is the faculty arisen on the six 
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occasions from the fruit of stream-entry on (through the 
path of arahantship); it occurs in the mode of knowing 
more deeply those same things known (by the first path). 
The facultv of one endowed with final knowledge 
(afifidtdvindriya) is the faculty arisen in regard to those 
things fully known at the fruit of arahantship. 

207 m s  sutta, reverting to the five spiritual faculties, seems out 
of place here. On the five kinds of nonretumer, see above 
n. 65. Spk: A oneseeder (ekabiji) is a stream-enterer who 
attains arahantship after only one more existence; a clan-to- 
clanner (kolarikola), one who fares on in samsara for two or 
three existences and then makes an end to suffering; a seven- 
lives-at-moster (%~tfakhattuparama), one who is reborn seven 
times at most, without taking an eighth existence. The three 
are defined at Pp 15-16, with elaboration at Pp-a 195-97, 

208 Spk: It is the eye and a faculty in the sense of controlling or 
dominating the phenomena arisen in the eye door, thus the 
"eye faculty." The same method in regard to the ear, etc. 

209 Here Be also reads bhikkhlr in the definition, and so too 
below at 48:33, in contrast to ariyasdvaka in the parallel texts 
48:4-5. 

210 The distinctions among these faculties will be explained 
just below at 48:36. Spk: It is pleasure and a faculty in the 
sense of controlling or dominating the conascent states: 
thus the "pleasure faculty," etc. Here, the pleasure, pain, 
and displeasure faculties are of the sense sphere only; the 
joy faculty is of three planes, excluding the formless 
sphere; the equanimity faculty is of four planes. 

The allocation by way of planes is made on the basis of 
the Abhidhamma system, according to which physical 
plensure and pain occur only in bodyionsciousness, a 
sense-sphere citta; displeasure, only in the cittas accompa- 
nied by aversion, likewise sense-sphere cittas; joy, in sense- 
sphere cittas, cittas of the lower three jhdnas, and certain 
supramundane cittas; equanimik in sense-sphere cittas, the 
fourth-jhiina citta of the form sphere, all formless-sphere 
cittas, and certain supramundane cittas. See CMA 3 : 2 4  

211 Giyiknm satam. Spk: "Bodily" means based on bodily sensi- 
tivity (kayappasffdavatthukn); "comfort" is synonymous with 
pleasure and means sweet (madhura). 
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212 According to the Abhidhamma, all bodily feeling, that . 
1% feeling arisen through bodily sensitivity (kdyappasada), is 

either pleasant or painful; there is no neutral feeling based 
on bodily sensitivity. Hence Spk explains the bodily equa- 
nimity as feeling arisen based on the other four senses, tg 
eye, etc. The word upekkd,  translated as equanimity h 

, as two main denotations. In relation to feeling it denotes ne,- 
tral feeling, adukkhamasuklui vedana, feeling which is neither 
painful nor pleasant. AS a mental quality, however, it 
denotes mental neutrality, impartiality, or balance of mind 
(called tatramajjhatfatli in the Abhidhamma, which assigns 
it to the salikhdrakkhandha). In this sense it occurs as the 
fourth divine abode (impartiality towards beings), as the 
seventh factor of enlightenment (mental equipoise), and as 
a quality of the meditative mind mentioned in the formu- 
las for the third and fourth jhznas. For a fuller discussion 
of the different types of upekkhd, see Vism 160-62 (Ppn 
4:156-70). 

213 Cp. 1262 and 36:10, which both include the simile of the 
fire-sticks. 

214 Uppafipdtikn. Spk: Though taught in the order that accords 
with the taste of the Dhamma (following Be: ynfhddhainma- 
rasetza; Se has yathrfdhalnmdrarnrnapavaseiza), it is named 
"Irregular Order" because it is not taught like the other 
suttas in this Analysis of Faculties. Spk-pf: What is meant 
is that it is taught in the sequence of things to be aban- 
doned, not like the other suttas which proceed in the regu- 
lar sequence beginning with the pleasure faculty. 

215 Sanimittam saniddnam sasankhliram saypaccayain. All these 
terms are synonymous. 

216 From this point on the sutta is quoted extensively at 
Vism 165-66. Spk's explanations correspond to Vism 166 
(Ppn 4186-89). In the following notes I select only the chief 
points. 

217 Spk: The pain faculty actually ceases and is abandoned at 
the moment of the access to the first jhana; displeasure, 
etc., (at the access) to the second jhtina, etc. ~evertheless~ 
their cessation is said to take place in the jhanas themselves 
because their reinforced cessation (afisnyanirodha) occurs 
there. Simple cessation occurs at the access, reinforced ceS- 
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sation in the jhtinas. Thus, for instance, though the pain 
faculty has ceased in the access to the first jhaa, it may 
arise again through contact with flies and mosquitoes or 
because of an uncomfortable seat; but not in absorption. 
(Within the absorption), when his whole body is suf- 
fused with rapture and engulfed in happiness, the pain 
faculty has thoroughly ceased because it is beaten away 
by opposition. 

218 I read with Se and Ee tatlzatthrip ciftam upasav~l~arati; Be has 
tadaftkya. Spk: The nonattainer directs his mind for the 
purpose of arousing it; the attainer, for the purpose of 
entering it. 

219 This seems difficult to square with the usual jhsna formula, 
which indicates that the first jhiina is already free from all 
unwholesome states, including domanassa. Spk: The faculty 
of displeasure is abandoned in the access to the second 
jhiina but arises again when there is bodily fatigue and 
mental strain on account of thought and examination. But 
in the second jhana, which is devoid of thought and exam- 
ination, it does not arise at all. 

220 The pleasure faculty (s~ikhindriya) here is bodily pleasant 
feeling, not the happiness (also called sukla) the meditator 
is said to "experience with the body" in the third jhana. 
The latter sukha is actually mental happiness, identical with 
somanassa. Spk: The pleasure faculty is abandoned already 
in the access to the third jhana, but it may arise when the 
body is touched by the sublime physical phenomena orig- 
inating from rapture; but it does not arise in the third jhana 
itself, for there the rapture that is a condition for bodily 
pleasure has entirely ceased. 

221 Here the explanation in the sutta corresponds perfectly 
with the usual jhana formula. Spk: Though the joy faculty 
has been abandoned even in the access to the fourth jhana, 
because it is still close by it may arise again, for in the 
absence of equanimity that has reached the level of absorp- 
tion (such joy) has not been fully overcome. But it does not 
arise in the fourth jhana. 

222 Spk seems reluctant to admit that the Buddha% body can 
show real signs of aging and repeatedly remarks that all 
these changes were not evident to others but only to 
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Ananda, who constantly dwelt in the Masterrs Prewnce. 
Spk adds that the sense faculties themselves, being 
ble, cannot be seen to have undergone deterioration, but 
h a n d a  inferred this on the basis of the visible 

he had observed in the Blessed One. 
223 Manoramarn bimbav~. The body. 
224 This couplet is also at I, v. 442. 
225 The same conversation is recorded at MN I 295,s-lr 

Though the five faculties are usually identified with the 
physical sense organs, here they seem to Correspond to the 
five hinds of sense consciousness, for the physical sense 
faculties cannot properly be said to experience (paccanu- 
bhti) an objective domain (uisaya) or resort @ocnrn). Their 
function is only to serve as the media through which ,-on- 
sciousness cognizes objects. 

226 Manopafisara!zn~ lnalzo ca ilesam gocaravisnyal?z pacc~ubhofi. 
Spk explains matzo here as the mind-door javann, which 
experiences the object by way of lust, hatred, or delusion. In 
my view, this introduces an unnecessary ethical slant on tl~e 
passage, which 1 take to be primarily epistemic in import. I 
interpret the sentence simp1 y to mean that mind-conscious- 
ness has access to the data provided by the five types of 
sense consciousness, which it collates, categorizes, and 
interprets with its own stock-in-trade, namely, concepts. 

227 Spk: Mindfulness is the path, liberation the fruit. 
228 Also at 23:l. See 111, n. 243. Ee ajjhaparatn should be amended. 

Be has accayfisi, Se accnsara, either of which is acceptable. 
229 This is the usual way of declaring him to be a nonreturner. 

Strangely, however, Spk says this was stated to indicate 
that he stood in the position of a "jhana nonretumer," 
meaning that he was a stream-enterer who had abandoned 
the five hndrances by the first jhana. If he were to die 
without having fallen away from jhana he would be reborn 
in a higher world and attain final Nibbana there, while if 
he were to lose the jh%na his destiny would be undeter- 
mined. However, he did not lose it, so his destiny was 
determined; thus the Buddha made this declaration to 
indicate he was a "jhana nonreturner." 

230 The statement as such seems to maintain that there is no 
essential difference between the faculties and the powers/ 
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that they are the same five factors viewed from two differ- 
ent angles. Though it is tempting to see the powers (hln) as 
a more highly developed stage than the faculties, nothing 
in the canon or the commentaries suppods this idea. Spk 
says that one factor is the faculty of faith "in the sense of 
exercising control in the characteristic of resolution" 
(adhimokklzalakkhane indat)hena saddbindriyam), and the 
power of faith ''in the sense of not being shaken by lack of 
fai th (assoddhiye akmpanena saddhnbalam). Similarly, the 
other four are faculties exercising control respectively in 
regard to application, establishment, nondistraction, and 
seeing (paggaha, upatthhna, auikkhepu, dassana); they are 
powers in that they are unshaken by laziness, forgetful- 
ness, distraction, and ignorance. 

231 Na khviiham ettha bbante blzngavato saddlzaya gacchatni. On the 
idiom, see IV, n. 321. 

232 Spk In this sutta and the next five, the faculties of the fruit 
alone (phalindriyii~' em) are discussed. Spk-pi: Because the 
teaching has come down by way of the supreme fruit. 

233 Be and Ee read jdtijariimnrnvaln khayniz ti kho; Se has jAtijnrh- 
maranaln khayantal? kho. The line would make better sense 
if we read jiifijardlnaranassa khayantdni kho. 

234 Spk calls this "reviewing faith" (paccavekkhannsnildlz~). 
Since the disciple has "pierced with wisdom" the things 
"previousiy heard," the precise role of faith here is unclear. 

235 In Be and Se, bodhipakkhiyD dhammh, though Ee has bodha- 
and SS have bodhapakkhilai. In the commentaries bodhi- 
pakkhiyg dhamma is the umbrella term for the seven sets of 
training factors repeatedly taught by the Buddha, but in 
the suttas the expression has a more flexible, less technical 
meaning. See the discussim by Gethin, Buddl~ist Pnth to 
Awakening, pp. 259-98. 

236 Noble knowledge (ariyaAhna) obviously represents the wis- 
dom faculty. Spk says that the other four faculties are 
mixed (mundane and supramundane), while noble h o w l -  
edge is supramundane [Spk-pt: the knowledge of the 
path]; but it is possible to consider it as mixed too i f  it is 
understood to be based on the other four faculties. 

237 Ito bahiddhii. That is, outside the Buddha's dispensation. 
See DN I1 151,10-152,4; MN I 63,29-64,2; Dhp 254-55. 
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238 Yamgatikrjni yamparamlni yatnphalani yamp~riyos~nani ,, 

It' eva kho kiiyena phusitul vihnrati paAAaya ca ativqjlM pas,,i 
A similar construction is at 46:54 (V 1 1 8 , 2 ~ - ~ ,  foil,)' 
Woodward translates the above as if the negative ,,, 
applies to both phrases: "he dwells not in personal 
ence thereof, nor does he pierce through and through by 
insight and see them plain" (KS 5:205). This rendering, 
however, misses the essential difference between the 
trainee and the arahant: the trainee sees Nibbana, the final 
goal in which the five faculties culminate (see 48:s~). but 
cannot enter upon the fullexperience of it; the arahant both 
sees the goal and can experience it here and now. The con- 
junction ca should be understood in the disjunctive sense, 
as Spk confirms with its paraphrase: "He does not dwell 
having contacted that, having obtained that, with the 
name-body (ndmakliyn, the corpus of mental factors); but 
(pana as a gloss on ca) he understands by reviewing wis- 
dom, 'Beyond there is a faculty-the fruit of arahantship: 
On the plane of the arahant he dwells having obtained this, 
and he understands by reviewing wisdom, 'There is a fac- 
ulty-the fruit of arahantship."' 

239 Yiini kiinici padani bodhiiya samvattanti. Spk: Whatever 
Dhamma-steps (dlraszmapadlini), sections of Dhamma 
(dhammakoffhsa), lead to enlightenment. 

240 Cittam rakkhati asauesu ca siisavesu ca dmmmesu. Spk: He 
does this by preventing the arising of the taints in regard to 
the phenomena of the three planes. 

241 Tathagate vd Tathdgatnslisane uli paramanipaccdkGra~ ,UaZJflf- 
famano pavatfefi. Spk offers no help, but the expression 
paramanipaccrZkrira occurs in 7:15 (I 178~6) ;  see I, n. 472. We 
find another example at MN I1 l2O,6 f d . ,  in relation to King 
Pasenadi's show of humble devotion towards the Buddha. 
It is puzzling that the text says a bhikkhu with taints 
destroyed, i.e., an arahant, shouId consider some benefit 
(atthavasam sampassamlino) when he honours the Tathagatat 
and the text adds to our puzzlement when just below it  
explains that the bhikkhu develops (bhrfveti) the five facu1- 
ties, as though he still had work to do to attain the final 
goal. 

242 At 16:13 (I1 225,s-12) these are said to be the five things that 

I 
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ead to the nondecay and nondisappearance of the true 
Dhamma. 
firichattaka. I follow FED, though Liyanaratne explains the ' 
kimsuka as the coral tree ("South Asian Flora as Reflected in 
the Abhidhanappadipika," 543). According to PED, the 
pfirichattaka is Erythmia itzdiea, but it is questionable 
whether the celestial trees mentioned here and in the next 
two suttas correspond to actual botanical species. See FED 
for references. 

244 The trumpet-flower tree here = eittapltali; the silk-cotton 
tree of the asuras (in the following sutta) = kiifasimbali. 

49. Sarnrnappadlz~ilzasa~~lyl~fta 

245 The terms of the formula are explained according to the 
sutta method at Vibh 208-10, commented on at Vibh-a 
289-96; see too Vism 679 (Ppn 22:35). Briefly: The evil 
unwholesome states are greed, hatred, delusion, and the 
defilements associated with them; desire (clzanda) is whole- 
some wish-to-do, wholesome righteous desire; effort, 
energy, and striving are all terms for energy (viriya); mind 
is defined by the standard register of terms for citta. The 
wholesome states are nongreed, nonhatred, nondelusion, 
and their concomitants Abhidhamma analysis, at 

Vibh 211-14, treats right striving as the energy factor in the 
supramundane paths, which accomplishes all four func- 
tions simultaneously. 

51. Iddhipridasalnyutta 

246 The formula is analysed below at 51:13. The terms are 
explained more elaborately, according to the sutta method, 
at Vibh 21620. As usual, the ~bhidhamma analysis, at 
Vibh 220-24, treats the iddlliprida as factors of the supra- 
mundane paths. Additional explanation is found at 
Vism 385 (Ppn 12:50-53) and Vibh-a 303-8. 

Spk resolves iddhipdda into both iddhiyd piidam, "base for 
spiritual power,'' and iddhibhiitatn padam, "base which is 
spiritual power." Iddhi, from the verb ijjlmti-to prosper, to 
succeed, to flourish-riginally meant success, but by the 
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time of the Buddha it had already acquired th 
nuance of spiritual success or, even more to the 

Poult, Spk- itual power. This can be of two kinds: success in the 
cise of the iddhividha, the supernormal powers (as at 51:11 
14,17), and success in the endeavour to win liberation. nL 
two converge in arahantship, which is both the 
abhifiaa (in continuity with the supernormal powers) and 
the final fruit of the Noble Eightfold Path. A full treatise on 
the various kinds of iddl~i mentioned in the canon g at 
Pafis 205-14. 

The analysis at 51:13 makes it clear that an iddhjpddn con- 
tains three main components: concentration (~amfid/~i), the 
four volitional formations of striving (padl.nasank/ara), 
and the particular factor responsible for generating con- 
centrationdesire (chanda), energy (viriya), mind (citta), 
and investigation (vimal?zsD). While concentration and 
striving are common to all four iddllipdda, it is the last- 
named factors that differentiate them as fourfold. 

247 See n. 175. 
248 The incident is included in the Mahaparinibb&na Sutta at 

DN I1 102-7, with Spk here parallel to Sv I1 5.5458. The 
passage also occurs at Ud 62-64, commented on at Ud-a 
322-30. ---- 

249 Kappam va titfheyya kappdvases~!n vd. Spk glosses kappa, 
"aeon," as dyukappa, "the life aeon," explained as the full 
normal life span of human beings at a particular time, 
presently a hundred years. Knppdvasesaln, "the remainder 
of the aeon," is explained as a little more than the normal 
life span of a hundred years. Spk mentions the view of one 
Mahasiva Thera, who held that the Buddha could live on 
for the rest of this bhaddakappa, "excellent cosmic aeon," 
only to reject this proposition on the basis of the ancient 
commentaries. Mil 141 also interprets kappa here as aYu- 
kappa, perhaps drawing from the same source as the come 
mentaries. Nevertheless, nowhere else in the Nikayas is 
kappa used in the sense of a normal human life span) and 
there seems to be no valid reason to ascribe to kappa here a 
different meaning from the usual one, i.e., a cosmic aeon. 
Whether the present passage is genuine or an interpola- 
tion, and whether meditative success can confer such 
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extraordinary powers, are different questions about which 
conflicting opinions have been voiced. 

1 250 Yatha tam Mdrena pariyuftlzitacitto. Spk: Mara is able to 
obsess the mind of anyone who has not entirely aban- 
doned all cognitive distortions (vipalhsa), and h a n d a  had 
not done so (being still a stream-enterer, he was still sub- 
ject to distortions of mind and perception, though not of 
views). M2ra obsessed his mind by displaying a frightful 
sight, and when he saw it the elder failed to catch the hint 
given him by the Buddha. 

251 Interestingly, no such earlier conversation between the 
Buddha and Msra is recorded elsewhere in the Nik~yas. 
Among the terms describing the disciples, pattayogakklzemd, 
"secure from bondage," is not found in Be nor mentioned 
in Spk (though all the other terms are glossed), but it does 
come in Se and Ee. The parallel DN I1 104-5 excludes it, but 
DN I11 125,19 has it. 

252 Sayprifihririyam dlzammain desenti. Spk does not explain the 
derivation of snppdtihririya but paraphrases: "They will 
teach the Dhamma, having made it emancipating." Spk-pf 
expands on this: "They will explain the Dhamma with rea- 
sons and examples so that it conveys the intended mean- 
ing; they will convey the ninefold supramundane 
Dhamma." 

253 See 12:65 (I1 107,2-4) and 11, n. 182. 
254 Ayusarikhdram ossaji. Spk: The Blessed One did not relin- 

quish his vital formation in the way one drops a clod of 
earth with one's hand, but he made a determination, "I will 
enter fruition attainment for only three months more, but 
not beyond that." Spk does not comment on riyusarikhdra, 
but it is probably identical with jivitindriya, the life faculty, 
and with jivitasank&ra (at 47:9, V 152,29) in its role of main- 
taining the future continuity of life. ayusankhdrd (plural) 
occurs at 20:6 (I1 266,19), and there is a discussion about the 
term at MN I 2953-296,6. 

255 The verse is difficult, especially the first couplet. It is com- 
mented on identically by Spk, Sv II 557-58, Mp N 153-54, 
and Ud-a 329-30. These commentaries offer two altema- 
tive modes of interpretation, one taking tulam and atulatlz 
as contrasted opposites, the other taking tulam as a present 
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participle and atulam and sambhavam as the contrasted 
opposites. I translate from Spk: 

"(1) Tula~n is talitam, measured, that is delimited bQ,ic- 
cltinnam), because it is directly apparent even to does 

a and jackals, etc.; this is sense-sphere kamma. Atu[am is what is 
not measurable (not comparable), because there is no 
mundane kamma like it; this is exalted kamma (mahaggatn- 
kamma, the kamma of the jhjnas and formless attainments). 
Or else: tulam is sense-sphere and form-sphere kamma 
atulam formless-sphere kamma Or tulam is (kamma) witd 
few results, atulain kamma with many results. 'Continued 
existence' (sambliauam) is the cause of continued existence, 
meaning the amassment or heaping up (of kamma). 
formation of existence' (bhavasalikhdra~.n) is the formation 
(which engenders) renewed existence ... . This is meant: He 
rejected mundane kamma consisting of the comparable 
and incomparable (measurable and measureless), which 
(kamma) is called 'continued existence' in the sense that it 
produces results and 'the formation of existence' in the 
sense that it engenders (future) existence. 'The sage' is the 
Buddha-sage (buddlzamuni); 'self-existence' (attasamblmval!~) 
is the defilements produced within oneself. Like a great 
warrior at the head of battle, rejoicing within and concen- 
trated, he broke, like a coat of armour, self-existence and 
the defilements. 

"(2) Or alternatively: Tulam is (the present participle) 
tulento, 'comparing' = firenfo, 'scrutinizing.' 'The incompa- 
rable' and 'continued existence' are, respectively, Nibbana 
and existence; 'the formation of existence' is kamma lead- 
ing to existence. 'The sage relinquished': comparing the 
five aggregates as impermanent with Nibb~na, their cessa- 
tion, as permanent, and having seen the danger in exis- 
tence and the advantage in Nibbba, the £3uddha-sage 
relinquished the 'formation of existence,' which is the root- 
cause of the aggregates, by means of the noble path, which 
effects the destruction of kamma; as it is said, 'It leads to 
the destruction of kamma.'" 

So the commentary. Initially it seemed to me 
unlikely that tulain and atulam should function in gram- 
matically distinct ways, and I therefore inclined to the for- 
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mer interpretation, in principle if not in details. On reflec- 
tion, however, I now believe that the verse is deliberately 
playing upon tulnt?l and atulam as different grammatical 

I forms rather than as a pair of opposites. Atulam (or its cog- 
nates) occurs elsewhere in the texts: at Sn 85b atulyo 
describes a teacher of the path (reading rnaggakkhdyi with 
Be), probably the Buddha; at Sn 683a, it is used in apposi- 
tion to the Bodhisatta, the future Buddha; at Thi 201a 
atuliyal?~ describes the akainpitam dhammam, "the unshaken 
state," presumably Nibbana. Nevertheless, though I 
believe the commentary's second explanation is correct 
grammatically, I disagree with its interpretation. 

In my understanding, sambhavam here does not mean 
continued existence in samssra, the cause of which the 
Buddha had already ended with his attainment of enlight- 
enment forty-five years earlier. Here the word means, 
rather, the continuation of his present life until the end of 
the kappa. Bhavasaiikhara is not "kamma leading to new 
existence," but the vital formation (ayusatikhZra) that the 
Buddha has just rejected. On this interpretation, the mean- 
ing that emerges from the verse is perfectly consonant with 
the preceding prose passage: Having compared the 
prospect of continuing on until the end of the aeon with the 
prospect of attaining final Nibbana, "the incomparable," 
the Buddha opted for the latter; and he did so by mindfully 
relinquishing his vital formation, the same life formation 
(as jivitasarikhZm) that earlier, during his illness, he had 
resolved to maintain (see 47:9). Thus by rejecting the bhava- 
sarikhrfra that might have sustained him until the end of the 
aeon, the Buddha renounced the extension of his life. 

On the second couplet Spk says: "He rejoiced within by 
way of insight, and was concentrated by way of serenity. 
Thus, from the preliminary stage onwards, by the power of 
serenity and insight he broke the entire mass of defile- 
ments that had enveloped his whole individual existence 
like a coat of armour and that was called 'self-existence' 
(aftasarnbluzvam) because it originates within oneself. When 
there are no more defilements, in the absence of rebirth 
kamrna is said to be relinquished; thus he cast off kamma 
by the abandoning of defilements. Since there is no fear for 
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one who has abandoned defilements, he relinquished his 
vital formation fearlessly. The Buddha 'uttered this 
inspired utterance' to show his freedom from fear." 

There is also an ancient commentary on this verse a t  
Nett 61. This commentary takes tfular?i as the ~ l i k h a ~ ~ ~ , ~ ,  
the totality of conditioned things, and atlrlam as the 
nibbrfnadiuitu. Apparently here tulain and atuloin are taken 
as by-forms of tullam and atullain respectively. 

256 A detailed analysis of the terms is found below at 51:20. 
257 Anehvihitam iddhividhain paccnrzubhoti. This passage shows 

the exercise of the supernormal powers to be the fruit of 

developing the four iddlzipcidas. The six direct knowledges 
appear above at 12:70 and 16:9. The mundane modes of 
supernormal power are analysed in detail in Vism chaps. 
12 and 13. 

258 Spk glosses desire (clzanda) as the "wish-to-do1' (ktfll- 
ka?nyatiichanda). See too Vibh 216,27-29. 

259 Spk: The "volitional formations of striving'' (padhrinn- 
sankhdrd) is a designation for energy xvhich accomplishes 
the fourfold function of right striving. 

260 Vibh 218,2931 defines citta only with the stock register of 
terms but does not specify how it becomes a basis for power. 

261 Vibh 219,23-25 defines vilnamsii with the register of terms 
for paiiiici. 

Spk says that the elder Rafthapala (MN No. 82) pro- 
duced the supramundane state (loktlttnra dhanzina) by put- 
ting emphasis on desire; the elder Sona (AN I11 374-79; 
Vin I 179-85), by putting emphasis on energy; the elder 
Sambhuta (Th 291-94), by putting emphasis on mind; and 
the elder Moghariija (Sn 1116-19), by putting emphasis on 
investigation. Spk illustrates these with the case of four 
royal ministers aspiring to high appointment. One who 
gains his position by waiting upon the king day and nighti 
seeking to satisfy his wishes and preferences, is compara- 
ble to one who produces a supramundane state by empha- 
sizing desire. One who gains the position by his valour, as 
in crushing a border rebellion, is like one who produces a 
supramundane state by emphasizing energy. One who 
gains the position by offering the king counsel in statecraft 
is like one who produces a supramundane state by empha- 
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sizing mind. And one who gains the position solely by rea- 
son of his birth (or class, $ti) is like one who produces a 
supramundane state by emphasizing investigation. 

The same explanation is at Sv I1 642-43, but a variant at 
Vibh-a 305-6 inverts the illustrations for nund and investi- 
gation, with birth representing mind and counsel repre- 
senting investigation. This seems more cogent, since inves- 
tigation (vimamd) and counsel (manta) are both from the 
root man, to t h i i ,  and mind is often classified according to 
its class @ti) as wholesome, unwholesome, or indetermi- 
nate. Gethim discusses the two versions of the simile, The 
Buddhist Path to Awakening, pp. 90-91. 

262 As at 2:5,9:13. 
263 Spk: He entered into meditation on the water-kasina, 

emerged, and determined that the ground on which the 
mansion stood should become water. Then he rose up into 
the air and struck it with his toe. 

264 Be puts a pe here, implying that the other four mundane 
ablzzl?l?as should be filled in. This seems confirmed too by 
Spk's comment on 51:31; see n. 279 below. 

265 A brahmln of this name appears at 48:42. It is uncertain 
whether the two are the same person. 

e 266 All thee  eds. read here sanfakam hoti no asantakam. This, 
however, is exactly the wording we find at the end of the 
sutta, when the brahmin has been won over by Ananda's 
argument. Spk offers no help, but as Woodward realized, 
the reading required is found in SS: anantakam hoti no san- 
takam, "it is without an end (i.e., an infinite regress), not 
with an end." Santaka is sa + antaka. 

267 The Pgli has citta, but "mind" would not work here. 
268 Cp. AN I1 145,35-146,21, where Ananda shows how craving 

is abandoned in reliance upon craving, conceit in reliance 
upon conceit. 

269 Here again all three eds. read sanfakam hofi no asantakai?l. 
And again, the most intelligible reading is buried in SS: 
sanfakam hoti no anantakam. 

270 Spk: The fourth jhgna used as a basis for abhififid. 
271 Kosajjasahagata. I usually translate kosajja as laziness, but 

that seems too strong here. What is intended is a slight 
dullness or feebleness in the force of desire. 
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272 Yathii pure tat& pacchd, yathd paccha tathi pure. spk: 
should be understood: (i) by way of the meditation 
and (ii) by way of the teaching. (i) The interpretation 
(abhinivesa, or "introduction") of the meditation subject is 
"before" and arahantship is "after." A bhikkhu who, after 
interpreting the root meditation subject, does not allow 
mind to fall into the four undesirable conditions (eve 

rly Iax, etc.) goes on to attain arahantship; he is called one who 
dwells "as before, so after." (ii) By way of teaching, the 
head-hairs are "before" and the brain is "after" (among the 
solid parts in the contemplation of the body). A bhikkhu 
who develops his meditation from beginning to end with- 
out sliding into the four undesirable conditions is called 
one who dwells "as before, so after." 

The explanation sounds strained. The phrase refers sim- 
ply to maintaining consistency in attending to the medita- 
tion subject in all its aspects throughout the session, from 
start to finish. See too the use of the phrase in the sentence 
pacchapure safiiii carikamam adhiffheyydsi (AN IV 87,2-3), 
where it seems to have a spatial meaning: "Percipient of 
what is behind and in front, you should determine on 
walking back and forth." 

273 Spk: A bhikkhu sits on the terrace attending to the percep- 
tion of light, sometimes shutting his eyes, sometimes open- 
ing them. When (the light) appears to him the same 
whether his eyes are open or shut, then the perception of 
light has arisen. Whether it be day or night, if one dispels 
sloth and torpor with light and attends to one's meditation 
subject, the perception arisen in regard to the light has 
been well grasped. 

274 The mind-made body (manomayaklrya) is a subtle body ere- 
ated from the physical body by a meditator who has mas- 
tered the fourth jhana. It is described as "consisting of 
form, mind-made, complete in all its parts, not lacking fac- 
ulties (rapim manomayam sabbaligapaccaligim ahindriya!ll)." 
See DN I 77,626; MN I1 17,23-18,7; Patis I1 210-11, quoted 
and expanded upon at Vism 406 (Ppn 12:139). For a con- 
temporary discussion, see Hamilton, Identity and ~xperien~~, 
pp. 155-64. 

On upasarikamitii as a misconstrued absolutive, not a true 
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agent noun, see von Hiniiber, "PBli as an Artificial 
Language," pp. 135-37. u 

275 This is the natural physical body. 
276 Be: Yafi ca kho omiiti bhante; Se: Opritiha bhante; Ee: Yam ca kho 

opapfiti ha bhante. The verb is not encountered elsewhere. 
Spk (Be) glosses, ornliti ti pahoti sakkoti, and remarks: "This 
is a term of unique occurrence in the Word of the Buddha 
preserved in the Tipitaka (idam fepifake buddhavacane asam- 
bhinnapadam)." Spk (Se) omits "omiifi ti," or anything corre- 
sponding to it, and highlights pahati as if it were the lemma. 

277 In both cases I read the verb with Be as samodahati, over 
samadahati in Se and Ee. Both Be and Se of Spk have sanzoda- 
hati, which is strongly supported by the explanation: "(He) 
immerses the body in the mind: having taken the body, he 
mounts it on the mind; he makes it dependent on the mind; 
he sends it along the course of the mind. The mind is an 
exalted mind. Movement along the course of the mind is 
buoyant (quick). (He) immerses the mind in the body: having 
taken the mind, he mounts it on the body; he makes it 
dependent on the body; he sends it along the course of the 
body. The body is the coarse physical body. Movement 
along the course of the body is sluggish (slow). A blissfu2 
perception, a buoyant perception (sukkasafifiaii ca lahusnfiiiati 
ca): this is the perception associated with the mind of direct 
knowledge; for it is a blissful perception because it accom- 
panies the peaceful bliss (of this mind), and a buoyant per- 
ception because there is no inhibition by the defilements." 

A more detailed account of this supernormal power is at 
Pafis I1 209, quoted and expanded on at Vism 401-5 
(Ppn 12:119-36). 

278 Spk: In this sutta and the next, iddhi is discussed as a basis 
for the ending of the round. 

279 Spk: In this sutta and the next, the six direct knowledges 
are discussed. 

52. Anuruddhasamyutfa 

280 The Venerable Anuruddha already appears as a proponent 
of satipaffhdna at 47:26-28. The present samyutta is virtual- 
ly an appendix to the Satipafthanasamyutta. 
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281 This ~aragraph and the two that follow merge the bo sup 

plementary sections to each exercise in the SatipaHbn, . . 
Sutta; in the latter they follow in sequence but are kept dis- 
tinct. 1 explain my reason for translating Samudayad~laamma, 
etc., as "the nature of origination," etc., in n. 178. 

282 What follows is at 46:54 (V 119,616); see n. 110. 
283 On the three levels, Spk quotes Dhs §§lO25-27, 

defines inferior phenomena (himi dhnmmn) as the twelve 
unwholesome classes of consciousness; middling phenom- 
ena (majjhirmi dharnrncl) as mundane wholesome states, 
resultants, functionals (kiriya), and form; and sublime phe- 
nomena (panitri dhainnzli) as the four paths, their fruits, and 
Nibbiina. See, however, AN I 223-24, where the three 
terms are correlated with the three realms of rebirth-the 
sensuous realm, the form realm, and the formless realm. 

284 This sutta and the next closely correspond to 47:26-27. 
285 See 47:28 and n. 174. 
286 As at 35:244 (IV 190-91) and 45160. 
287 The ten kinds of knowledge to follow are usually called the 

ten powers of a Tathagata (dasa tath3gatabala); see M N  I 
69-71, elaborated at Vibh 33544. Spk says that a disciple 
may possess them in part (ekndesena), but in their fullness 
they are possessed in all modes only by omniscient Buddhas. 
-. -- - 

288 The formula for the four jhanas is analysed at Vibh 244-61 
and in Vism chap. 4. 

54. Andpdnasamyu t ta 

289 What follows are the sixteen steps or aspects in the practice 
of mindfulness of breathing, which form the core of the 
Anapanasati Sutta (MN No. 118). The sixteen steps are 
explained in detail at Vism 267-91 (Ppn 8:146-237). 
which Spk refers the reader. A collection of important texts 
on this meditation subject, translated by ~ q a m o l i  and 
entitled Mindhlness of Breathing, includes the hapanasan 
Sutta, the passage from Vism, a treatise from Patis, and 
selected suttas. 

. -- 
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As will be shown at 54:10, the sixteen aspects fall into 
four tetrads, which are correlated with the four establish- 
ments of mindfulness. Thus, while mindfulness of breath- 
ing begins in the domain of "contemplation of the body" 
(kriyanupassand), it eventually comprehends all four con- 
templations. 

On the phrase "having set up mindfulness in front of 
him" (parimukharn satim upaffliapetvii), Vibh 252,~-16 says: 
"This mindfulness is set up, well set up at the tip of the 
nose or at the centre of the upper lip." 

290 Vism 273-74 (Ppn 8:171-73) explains the third step of this 
tetrad to mean "making known, making plain, the begin- 
ning, middle, and end of the entire in-breath body . . . of the 
entire out-breath body." The "bodily formation" ( k y a -  
sankhlira), in the fourth step, is the in-and-out breathing 
itself, which becomes progressively calmer and more sub- 
tle as mindfulness of the breath develops. See SN IV 293,16: 
Asslrsapassiisii kllo gahapati kiiyasaitkhiiro, "In-breathing and 
out-breathing, householder, are the bodily formation." 

291 This note and the two to follow are based on Vism 287-91 
(Ppn 8:226-37). 

Rapture (piti) is experienced when he has entered upon 
the lower two jhiinas and when, after entering upon and - - 
emerging from one of those jhanas, he comprehends with 
insight the rapture associated with the jhiina as subject to 
destruction and vanishing. Happiness (sukha) is experi- 
enced when he has entered upon the lower three jhanas 
and when, after entering upon and emerging from one of 
those jhanas, he comprehends with insight the happiness 
associated with the jhana as subject to destruction and van- 
ishing. The mental formation (cittasank&ra) is feeling and 
perception, which are experienced in all four jhanas. 

292 "Experiencing the mind" is to be understood by way of the 
four jhanas. The mind is "gladdened" by the attainment of 
the two jhanas accompanied by rapture or by the penetra- 
tion of these with insight as subject to destruction and van- 
ishing. "Concentrating the mind" refers either to the con- 
centration of the jhana or to the momentary concentration 
that arises along with insight. "Liberating the mind" 
means liberating it from the hindrances and grosser jhana 
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factors by attaining successively higher levels of ConCen- 

tration, and hom the distortions of cognition by way of 
insight knowledge. 

293 "Contemplating impermanence" ( a n i c c d n ~ r ~ a ~ ~ ~ )  is contern- 
plation of the five aggregates as impermanent because they 
undergo rise and fall and change, or because they undergo 
momentary dissolution. This tetrad deals entirely with 
insight, unlike the other three, which can be interpreted by 
way of both serenity and insight. "Contemplatkg fading 
away" (virt?gdnupassi) and "contemplating cessation,, 
(nirodhinupassi) can be understood both as the insight into 
the momentary destruction and cessation of phenomena 
and as the supramundane path, which realizes Nibbana as 
the fading away of lust (virdga, dispassion) and the cessa- 
tion of formations. "Contemplating relinquishmentv 
(pafinissaggdnupassi) is the giving up (pariccciga) or aban- 
doning (pahim) of defilements through insight and the 
entering into (pakkhandana) Nibbana by attainment of the 
path. See n. 7. 

294 Spk: Ariffha had explained his own (attainment of) the 
nonreturner's ~ a t h  [Spk-pf: because he spoke obliquely of 
the eradication of the five lower fetters], but the Buddha 
explained the insight practice to gain the path of ara- 
hantship. 

295 At this point a shift is introduced in the text from simple 
dndpdnasati to rimipdnasatisamddhi. This change continues 
through the following suttas. 

296 Spk: When one works on other meditation subjects the 
body becomes fatigued and the eyes are strained. For 
example, when one works on the meditation subject of the 
(four) elements, the body becomes fatigued and reaches a 
stage of oppression such that one feels as if one has bee* 
thrown into a mill. When one works on a kasina, the eyes 
throb and become fatigued and when one emerges One 

feels as if one is tumbling. But when one w o r k  on this 
meditation subject the body is not fatigued and the eyes do 
not become strained. 

297 See n. 110. Spk: This passage on the "noble one's spiritual 
power" (ariyiddhi) is included to show the advantage (in 
developing mindfulness of breathing). For if a bhikkhu 

54. A~~iinasamyutta: Notes 1951 

wishes for the noble one's spiritual power, or the four 
jhanas, or the four formless attainments, or the attainment 
of cessation, he should attend closely to this concentration 
by mindfulness of breathing. Just as, when a city is cap- 
tured, all the merchandise in the four quarters that enters 
the city through the four gates and the country is captured 
as well-this being the advantage of a city-so all the 
attainments listed in the text are achieved by a meditator 
when this concentration by mindfulness of breathing has 
been fully developed. 

298 From here down as at 12:51,22:88, and 36:7. 
299 A more elaborate version of the strange background story 

to this sutta is at Vin I11 68-70. I summarize the commen- 
tarial version just below at n. 301. The problems raised by 
the story are discussed in Mills, "The Case of the Murdered 
Monks." 

300 That is, he was explaining the meditation on the thirty-one 
parts of the body (increased to thirty-two in the commen- 
taries) and the stages of decomposition of a corpse. 

301 Spk: Why did he speak thus? In the past, it is said, five 
hundred men earned their living together as hunters. They 
were reborn in hell, but later, through some good kamma, 

I 

they took rebirth as human beings and went forth as 
monks under the Blessed One. However, a portion of their 
original bad kamma had gained the opportunity to ripen 
during this fortnight and was due to bring on their deaths 
both by suicide and homicide. The Blessed One foresaw 
this and realized he could do nothing about it. Among 
those monks, some were worldlings, some stream-enterers, 
some once-returners, some nonretumers, some arahants. 
The arahants would not take rebirth, the other noble disci- 
ples were bound for a happy rebirth, but the worldlings 
were of uncertain destiny. The Buddha spoke of foulness to 
remove their attachment to the body so that they would 
lose their fear of death and could thus be reborn in heaven. 
Therefore he spoke on foulness in order to help them, not 
with the intention of extolling death. Realizing he could 
not tum back the course of events, he went into seclusion 
to avoid being present when destiny took its toll. 

So the commentary, but the idea of a kammically pre- 
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determined suicide seems difficult to reconcile with the 
conception of suicide as a volitionally induced act. 

302 In the Vinaya account (repeated by Spk) they take their 
own lives, and deprive one another of life, and requmt the 
''sham ascetic" Migalandika to kill them. Spk adds that the 
noble ones did not kill anyone, or enjoin others to a, 
consent to killing; it was only the worldlings who did so. 

303 Spk's paraphrase is poignant: "Earlier, Ananda, many 
bhikkhus gathered in the assembly, and the park Seemed 
ablaze with them. But now, after only half a month, the 
Safigha has become diminished. thin, scanty, like sparse 
foliage. What is the cause? Where have the bhikhus 
gone?" 

304 Bracketed phrase is not in Be. 
305 Commented on at Vism 267-68 (Ppn 8:146-50). On aseca- 

naka, see I, n. 591. 
306 The simile is also at 45:156. 
307 What follows is also in the A n ~ ~ a n a s a t i  Sutta (at 

MN HI 83,20-85,6), brought in to show how mindfulness of 
breathing fulfils the four foundations of mindfulness (see 
54:13 below). The commentary on this passage is translated 
in ~gnamoli ,  Mindfulness of Breathing, pp. 49-52. 

308 Spk: "I call it the wind body (vdyokrfya) among the 'bodies' 
of the four elements. Or else it is 'a certain kind of body' 
because it is included in the tactile base among the various 
components of the form body." 

309 Spk: Attention is not actually pleasant feeling, but this is a 
heading of the teaching. In this tetrad, in the first portion 
feeling is spoken of (obliquely) under the heading of rap- 
ture, in the second portion directly as happiness. In the 
third and fourth portions feeling is included in the mental 
formation (saiifiH ca vedand ca cittasank&ro, SN IV 293,171. 

310 Spk: Having seen with wisdom, efc. Here, "covetousness" is 
just the hindrance of sensual desire; by "displeasure" the 
hindrance of ill will is shown. This tetrad is stated by way 
of insight only. These two hindrances are the first among 
the five hindrances, the fist  section in the conternplation of 
mental phenomena. Thus he says this to show the begin- 
ning of the contemplation of mental phenomena- *Y 
"abandoning" is meant the knowledge which effects aban- 

doning, e.g., one abandons the perception of permanence 
I by contemplation of impermanence. By the words "having 

seen with wisdom" he shows the succession of insights 
thus: "With one insight knowledge (he sees) the knowl- 
edge of abandonment consisting in the knowledges of 
impermanence, dispassion, cessation, and relinquishment; 
and that too (he sees) by still another." He is one who looks 
on closely with equanimity: one is said to look on with equa- 
nimity (at the mind) that has fared along the path [Spk-pt: 
by neither exerting nor restraining the mind of meditative 
development that has properly fared along the middle 
way], and by the presentation as a unity [since there is 
nothing further to be done in that respect when the mind 
has reached one-pointedness]. "Looking on with equanim- 
ity" can apply either to the conascent mental states (in the 
meditative mind) or to the object; here the looking on at the 
object is intended. 

1 311 Spk: The six sense bases are like the crossroads; the defile- 
ments arising in the six sense bases are like the mound of 
soil there. The four establishments of mindfulness, occur- 

I ring with respect to their four objects, are like the four carts 
or chariots. The "flattening" of the evil unwholesome 
states is like the flattening of the mound of soil by the cart 

, or chariot. 

15: 312 In the Buddha's description of his own practice of mind- 
fulness of breathing, sato va ("just mindful") is replaced by 
simple sato, and s i k t i  ("he trains") is entirely dropped. 
Spk explains that va is omitted to show the exceptional 
peacefulness of his practice, since the in-breaths and out- 
breaths are always clear to him; slWchafi is omitted because 
he has no need to train himself. 

313 Cp. 22:122 (III 169,l-3) and 11, n. 332. 
314 Te ime pafica nivarane pakya viharanti. All trainees have 

completely abandoned the hindrance of doubt; nonreturn- 
ers have, in addition, eradicated ill will and remorse (as 
well as sensual desire in its more restricted sense). Trainees 
abandon the other hindrances only temporarily through 
jGna and insight; see n. 7 on the five kinds of seclusion. 
The absolutive pahdya here should be construed in the light 
of these qualifications. 
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315 Tesam pafica nivaragii pahirui ucchinnarniila tahvatthukata 

anabhivakatd nya tim anuppiidadl~ammii. This emphasizes th 
final and complete abandonment of the five hindrances. 

316 The sequel as in 46:3. This passage is also included i, the 
Anapanasati Sutta, at MN 111 85,7-8797. Section (iii), on 
true knowledge and liberation, is at MN I11 @,I-11. 

55. Sotdpattisamyutta 

317 On the wheel-turning monarch, the ideal ruler of Buddhist 
legend, see 2296 and 46:42, and for details DN 11 172-77 
and MN I11 172-76. The four continents are Jambudipa, 
Aparagoyzna, Uttarakuru, and Pubbavideha, respectively 
to the south, west, north, and east of Mount Sineru, the 
world axis. See AN I 227,28-228,s for a fuller cosmological 
picture. The "four things" are explained just below. 

318 The hells, animal realm, and domain of ghosts are them- 
selves the plane of misery, the bad destinations, and the 
nether world. 

319 The formulas of homage to the Buddha, the Dhamma, and 
the Sarigha are explicated at Vism 198-221 (Ppn 7:2-100). 
On aveccappasada, "confirmed confidence," see 11, n. 120. 

320 The terms describing the noble one's virtue are explicated 
at Vism 221-22 (Ppn 7;101-6). Spk says that noble ones do 
not violate (nu kopenti) the Five Precepts even when they 
pass on to a new existence; hence these virtues are dear to 
them. 

321 Cp. Dhp 178. 
322 This is the stock definition of a stream-enterer. "Fixed in 

destiny" (niyata) means that the stream-enterer is bound to 
reach final liberation in a maximum of seven more lives 
passed either in the human world or the celestial realms. 
Enlightenment (sambodhi) is the final knowledge of ara- 
hantship. 

323 Brahrnacariyogadham sukham. On ogadha see 111, n 243. S P ~  
This is the happiness associated with the higher thee 
paths. The confidence mentioned in the verse can be inter- 
preted either as the confidence concomitant with the path 
(maggappasada) or as the reviewing confidence of one who 
has reached the path (iigatamaggassa paccavekkhapppa~fida). 

55. Sotdpattisamyutta: Notes 1955 

324 These six perceptions are found along with others at 
46:71-76; see n. 119. As a group, the six things that partake 
of true knowledge (cha vijjabhagiya dhamma) are mentioned 
at AN I11 334,5-9, but without elaboration. The text uses the 
suffix -anupassi for the first contemplation and -saAiii for 
the others. Their meanings are the same. 

325 These are the preliminary factors for attaining stream- 
entry, also called sotiipattiyariga but distinct from the other 
four, which are the factors that define a person as a stream- 
enterer. See below 55:55-74, where they are said to be 
instrumental in obtaining all the fruits of the spiritual life. 
Though the Pili is the same, to avoid confusion I have ren- 
dered the first "factors for stream-entry." This can be justi- 
fied by appeal to DN I11 227, where the four factors for 
attaining stream-entry are alone called sotrfpattiyaliga (§13), 
while the other four are called sotiipannassa angiini, the fac- 
tors of a stream-enterer (914). 

326 Though elsewhere tliapati evidently means a carpenter, 
from the description of their duties below it seems these 
two were royal chamberlains. In Skt literature sthdpatya are 
often keepers of the women's apartments, and that seems 
to be their function here. The two are also mentioned as 
employed in the service of King Pasenadi at MN I1 124~-10. 
According to Spk, at the time Isidatta was a once-returner, 
Purana a stream-enterer content with his own wife (i.e., not 
celibate). At AN I11 348~-5, it is said that after their deaths 
the Buddha declared them both once-retumers reborn in 
the Tusita heaven; Purana was then celibate, Isidatta con- 
tent with his own wife. 

327 Here the usual fourth factor of stream-entry, the virtues 
dear to the noble ones, is replaced by generosity. The terms 
are commented on at Vism 223-24 (Ppn 7:107-14). On my 
preference for the reading yiijayoga, see I, n. 635. 

328 Attiipaniiyikam dharnmapariyayam. Spk-pt: Having related it 
to oneself, it is to be applied to others (attani netvii parasmim 
upanetabbam). As it is said: "What is displeasing and dis- 
agreeable to me is displeasing and disagreeable to the 
other too." 

What follows are the first seven of the ten courses of 
wholesome action, each practised in three ways: by observ- 
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ing them oneself, by enjoining others to observe them, 
by speaking in their praise. 

329 Ee ti kofiparisuddho should be corrected to tikqtiparisuddho 
(without the hiatus). The "three respects" are: penonaUy 
abstaining from killing, exhorting others to abstain, and 
speaking in praise of abstinence from killing. 

330 Along with 55:lO (but not 55:9), this text is included in the 
Mahaparinibbana Sutta at DN I1 91-94. The latter calls the 

town Nadika, but both SV and Spk explain the name a 
way that supports ~ a t i k a :  "There were two villages close 
by the same pond, Inhabited by the sons of two brothers; 
thus one of these was called ~ ~ t i k a  ('of the relativesr)." 

331 Spk: The diminishing (of lust, etc.) should be understood 
in two ways: as arising infrequently and as lacking obses- 
sive force. For in once-returners lust, etc., do not arise often 
as they do in worldlings, but only occasionally; and when 
they do arise they are not thick, as in worldlings, but thin 
like a fly's wings. "This world" (imam lokam) is the sense- 
sphere world. If one who attains the fruit of once-returning 
as a human being is reborn among the devas and realizes 
arahantship, that is good. But if one cannot do so, having 
come back to the human world one definitely realizes it. 
Conversely, if one who attains the fruit of once-returning 
as a deva is reborn among human beings and realizes ara- 
hantship, that is good. But if one cannot do so, having 
come back to the deva world one definitely realizes it. 

332 The number seems inflated, but Spk explains that while the 
village was not very large, the noble disciples there were 
said to be many. On account of a plague, 24,000 creatures 
died at one stroke, among whom were many noble disciples. 

333 Be: maranam dgameyydsi; Se and Ee read agaccheyy~i. Spk 
glosses: maranal?z iccheyyiisi, pattheyyiisi vd; "one should 
wish for or long for death." 

334 Here and in all parallel passages I read te vo, which is con- 
sonant with 47:48 (V 189,4-5). 

335 Cp. 40:lO (ii). 
336 Sambiidhabyiiham. The explanation in Spk suggests that 

byiihrf are major traffic routes. They are said to be "con- 
gested" (sarnbddha) to show the crowded living conditions 
in the city. 

55. Sottipattisamyutta: Notes 1957 

337 On manob&vaniya, "worthy of esteem," see 111, n. 2. Ee 
bhanfe na should be changed globally to bhantena, instru- 
mental past participle of bhamati. Spk glosses with "wan- 
dering about here and there, roaming excitedly" (it0 c' ito 
ca paribbhamantena uddhafacdrimi). 

338 At the time MahBnama was at least a stream-enterer, pos- 
sibly a once-returner; hence he was assured of a good 
rebirth and had no reason to fear death. 

339 Tam uddharigami hoti visesagiimi. The passage shows citta as 
the principle of personal continuity which survives the 
death of the body and reaps the fruits of kamma. In the 
case of a noble disciple it "goes to distinction" by way of a 
higher rebirth and by evolving onwards to Nibb~na. The 
following simile of the pot is at 42:6 (IV 313,27-30), differ- 
ently applied. 

340 Spk: He thought: "The Bhikkhu Sangha might speak with- 
out knowing, as it lacks omniscient knowledge, but there is 
no lack of knowledge in the Teacher." Kocideva dhamma- 
samuppddo, "issue concerning the Dhamma," is glossed by 
Spk kificideva hiranam. At 22:7 the same compound dhamina- 
samupprida has quite a different meaning, rendered "a con- 
stellation of mental states." 

-- -- 341 Here Ee alone has the reading required, evamvadim. Be and 
Se have evamvddi. See 11, n. 205. 

342 Though the argument has not been explicitly settled, the 
matter seems to be clinched through MahBnama's testi- 
mony to his faith. By expressing so intensely his confi- 
dence in the Buddha, Mahangma confirms his status as a 
noble disciple, and thus his viewpoint must be correct. 
Spk-pt says that while one endowed with any one of these 
four qualities is a stream-enterer, one should explain in 
terms of possessing all four. 

343 I transcribe the name as in Se. Be and Ee have Saranani. 
344 SikWubbalyam nplidi majjaplinam apiiyi. This would be a 

breach of the fifth precept. The Sakyans thought that if 
Sarakani violated a precept he would lack the fourth factor 
of stream-entry and thus could not be a stream-enterer. 

345 This is the arahant, who is actually free from all future 
rebirth; freedom from the nether world is mentioned only 
as the "thread" tying the sutta together. On "joyous wis- 
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dom, swift wisdom" (hdsapadiia, javanapafifia), see 1, n. la- 

346 This is the dhammdnusliri, the Dhamma-follower; the next 
paragraph describes the saddluinusrfri, the faith-follower 
Though the terms themselves are not used here, their 
descriptions match their formal definitions at MN I 479 
According to 25:1, these two types have reached the plane 
of the noble ones but have not yet realized the fruit of 
stream-entry; they are bound to do so before they die. see 
111, n. 268. 

It should be noted that while they have faith (one of the 
five faculties), they do not yet have "confirmed confi- 
dence" (aveccapyasrida) in the Triple Gem. And though it is 
said that they "do not go to hell" (agantli nirayam), etc., it 
cannot be said that they are ''freed from hell" (parimutto 
nirayrf), etc., for actual release from the bad destinations 
comes only with the attainment of the fruit. 

347 Spk says that at the time of his death he was a fulfiller of 
the three trainings (in virtue, concentration, and wisdom). 
This implies that while he might have indulged in strong 
drink earlier, before his death he undertook strict obser- 
vance of the precepts and thereafter attained stream-entry. 

348 Sikkhlfya aparip~rakrfri ahosi. The wording is slightly differ- 
ent from that in the preceding sutta but the purport is the 
same. 

349 As at 48:50. The expression, ekantagato abhippasanno, is 
effectively synonymous with aveccappasddena sarnan~zdgato. 

350 A fivefold elaboration on the nonreturner; see n. 65. 
351 At MN I11 76,~-9, it is said that the trainee in the practice 

has eight factors, the arahant ten. Yet here, strangely, the 
last two factors, sammddrfna and sammdvimutti, which are 
supposed to be unique to the arahant, are ascribed to the 
stream-enterer Anathapkdika. The last line of the sutta 
confirms that this was not a mere editorial oversight. For 
another example of such anomalies, see 47:13 (and n. 160), 
where two factors of an arahant-liberation, and knowl- 
edge and vision of liberation-are ascribed to the trainee 
linanda. 

352 Sampardyikam maranabhayal?~. Spk: samparayaketukal?l 
maranabhayam, which might mean "fear of death caused 
(by expectations for) the next life." 

55. Sotapattisamyutta: Notes 1959 

353 Spk: They are tracks of the devas (devapadrfni) as tracks 
tread upon by the knowledge of the devas, or with the 
knowledge of a deva. In this sutta the four persons estab- 
lished in the fruits are called devas in the sense of purity. 

354 Woodward mistakenly assumes that this sutta is identical 
with the previous one and thus does not translate the 
sequel. 

355 Woodward understands sabhdgatam to be resolvable into 
sabk + gatam, "joined the company," but it is actually the 
accusative singular of the abstract noun sabhrigatd, "simi- 
larity." 

356 Be and Ee have ehi ti, presumably understood as an imper- 
ative, while Se has etiti, which seems hard to explain. I sug- 
gest reading the singular future ehiti. 

357 The simile of the water flowing down the slope is at 1223 
(I1 32,3-10). Spk: "Having gone beyond: the beyond is 
Nibbana; the meaning is, 'having reached that.' They lead to 
the destruction of the taints: it is not that they first go to 
NibbZina and later lead (to the destruction of the taints); 
rather, they lead there as they go to Nibb~na." 

358 As at 48:18. 
359 From here on as at 35:97, and conversely for the passage on 

--- dwelling diligently. 
360 Reading with Se and Ee seyyii-nissajja-ttharanassa, as 

against Be seyyrini-paccattharanassa. 
361 Spk glosses "the Dhamma's core" (dharnmasfira) as the noble 

fruit, and "destruction" (khaya) as the destruction of defile- 
ments. I suggest reading the last line: Na vedhati maccurlfj' 
dgamissati ti. 

362 I follow Be and Se in not inserting mahDyaso here. If this is 
inserted, as in Ee, there is no difference between this sutta 
and the next one. 

363 See n. 325. 
364 Verses as in 55:26. 
365 Spk: He was one of the seven people in the Buddha's time 

who had a retinue of five hundred; the others were the lay 
follower Visakha, the householder Ugga, the householder 
Citta, Hatthaka Alavaka, An~thapindika the Lesser, and 
Aniithapbyjika the Great. 

366 Cp. 20:7. It is unusual for the Buddha to give such an 



injunction to householders, but Spk gives a bizame expla- 
nation, which I reproduce just below. Dhamadinnats 
words of protest echo 55:7 (V 353.11-1s). In addressing 
Dhammadinna, the Buddha consistently uses the plural, 
implying that his statements refer to the entire group. 

Spk: "Deep (gambhira), like the Salla Sutta (Sn 1 1 1 , ~  deep 
in meaning (gambhirattha), like the Cetana Sutta (12:3840?); 
supramundane (lokuttara), like the Asarikhatasamyutta 
(SN 43); dealing with emptiness (sufifiatfipafisamyutta), that is, 
explaining the emptiness of beings, like the Khajjaniya 
Sutta (22:79). It is in such a way that you should train your- 
selves: 'You should train by fulfilling the practice of the 
moon simile (16:3), the practice of the relay of chariots (MN 
No. 24), the practice of sagehood (moneyyapafipadrf, 
Sn I, 12), the practice of the great noble lineage (mak-ariya- 
vamsa, AN I1 27-29).' (These all allude to suttas that advo- 
cate a strict ascetic life; the identity of some of the allusions 
is uncertain.) Thus the Teacher charged these lay followers 
with an unbearable task. Why? Because, it is said, they had 
asked for an exhortation without taking a stand on their 
own plane (na attano bhzimiyam fhatva), but had asked as if 
they could take up any task indiscriminately. Hence the 
Teacher charged them with an unbearable task. But when 
they asked for an exhortation after taking a stand on their 
own plane (with the words 'as we are established .. .'), the 
Master complied by saying, 'Therefore . . . ."' It is difficult to 
reconcile this explanation with the ~rinciple that the 
Buddha always adjusts his teaching to the mental procliv- 
ities of his audience. 

Spk had commented on.the terms describing the deep 
suttas earlier, in relation to 20:7. Some of the suttas referred 
to there are different from those referred to here. See 11, 
n. 368. 

367 Sapaiifio updsako. Spk: A stream-enterer is intended. 
368 Ayasmrf, usually an address for monks, but occasion all^ 

used for lay followers. In what follows I have translate* 
using idiomatic English second-person constructions 
where the Pali uses indirect, third-person forms, e.g., "The 
venerable one has confirmed confidence in the Buddha.... 

369 At MN I1 194-95, Sariputta guides a dying b r a b i n  

- 56. Saccasamyutta: Notes 1961 

through a similar sequence of reflections, but stops after 
directing him to the brahma world. For stopping there he 
is later reproached by the Buddha. 

370 Sakkiyanirodha, i.e., Nibbana. This injunction is intended to 
turn the mind of the dying lay follower away from a 
rebirth in the brahrna world and direct it towards the 
attainment of Nibbana. 

371 I read with Be evamvimuttacittassa, as against Se evam- 
vimuciftattassa (probably a typographical error) and Ee 
evamvuttassa. But with Se I read vassasatavimuttacittena, as 
against Be and Ee rfsavrf vimuttacittena. 

372 I read with Se and Ee vimutfiyd virnuttin ti, as against Be 
vimuttiyd vimuttan ti. The phrase vimuttiya vimuttim is also 
at AN I11 34,6-7, again referring to arahantship. Spk: When 
one liberation is compared to the other, there is no differ- 
ence to be described. When the path or fruit is penetrated, 
there is no difference between lay followers and bhikkhus. 

The Buddha's statement thus indicates that the lay fol- 
lower has become an arahant. Apart from the few instances 
of lay people who attained arahantship just before 
renouncing the household life (like Yasa at Vin I 17,l-3), 
this may be the only mention of a lay arahant in the 
Nibyas, and in his case the attainment occurs on the verge 
of death. Mil 264-66 lays down the thesis that a lay person 
who attains arahantship either goes forth that day (i.e., 
becomes a monk or nun) or passes away into final Nibbana. 

373 Reading with Se asfimantapafifiatrTya, as against appamatta- 
in Be and Ee. 

374 Patis I1 189-202 quotes the passage in full and defines all 
the terms with the aid of the full conceptual apparatus of 
early Theravada scholasticism. 

56. Saccasamyutta 

375 As at 225; the next sutta as at 22:6. 
376 Tasmiitiha bhikkhave idam dukkhan fi yogo karaniyo. Spk: Since 

a concentrated bhikkhu understands the Four Noble 
Truths as they really are, therefore you should make an 
exertion to become concentrated in order to understand 
the four truths as they really are. And since the round of 
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existence increases for those who do not penetrate them, 
but stops increasing from the time they are penetrated, 
therefore you should make an exertion to understand 
them, thinking, "Let the round not increase for us." 

377 Reading with Se and Ee: Md bhikkhave pripakaP akusalam 
c in t a~  cinteyyatha. Be has cittam. 

378 Md bhikkhave viggdhikakatham katheyydtha. AS at 22:3 
(111 12,6-12). 

379 Md bhikkhave anekavihitam tiracchfinaka tham htheyyatha. 
Tiracclzdnakathd is literally "animal talk," but Spk explains 
it as taik that "runs horizontal" (tiracchnabhiitam) to the 
paths leading to heaven and liberation. 

380 What follows is the Buddha's first sermon, recorded in the 
narration of his ministry at Vin I 10-12. The sutta is 
analysed at MN No. 141 and Vibh 99-105, and commented 
upon at Vism 498-510 (Ppn 16:32-83) and Vibh-a 93-122. 
For a detailed explanation according to the method of the 
commentaries, see Rewata Dhamma, The First Discourse of 
the Buddha. 

381 I follow Be and Se here. Ee includes sokaparidevadukkha- 
domanass' uprzytisa, which is found elsewhere in formal def- 
initions of the first truth but lacking in most versions of the 
first sermon. 

382 The three phases (tiparivaffa) are: (i) the knowledge of each 
truth (saccafidna), e.g., "This is the noble truth of suffering"; 
(ii) the knowledge of the task to be accomplished regard- 
ing each truth (kiccafidna), e.g., "This noble truth of suffer- 
ing is to be fully understood"; and (iii) the knowledge of 
accomplishment regarding each truth (kafa~tina), e.g.~ 
"This noble truth of suffering has been fully understood." 
The twelve modes (dvadasahra) are obtained by applying 
the three phases to the four truths. 

383 Spk explains dhammacakka by way of the knowledge of 
penetration @a!ivedhafidna) and the knowledge of teaching 
(desandiidna); see 11, n. 57. Until KondaMa and the eighteen 
kotis of brahmas were established in the fruit of stream- 
entry the Blessed One was still setting in motion @avatati 
numa) the Wheel of the Dhamma; but when they were 
established in the fruit, then the Wheel had ban set in 
motion (pavattitam ndma). 

56. Saccasamvutta: Notes 1963 

Aparimdnd vannd aparimdnd byafijanti aparimiinti sarihisand. 
Spk says the three terms are synonyms, all meaning 
akkhard, but I think their connotations are slightly different. 
TathRni avitathni anafifiathrini. See 12:20 and 11, n. 54. Spk: 
"Actual in the sense of not departing from the real nature of 
things; for suffering is stated to be just suffering. Unerring, 
because of the nonfalsification of its real nature; for suffer- 
ing does not become nonsuffering. Not otherwise, because 
of not arriving at a different nature; for suffering does not 
arrive at the nature of the origin (of suffering), etc. The 
same method for the other truths." I understand anafifiatha 
in the simpler and more straightforward sense that the 
truths are "not otherwise" than the way things really are. 
I use the title of Be and Se. The Ee title should be changed 
from Vijja to Vajji (also for the next sutta). This sutta too is 
included in the Mahaparinibbana Sutta, at DN I1 90-91, 
and is also at Vin 1230,25-231,10. 
The entire sutta with the verses is at It 104-6, the verses 

alone at Sn 724-27. 
Cp. 12:23 (I1 29,24-25) and 22:101 (I11 152,26-27). 
Spk: "Since they are actual, unerring, not otherwise, they 
are called the truths of the noble ones (ariytinam saccnni); for 
the noble ones do not penetrate errors as noble truths." An 
explanation of the expression "noble truths" (ariyasacca) at 
Vism 495- (Ppn 16:20-22) quotes 56:27 and 28, as well as 
56:23. 
The passage quoted is not found elsewhere in the NikZyas 
but is cited at Vism 690,10-13 (Ppn 22:93) to prove that path 
knowledge performs four functions at a single moment. 
See Kv 220. 
All these leaves are small and delicate. I follow Be for the 
name of the second type of leaf, saralapatta, which 
Liyanaratne ("South Asian Flora," 9170) renders as the 
long-leaved Indian pine. 
I read with Se tdlapakkam. All the other texts, including SS, 
read tdlapaftam, "a palm leaf," which does not make good 
sense. TdlapaWcam is also at It 84,20. 
Though palasa usually means foliage, here it denotes a spe- 
cific tree. Liyanaratne (&&I) identifies this as a kind of 
kiysuka, but different, it seems, from the kimsuka men- 



1964 V. The Great Book (Mahr~vagga) 

tioned at 35:245 (listed by Liyanaratne at 943). The ~~~y~~ 
name for the palrfsa is the Bengal kin0 tree or Dhak bee. fie 
rniiluvd is a broad-leaved creeper, mentioned also at I, 
v. 810; see too I, n. 568. 

394 Cp. 15:9, which says the stick might also fall on its middle. 
395 Many of these expressions are also at 12:85-92. 
396 Cp. 12:63 (IT 100,lO-25). 
397 Reading with Se and Ee, mrnrn~di~!hikassf etarn. Be has fassp 

etarn. 
398 Indaklzila. FED defines this as a post or stake set at or before 

the city gate; also as a large slab of stone let into the ground 
at the entrance of a house. 

399 As at AN IV 404,21-405,5. 
400 Lokacintam cintessdrni. Spk gives as an example: "Who ere- 

ated the sun and moon? The great earth? The ocean? who 
begot beings? The mountains? Mangoes, palms, and 
coconuts?" 

401 Spk: It is said that the asuras had applied the Sambari 
magic (see 11:23) and resolved that the man would see 
them mounted on their elephants and horses entering 
through slits in the lotus stalks. At AN I1 80,~-24 it is said 
that speculating about the world leads to madness, yet 
here, strangely, it turns out that the man is not really mad 
after all. 

402 This passage offers an interesting condensed version of 
dependent origination (paficca-samuppada). Not under- 
standing the Four Noble Truths is ignorance (avijjrf; see 
56:17). The phrase "they delight in (ablziramanti) volitional 
formations that lead to birth" implies craving, which gives 
rise to delight (rati, abhirati) when one's craving is fulfilled. 
The phrase "they generate volitional formations that lead 
to birth (jiitisamvattanike sunkhiire abhisarikharonti)" clearly 
points to the volitional formations. And falling into "the 
precipice of birth, aging, and death" obviously Corre- 
sponds to the last two links in the series. So we here find 
ignorance and craving, in conjunction with volitional for- 
mations, bringing new birth, aging, and death (undergone 
by consciousness together with name-and-form). 

403 MahrZpari@ho nama nirayo. The description is also at 35:135. 
404 The title in Be and Se is %la, but Ee titles it Chigga!a 1- 

56. Saccasamyutta: Notes 1965 

I 
405 PorikMnuponkham. Spk: He saw them shoot one arrow, 

then shoot another--called the "afterbutt" (anuporikham)- 
in such a way that the butt of the first arrow's shaft was 
split, then shoot still another through the butt of the second 
arrow. 

1 406 Spk glosses durabhisambhavataram with dukkarataram. On 
the splitting of the hair, I follow Be, which reads saltadha, 
supported by Spk (both Be and Se). Se and Ee of text have 
satadhii, "a hundred strands." 

Spk: Having split one hair into seven strands, they fix 
one strand to an eggplant and another to the tip of the 
arrowhead; then, standing at a distance of an usabha (about 
200 feet), they pierce the strand fixed to the arrowhead 
through the strand fixed to the eggplant. 

407 Lokantarikri agha asamvutri andhakrirakrf andhakL?ratimsa. The 
expression occurs at DN I1 12,11, MN I11 1203, and 
AN I1 130,2627. Spk does not comment, but Sv, Ps, and Mp 
to the above consistently explain: "Between every three 
spiral world-spheres (cakkaviila) there is one world-inter- 
stice, like the space between three cart wheels set down so 

I 
that they touch. That is a 'world-interstice hell,' measuring 
8,000 yojanas (= appx. 80,000 kilometres). It is 'vacant' 
(agha), i.e., always open (rziccavivafa); and 'abysmal' 
(asamvuta), i.e., without an underlying support, and so 
dark even eye-consciousness cannot arise." 

408 Ee titles this sutta Chiggala 2, but in Se it is simply called 
Chiggala (and the next, Chiggala 2); in Be, the two are 
respectively called the Pafhama- and Dutiya-chiggalayuga 
Sutta. The simile of the blind turtle and the yoke is also at 
MN I11 169,9-22, which is partly elaborated as in the fol- 
lowing sutta. 

409 Adhiccam idam. The statement has to be taken as rhetorical 
rather than philosophical in intent. At the doctrinal level, 
all three occurrences mentioned here come about through 
precise causes and conditions, not by chance. 

410 Cp. 13:ll. 
411 Cp. 13:lO. 
412 56:51-60 are parallel to 13:l-10, but wherever the earlier 

series reads n' eva satimam kalam upefi na sahassimam kalam 
upeti nu satasahassimam kalam upeti ... upanidhdya, the pres- 
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ent one reads satikharn pi nu upeti upanidham pi nu upetj kala- 
bhagam pi na upeti ... upani&ya. 

413 The titles are as in Be and Se, though raw grain itself (amaka- 
dhafifia) is mentioned only at 56:84. 

414 This is also at AN I 35,12-14, but without the connection to 
the Four Noble Truths. Similarly, the theme of 56:62 is at 
AN I 35,15-18; of 56:63, at AN I 35,24-26; and of 56:65, at 
AN I 35,10-11. 

415 In 56:71-77, the comparisons are based on the first seven 
courses of wholesome action (k~salakamrna~atha). With 
celibacy replacing abstention from sexual misconduct (in 
the third sutta), these are also the first seven guidelines to 
conduct in the Nikaya account of the bhikkhu's discipline 
(see, e.g., DN I 63,20-64,14). 

416 In 56:7&101, the minor training rules of the bhikkhu's dis- 
cipline are the basis of comparison (see, e.g., DN I 64,1632). 

Concordances 

A. Internal 

For Part I, the left-hand column gives the sutta number; the mid- 
dle column, the verse numbers of this translation (following 
Ee2); the right-hand column, the verse numbers for parallels in 
Part I, and the volume, page, and line numbers for parallels in 
the other parts. For Parts 11-V, the left-hand column gives the 
sutta number; the middle column, the volume, page, and line 
numbers; the right-hand column, the verse numbers for parallels 
inpart I, and the volume, page, and line numbers for parallels in 
the other parts. When a sutta has been abridged to the exclusion 
of the verses, in the right-hand column the verse numbers or 
sutta numbers are followed by an asterisk. Brackets around a 
number indicate that the parallelism is only approximate. Verses 
repeated within the same sutta have not been collated. 

Part I: Sagathdvagga 
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SUITA VERSE 
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50 
1:21 51-52 
1:22 54 
1:23 55-58 
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1:26 65-67 
1:29 74-75 
1:31 78-84 
1:32 85 

87 
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1 :34 104 

105 
1:36 118 
1:38 127-28 
1:40 135 
1:43 144-46 

146 
1:48 156-59 

159 
1:50 170-82 

175ab 
1:58 198 
1:71 223-24 
1:73 227-28 
1:76 237 
2:2 256 
2:3 257-58 
2:4 259-61 
2: 13 294 
216 301-2 
2:19 310-11 
2:20 312-15 
2:21 320-26 
2:23 333-35 
225 353-56 
2:27 359-60 
228 361-62 

Concordances 1969 



1970 The Samyutta Nikiiya 

Part 11: Nidanavagga 

Part ZV: Salliyatanavagga 

Part V: MahBuagga 

Concordances 1971 

B. External 

This concordance makes no claim to completeness as the only 
non-canonical Pali texts that have been collated are Nett, Pet, 
Mil, and Vism, while only a few texts in Skt and BHS have been 
drawn upon. No attempt has been made to trace parallels to indi- 
vidual padas. Parallels from Pali sources which only approxi- 
mate to the corresponding verses of SN are set in brackets; paral- 
lels from non-Pali sources almost always differ from the Pali and 
thus have not been bracketed. When a string of SN verses is 
indexed, the complete string is given first followed by individual 
verses and subordinate strings for which the parallels do not cor- 
respond in all respects to those for the complete string. SN verses 
that repeat verses indexed earlier have not been indexed sepa- 
rately, but their external parallels can be determined by first con- 
sulting the concordance of internal parallels and then tracing the 
relevant verse numbers in the present table. Parallels taken from 
Enomoto's Comprehensive Study of the Chinese Samyuktagama are 
signalled by  an asterisk (see Bibliography). 

Part I: Sagd tlzavagga 

PARALLEL 
Nidd 1 437 
AN 1 155 
Ja IV 398 
Ja IV 487 
Dhp 370; Th 15,633; Nett 170; 
G-Dhp 78 
Ja 111 404 
see 609 
Sn 33-34; Nett 34; Pef 55; 
MVU I11 417-18 
Nett 185 
Pef 54 
Ja VI 57 
Uv 11:6-7 
Nett 132 
Mil 371; Uv 26:l; Ybh& 27*; 
SHT 6, no. 1293+ 
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PARALLEL 
Dhp 143; Uv 19:5 
Ja I1 57-58 
Ybhiis' 2:1-4* 
It 53-54 
Sn 842 
Ybhiii 1"; Divy pp.489,494* 
Th 39-[40], 1162-[63]; Nett 146 
Pef 48 
Dhp 125; Sn 662; Pv 24; 
Ja I11 203; Vism 301-2; UV 2g:9 
Vism 1 
Pef 44 (or 45?); Mil 34; Uv 6 3  
G-Dhp 26a-c 
Uv 33:74ab 
Ybhiis' 8:l-3*; SHT 4, no. 50a, 
25-27* 
Ud 9; Uv 26:26 
DN 1 223 
Thi l8a-d 
u v  33:59 
Sn 165ab & 166abc 
Sn 171; Kv 367 
Ja V 483,494 
G-Dhp 250 
Ja IV 64 
Ja IV 65 
Ja I1 86, IV 65, VI 571 
Uv 5:27; P-Dhp 208 
Ja IV 66-67 
Ja I11 472; Uv 309 
Ja 111 472 
Pv 28; Ja 111 472 
Ja I11 472 
Uv 2:8 
AN 111 411; Uv 2:7; G-Dhp 96 
Dhp 221; Uv 20:l; P-Dhp 238; 
G-Dhp 274 
Vin I11 90 
Th 226; G-Dhp 338 

Concordances 1973 

PARALLEL 
P-Dhp 332 
[Dhp 2211; see 105 
MN I1 105; Dhp 26-[27]; 
Th 883-84 
Uv 4:lO; P-Dhp 17; G-Dhp 117 
Uv 4:12; G-Dhp 129 
DN I1 25655; MSjSa 1-3*; 
Divy pp.195-96* 
Ja 1 97 
AN I 156; Ja I11 471 
Nidd 1 5 
Uv 5:22cd 
Sn 177 
G-Dhp 97-99 
Kv 345,440 
AN I1 65 
MN I11 262; Nett 148 
Vism 3 
Th 1182 
Uv 6:4 
Uv 10:6 
Abhidh-k-bh p.81* 
AN I1 177 
Abhidh-k-vy 1, p.95* 
Sn 1108-9 
Nett 22 
Th 448; Nidd I411 
Ja VI 26 
Sn 168-69 
Nett 145; G-Dhp 288-89 
Uv 20:3 
Nidd I1 221 
Sn 181-82 
Uv 10:3 
Ua IV 1101; Nett 186 
u v  10:ll 
Th 239; Uv 23:l 
Uv 33:74ab 
Ybh& 12:14*; SI-~V-bh p.341* 
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PARALLEL 
Nett 148 
AN IV 449 
Uv 11:l; G-Dhp 9 
Dhp 383ab 
Dhp 313; Uv 11:2 
Dhp 314; UV 29:4lab, 42ab; 
G-Dhp 337 
Dhp 311; UV 11:4; P-Dhp 296; 
G-Dhp 215 
Dhp 312; Th 277; Uv 11:3 
Chandra Sa* 
[Sn 173-751; YbhtiS 109-3' 
Vism 3 
[Nett 1461 
YbhtiB 5:l-2* 
Nidd 1 437 
Dhp 66-68; Uv 9: 13-15; 
P-Dhp 174-76 
Nett 131-32 
Mil 66-67; P-Dhp 110-12 
AN I1 49-50; Vism 204 
Mil 242 
Sanghabh 1, pp.181-83* 
It 45; Nidd I 16,364,471; 
Nidd I1 201 
Dhp 151; Ja V 483,494; UV 1% 
G-Dhp 160 
Nett 175 
Uv 5:13 
Nett 178 
Uv 5:22 
Mil 399 
Dhp 361; Pef 57; Mil 167; 
Uv 7:ll; P-Dhp 51; G-Dhp 52; 
Mvu I11 423; Abhidh-k-bh 
p.208* 
Th 146cd 
Ud 47; Nett 164; Vism 297; 
Uv 5:18 

PARALLEL 
AN I1 4243 
Dhp 345-46; Ja I1 140; Nett 35, 
153; Pet 26; Uv 2:5-6; 
P-Dhp 143-44; G-Dhp 169-70 
UV 29~11-12 
Nidd 1 448 
AN I11 239; Ja I 116; Vism 388 
Ja I1 294; Uv 29:14; P-Dhp 78 
Dhp 201; Uv 30:l; P-Dhp 81; 
G-Dhp 180; Avi 1, p.57* 
Ja I1 239; Uv 9:9 
[ D ~ P  691 
AN I11 4849 
It 16-17; Uv 4:25-26 
AN 1 130 
Nett 94; [Pef 91; Uv 1:23-24 
It 66 
MSV 2, pp.74-77* 
Vism 232; 
Vin 1 22 
Vin 121; Mvu I11 416; 
CPS 21:4-5*; Sanghabh 1, p.149* 
Nett 35 
Dhp 180ab; P-Dhp 277ab; 
Uv 29:53ab; Mvu I11 92 
Nidd I 44,119; Vism 237 
Th 145;'Nidd 1 44,119; 
Vism 231; Uv 1:18 
Nett 35 
Vin 121; Mvu I11 416-17 
Nidd 1 360 
Uv 6:12cd 
MN 1338 
Dhp 200; Ja VI 55; Uv 30:49 
UV 2:19-20; MSV 1, p.96'; 
Divy p.224* 
[Nett 611; [Pef 151 
Th 46 
Sn 449 
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PARALLEL 
Mvu I11 281-82 
Mvu 111 284-85; YbhaG 14:1-2* 
AN V 46-48 
Mvu 111 283-84; YbhoS 4:1-3' 
Vin 143; Uv 21%; G-Dhp 267; 
Mvu 111 90 
Mvu 111 285-86 
Thi 57 
Thi 58,234 
Thi 60-61 
Thi 59ab, 142ab, 188ab, 195ab, 
etc. 
[Thi 1391 
[Thi 1401 
Uv 1:37ab 
[Thi 230-331 
[Thi 1911 
Sn 754; It 62 
[Thi 197,198,200,201] 
Nidd 1411; Mvu 1 33 
Thi 183-[84] 
Thi 185ab 
AN I1 24; It 123 
Nidd I 439; KVU 66 
Abhidh-k-bh pp.465-66* 
Mil 28 
Vism 593 
Vin I 5-7; MN I 168-69; 
Mvu 111 314-19 

PARALLEL 
AN V 171,174; Sn 657-60; 
Nett 132-33; Uv 8:2-5; 
P-Dhp 299-302; Aps 40* 
AN I1 3 4  
DN 1 99, 111 97; MN I 358; 
AN V 327-28 
Vin I1 188; AN I1 73; Nett 130; 
Uv 13:l; Sanghabh 2, p.73* 
Th 142; Mil 402 
DN I1 218 
Kvu 203; Divy pp.68,138,162, 
etc. 
Th 256; Nett 40; Pef 71; Mil 245; 
Uv 4:37; G-Dhp 123 
DN I1 121; Th 257; Uv 4:38; 
G-Dhp 125 
DN I1 157; Avi 2, pp.19&99*; 
MPS 44:4-11* 
DN I1 199; Th 1159; Ja I 392; 
Uv 1:3 
Th 1046 
[DN I1 1571 
Th 905-6 
Th 441-44 
Vism 298 
UV 20:13; P-Dhp 182 
AN I 165,167-68; It 100-1; 
Thi 63cd-64; G-Dhp 5-6 
MN I1 144; Dhp 423a-d; 
[Sn 6471; Uv 33:47a-d 
Sn 81432,480-81 
Mil 228 
Sn 462 
Sn 463ab 
Nidd I1 247 
Salighabh 1, p.193* 
Sn 76-82 
Th 531-32; Mvu I11 108-9 
Th 185-86 

DN II 38-39 
It 33; Nidd I 360,453-54; 
Nidd I1 138; Uv 21:18 
AN I1 21; Uv 21:ll-13; 
Abhidh-k-bh p.467* 
Ja I11 359-63 
MN 1 338; Th 1198-1200 
Nidd 1411 
Nett 132 
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PARALLEL 
[Nett 24,531; [Pet 171 
Ua VI 941 
AN I1 70 
Dhp 266-67; UV 32:18-19; 
G-Dhp 67-68; Mvu 111 422 
Th 1209-13 
Th 1214-18; SHT 5, no.1140* 
Th 1219-22 
Ybhfi8 3:l-5*; SHT 5, no.1140*; 
Abhidh-k-bh p.284'; 
Abhidh-k-vy 2, p.455* 
Th 1223-24 
[Vism 381 
Sn 341ab 
Sn 341cd, 340cd, 342; 
Th 1225-26 
Thi 19cd-20 
Sn 450-54; Uv 8:ll-15; 
YbhiiS 20* 
Th 1227-30 
Th 1231-33 
Mil 22; Uv 33:33ab 
Th 1234-37; MR pp.3&39*; SHT 
6, no.1598" 
Th 1238-41 
Th 124245 
Th 1246-48 
Th 679ab 
Th 1249-51 
Nidd I1 105 
Th 1252 
[Th 12531 
[Th 1254-551 
[Th 1256-571 
[Th 12611 
[Th 12621 
[Sn 3311 
Pef 79 

Concordances 1979 

PARALLEL 
MVU 111 420-21 
Nidd 1 494 
Th 119 
Th 908 
[Ud 461; Uv 32:41,43,45,47cd 
Th 62 
Ja I11 308-9 
Th 652,1001 
Ja IV 496; Kvu 494; Abhidh-k-bh 
p.i30*; Abhidh-sam-bh p.55* 
Vism 476 
Nett 147 
Sn 270-73; Nett 147; 
YbhiiS 11:1,2,4* 
Nidd 1 16,364,471; Nidd I1 201 
Uv 27:28cd 
[Pet 711 
P-Dhp 249 
AN IV 151; It 22; Ja IV 71; 
P-Dhp 248-52cd; G-Dhp 198cd 
Thi 31a-d 
AN I 144; Ja IV 320, VI 118, 
120-23; Vv 17:19, etc. 
Thi 247c-248b; Ud 51; PV 21; 
Nett 131; Pet 44; UV 9:4 
Th 44 
Vin I1 156; Sanghabh 1, 
pp.168-69* 
AN I 138; Uv 30:28-29 
[Thi 541 
Thi 55 
[Thi 1111 
Sn 181-92 
Uv 10:3 
Ybhiii 9:l-2* 
Mil 36; Uv 10:5 
YbhiiB 7:l-2'; SHT 5, no.1250* 
Uv 10:4 
Nett 146-47 
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Part 11: Nidfinavagga 

PARALLEL 
Ja I1 386 
Uv 20:7 
UV 20:6; P-Dhp 183 
Uv 20:18 
u v  2O:ll-12 
Nett 172-73 
Ja 1 203 
Ja IV 127 
Ja V 138-39; Mvu I11 367 
Ja I1 202; Nett 184; [Pet 461 
Ja 1 202 
AN I1 57, I11 54; Th 507-9; 
P-Dhp 33941 
Pet 71 
AN IV 5 
Th 204 
Dhp 98; Th 991; Uv 29:18; 
P-Dhp 245 
Vv 32 & 41; Kv 554 
Pv 61 
AN IV 292-93 
[Thi 282-831 
Ja V 252; Mvu I11 453 
Dhp 406a-c; Sn 630a-c; 
G-Dhp 29a-c 
u v  20:21 

PARALLEL 
Sn 1038 
It 70-71 
Th 14748 
Mil 409 
It 17-18 
Dhp 191; Th 1259; Thi 186,193, 
310,321 
see 609 
It 74-75; Th 1011-12 

Concordances 1981 

Part 111: Khandhavagga 

S ~ A  TEXT 
22:3 111 9,20-23 
22:22 26,12-15 
22:78 86,147 
22:79 91,l-2 

Part IV: Salciyatanavagga 

S ~ A  TEXT 
35:95 IV 73~8-76,6 

73,18-20 
73,24-25 

35:136 127,1&128,7 
35:228 157,22-25 
35:229 158,~-25 
36:l 204,1518 
36:2 205,1-6 
36:5 207,16-19 
36:6 21 0,9-20 
37:34 250,25-28 
41:5 291,2&23 

PARALLEL 
see 597 
Th 1165-66; Nett 151-52 
Ja I1 144 
AN I1 51; Uv 2943-44; 
G-Dhp 235-36 
Nett 145 
Nett 145 
[Vin 181; [MN I 1711; [Dhp 3531; 
Sn 211; Uv 21:la-c 
Dhp 387; Uv 3374; P-Dhp 39; 
G-Dhp 50 
Nett 151 

PARALLEL 
Sn 844 
Uv 30:32 
AN I1 34 
AN V 325,326; Th 1084; 
Nett 151 

PARALLEL 
Th 7944317 
Th 98a-d 
Th 99a-d 
Sn 759-65 
Nett 155 
It 57-58 
It 46 
Sn 738-39d 
It 47 
AN IV 157 
[AN I11 801 
Ud 76; Pet 50 
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Part V: Makvagga 

PARALLEL 
AN V 232-33,253-54; 
Dhp 85-89; P-Dhp 2616 j 
Uv 29:33-34 
Uv 16:14 
Uv 31:39 
Nidd 1456, I1 114; Uv 12:13 
Uv 1:29-30; G-Dhp 14031 
DN I1 107; AN IV 312; Ud 64; 
Nett 60; Pet 68; Uv 26:30 
see 910-12 
AN I1 55-56 
see 910-12 
Vin I 231; DN I1 91; Nett 166 
Sn 724-27; It 106 

Concordances 1983 

A. Internal 

Whole suttas which appear elsewhere in the Samyutta Niksya. 

PARALLEL 
see 45:2 
22:90 (I11 134,30-135,19) 
55:28 
55:29 
35:106 
35:107 
35113 
22:91 
22:92 
44:2 
see 12:15 
18:21 
18:22 
12:43 
1244 
1245 
2236 
3:18 (1 87,22-88,29) 
46~51 (i-ii) 
46:48 
36:7 (IV 211,l-19) 
47:s (V 146,616) 
40:lO (IV 27126-2739) 
12:41 
12:42 
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B. External 

Whole suttas, or substantial portions of suttas, which appear 
elsewhere in  the Pali Canon. 

PARALLEL 
AN I1 47-49 
Ud 47 
Ud 64-66 
AN 11 85-86 
Vin 1 22/24-36 
Vin I 2O+Zl,16 
Vin I4,32-7,10; MN I 167,3O-169~0 
AN I1 20-21 
Ja No. 405 (I11 358-63) 
AN V 170-74 
Sn pp.123-27,l~ 
DN I1 155,31-157,19 
Sn pp.12-16 
Vin I1 154-56 
Nett 172-73 
MN 1 261,s-31,263~8-16 
I1 39,3441,4 = AN I1 157,3+159,3 
AN V 182-84 
Vin I1 187-88 
Vin I11 104-8 
MN I11 227,&228,31 
Vin I 13-14 
AN I1 33-34 
I11 93/4-20 = It 89-90 
MN No. 109 (I11 15-20) 
I11 153,3-155,12 = AN IV 125-27 
Vin I 34,16-35/12 
MN No. 144 (111 263-66) 
MN NO. 145 (nr 267-70) 
MN No. 147 (I11 277-80) 
MN NO. 59 (I 396-400) 
IV 293,7-294,9 = MN I301,17-3023 
IV 294,ii-24 = MN I 296,ll-23 
IV 294,26-295,21 = MN 1 302,6-27 

Concordances 1985 

PARALLEL 
MN I 297,9-298,~ 
IV 331,ll-337,ll = AN V 177,l-181,~ 
AN V 214,io-28 
DN I1 311,~-313,~s; MN I11 251,s-252~7 
AN I11 230,9-236,24 
DN I1 290,849; MN I 55,32-56,io 
DN I1 94,29--95,14 
AN I11 652-10 
DN I1 99,3-101,4 
DN I1 81,35-83,32 
It 53,2-4 
DN I1 102,2-107,6 
MN I11 82,17-88,11 
DN I1 91,22-94,14 
Vin I l0,lo-12,~ 
Vin I 230,~~-231,lO; DN I1 90,s-91,s 
It 104-6 
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The notion of "template parallels" is explained in the General 
Introduction (pp. 36-39). This concordance includes only suttas 
in different samyuttas that fully, or substantially, exemplify a 
given template. It does not include suttas within the same 
samyutta that exhibit variations on a pattern peculiar to that 
samyutta, or the repetition series at the end of samyuttas 45-51 
and 54. While the latter are molded upon templates, their 
schematic character and uniform position make it unnecessary 
to include them. As the dividing line between template parallels 
and suttas constructed from stock formulas is imprecise, this 
concordance might have been either expanded or contracted by 
shifting the dividing line forward or back. 

abandon desire (and lust) (tatra vo chando (rrigo) pahritabbo) 
22:13745; 35:76-78,162-64,168-85 

abandoning of the fetters, etc. (sa!nyojanappahriniidi) 48:61-64; 
54:17-20 

analysis, a teaching through (vibhnriga) 12:2; 45%; 4740; 48:9-10, 
36-38; 51 :20 

arises dependent on contact (phassafn paticca uppajjati) 1262 ( I 1  
96,26-97/29); 36:lO; 48:39 

the arising of suffering (dukkhass' em uppiido) 14:36; 22:30; 
26:l-10; 35:21-22 

ascetics and brahmins (sarnanii vii brahmanii vri): 
(1) gratification triad 14:37; 1725; 22:107; 23:5; 36:27; 48:6,29,34 
(2) origin-&-passing pentad 14:38; 17:26; 22:lOS; 23:6; 36:28 
(3) four truth pattern 12:13,14,29,30,71-80; 14:39; 17:27; 

22:50; 36:29; 48:7,30,35; 56:22 
(4)  past, future, present 51:5,6,16,17; 56:5,6 

burning (iiditta) 22:61; 35:28 
by clinging to what? (kim upddiiya) 22:150-58; 24:l-96; 35:105,108 
clinging and the clung to (upiidrina, upridriniyri dharnrnii) 22:121; 

35:110,123 
delight in suffering (dukklzam so abhinandati) 14:35; 22:29; 

35:19-20 
destruction of delight (nandikkhqa) 22:51-52; 35:156-57,158-5~ 
destruction of the taints (iisavakkhaya) 48:20; 51:23 

Concordances 1987 

develop concentration (sumidhim bhdvetha) 225; 3599; 35:160; 
56:l 

development, a teaching on (bMvanri-desarui) 47:40; 51:19 
directly knowing, without/by (anabhijrinaip, abhijiinam) 22:24; 

35:111-12 
exhort, settle, and establish them (sarnridapetabba nivesetabba 

patiffhiipetabba) 4248; 55:16-17; 56:26 
the fetter and things that fetter (sanlyojana, samyojaniyii dhamrnd) 

22:120; 35:109,122 
the fingernail similes, etc. (naksikhridi-upamri) 13:l-10; 56:51-60 
fruits (phala): 

(1) one of two fruits 46:57 (ii); 47:36; 48:65; 51:25; 54:4 
(2 )  seven fruits and benefits 46:3 (V 69~6-70,27); 48:66; 51:26; 

54:5 
the Ganges can't be made to slant westwards (gangri nadi na sukarii 

pacchrininnam klitum) 35:244 (IV 190,23--19123); 45:160; 52:s 
going beyond (apRrQ pdram gamanriya) 45:34; 46:17; 47:34; 51:l 
gratification, danger, escape (assiida, iidinava, nissarana): 

(1) what is the gratification, etc.? 14:31; 22:26; 35:13-14 
(2 )  I set out seeking, etc. 14:32; 22:27; 35:15-16 
(3)  if there was no gratification, etc. 14:33; 2228; 35:17-18 

the holy life, for what purpose? (kirnatthi brahrnacariyar?l) 35:81, 
152; 38:4; 45:5,4148 

ignorance and knowledge (avijja, vijjri) 22:113-14; 56:17-18 
impermanent, suffering, non-self (anicca, dukkha, anatfd): 

(1) what is impermanent is suffering 2215-17; 35:l-3,4-6 
(2)  past, future, present 22:9-11; 35:7-9,10-12 
(3) revulsion, dispassion, liberation 22:12-14; 35:222-24, 

225-27 
(4) the cause and condition for 22:18-20; 35:140-42; 143-45 

make an exertion in seclusion (pafisallane yogaln ripajjatha) 22:6; 
35:100,161; 56:2 

neglected/undertaken the noble path (viraddha/liraddha ariyam 
maggam) 45:33; 46:18; 47:33; 51:2 

noble and emancipating (ariya niyyrinika) 46:19; 47:17; 51:3 
not apart from a Buddha (naiifiatra tathgatassa patubhavd) 

45:14-15; 46:9-10; 48:59-60 
not yours (na tumhkam) 22:33-34; 35:lOl-2,138-39 
rebirth, causes for (ko hetu upapajjanti) 297-10; 303-6; 31:2-12; 

32:2-12 
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revulsion, they lead to utter (ekantanibbiddya samvattanti) 46:20; 

47:32; 51:4 
speaker on the Dhamma (dhammkathika) 12:16,67 

(I1 114,32-115,16); 22:115-16; 35:155 
stream-enterer, arahant (sotdpanna, araham) 22109-10; 237-8; 

48~2-5,26-27,32-33 
suffering, if it was exclusively (ekantaduWchar?z abhavissa) 14:34; 

2260 
sunrise simile (suriyassa upamrl) 45:49-55,56-62; 46:12-13; 56:37 
vision arose (cakkhum udapddi) 36:25; 47:31; 51:9; 56:ll 

(V 422,940); 56:12 
with the support of giving (drinupalaira) 29:ll-50; 30:746; 

31:13-112; 32: 13-52 
wrong way/right way (micchri-lsammrfpafipadd) 12:3; 45:23 

Concordances 1989 

The suttas collated here are almost identical in content but differ 
only in regard to the person to whom they are addressed, the 
protagonist, and/or the circumstances under which they are 
spoken. 

11:1,2: Sakka's advice on exertion 
11:12,13: Sakka's names 
12:4-10: the Buddhas discover dependent origination 
12:35-36: with ignorance as condition 
12:4142: ten qualities of a stream-enterer 
18:21,22:71,22:124: ending "I-making" and conceit 
18:22,22:72, 22:125: transcending discrimination 
22:10&12,23:4-10: discourses on the aggregates 
22:115-16: a speaker on the Dhamma 
22:126,127-28: ignorance and knowledge (subject to arising 

pattern) 
22:133,22:131-32: ignorance and knowledge (gratification triad) 
23:23-34,23:35-46: the nature of the aggregates 
35:76-78,16244,168,171,174: abandon desire and lust 
35:81,152: for what purpose the holy life? 
35:118, 119,124, 125, 126, 128,131: how a bhikkhu attains/fails 

to attain Nibbana 
36:15-18: analysis of feeling 
36:19-20: gradations of happiness 
36:23,24,26: more analysis of feeling 
38:l-16; 39:l-16: questions on Nibbtina, etc. 
40:10,11: to the devas, on going for refuge to the Buddha, etc. 
46:14,15: the enlightenment factors and illness 
47:18,43: the Buddha's reflections on mindfulness 
47:22,25: how the true Dhamma endures long 
51:19,27-30: on developing the bases for spiritual power 
5413-16: on developing mindfulness of breathing 
55:18,20: to the devas, on the factors of stream-entry 
55:28,29: ten qualities of a stream-enterer 
55:46-49: the four factors of stream-entry 
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Abbreviations 

Burmese-script ed. of SN 
Roman-script ed. of SN (for Part 1: Eel = 1884 ed.; 
Ee2 = 1998 ed.) 
Sinhala-script ed. of SN 
Samyutta Nikgya 
Saratthappakasini, Samyutta Nikaya-atthakathg 
(Burmese-script ed.) 
Saratthappakasini, Samyutta Nikaya-atfhakatha 
(Sinhala-script ed.) 
SBratthappakBsini-pur%a-tikci, Samyutta-PkB 
(Burmese-script ed.) 
Sinhala-script mss. of SN (referred to in notes of Ee) 

Note: References to Spk without any additional qualification are 
to Be. Spk (Be) and Spk (Se) are distinguished only when dis- 
cussing variant readings between the two eds. 

AN Anguttara Nikaya 
As AtthasBlini (Dhammasangani-atfhakatha) 
D h ~  Dhammapada 
Dhp-a Dhammapada-atfhakatha 
Dhs Dhamrnasaxiga~ 
DN Digha NikFiya 
It Itivuttaka 
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It-a 
Ja 
K ~ P  
Mil 
MN 
MP 
Nett 
Nidd I 
Nidd I1 
Pat is 
Patis-a 
Pet 
Pj I1 

PP 
Pp-a 
Ps 
Pv 
Sn 

SP 
s v  
Sv-pf 

Th 
Th-a 
Thi 
Thi-a 
Ud 
Ud-a 
Vibh 
Vibh-a 
Vibh-mf 
Vin 
Vism 

Itivuttaka-atfhakatha 
Jataka 
Khuddakapafha 
Milindapaiiha 
Majjhima Nikaya 
ManorathapiiraN (hguttara Nikaya-afthakatha) 
Nettippakarana 
Mahaniddesa 
CB!aniddesa 
Patisambhidamagga 
Patisambhid~magga-aghakatha 
Petakopadesa 
Paramatthajotika, Part I1 (Suttanipata-atfhakatha) 
PuggalapaMatti 
Puggalapa~atti-atfhakathfi 
Papaiicasiidani (Majjhima Nikaya-affhakatha) 
Petavatthu 
Suttanipiita 
Samantapasadika (Vinaya-affhakatha) 
SumangalavilSsini (Digha Nikaya-atfhakathri) 
SumangalavilBsini-purana-fika (Digha Nikaya-tika) 
(Be) 
Therag8 th% 
Therag2 th3-affhakath3 
Therigatha 
Therigatha-affhakatha (1998 ed.) 
Udana 
Udana-afthakatha 
Vibhanga 
Vibhanga-affhakatha (Sammohavinodani) 
Vibhanga-mtilafika (Be) 
Vina ya 
Visuddhimagga 

Note: References to Pali texts, unless specified otherwise, are to 
volume and page number of the PTS ed., with line numbers in 
reduced type. References to DN and MN, followed by No., are 
to the whole sutta; references to Ja followed by No. are to the 
whole story. Though references to the commentaries give vol- 
ume and page numbers of the PTS ed., as the PTS eds. were not 
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in every case available to me, I have sometimes had to deter- 
mine these by conversion from Be or Ce through the PTS's P d i  
Affhakathd Correspondence Tables. Page references to Vism are fol- 
lowed by the chapter and paragraph number of Ppn (see IV 
below). 

111. NON-PALI TEXTS 
(see Bibliography, under author's name) 

Abhidh-sam-bh 
Aps 
AvS 
Chandra Sfi 
CPS 
Divy 
G-Dhp 
MPS 

MR 
MSjSG 
Msv 
Mvu 
P-Dhp 

Sarighabh 
SHT 

AbhidharmakoSabha~ya (Pradhan) 
Sphutartha AbhidharmakoSavy~khya 
(Wogihara) 
Abhidharmasamuccayab&sya (Tatia) 
Ayumparyantasatra (Matsumura) 
AvadanaSataka (Speyer) 
Chandra Sfitra (Waldschmidt 1970) 
Catusparisatsiltra (Waldschmidt 1952-62) 
Divyavadha (Cowell and Neil) 
Gandhari Dharmapada (Brough) 
Mahaparinirv%asCitra (Waldschmidt 
1950-51) 
Manuscript Remains (Hoernle) 
Mahasamajasiltra (Waldschmidt 1980) 
Mfila-sarvsstivada-vinayavastu ( ~ G t t )  
Mahavastu (Senart) 
Patna Dharmapada (Cone, Roth; numbers 
as in Cone) 
Sanghabhedavastu (Gnoli) 
Sanskrithandschriften aus den 
Turfanfunden (Waldschmidt 1965ff.) 
~rgvakabhtimi (Shukla) 
Udanavarga (Bernhard) 
Yogacarabhiimi ~ a r i r ~ r t h a ~ ~ t h t i  (Enomoto 
1989) 

IV. TRANSLATIONS 
(see Bibliography, under author's name) 

BL Buddhist Legends (Burlingame) 
CMA A Comprehensive Manual of Abhidhamma (Bodhi) 
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EV I 
EV I1 
GD 
GermTr 
KS 
LDB 
MLDB 

CPD 

CSCS 

DPPN 
MW 
PED 

BHS 
BPS 
C.Rh.D 
PTS 
Skt 
VAT 
n. 
v. 
v.1. 
> 
< 
* 

[ 1 
< > 

Elders' Verses I (Norman) 
Elders' Verses I1 (Norman) 
Group of Discourses I1 (Norman) 
Samyutta NikL?ya, German translation (Geiger) 
Kindred Sayings (Rhys Davids, Woodward) 
Long Discourses of the Buddha (Walshe) 
Middle Length Discourses of the Buddha 
(~Bnamoli) 
Path of Purification (~Zinamoli) 
Samyutta NiBya: An Anthology (Ireland, 
~anananda,  Walshe) 

Critical PBli Dictionary (Royal Danish Academy of 
Sciences & Letters) 
A Comprehensive Study of the Chinese 
Samyukt2gama (Enornoto) 
Dictionary of Pali Proper Names (Malalasekera) 
Monier-Williams' Sanskrit-English Dictionary 
Pali-English Dictionary (Pali Text Society) 

VI. OTHER ABBREVIATIONS 

Buddhist Hybrid Sanskrit 
Buddhist Publication Society 
C.A.F. Rhys Davids 
Pali Text Society 
Sanskrit 
Vanarata Ananda Thera 
note 
verse 
variant reading 
develops into, leads to 
is derived from, corresponds to 
word not listed in dictionary 
encloses page number of Ee 
encloses page number of Ee2 (SN Part I, 1998 ed.) 

Abbreviations 2003 
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In the Introductions and Notes, textual references in bold are to 
suttas within this translation, either by sutta number (e.g., 6:lO) 
or by verse number (v. 146). Note numbers in bold (n. 432) are to 
notes on the translation. When one note refers to a note in the 
same part there is no preceding part number; when the refer- 
ence is to a note in another part, the note number is preceded by 
the part number, also in bold (11, n. 53). 



Pali-English Glossary 

This glossary consists mainly of important doctrinal terms. 
When a listed term has both doctrinal and ordinary meanings, 
only the former is gven. Preference is gven to nouns over cognate 
adjectives and verbs. Compounds are included only when their 
meaning is not immediately derivable from their members. 
Distinct meanings of a single term are indicated by an enumera- 
tion, with semicolons as separation; different renderings intended 
to cap l re  distinct nuances of a word are separated by commas, 
without enumeration. 

akrllika 
akificana 
akiriyavada 
akuppa 
akusala 

agha 
anga 
accaya 
ajjhattam 
ajjhattika 
ajjhosdna 
ajjhostiya 
afijali 

immediate 
one who owns nothing 
doctrine of the inefficacy of action 
unshakable 
unwholesome 
misery 
factor 
transgression 
internally 
internal 
clamp 
holding 
reverential salutation (with palms 

joined and extended) 
belonging to other sects (i.e., wanderers 

outside the Buddhist fold) 
alteration 
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afifiathdbhdvi 
aAAri 
afifirina 
atita 
attakilamatha 
attaniya 
attabhiiva 
attii 
attdnudiffhi 
atfha 

attharigama 
adinnddiina 
adukkharnasuklta 
addhana 
addhuua 
adhigama 
adhiccasamuypanna 
adhifthdna 
adhippayrisa 
adhimuccati 
adhimufti 
adhiuacana 
anaiiffatha 
anattii 
anattha 
anapeklza 
anabhdua 
anamatagga 
anaya 
aniigata 
aniigariya 
andgrimi 
andlaya 
anicca 
animitta 
anukampa 
anuttara 

becoming otherwise 
final knowledge (of arahantship) 
not knowing 
past (time) 
self-mortification 
belonging to self 
individual existence 
self 
view of self 
(1) good, benefit; (2) purpose, goal; 

(3) meaning 
passing away 
taking what is not given 
neither-painful-nor-pleasant (feeling) 
course (of samsara) 
unstable 
achievement 
fortuitously arisen 
standpoint 
disparity 
to resolve upon, to be intent on 
disposition 
designation 
not otherwise 
nonself 
harm 
indifferent 
obliteration 
without discernible beginning 
calamity 
future 
homelessness 
nonretumer 
nonreliance 
impermanent 
signless 
compassion, tender concern 
unsurpassed, unsurpassable 
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anudayd 
anupassi 
anubyafijana 
an uyoga 
anusaya 
anuslisanti, anusdsani 
anuseti 

anussava 
aneja 
anotfappa 
antaradhdna 
anfariiya 
anvaya 
apdya 
apuriria 
apekka 
appafivrini 
appanihita 
appatitfhita 
appamatta 
appamdna 
appamrida 

aPPameYYa 
appicchatli 
appossukh 
abyrikata 
a byriprida 
abhijdmti 
abkijjhri 
abhifiiid 
abhinandati 
abhinibbatti 
abhiniuesa 
abhinihdra 
abhivadati 
abhisankhata 

sympathy 
contemplating 
feature 
pursuit 
underlying tendency 
instruction 
to tend towards, to lie latent within, 

to underlie 
oral tradition 
uns tirred 
fearlessness of wrongdoing 
disappearance 
obstacle 
inference 
plane of misery 
demerit, demeritorious 
anxious, concerned 
unremittingness 
undirected 
unestablished 
diligent 
measureless 
diligence 
immeasurable 
fewness of wishes 
living at ease 
undeclared 
non-ill will 
to directly know 
covetousness 
direct knowledge 
to seek delight 
production 
adherence 
resolution 
to welcome 
generated (by volition) 
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abhisarikharoti 

abhisarikhrira 
abhisa Acetayita 
abhisamaya 
abhisameti 

abhisambujjkati 
abhisambuddha 
amata 
amandpa 
ayoniso 
arahan f 

ariya 
arupa 

avakkanfi 
avassuta 
avzjjd 
avitafka 
avihimsd 
aveccappasada 
asamsagga 
asarikhafa 
asubha 
asura 

asekha 
asmimdna 
assdda 
assdsa-passdsa 
akarikdra 
ahirika 
ahefukavdda 

dkiira 
iikdsa 

to generate (a volitional formation), 
to construct 

volitional formation 
fashioned by volition 
breakthrough 
to break through to, to make a 

breakthrough 
to awaken to 
awakened 
the Deathless 
disagreeable 
careless, carelessly 
untranslated: a "worthy one," one fully 

liberated from all defilements 
noble, a noble one 
formless (meditation or realm of 

existence) 
descent 
corrupted 
ignorance 
unerring 
harmlessness 
confirmed confidence 
aloofness from society 
unconditioned 
foul, foulness 
untranslated: a class of titanic beings in 

perpetual conflict with the devas 
one beyond training (i.e., an arahant) 
the conceit "I am" 
gratification 
in-breathing and out-breathing 
I-making 
shamelessness 
doctrine of noncausality 

aspect, quality, reason 
space 

PALI 

d&siinaficdyafana 
dkiiicaiifia 
dkiiicarifidyatana 
qiva 
dfrfpi 
ddinava 
lindpana 
dnisamsd 
dnefija 
dpatf i 
dpo 
dbddha 
dbhd 
dyafana 
dyativz 
liyu 
drarnbha 
dramlnana 
druppa 
drogya 
nloka 
dvarana 
rfsava 
dhdra 

base of the infinity of space 
nothingness 
base of nothingness 
livelihood 
ardent 
danger 
breathing 
benefit, advantage 
imperturbable 
offence 
water 
affliction 
light 
base, sense base 
future 
life, life span, vitality 
arousal 
(1) basis; (2) object (of meditation) 
formless attainment 
health 
light 
obstruction 
taint 
nutriment 

icchd wish 
itthatta this state of being (i.e., individual 

existence as such) 
idappacca ya fa specific conditionality 
iddhi spiritual power 
iddhipdda base for spiritual power 
indriya faculty (primarily the five spiritual 

faculties or the six sense faculties) 
issd envy 

fright 
inspired utterance 
synopsis 
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uddhacca 
upakkilesa 
upadhi 
upanisli 
upapatti 
UPaYa 
upavicara 
upasama 
upasarnpada 

upiidana 
upadii ya 
upadisesa 
upiiyasa 
updsaka 
updsiki? 
upekkhn 
uppiida 
ussojhi 

restlessness 
corruption 
acquisition (as act or as object) 
proximate cause 
rebirth 
engagement 
examination 
peace 
(1) acquisition; (2) higher ordination 

(i.e., admission into the monastic 
order) 

clinging 
(1) derived from; (2) clinging to 
residue (of clinging) 
despair 
male lay follower 
female lay follower 
equanimity 
arising 
enthusiasm 

ekagga tii one-pointedness 
ekyana one-way 
ekodibhiiva unification (of mind) 
eja stirring 
esaM search 
ehipassika inviting to come and see 

okkanti 
ogadha 

ottappa 
opanayika 
opapiitika 
ollfrika 
ovrtda 

descent, entering upon 
grounded upon (suffix) 
flood 
fear of wrongdoing 
applicable 
spontaneously reborn 
gross 
exhortation 

knrnrnanta 
karunii 
kalylipa 
kalla 
krna 

krnagu!za 
hrnasuklznllika 
kimesu rnicchliclira 
ki? ya 
hruf i f ia  
kukkucca 
kulaputta 
kusita 
kevali 
kodha 
kovida 

kha t t iya 

khandha 

h y a  
khila 
klzema 

gati 
gantha 
gandha 
gandhabba 
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aeon 
edible food 
(1) untranslated: morally determinate 

action; (2) action, deed 
action 
compassion 
good 
pliant, pliancy 
(1) sensual pleasure, sensuality; (2) 

desire; (3) sense-sphere (existence) 
cord of sensual pleasure 
sensual happiness 
sexual misconduct 
(1) body, bodily; (2) class (of items) 
compassion 
remorse 
clansman 
lazy 
consummate one 
anger 
skilled 

untranslated: a member of the warrior- 
administrative class (among the four 
social classes of Indian society) 

(1) patience; (2) acquiescence, accept- 
ance (of a view) 

aggregate, mass 
destruction 
barrenness 
security 

destination 
knot (of mind) 
odour 
untranslated: a type of deity dwelling in 

trees and plants 
kankhd perplexity 
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gilanapaccaya- medicinal requisites 

bhesajja-parikkhrira 
gocara range 

ghana nose 

cakka 
cakkavatti 
cakkhu 
candcila 
carapa 
caga 
citta 
cintd 
civara 
cuti 
cetanrf 
cefasika 
cetiya 
ceteti 
cefovimuf f i 

wheel 
wheel-turning (monarch) 
eye, vision 
untranslated: an outcast 
conduct, esp. good conduct 
(1) giving up; (2) generosity 
mind 
reflection 
robe 
passing away 
volition 
mental 
shrine 
to intend 
liberation of mind 

chanda desire 
clzambhifatta trepidation 

jambudipa untranslated: "Rose-Apple Land," the 
Indian subcontinent 

ja ra aging 
jagariya wakefulness 
jati birth 
jiuhli tongue 
jiva soul 
jivita life 

jhina untranslated: a state of deep meditative 
concentration 

jhayi a meditator 
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knowledge 
method 

fhit i maintenance, stability, continuation 

craving 
actual 
actuality 
untranslated: an epithet of the Buddha 

(02. more nenerally of any arahant) 
u 

meaning "thus come one" or "thus 
gone one" 

tapa austerity 
tapassi ascetic 
tasinli thirst 
tiracchdnayon i animal realm 
tuccha hollow 
tunhibhriva silence 
tejo heat 

thina sloth 
thera elder (bhikkhu) 

duma 
dara 
dassana 
ddna 
ditfha 
ditthadhammika 
ditfhi 
ditfhe 'va dknmme 
dukkha 
duggata 
duggati 
duccarita 
deva 
devata 
devaputta 

taming, self-control 
anguish 
vision, sight 
(1) act of giving; (2) gift 
seen 
pertaining to the present life 
view 
in this very life 
(1) suffering; (2) pain, painful (feeling) 
miserable, unfortunate 
bad destination 
misconduct 
untranslated: a deity, celestial being 
untranslated: synonymous with deva 
a young deva 
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desand teaching (of the Dhamma) 
domanassa displeasure 
dosa hatred 
dvaya dyad 

dhamma (1) untranslated: the Buddha's teaching; 
(2) things, phenomena; (3) mental 
phenomena, (mental) states; (4) quali- 
ties; (5) principle, law; (6) as suffix: 
subject to, having the nature of 

dhammiinusdri Dhamma-follower 
dhammika righteous 
dhiitu element 
dhuva stable 

nati 
natthikaviida 
nandi 
nGga 

ndna t ta 
niiniikarana 
ndma 

ndmariipa 
nikLiya 
nikkama 
nigha 
nicca 
nijjara 
nijjhdna 
nidiina 
ninna 
nibbdna 

nibbidd 

inclination 
nihilism 
delight 
untranslated: (1) a dragon; (2) a bull 

elephant; (3) metaphoric term for an 
arahant 

diversity 
difference 
name (both literally and as a collective 

term for the basic cognitive functions) 
name-and-form 
order (of beings) 
endeavour 
trouble 
permanent 
wearing away 
pondering 
source 
slanting towards (suffix) 
untranslated: the extinction of all 

defilements and emancipation from 
the round of rebirths 

revulsion 

nibbuta 
nibbedha 
nibbedhika 
nimitta 
iziyata 
iziydma 
niraya 
nirdmisa 
nirutti 
nirodha 
nissarana 
nissita 
nivarana 
nekkkamma 
nepakka 
n'evasa f i  fidnd- 

safifidyatana 

yamsukiila 
pakappeti 
paccattam 
paccaya 
paccdnubhoti 
paccuppanna 
paccekabuddha 

pajahati 
pajd 

pajdndti 
pafifiatti 
pafifid 

pafifidpana 
parifiiivirnutta 
pafifidvimutti 
pafikkiila 

- -- 
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quenched 
penetration 
penetrative 
(1) sign; (2) basis 
fixed in destiny 
fixed order 
hell 
spiritual (lit. noncamal) 
language 
cessation 
escape 
based upon (suffix) 
hindrance 
renunciation 
discretion 
base of neither-perception-nor- 

nonperception 

rag-robe 
to plan 
personally 
condition 
to experience 
present (time) 
untranslated: "privately enlightened 

one," who awakens to the Four Noble 
Truths but does not communicate 
them to others 

to abandon 
generation (i.e., the total order of living 

beings) 
to understand 
description 
wisdom 
(1) describing; (2) manifestation 
liberated by wisdom 
liberation by wisdom 
repulsive 
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paf igha 
paficca-samuppanna 
paf icca-samuppdda 
pafinissagga 
pafipafti 
pa f ipadd 
pafipanna 
pafibhanu 
pativedha 
paf isamvedeti 
pafisalldna 
panidhi 
panita 
pandita 
patiffhd 
patiffhita 
patti 
patthanrf 
pathavi 
pada 

padhiina 
papaiica 
papaiicifa 
pabbajita 

pabbajjd 

pabbhdra 
pabhdsa 
pamdda 
parakkama 
pardmdsa 
parriyana 
parikkhdra 
parijdndt i 
parififid 
parinii mi 

(1) (sensory) impingement; (2) aversion 
dependently arisen 
dependent origination 
relinquishment 
practice 
way (of practice) 
practising 
ingenuity 
penetration 
to experience 
seclusion 
wish 
sublime, superior 
wise person 
support 
established 
attainment 
longing 
earth 
(1) term, sentence, passage, stanza; 

(2) step, footprint, track; (3) state 
striving 
proliferation (as act) 
proliferation (as product) 
one who has gone forth into home- 

lessness 
"going forth" into homelessness, the 

Buddhist novice ordination 
inclining (suffix) 
luminosity 
negligence 
exertion 
grasping 
destination 
requisite, accessory 
to fully understand 
full understanding 
maturing in (suffix) 

paritassati 
paritassanii 
parideva 
parinibbana 
parinibbayati 
parinibbuta 
paribbrijaka 
pariyridd iza 
pariyddaya 
pariyaya 
pariyesand 
pnriyosdna 
pari~rilla 
parivitakka 
parisd 
pariJzdtza 
pnloka 
pnlokita 
paviuekn 
p~srida 
pnssaddlzi 
pahiina 
yahitatta 
pans 
panritiplita 
piitimokkha 
pritubhliva 
primojja 
para 
priripziri 
piirisuddhi 
pi!$apdta 
pipasa 
pisunavdcd 
pifi  
puggala 
pu f i  fia 
puthujjana 
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to be agitated 
agitation 
lamentation 
final Nibbana 
to attain (final) Nibb3na 
attained final Nibbdna, quenched 
(non-Buddhist) wanderer 
exhaustion 
obsessing 
exposition, method (of exposition) 
quest 
goal, final goal 
fever, passion 
reflection 
assembly 
decline 
disintegration 
disintegrating 
solitude 
confidence 
tranquillity, tranquillization 
abandoning, abandonment 
resolute 
living being 
destruction of life 
untranslated: the code of monastic rules 
manifestation 
gladness 
the f a  shore, the beyond 
fulfilment 
purification 
almsfood 
thirst 
divisive speech 
rapture 
individual, person 
merit, meritorious 
worldling 
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punabbhava 
pubbarigama 
pubbanimitta 
pubbenivasa 
purisa 
pettivisaya 

Pema 
pons 

renewed existence 
forerunner 
precursor 
past abode (i.e., previous life) 
person 
domain of ghosts 
affection, devotion 
sloping towards (suffix) 

pharusavdcD harsh speech 
plzala fruit 
phassa contact 
phasuvihara dwelling in comfort 
phoffhabba tactile object 

bandha 
bandhana 
bala 
balziddhii 
bahujana 
bahulikaroti 
bahussuta 
brila 
blihira 
buddha 

bodha 
bodhisatfa 

byafijana 
byantikaroti 
byasana 
bydpajjati 
byapada 
bybadha 
brahmacariya 
brahmd 

bond 
bondage 
power 
external, externally 
multitude (of people) 
to cultivate 
learned 
fool, foolish 
(1) external (sense bases); (2) outsider 
[I) untranslated: honorific for Gotama; 

(2) an Enlightened One, enlightened 
enlightenment 
untranslated: an aspirant for 

Buddhahood 
phrase 
to put an end to 
disaster 
to be repelled by 
ill will 
affliction 
holy life 
untranslated: a sublime deity of the 

brahrna world 

-- -- - Glossary 2019 

bhagava 
bhaya 
bhava 
bhdvana 
bhliveti 
blzikkhu 

bhikkhuni 

bhiyyobhliva 
bh~imi 

inagga 
rnacclzariya, rnacclzera 
majjhima 
ma Aiiarlli 
rnaAAita 
manasik~ira 
mandpa 
lnanussa 
mano 
manomaya 
maina~ikdra 
marana 
marici& 
mala 
mahaggata 
malznbhiita 
mdtugarna 
mdna 
ma y R 
micchat ta 
micchd 
middlza 
muffhasati 
mufti  
muditli 
musavada 

the Blessed One 
fear 
existence 
development 
to develop 
untranslated: fully ordained Buddhist 

monk 
untranslated: fully ordained Buddhist 

nun 
increase 
plane 

path 
selfishness 
middle, middling 
conceiving (as act) 
conceiving (as product) 
attention 
agreeable 
human being 
mind, mental 
mind-made 
mine-making 
death 
mirage 
stain 
exalted 
great element 
womankind, 3 woman 
conceit 
magic, magical illusion 
wrongness 
wrong 
torpor 
unmindful 
freedom 
altruistic joy 
false speech 
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miila 
met tli 
moha 

yakkha 

yathabhiitam 
yasa 

Yoga 
yogakkhema 
yojana 

yoni 
yoniso 

rasa 
raga 
rittaka 
ruci 
riipa 

labha 
loka 
lokuttara 
lomahamsa 

vaci 
vaf,ta 
vanna 
va ta 
vaya 
vlica 
vnda 
vdyama 
vayo 
vikkhitta 

root 
lovingkindness 
delusion 

untranslated: a spirit (usually 
malevolent) 

as it really is 
fame, glory 
(1) exertion; (2) bond, bondage 
security from bondage 
untranslated: a measure of distance 

(appx. ten kilometres) 
mode of generation 
careful, carefully 

taste 
lust 
void 
personal preference 
(1) form (i.e., materiality); (2) form 

(i.e., visible object); (3) form-sphere 
(existence) 

gain 
world 
supramundane 
terror 

verbal 
round (of existence) 
(1) beauty; (2) praise 
vow (as vowed observance) 
vanishing 
speech 
doctrine 
effort 
air 
distracted 

- - Glossary 2021 

vighiita 
vicaya 
vicara 
vicikiccha 
vgandti 
vqjd 
vifiAcina 
vifiArf~ficayotana 
vifiAii 
vitakka 
vidk 
vinaya 
vinipdta 
vinibandha 
vinita 
vinode t i 
vipaf islira 
viparinrf ma 
vipassand 
vipaka 
vibhava 
vimati 
vimutti 
vimokkha 
viriiga 
viriya 
viriilhi 
vivafga 
viveka 
visaya 
visuddhi 
visesa 
vihara 
vihimsn 
vimal?lsii 
vuffhlina 
vuddhi 
vapakaffha 

vexation 
discrimination 
examination 
doubt 
to cognize 
true knowledge 
consciousness 
base of the infinity of consciousness 
wise person 
thought 
discrimination 
(1) discipline; (2) removal 
nether world 
shackle 
disciplined 
to dispel 
regret 
change 
insight 
result (of kamma) 
extermination 
uncertainty 
liberation 
deliverance 
(1) dispassion; (2) fading away 
energy 
increase 
world-expansion 
seclusion 
domain 
purification 
distinction 
dwelling 
harmfulness 
investigation 
emergence 
growth 
withdrawn 
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viipasama 
vedand 
vedayita 
vepulla 
Vera 
veramani 
vesd rajja 
voddna 
vossagga 
vy- = by- 

salnyama 
samyoga 
samyojana 
samvaffa 
samvara 
samvega 
samslira 

sakadliglimi 
sakkiiya 
sakklira 
sagiirava 
sag@ 
sarikappa 
sarikilesa 
sankhaya 
sankha 
sankhdra 

sankhitta 
sangha 

sacchikiriya 
sa Acetana 

subsiding 
feeling 
feeling, what is felt 
expansion 
animosity 
abstinence 
ground of self-confidence 
cleansing 
release 

self-control 
bondage 
fetter 
world-contraction 
restraint 
sense of urgency 
untranslated: the beginningless round 

of rebirths 
once-returner 
identity 
honour 
reverential 
heaven, heavenly 
intention 
defilement 
extinction 
term, reckoning 
(1) volitional formation; (2) formation; 

(3) exertion 
contracted (of mind) 
untranslated: (1) as bhikkhusangha, the 

Buddhist monastic order; (2) as 
s~vahsangha, the community of noble 
disciples, i.e., those who have reached 
the four paths and fruits of awakening 

realization 
volition 

-- - - - - -- 
Glossary 2023 

safijdlzliti 
safiriri 
sati 
satipaffhdna 
satta 
satthii 
sadda 
saddhamma 
saddhd 
saddhfin usirri 
santuffhi 
sandif fhika 
sappa f issa 
sappu risa 
sabba 
sama!zn 
samatikkamn 
samatlza 
samnnupassailii 
saniirdhi 
samiipa tt i 
samlihita 
samugglzn ta 
samudaya 
sampaja A Aa 
sampajdna 
sampariiyika 
sampasddana 
samphappalfiya 
samphassa 
sambilddha 
sambojjharigign 
sambodha, sa~nbodlzi 
sambhava 
sammat ta 
sammasa 
sarnmii 
saminosa 

to perceive 
perception 
mindfulness 
establishment of mindfulness 
a being 
teacher 
sound 
the true Dhamma 
faith 
faith-follower 
contentment 
directly visible 
deferential 
superior person 
all 
ascetic 
transcendence 
serenity 
way of regarding 
concentration 
attainment 
concentrated 
uprooting 
origin, origination, arising 
clear comprehension 
clearly comprehending 
pertaining to the future life 
confidence 
idle chatter 
contact 
enlightened 
factor of enlightenment 
enlightenment 
origination 
rightness 
exploration 
right, correct, perfectly 
decay 
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sarana 
sarira 
saldyatana 
sassata 
slita 
sdtacca 
sdmisa 
sdra 
sari@ 
sdvaka 
sdsava 
sikkhn 
sikkhpada 
siloka 
sila 
silabbnta 
silava 
sukha 

suk/zuma 
sugata 

sugati 
sucarita 
su Aiia 
sufiiiatli 
sutn 
suddlii 
supanna 

subha 
sekka 
sendsana 
soka 
sota 
sotdpatti 
sofapanna 
sornanassa 

refuge 
body 
six sense bases 
eternal 
comfort, comfortable 
perse.17erance 
carnal 
substance, core 
infatuation 
disciple 
tainted 
training 
training rule 
praise 
(1) virtue; (2) precept, rule 
rules and vows 
virtuous 
(1) happiness; (2) pleasure, pleasant 

(feeling) 
subtle 
(1) fortunate; (2) the Fortunate One 

(epithet of the Buddha) 
good destination 
good conduct 

empty 
emptiness 
learning 
purity 
untranslated: a supernatural bird of 

prey, arch-enemy of the nsgas 
beauty, beautiful 
trainee 
lodging 
sorrow 
(1) ear; (2) stream (of the Dhamma) 
stream-entry 
stream-enterer 
joy 

hita 
hiri 
lzina 
het u 

welfare 
sense of shame 
low, inferior 
cause; because of (as suffix) 



Index of Subjects 

This index lists significant references only. Italicized numbers 
refer to page numbers of an Introduction (general or part). 
References may be listed under an entry even when the term 
itself does not appear in the text, as long as the passage is perti- 
nent to the term of entry; for example, passages expressed by 
way of form, feeling, perception, volitional formations, and con- 
sciousness are listed under "Aggregates," even though the word 
"aggregates" may not occur in them. When a stock formulation 
is applied to each term in a set of categories, the reference is 
given only under the name of the set, not under the individual 
members of that set; an exception is made when these items are 
singled out for special treatment. Pali equivalents are provided 
for all key doctrinal terms. Usually the Pali term is given in the 
singular, though the English equivalent may be a plural. When 
two Pali technical terms are rendered by a single English word, 
the two are listed as separate entries. Thus "Desire" is listed 
twice, corresponding to chanda and icchri. 

Abyss (pdfrila), 1121,375 (n. 98); I1 1262, 1433 n. 232 
Acquisition(s) (upadhi), 194-95, 199,200,210,211,282,348 n. 21, 

414 n. 276, n. 278,457-58 n. 494,6044,780 n. 187; extinction of 
(upadhisankhaya), 217-18,228,429 n. 356; without (nirupadhi), 
94-95,200,216,236,291-92,349 n. 21,422 n. 318,434 n. 380 

Action, right (sammd kammanta), I1 1528 
Aeon (kappa), I 65656,716,822 n. 387; I1 1723-24,1758,1940 

n. 249 
Aggregates (khandha), five, I 205,206,222,229,230,344 n. 8, 

83948,853-1003 passim; I1 1557,1565; arising, vanishing, 
change, I 88041,1054 n. 50; burden, as, 1 871-72,1050-51 
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n. 36; catechism on, I 924-27; clinging aggregates, and, 
1 88687,1058-59 n. 65; elements, as, 1860,863,890-91,892, 
894; four truth pattern in, I 895-97; gratification triad in, 
1 873-72,898-900,926; how to contemplate, 1970-71,1091 
(n. 225); impermanent, suffering, nonself, I 616,697,698-99, 
855-56,867-71,885,892-93,902,927-28,947-48,963,969, 
976-77,978,98243,98688; I1 1254-55; insubstantial nature of, 
1951-53; murderous, as, 1 93335,949,953,1079-80 n. 158, 
1087 n. 196; I1 1238; not yours, 1877; origin and passing of, 
I 552,554,86344,913,945,959,1049-50 n. 30; I1 1248,1251; 
surge and decline of, 11 1588; Tathagata, and, I 932; I1 1381-83; 
truth of suffering, as, I1 1848; views, and, I 978-81,991-1003, 
1031-33; I1 1384-87,1391-92; world-phenomena, as, 1 950 

Aging and death (jardmarana), I 167,192-93,534,537,539, 
58647,607-8. See too Death 

Agitation (paritassand), I 588,765 n. 137,865-67 
Aids to enlightenment (bodhipakkhiyci dhammd), I1 1485-94 
All (sabba), I 544,584-85; I1 114044,1147,1399 n. 6 
Altruistic joy (muditrf), I1 1325, 1344,1370,1608, 1610 
Anger (kodha), I 133-34,140,255-58,321-24,337,338-39,340, 

381 n. 128 
Animal realm (tiracchnayoni), 1958; I1 1234,1334,1335,1885-86. 

See foo Bad destination 
Annihilationism (uichedaudda), I 547,738-39 n. 40,756 n. 107, 

923,931-32,980,993,104445 n. 5,1061 n. 75,1078 n. 151 
Arahant(s), I 102,104,167,173-74,236-37,241,332,335,355 

n. 36,356 n. 38,360 n. 49,400 n. 206,691,912-13,931-33; 
I1 1700,1733-34; constant abiding of, 1588,94142; I1 126748, 
1269,1772; free from bad destinations, I1 1812,1814; free from 
tangle, I 101,259,359 n. 45; fulfils bases for power, I1 1733-34; 
immeasurable, I 24344,438 n. 400; no further task, I 141,386 
n. 147,971; I1 1206; not necessarily one, I 610-11,782-83 n. 204, 
94345; practice of mindfulness, I1 1631,1754,1757; practises 
mindfulness of breathing, I1 1778-79; relation to aggregates, 
1966,971, 1091 n. 221; relation to faculties, I1 1669,1678,1680, 
1696-97; relation to sense bases, 11 1206; unfindable, I 100,111, 
206,416 n. 290; without lust, hate, delusion, I1 1271-72, 
1284-85,1321,1326 

Arahantship, attainment of, I 235-36,255,433-34 n. 376,548, 
878; I1 1177,1295,1630,1646 I 
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Ardour (titappa), 1 6 6 3 4 , 7 9 8  n. 270 
Ascetic (samana), 1 136,138,139,306,385 n. 144. See too Ascetics 

and brahmins 
Ascetic practices (dhutatiga), 1639,66647,670-71,800 nn. 278-79 
Asceticism (sd~~zaAAa), I1 154041 
Ascetics and brahrnins (sanzana-brdhmana): bases for spiritual 

power, and, I1 1719-20,1734-35; best, I 862-63; bound and 
freed, I 605-7; cause of suffering, on, I 556-58,56243; con- 
summate ones, I 895-900; dependent origination, and, 
154244,565,572,619; elements, and, I 649-50; faculties, and, 
I1 1669-70,1679,1680; feelings, and, I1 1282-83; five aggre- 
gates, and, I 887-89,9644; Four Noble Truths, and, 
I1 18441,1849-50,1853,1862-63,1866-68,1870-71; gain and 
honour, and, I 689-90; pleasure and pain, on, 1559-61; with 
foothold in Dhamma, I 895-900; wrong livelihood, of, 
11018-19 

Asuras, I 72,86-87,317-28,339,489 n. 605,495 n. 631; I1 1258, 
1703,1864-65 

Austerity (fapa), I 129, 135, 149,379 n. 119,391 n. 168; I1 1350, 
1356 

Bad destination (duggoti), I 124,594,614-15,674,859; I1 1287-88, 
1337,1360-61,1799,1800,1805,1812-13,1814-15,1817-18 

Barrenness (klziln), I 460 n. 500,289,947; I1 1561 
Bases for spiritual power (iddhipdda), 1210,226,418 n. 299,428 

n. 349,922,959-60; I1 1373,1376,1511-15,171849,1939 n. 246, 
1944 n. 261; analysis of, I1 1736-40; development of, I1 1736 

Beauty (sztbka), I 634-35,792 n. 231; I1 1609 
Being(s) (satfa), I 230,233,985 
Bhikkhu(s): consummate, I 900; corrupted and uncorrupted, 

I1 124548; crosser of flood, 191,219,237; disentangled, I 101, 
259,358 n. 44; gone beyond, 1 123,151; head on fire, I 100,149; 
how they maintain celibacy, I1 1197-99; in future, I 709; 
instruction to, I 139,385 n. 142; irreversible in training, 
I1 1250-51,1558,1756; meditator, as, I 140,147,219; not to be 
despised, I 16446,399 n. 203; praiseworthy, I 111-12; thor- 
oughbred man, as, 1918; true, I 277,281432; universal con- 
queror, as, I1 1183; virtuous, I 970-71 f 

Bhikkhuni(s), 180-81,221-30,313-14,675-76; 11 1638,1802 
Birth (@ti), 1226,534,537,539,555, 587 
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Bodhisatta, I 53637,601,645,728-29 n. 11,873; 11 1136,1281,1770 
Body (fiya), I 104,159,224,305,362 n. 55,474 n. 560,549-50, 

575-76,595; I1 1183,1232,1252,1266-67,1321; afflictions of, 
I 853-56; contemplation of, I1 17576,1781; impurity of, 
11 1198,1737. See too Form 

Bond (yoga), I1 1563. See too Security from bondage 
Bondage (bandha, bandlzana), I 131,172-73,197-98,403 n. 217, 

968-69; I1 1258,1321 
Brahma world (brahmaloka), I 236,237-38,23941,242,249-50, 

434 n. 379; I1 174142,1836,1846 
Brahma(s), I 81-83,231-53 passim 
Brahrnin(s), 183-84,117-18,254-79; I1 1202,1336,1803; arahant 

as, I 141,261; Buddha as, I 89,150. See too Ascetics and brah- 
mins 

Brahrninhood, I1 1541 
Breakthrough (abhisarnaya): dependent origination, to, I 537-39, 

6013,729-30 n. 13; Dhamma, to, 1526,621-26,787 nn. 218-19, 
929,933,947; Four Noble Truths, to, I1 183940,1858-59, 
185940,186849,1873-78 

Buddha: awakens to truths, I1 1854; best of bipeds, 195; best of 
speakers, I 134; can live for an aeon, I1 1723; a compassionate 
teacher, 11 1212,1378,1379,163940; confirmed confidence in, 
1 579; 11 1309-10,1788; decision to teach, I1 231-33,431 n. 366; 
devoid of lust, I 217-20; difference from arahant, I 900-1; dis- 
coverer of path, I 287,901; eye of, 1233,432 n. 370; II1397-98 
n. 3; fearless, I 196-97,199,202; final Nibbana of, 125153; 
I1 1725; goes to brahma world, I1 1741-42; good friend, I 181; 
I1 1524; good report about, I1 1796; ill, 1269-70,451 n. 466; 
I1 1636-37; in old age, I1 1637,1686; light of world, I 103,141; 
modes of teaching, I1 133840,1342-44; ploughman, as, 
126748; recollection of, I 319-20; refuge, as, I 124,144-46; 
rejects impure food, I 26142,263,268,446 n. 446; reveres 
Dhamma, I 234-35; seen through Dhamma, 1939,1081 n. 168; 
sets Dharnma Wheel in motion, I1 1846; veneration of, 1333, 
335; without transgression, I 113,287; wounded, I 116-17,203. 
See too Tathagata 

Careful attention (yoniso manasikiira), I 197,413 n. 270,537-39, 
6013,729 n. 13,890,970-71; I1 1218,1545-48,1569-70,1580, 
1584-85,1590,1591,1596,1598-1600 
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Careless attention (ayoniso manasilclira), I 301,473 n. 553; 11 1568, 
158445,1597-98,1900 n. 54 

Cessation of perception and feeling (saiifidvedayitanirodha), 
I 251-52,63435,1018; I1 1271,1272,1323-24,1443-44 
nn. 299-307,1686,1772 

Clear comprehension (sampajaiiiia), I1 1266, 1628,1657,1917 
n. 125 

Clinging (updddna): I 535,537,539,555,589,591,594,726 n. 5, 
863-64,865-67,906,920,924,928,970,97&82,991-1003, 
1076-77n. 140,1149-50,1184,1185-86,1192-93,1298,1387, 
1563 

Cloud devas (valdhaka), I 1028-30 
Compassion (anukamyli), 12034,306,665,667; I1 1345 
Compassion (karuna, luirufiiia), 1233,665; I1 1325,1344,1370, 

1608,1610 
Conceit (mdna), I 100,102,111,118,272-74,28243,284,355 

n. 37,360 nn. 5051,459 n. 498; I1 1259,1432 n. 226; "I am," 
1945; I1 1242; underlying tendency to, I 698-99,714,909-10, 
927,947-48 

Conceiving (mafiiianri, tnaAAitn), 1 907; I1 114446,1170-71, 
1258-59,1401 n. 15,1401-2 n. 16,1431-32 n. 224 

Concentration (samddhi), I 117,371-73 n. 88,234,554,863,941; 
I1 1181,1218, 1838; basis for spiritual power, as, I1 1729-30; 
Dhamma, of, II 1367-71,1452-53 n. 363; faculty of, I1 1670, 
1671,1672,1673,1694,1930-31 n. 194; mindfulness of breath- 
ing, by, I1 1769-87; path to unconditioned, I1 1373,1375,1453 
n. 367,1454 n. 368; right, I1 1529-30, 1537; signless, 1920; 
11 1308,1326,1375; skills in, I 1034-41,1103-5 nn. 297-308; 
with and without thought, I1 1327,1373,1375. See too Jh3na.s 

Conditioned (sarikhata), I 551,893,915,922-23; I1 1266-67, 
1268-69 

Confinement (sambddha), I 143,386-87 n. 151; I1 1795 
Confirmed confidence (aveccappaslfda), I 579,762 n. 120; 

I1 1309-10,1312,1331,1788-1835 passim 
Consciousness (virifirfna), 1208-9,417-18 n. 296,535,555,593, 

595,695,768 n. 151,770 n. 155,860,952,1047 nn. 18-19,1087 
n. 194; I1 1172-73,123233,1253; aggregate, as, I 896-97, 
899-900,915,1072 n. 114; maintenance of, 1576-78,587,600, 
757-58 n. 112,890,891-92,894; name-and-form, and, I 602-3, 
608-9,777 nn. 177-78; nutriment, as, I 541,599,733 n. 24,774 



The Samyutta Niluiya 

M. 168-69; unestablished, I342 n. 2,421 n. 314,576-78,600-1, 
760 n. 114,775 n. 174,891,892,894,941 

Contact (phassa), I 208-9,417-18 n. 296,535,538,539,541,555, 
557-58,56041,563,695; 11 126849,1270,1273,1682-83; diver- 
sity of, I 627-30,632-34; emptiness, etc., I1 1324; ignorance, by, 
I 886,922; nutriment, as, 1598,773 nn. 164-65 

Contentment (santutthi), 1662,797 n. 266 
Corruption of mind (cittass' upakkilesa) I 1012-14; I1 1590,1591-92 
Cosmologist (Ioki?yatika), I 584-85,763-64 M. 128-29 
Craving (tanhd), I 100,104,111,128-29,131,132,200,204,380 

n. 125,414 n. 278,415 n. 285,535,537-38,539,542,555,599, 
605,589-92,922,963,964; I1 1183,1321,1387-88,1393,1557, 
1585436,1755,1844; sixfold, 1535,696-97,1006,1010,1013; 
threefold, 1872,1051-52 n. 38; I1 1298,1562 

Danger (ridinava), I 589-94,64547,858,873-75,89&900,926; 
I1 113639,1273 

Death (marana), 190,91,93,99,132,151,159,167,188-89,192-93, 
201,380 n. 125,534; army of, 1224,250; fear of, I1 1819-20; 
good, I1 1808-9; King of, 1219,299; realm of, I 93,111,118,216, 
347 n. 16,366 n. 70. See too Aging-and-death 

Deathless (amata), 1216,232-33,268,290,432 n. 368,461-62 
n. 510,464-65 n. 522; I1 1528,1549-50,1658,1660,1690,1699 

Decline (parihdna), I 669-70; I1 1178-79,1180 
Defilement (sankilesa), I 903-4,958-59 
Delight (nandi), I 94-95,131,150,200; I1 1150-51,1151-52, 

116748,1208; destruction of, 1889-90,1059 n. 68,1217-18; 
lust, and, I 891; I1 1238,1242; seeking, I 64849,86344,87576, 
907-8 

Delight (rafi, abhirati), 196,221-22,280,281,302 
Deliverance (vimokkha), 1570,939; I1 1282, 1285. See too 

Liberation 
Dependent origination (paficca-samupprida), I 229,516-26, 

533-620 passim, 86344,920; abstract formula of, 1552,579, 
585,59596,730 n. 14,744 n. 59; analysis of, I 534-36; ~uddha's 
enlightenment, and, I 231,536-37,601-3; dependently arisen 
states, I 551-52,922-23; I1 126647,126849; middle teaching, 
as, I 544,547,548,574-75,58345 

Desire (chanda): I 111,630-34,908-9,945; I1 115940,1219, 
1220-22,1348-50,1658; accomplishment in, I1 1544--48,1896 

Index of Subjects 2033 

n. 33; basis for spiritual power, as, I1 1726,1729-30,1733, 
1737-38; lust, and, I 858-59,873,924-25,966,1012-14; 
I1 1220-22,1230-32 

Desire (icchd), I 132-33,137 
Destruction of life (pdndtipdfa), I1 1341-44,1360-61,1797 
Detrimental things (okkamaniyd dhammd), I 681 
Devas, devatss, I 73-76,86-87,89-138 passim, 227,292,294-304, 

297-98,331,489 n. 605,495 n. 631,914,918,1025-30,1069 
n. 107; 11 1242,1258,1309-13,1330-31,1333,1335,1703, 
180643,1823-24,1835-36,1846,186445,1885-88 

Dhamma, I 110,119,143,255,264,278-79,283,300-1,309,365 
n. 69,374 n. 95,387 n. 152,553,665,744 n. 60; I1 1295,1333; 
brings happiness, I 134,315,485 n. 597; Buddha's decision to 
teach, I 231-33; by middle, I 544,547,548,574-75,583-85,739 
n. 41; confidence in, 1579; I1 1310,1788; counterfeit of, 
I 68041,808-9 n. 312; directly visible, I 98,211,352-53 n. 33; 
I1 1154-55; element of, 1571,754 n. 101; good, of, I 105-6, 
152-53,167,219,400 n. 207; honoured by Buddhas, 1234-35; 
listening to, 1310-11,678; I1 1592; longevity of, 1681; 
I1 1650-51,1652; mirror of, I1 1800-2; practitioner of, 1545,609, 
737 n. 34,882,967-68; I1 1216-17; recollection of, 1319-20; 
refuge, as, I 882-83; I1 1637,1644,1645; seeing it one sees 
Buddha, 1939; speaker on, I 279,545,609,96748; I1 1216-17; 
stability of, 1573,615,755 n. 105; stableness of, 1551,741 n. 51; 
taught discriminately, 1922; threefold goodness of, I 198,413 
n. 273; 11 133940,1796; well expounded, I 655; I1 1329,1816 

Dhamma-follower (dhammdnusdri), I 1004-7,1098-99 n. 268,1099 
n. 269; I1 1812-13,1815,1931 n. 198,1958 n. 346 

Diligence (appamlida), I 114,179-80,181-82,250,315,408 n. 241, 
486-87 n. 600,553,706,709-10; I1 117940,1206-7,1550,1551, 
1589,1698,1827 

Direct knowledge (abhififia), 1676,679,873,1012-14,1052-53 
n. 42; I1 1141-42,1186,1557,1653-54,1753-54,1755 

Discontent (arati), 1 150,281,294,296,455 n. 486 
Discourses (sutta), 1709,820 n. 368; I1 183534,1959 n. 366 
Discrimination of states (dhamrnavicaya), I1 1569,1571,1598, 

1600-1,1604,1782-83,1900 n. 59,1907 n. 86. See too 
Enlightenment factors 

Discrimination(s) (v idh) ,  I 99,355 n. 37,698-99,910; I1 1560,1594 
Dispassion (viraga), I 301,554,88445,1059 n. 68. See too Revulsion 
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Dissatisfaction (anabhirati), 1280,281,455 n. 486 
Divine ear (dibbasota), 1613,673,715; I1 1727,1759 
Divine eye (dibbacakkhu), I 23940,61415,639,674,715; I1 1728, 

1760 
Doubt (vicikicchd), 1923,930,1076 n. 136; I1 1568,1598,1600, 

1603,1612-13,1614-15,1909 n. 97,1910 n. 99. See too 
Hindrances 

Dyad (dvaya), I 549-50,740 n. 48; I1 1171-72 

Edible food (kabalinkri~dhlira), I 597-98,772-73 nn. 161-62 
Effort, right (sammd vdyrsma), I1 1529 
Element(s) (dhdtu), 1229,527-28; aggregates as, I 860,863, 

890-91,892,894; character traits as, I 637-45; conditionality as, 
1 551; Dhamma, of, I 571,754 n. 101; diversity of, I 627-34, 
788-90 nn. 223-24; I1 1199-1201,1316,1759-60; fourfold, 
I 64550,794 n. 247; I1 1238,1251,1253; ignorance, of, 163738, 
886; sevenfold, I 634-35,791-92 nn. 231-32; sixfold, 1635-37, 
697,792-93 M. 234-39,1006,1010,1014 

Emancipation (nimokkha), I 90,343 n. 6 
Emptiness (suAfiatii), 1709,820 n. 368; I1 1163-64,1325-26,1834 
Energy (viriya), I 96,14344,315,318,350 n. 25,387, nn. 153-54, 

553,715,744 n. 61; basis for spiritual power, as, I1 1726,1730, 
1733,1738; enlightenment factor of, I1 1569,1571,1598,1601, 
1604,1783,1901 n. 60,1907 n. 87; faculty of, 11 1670,1671-72, 
1673,1694 

Enlightenment (bodha, sambodha), I 149,164,390-91 n. 168,646, 
874-75,895; I1 1137,1642,1671,1673,1676-77,1678,1846; path 
to, 1 196,603,773 n. 179; states conducive to, II 2485-94,1695, 
1698,1703-4; steps to, I1 1698 

Enmity (vera), I 307-8 
Equanimity (upekkha): carnal and spiritual, I1 1283,1285; divine 

abode, as, I1 1325,1344,1370,1608,1610-11; enlightenment 
factor of, I1 1570,1572,1599,1602,1604-5,1784,1908 n. 91 

Escape (nissarana), 1221,237-38,537,601,645-47,873-75, 
898-900,926; I1 1136-39,126445,1273,1611-13,1912-13 
n. 113 

Establishments of mindfulness (satipatthna), I 920,922,959-60; 
I1 1373,1375,2504-8,1575,1576-77,1627-67 passim, 1670, 
175041,1915-16 nn. 122-24; analysis of, I1 1659-60; develop- 
ment of, I1 1659; mindfulness of breathing and, I1 1775-77, 
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1781-84; one-way path, as, I1 1627-28,164748,1661,1915-16 
n. 123; origination and passing of, I1 1660. See too Mindfulness 

Eternalism (sassataviida), 1 547,738 n. 39,756 n. 107,923,97940, 
992,1044-45 n. 5 

Existence (bhavn), 1 71-72,389-90 n. 165,427 n. 345,535,537,539, 
726 n. 4; 11 1298-99,1561; conduit to, 1985; I1 1852,1853; 
delight in, I1 1387 

Exploration, inward (nntara sammnsa), I 6045 

Factors of enlightenment (bojjhanga), 1922,95940; I1 1374,1377, 
1499-1503,1567-1626 passim, 1642,1766,1784-85,1898 n. 52; 
arousing and calming, I1 1605-7,1911 n. 109; curing illness by, 
I1 1580-82; fourteenfold, I1 1604-5; nutriment for, I1 1569-70, 
1598-99; sequential unfolding of, 11 1571-72,1575,1577, 
1782-84; why called thus, I1 1574,1583 

Faculties (indriya): affective, I1 1679436,193334 M. 210-12, 
1934-35 M. 217-21; cognitive, I1 1677,1932-33 n. 206; sense, 
I 886; 11 1216,1677-79,1687 (see too Sense bases; Restraint of 
the senses); sex and life, I1 1677,1932 n. 205; spiritual, I 922, 
959-60; I1 1373,1377,2508-11,1668-77,1688-1708,1760, 
1928-29 n. 187,1929 n. 190 

Faith (saddhri), I114,121,127,129,134,137,154,267,315,316, 
331,450 n. 461,485 n. 597,486 n. 600,555,1004; accomplished 
in, 11 1825; faculty of, I1 1670,1671,1673,1693-94; going by, 
11 1327,1690 

Faith-follower (saddhiinusnri), 1 1004-7,1098-99 n. 268; I1 1813, 
1815,1931 n. 198,1958 n. 346 

Fear (bhaya), 1 95,135,149,396-97,199,202,212,221-26,228-29, 
302,319-21,894,913-14,1069 n. 107; 11 1808,1809,1819-20 

Fear of wrongdoing (ottappa), I 663-64,678,798 n. 270; I1 1523 
Fearful animosities (verabhaya), I 578-79,580 
Feeling (vedann), I 535,538,539,555,569-70,598,69596,951, 

1086 n. 190; I1 1128-29,1260435 passim, 1297,1538,1562,1664; 
aggregate, as, 1895-96,898,915; arahant's experience of, 1588, 
766 nn. 13941,941-42; I1 126748,1269,1772; conditioned, as, 
I1 1531-32,1894-95 nn. 20-22; diversity of, 1 628-30; I1 1274-75, 
1280; faculties of, I1 1679-86; underlying tendencies and, 
I1 1261,126347. See too Aggregates; Dependent origination; 
Sense bases 

Fetter(s) (samyojana), I 131,34546 n. 12,389 n. 165,590,591-93, 
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970; I1 1148,1186,1230-32,1314-15,1542,1701,1786; higher, 
I1 156546,1898 n. 50; lower, I 892-93,945; I1 1565,1655,1898 
n. 49 

Final knowledge (aAAii), I 56&70,613; I1 1214-16,1572,1617, 
1677,1691-93,1702,174243,1767 

Fire element (tejodhcftu), 123940,437 n. 392 
Flood (ogha), 189,91,148,219,289,307,315,341 n. 1,346 n. 12, 

423 nn. 326-27,485 n. 598; I1 1239,1563 
Food, I 121,154,26142,263,268,446 n. 446,44748 M. 450-51, 

597-98. See too Edible food; Moderation in eating; Nutriments 
Fool (bdla), I 154,549-50 
Form (rupa), I 243,438 n. 398,535,895,897-98,915,951,1064 

n. 81,1070 n. 110,1086 n. 189. See too Aggregates; Name-and- 
form; Sense bases 

Formations (sarikhsra), I 44-47,94,230,252,284, 298,651-52, 
66041,922-23,946,955,1075-76 n. 133,1084 n. 180; I1 1271, 
1322-24,144243 n. 298. See too Life formation; Vital forma- 
tion; Volitional formations 

Fortitude (thsrna), 1 174 
Foulness (asubha), I 284,461 n. 505,635; I1 1773-74 
Four Noble Truths (cattari ariyasaccani), I477 n. 569; I1 1520-22, 

1588,1670,1838-88,1962 n. 382,1963 n. 385; analysis of, 
I1 184445,1848; functions regarding, I1 1856; seeing one, one 
sees al1,lI 1857; why called thus, 11 1855-56 

Fruits (phala): four, I1 1540, 1541,1836; one of two, I1 1617, 1658, 
1702,174243; seven, I1 1572-73,1702-3,1743,1767 

Full understanding (parififiii), 1354-55 n. 36,598-99,772 n. 162, 
1052 nn. 4142; aggregates, of, I 872,873,964; body, etc., of, 
11 1630,1658; clinging, of, I1 1149; course, of, I1 1542,1702, 
1786,1896 n. 31; searches, etc., of, I1 1560; sense bases, of, 
I1 114143,1186; suffering, of, I1 1161,1214,1296,1527 

Gain, honour, praise (iabhasaWcrzrasiloka), I 530-31,682-93,710-11 
Gandhabbas, I 1025-27 
Generosity (criga), I 124-25,316,487-88 n. 602; I1 1331,179596, 

1822,1825 
Gentleness (soracca), I 267,451 n. 462; I1 1332 
Ghosts, domain of (pettivisaya), I1 1885-88 
Giving (drina), I 106-10,120-21,154-56,190-92,270,316,332-33t 

365 n. 68,409-10 nn. 253-54,1021-22,1024,1026-27,1028; II 1346 
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Gladness (primojja), I 554-55 
Good conduct (sucarita), I 168,169,186,636-37; I1 157576,1663 
Good destination (sugnti), I 125,615,674,859; II 128849, 

1336-38,1368-71,1807 
Good friendship (kalyfinarnittatd), I 177,180-81; I1 1524-25, 

1543-47,1579,1596,1597 
Gratification (nssada), I 589-94,64547,873-75,898-900,926; 

I1 1136-39,1273 
Gratitude (kataiir?uta), 1 712 
Great man (mahrfpurisa), I1 1640 
Greed (loblza), I 135; greed, hatred, delusion (lobha dosa rnoha), 

I 16647,189; I1 1587. See too Lust, hatred, delusion 

Happiness (srtklza), I 554; I1 1276-78,1283-84 
Harmfulness (uihims~), I 635-36 
Harmlessness (avihimsri), I 258-59,308,478-79 n. 571,502 n. 668; 

I1 636-37 
Heaven (saggo), I 107, 114,120,122, 186,187, 188,331; I1 1788. See 

too Good destination 
Hell (nirnya), I 107,118, 184, 185,186,187,188,24546,283,374 

n. 93,390 n. 166,439 n. 408,701-5; I1 1207,1234,1334,1335, 
1341-42,1346,1360-61,1788,1885-88. See too Bad destination 

Hindrances (~tiuarann), I 190-91,346 n. 13; I1 156445,1568-69, 
1584-85,1590-1603 passim, 1631,1642,1779-80,1909-10 n. 99, 
1912-13 n. 113 

Holy life (brahmacariya), I 129, 135,379 n. 119,550,573-74,604, 
956; I1 1207; Noble Eightfold Path as, I1 1527,1534-35,154142; 
why lived under the Buddha, I1 1161,1214,1296,1527, 
154243,1732 

Honesty (socqya), 1 174 
Human beings (rnanussa), I1 1885-88 

I am (asmi), 1886,928-29,943-45,1057 (n. 61, n. 63), 1083 (n. 176); 
I1 1254-55,1258-59 

I-making and mine-making (aharikrira rnarnarikara), I 698-99,714, 
909-10,~27,1015-18; I1 1154 

Identity (~akA3~a), I 298,471 n. 544,883-84,914,963,964,1056 
n. 57; I1 1239,1299 

Identity view (sakkriyadiffhi), I 100,357 n. 40,926,1044 n. 5,1083 
n. 176; I1 1220,1317-18 
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Ignorance (avijjd), 1238,295,931; I1 1160-61,1523,1557,1889 
n. 1; aggregates, regarding, I 96447,972-75; -contad, 1886, 
922; dependent origination, in, I 535,537,539,555,562,587, 
728 n. 8; element of, 1637-38,886; Four Noble Truths, regard- 
ing, I 535; I1 1297,1850; sense bases, regarding, I1 1148 

I11 will (bydpdda), I 635-36; I1 1568,1597,1599-1600,1603,1612, 
1613-14,1909 n. 94, n. 99. See too Hindrances 

Illness, 193840,941,942; I1 1157-59,116447,1266,1580-82, 
163637,1654-55,1757-58,1790-91,181&20,1834-36 

Impermanence (anicca), 1238,282,457 n. 493,694-97,889,890, 
96142,1004-7; I1 1172-73,1212,1218,1235; feelings, of, 
I1 126647,126849; formations, of, 1 94,252,298,660-61, 
922-23,946,955,1084 n. 180; I1 1271; perception of, 1961-62. 
See too Aggregates: impermanent, suffering, nonself; Sense 
bases: impermanent, suffering, nonself 

Individual existence (attabmva), I 476 n. 567,701-5,954 
Inefficacy of action, doctrine of (akiriyavdda), I 994-95,1095 

n. 255; I1 1365-66 
Infinity of consciousness, base of (vififidnaficdyatana), I 634-35, 

672,1017; I1 1271,1277,1306,1610,1772 
Infinity of space, base of (aklisdnaficayatana), I 634-35,672,1017; 

I1 1271,1277,1305,1610,1771-72 
Insight (vipassand), I1 1253,1324,1373,1374,1558 
Intention (sarikappa): lustful, I 111,366 n. 72; right, I 635-37; 

I1 1528; unwholesome, I 630-33 
Investigation (vimamsd), I1 1726-27,1730,1733,1739. See too 

Bases for spiritual power 

Karnrna, I 178,407 n. 237,614-15,644,674; 11 1279,1344,1449-50 
n. 346; old, I 575,757 n. 111; I1 1211-12; results of, I 184, 
185-88,701-5,815-16 n. 347; I1 1759 

Khattiya, I 103,190,192-93,247 
Knots (gantha), 11 1564 
Knowledge (fidna): entailment, of, 1572,754-55 n. 104; forty-four 

cases of, 1571-72; NibbBna, of, I 615,78546 nn. 211-12; noble, 
I1 1695; others' minds, of, I 614,673; I1 1727,1759; personal, 
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1610-11; the principle, of, 1571,754 n. 102; seventy-seven 
cases of, 1572-73; stability of Dhamma, of, I 573,615,755 
n. 105,785-86 nn. 211-12. See too Direct knowledge; Final 
knowledge; Knowledge and vision 

Knowledge and vision (fidnadassana): conditions for, I1 1615-17; 
of things as they really are, 1554,959; I1 154243; superhuman, 
I1 1328-29,135658,1447 n. 325 

Language, pathways of (niruttipatha), 19054,1067-68 n. 95 
Lay follower (updsaka), 1 266-79; I1 1824-25 
Laypeople, association with, I 664-66,677,861; I1 1242 
Liberated by wisdom (pnfifiduimutta), 1287,463 n. 516,615,785 

n. 210,900-1 
Liberated in both ways (ubhatobhdgavimutta), I 287,463 n. 516 
Liberation (vimutti), I 197,213,234,413 n. 270,419-20 n. 308,554, 

891,892; I1 1687; from taints, I 95960; I1 1770; lovingkindness, 
by, I 707-8; mind, of, I 140,147,385 n. 145; I1 132526,144445 
nn. 309-17; noble, I1 1691; taintless, 1674,801-2 n. 285; I1 1676, 
1721,1728,1735,1742,1761,1812,1814; unshakable, 1646,795 
n. 250,874; I1 1137,1138,1326,1846 

Life (jivita, dyu), 190, 151,201-2,415 n. 280; faculty, I1 1677; for- 
mation, I1 1636,1919-20 n. 138. See too Vital formation 

Light: element (dbhdlzdtu), I 634-35,791-92 n. 231; in the world 
(pajjota), I 102-3,140-41; perception of (dlokasafifid), I1 1738 

Livelihood: right (sammd djiua), I 1528-29; wrong (micchri djiva), 
11018-19 

Lone-dweller (ekavikri) I 720-21; I1 1150-51 
Lovingkindness (rnettii), I 308,478-79 n. 571,502 n. 668,707-8; 

I1 1325,1344,1367-69,1600,1608,1609,1909 n. 94 
Lust (raga), I 100,111,129,135,217,280,281,283-84,357 n. 40, 

366 n. 72,889-91,929-30; I1 1154-55,1158,1217-18,1220-22, 
1404 n. 39,1542. See too Delight: lust, and; Desire: lust, and; 
Lust, hatred, delusion 

Lust, hatred, delusion (raga dosa moha), I1 1215,1228-29,1253, 
1271,1294-96,1321,1326,1332,1333,1358-59; destruction of, 
I1 1527,1534-35,1541,1542; removal of, I1 1526,1528,1549, 
1893 n. 15. See too Greed, hatred, delusion 

Meditators (jhdyi), I 103441 
Merit (pufifia), 190,91,121,122,127,154,168,18485,189,314, 
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33233,345 n. 10,436 n. 387; formation of, I 587-88; for 
women, I1 1292-93; streams of, I1 1821-22,1828-30 

Middle way (majjhimd pafipadd), I 342 n. 3,357 n. 39; I1 1350, 
1844. See too Noble Eightfold Path 

Mind (citta), I 130,595,769-70 n. 154,770-71 n. 157,854-56; 
I1 1253-54,1808-9; arousing and calming of, I1 1605-7; basis 
for spiritual power, as, I1 1726,1730,1733,1738-39; contempla- 
tion of, I1 1776-77,1781-82; diversity of, I 958-59,1088-89 
nn. 207-8; sign of, I1 1635-36; well liberated, I 863,889-90; 
I1 1217-18. See too Bases of spiritual power; Establishments of 
mindfulness 

Mind (mano), I 101-2,209,359 n. 47,417-18 n. 296,595,769-70 
n. 154; I1 1687. See too Faculties: sense; Sense bases 

Mindfulness (sati), I 137,307,711-12; I1 1250,1252-53,1266, 
1628,1657; body, directed to (fiyagata safi), I 284,678; I1 1256, 
1257,1372,1649; breathing, of (anapdnnsati), I1 1516-17, 
176587,194850 M. 289-93; enlightenment factor of, I1 1569, 
1571,1598,1600,1604,1782,1907 n. 85; faculty of, I1 1670,1671, 
1672,1673,1694; right, I1 1529. See too Establishments of mind- 
fulness 

Misconduct (duccarita), I 168,169, 185, 186,635-36; I1 1663 
Moderation in eating (bhojane mattafifiutd), I 176-77; I1 1193-94, 
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Niiga: Buddha as, I 116,117,289,370 n. 87; monks as, I 116,369 
n. 84; class of beings, I 1020-22; I1 1554,1567 

Name (ndma), I 130,535 
Name-and-form (ndmariipa), I 4749,100,101,103,111,114,126, 

259,535,538,539,555,599,727 n. 6; consciousness, and, 
I 602-3,608-9,777 nn. 177-78; descent of, I 577,592,760 n. 115, 
768 n. 150 

Negligence (pamdda), I 114; I1 1179,1827 
Neither-perception-nor-nonperception, base of (neuasafifid- 

ndsafifidyatana), I 634-35,672,1017; I1 1271,1277-78,1307-8, 
1325,1772 

Nibbiina, 149-52,110,122,129,131,143,208,231,288,289,297, 
318,344-45 n. 8,610-11,931,984-85; I1 1212-13,1239,1253, 
1550,1687-88; attainment of, I 588,885,891,892,942; 
I1 1145-46,1170-71,1192-93,1233; destruction of lust, etc., 
I1 1294,1378,1438-39 n. 271,1528; final, 121415,251-53, 

44142 nn. 421-27; II 1159,1404 n. 41,1543,1725; here and 
now, 1545,609,96748; 11 1216-17; in that respect, 1883, 
1055-56 n. 56; removal of lust, etc., 11 1528 

Nihilism (naffhikavrfda), I 993-94,1095 n. 254; I1 1365 
Noble disciple (ariyasdvaka): accomplished in view (diffhisam- 

panna), 1564,572,58546,621-26,787 n. 218; I1 154548,1861, 
1873-78; free from aggregates, 1957-58,968-69; free from 
doubt, 1552; I1 1693-94; free from identity view, 1855-56, 
86546,866-67; mastery over feelings, I1 1263-65; negligent 
and diligent, how, I1 1827-28; stream-enterer, as, 11 1789; tran- 
scends bad destinations, I1 1805; unalterable, I1 1806; who dis- 
mantles aggregates, I 916-18; who understands aggregates, 
I 893-94,935 

Noble Eightfold Path (ariya atthangika magga), 156344,571, 
6034,645,895-900,930,959-60; I1 1239,1253,1494-99, 
152346,1792,1890 n. 3; analysis of, I1 1528-29; based on 
seclusion, etc., I1 1524; fourth noble truth, as, I1 1845; middle 
way, as, I1 1350,1844; path to unconditioned, I1 1374,1378; 
way to NibbZna, etc., I1 1294-99,1530-31; wrong eightfold 
path, 1930; I1 1523 

Noble method (ariya Aaya), 1579-80,762 n. 122 
Noble One's Discipline (ariyassa vinaya), I 711-12; I1 1190, 

1226-27,1249,1803 
Noble silence (ariya tunhibhdua), I 713,821 n. 379 
Non-ill will (abyaplida), 1636-37 
Noncausality, doctrine of (ahetukavdda), 1995,1096 n. 256 
Nonreturning (anrfgdmitli), 1244,438 (n. 403); I1 1617, 1658,1702, 

1743,1812; fruit of, I1 1655; grades of, I1 1572-73,1702-3,1743, 
1767,1814,1902-3 n. 65 

Nonself (anattrf): aggregates as, I 698-99; 855-56,865-66,866-67, 
901-2,909-10,94748,969,1066-67 n. 91; all phenomena, as, 
I 946,1084 n. 180; consciousness, as, I1 1232-33. See too 
Aggregates: impermanent, suffering, nonself; Sense bases: 
impermanent, suffering, nonself 

Nothingness, base of (dkiiiaziikiyatana), I 63435,672,1017; 
I1 1271,1277,1306-7,1325,1611,1772 

Nutriment (rfkra): fourfold, I 540-41,566-67,597,599-601, 
731-32 nn.18-19; hindrances and enlightenment factors, of, 
I1 156&70,1597-99 
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Offence (dpatti), I 712,820-21 n. 375; I1 1244,1425 n. 190 
Once-returner (sakaddgdmi), I1 1812,1814 
Ordination, higher (upasampada), 1255,54748,739 n. 43; 11 1243 

Paccekabuddha, I 18344,408-9 n. 247 
Parents, I 273,277,329 
Passion (parijaha), I 630-34,635-37 
Past lives, recollection of (pubbetliudsdnussati), I 614,673-74,914, 

1069-70 n. 108; I1 1727-28,1760 
Path (magga): I 96,122,135,142,383 n. 133,386 n. 150; for aban- 

doning desire, I1 1732-33; supramundane, I1 1490-92; that par- 
takes of penetration, I1 1585-86; to destruction of suffering, 
I1 1539,1582,1656-57,1718-19, 1750; to final knowledge, 
I1 1588-89; to unconditioned, I1 1372-78. See too Noble 
Eightfold Path 

Patience (khanti), 1257,316,321-24,326 
Pgtimokkha, I1 1662 
Pav2ran3, I 286-88 
Perception (saiifia): aggregate, as, 1896,899,915,951,1072 n. 114, 

1086 n. 191; diversity of, I 630-34; impermanence, of, 196142; 
inversion of, 1283,461 n. 503; proliferated I1 1174; repulsbe, 
etc., of, I1 1609-11,1751-52, 1770-71,1911 n. 110; sensual, etc., 
I 635-36; skeleton, etc., of, I1 1617-21 

Person (puggala), I 305,474 (n. 559), 872,964,1051 n. 37 
Phenomena, contemplation of (dlzarnmdnupassand), II 1777,1782. 

See foo Establishments of mindfulness 
Pleasure and pain (sukha-dukkha), I 54849,55942,978-79; 

I1 1184,1206,1236. See too Feeling 
Powers (bala), I 922,959-60; I1 1374,1377,1688-89,1713-17 
Prayer, efficacy of, I1 1336-38 
Proliferation (paparica, paparicita), I1 1174,1259,1409 n. 71 
Proximate cause (upanisd), I 553-56 
Pure Abodes (suddhduasa), I 11516,369 n. 83 
Purification (visuddhi), I 9034,958-59 

Quest (pariyesann), I 630-34,635-37 

Rapture (piti), 1554; II 1283-84,1569-70,1571-72,1598-99,1601, 
1604,1783,1907 n. 88. See too Factors of enlightenment; Jh2nas 

Rebirth (upapatti), I 184,185-88,409 n. 249,614-15,638,674, 
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1021-29; II 128749,1333-38,1392-93,1878-79,1885-88. See 
too Bad destination; Divine eye; Good destination; Heaven; 
Hell; Past lives, recollection of 

Refuge, going for (saranagamana), I 116,255,268,370 n. 85,547; 
I1 1309,1311,1811,1813 

Release (vossagga), I1 1524,154849,1567,1671,1672,1673,1694, 
1891-92 n. 71,1930-31 n. 194 

Renewed existence (purzabbhava), 1541,576,600-1,733 n. 24; 
I1 1258,1846,1852,1853 

Renunciation (nekkhmma), I 636--37,1012-14 
Restlessness and remorse (uddlzacca-kukkucca), I1 1568,1597-98, 

1600,1603,1612,1614,1909 n. 96,1910 n. 99. See too Hindrances 
Restraint of senses (indriyasamuara): by not grasping signs, 

I1 1179-80,1180-81,1193-94,1198-99,1239,1241; fulfils good 
conduct, I1 1575-76; with measureless mind, I1 1204,1246-47, 
1249,1255-56 

Reverence (grirava), 1234-35; I1 1700 
Revulsion (tzibbidd), I 554,647,648,882, 889-90,977-78, 1054-55 

n. 52, 1059 n. 68; revulsion, dispassion, cessation, etc., I1 1583, 
1656,1719,1803,184143,1858; revulsion, dispassion, libera- 
tion, I 596,597,616,651-53,902-3,904-5,952,955,984,1003; 
I1 1146,1185,1195-96,1216,1235-36 

sacrifice (yarifia), I 171-72,260,26243,402-3 nn. 214-15 
Samssra, I 528-29,594,65141,957,958; I1 1694,1852,1860 
Sangha, I 115,134,248,332,333,918-19; confidence in, I 579; 

I1 1310,1789; recollection of, 1319-20; schism in, 1691; I1 1234, 
1422 n. 171; veneration of, I 334,336-37 

Searches (esand), I1 1559 
Seclusion (pnfisallnna), 1864; I1 1181,1219,1838 
Seclusion (viveka) I 90,221,294,343 n. 6; I1 1324; seclusion, dis- 

passion, cessation, I1 1524, 154849,1567,1784-85,1891 n. 7 
Security from bondage (yogakklzema), I 267,451 n. 463,663-64, 

798 n. 270; I1 1184,1618,1700 
Self (atta): accomplishment in, I1 154448,1896 n. 33; aggregates 

as, I 855-56,865,866,88546,922-23,935; as world, I 923, 
979-80,992; is there one? I1 1393-94; one's own most dear, 
I 170-71; refuge, as, I 882433,1055 n. 53; 11 1637,1644,1645, 
1921 n. 143; speculations on, I 1000-1; who is it? I946 

Self-control (darna), I 316,487-88 n. 602 
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Sense bases (dyatana), 1206,207,208-9,229,381 n. 126,394 
n. 182,535,555,559; 11 1121-28,1133-1259,1398 n. 3,1399 n. 5, 
1400 n. 9; all, as, I1 1140-44,1147; basis for views, as, 
I1 1389-90; burning, I1 1143; empty village, as, I1 1238-39; grat- 
ification, danger, escape, I1 1136-39; impermanent, suffering, 
nonself, I 695; I1 1133-36,1147,1156,1157,1162,1166,1172-73, 
1184-85,1195,1210-11,1212,1214,1233; near and far shores, 
as, I1 1242; not yours, I1 1181-82,1210; ocean, as, I1 1226-27; 
old kamma, as, I1 1211; origin and passing of, I1 1251; truth of 
suffering, as, I1 1848 

Sensual desire (kdmacchanda), I1 1568,1597,1599,1603, 1611, 
1613,1616,1908 n. 93,1909 n. 99. See too Hindrances 

Sensual pleasure (hma), 1 98,100,111,169-70,210,211,221-22, 
224,295,861,931; I1 1248,1253,1276; chief of, I 175; cords of 
(&maguna), 1598; I1 1191,1243,1275-76,1284,1285,1538,1564, 
1632,1634 

Sensuality element (hmadhdtu), I 635-36 
Serenity (sarnatka), I1 1253,1324,1373,1374,1558 
Seven bodies, doctrine of (sattakdyaufida), I 995-97,1096 n. 260 
Sexual misconduct (kiimesu micchdcdra), I1 134144,1363-64,1798 
Shame (hiri), I 678; I1 1523 
Sign (nimitta): beautiful, of, I1 1568,1597, 1900-1 n. 54; external, 

1698-99,909-10; forms, of, etc., I 860-61,1048 n. 22,1161; foul- 
ness, of, I1 1599,1908 n. 93; grasping of, I1 1233-34,1422 n. 170; 
one's own mind, of, I1 1635-36; repulsive, of, I1 1568,1597; 
serenity, of, 11 1570,1599,1601,1901 n. 62 

Signless (animitta): concentration, 1284,461 n. 506,920; II 1308, 
1326, 1440 n. 280, 1637; contact, I1 1324; liberation, I1 1326 

Sleep, I 200,2034,294,313; I1 1234,1235 
Sloth and torpor (thina-middha), I1 1568,1597,1600,1603,1612, 

1614,1737-39,1909 n. 95,1910 n. 99. See too Hindrances 
Soul (jiva), 1574-75,756 n. 107,998 
Specific conditionality (idappaccayatd), I 231,551. See too 

Dependent origination 
Speech: defamatory, I 244,24546; disputatious (viggayha kathd) 

I 862; I1 1842-3; false (musd vdda), I 687,693; I1 134144,1364, 
1798; good and bad, I 136; pointless (firacchdna), I1 1843; right 
(sammd vdcd), I1 1528; well spoken (subhrisita), I 139,274, 
284-85,323-24 

Spiritual powers (iddhi), I 613,639,673; I1 1320, 1727,1731,1736, 
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1758. See too Bases for spiritual power 
Stains (mala), I1 1561 
Stinginess (macchera), I 106-7,108,121,123-24,154 
Stream-enterer (sotcipanna), I 578,761 n. 118,965,992-1000, 

1004-7,1091 n. 221,1099-1100 n. 270; I1 1668-69,1678,1680, 
1789-1834 passim, 1954 n. 322 

Stream-entry (sotdyatti): factors for, I1 1792,1831,1836-37,1955 
n. 325; factors of, I 57&79,762 n. 120; I1 1517-20,1670, 
1788-1837 passim 

Striving, right (sarnrnappadhdna), I 197,413 n. 270,922,959-60; 
I1 1373,1376,1670,1709-12 

Suffering (dlikkha): aggregates as, 1963; I1 1848; all feeling is, 
I 569-70; I1 1271; arises and ceases, I1 230,430 n. 361; arising of, 
I 649,876,1008-11; I1 113940; conditioned by contact, 
I 557-58,563; delight in, I 64849; end of, I 589; I1 1166,1176, 
1858-59; full understanding of, I1 116142,1214; how created, 
I429 n. 338,546-47,556-58,562-63; its cessation, and, 1938, 
1080-81 n. 165; noble truth of, I1 1844-45; origination and ces- 
sation of, 153740,580-81,582-83,593-94,763 n. 123; 
I1 1348-50; release from, I 104,106,129,153; sense bases as, 
I1 1162,1214,1848; source of, I 210,419 n. 301,586-87,604; 
threefold, I1 1299,1561. See too Four Noble Truths 

Suicide, 1213-14,420 nn. 309-14,93841,1082 n. 172; I1 116447, 
1407 M. 5557,1773-74 

S u p a ~ a s ,  I 1023-24; I1 1704 
Superior person (sappurisa), I 183,329; I1 1536,1537 

Taints (dsava), 1570,753 n. 99; I1 1297,1560451,1664, 1698; 
destruction of, I 553-54,674,894,922-23,959,1064 n. 78,1075 
n. 131; I1 1148,1195,1542,1702,1786-87,1825,1855; liberation 
from, I 884435; I1 1196 

Taking what is not given (adinnddrina), I1 134144,136243, 
1 797-98 

Tangle (jatiz), I 101,259,358-59 (nn. 4346) 
Tathi%gata(s), 1203,204,219,331,860-61,930,933,937,950; 

I1 1208,1847,1856; after death, I 680,936-38,998-99,1080 
n. 163; I1 1381-92,1394; aggregates, and, 1932,937,1079 
nn. 152-53; I1 138142; chief of beings, I1 1550; dwelling of, 
I1 1778,177940; lion's roar, 1552,553,913-14. See too Buddha 

Thirst (tasinli), I1 1562-63 
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Thought (vitakka), 1 181,282,307; renunciation, etc., of, 1636-37; 
sensual, etc., 1635-36,920; I1 1841; unwholesome, 1280,294, 
301 

Time (&la), 191,98,158-59,352 n. 32 
Trainee (sekha), 1564,566,572,585-86,684-85,68849,750 n. 85, 

751 n. 88,1083 n. 176; 11 1207,1533,1630,1653,1696-97,1754, 
1778,1779 

Tranquillity (passaddhi). 1554: 11 1271-72,1570,1572,1599,1601, 
1604,1783,1901 n. 61,1907-8 n. 89,1910 n. 102. See too Factors 
of enlightenment 

Triple knowledge (tevijjri), I 261,287,293,437 n. 395,44546 
n. 445. See too True knowledge 

Troubles (nlgha), I1 1562 
True knowledge (uijjli): aggregates, of, 1967,972-75; forerunner, 

as, 11 1523,1889 n. 1; Four Noble Truths, of, 11 1851; liberation, 
and (v#ivimutti), I1 1542,1557,1575,1577,1784-85; sense 
bases, of, I1 1148,1160-61; six things that partake of, I1 1791 

Truth (sacca), 1 134,285,315,316,46142 n. 510,485 n. 597 

Unconditioned (asankhntn), II 2 131-32, 1372-78 
Undeclared (abyakafa), II 1133, 1380-95 
Underlying tendencies (nnusayn): aggregates, towards, 1 878-79, 

945. 1053 n. 47; conceit, to, 1 698-99,714,909-10,927,94748: 
feelings, towards, 11 1261,1263-65,1267-68,1268-69; seven, 
I1 1564; uprooting of, I1 114849,1542,1701,1786 

Unstirred (aneja), I1 1170-71 
~nwholesome states (nkusali dhammi), 1706,859: I1 1178-79, 

124647,1250,1535 
Upsatha, 1286,308,463 n. 513,479-80 n. 573,1020-21 
Urgency, sense of (satpvega), 1294-303,914; I1 1618 

Vehicle of Dhamma (dhammayana), I 122; II 1526 
Verses (gLithri), I 130,379-80 n. 120 
View, accomplishment in (ditfhisampada), 11 1545-48 
View, right (sammli dijtki), I 332,544,889; II 1217,1242,1528, 

1861 
Views, speculative (difthi), 1230,237-38,23941,84849,885, 

978-81,991-1003,1031-33; I1 1317-18,184142,1865; existence 
and extermination, of, 1 920,1074 n. 125; past and future, of, 
1885,1056 n. 60; pernicious, I 931; self, of (atfanudilfhi), 1981; 

Index of Subjects 2047 

siwm-two, 11 1317-18; wrong (rnicchd diffhi), 1980-81; 11 1220, 
1362-65. See too Identity view 

Virtue (sila). I 127, 173-74,234,331-32; 11 1579,1629,1650; 
accomplished in, 11 154348,1825,1896 n. 33; dear to noble 
ones, 1579,762 n. 121; 11 1310,1789 

Vision of Dharnma (dhammncakkku), 1 621-26; I1 1158,1196,1846 
Vital formations (dyusarikharc7), I 708,819 n. 366; 11 1725,1941 

n. 254 
Volition (cetana, saficefana), 1561,598-99,696,774 nn. 166-67 
Volitional formations (sariklufra): aggregate, as, I 896,899,915, 

951-52,1065 n. 85,1071-72 n n  112-13.1086-87 n. 193; 
dependent origination, in, 1 535,538,539,555.561-62.587-88, 
600,727 n. 7,749 n. 78,765 n. 136,775 n. 172; leading to birth 
and death, I1 186648,1870-71,1964 n. 402; of striving 
II 1729-30. See too Aggregates; Bases for spiritual power; 
Dependent origination 

Wakefulness (jagariya), II 1194,1240 
Wanderers of other sects (airiiatitflriyd paribb~jah), I 55658.612, 

936; 11 1161-62,1214,1296,1339,1340,1392,1527,1542,1602-3, 
1605,1607-8 

War, I 177-78; I1 1335 
Wealth, I 18243,315-16; I1 1351-56 
Wearing away (nijjara), 11 1358-59 
Wheel of Dhamma (dl~arn~nacakkn), I1 1846,1962 n. 383 
Wheel-turning monarch (rlijd cakknvatti), 1288,463 n. 515; 

I1 1330-31,1594,1788 
Wholesome states (kusald dhammn), 1859; 11 1178-79.1356-58, 

1535,1536,1589-90,1629,1645,1462,1663 
Wisdom (pafiild), I 127,129,134,137,159,174,234, 315-16,382 

n. 130.485 n. 597,53740. 552,601-3,639; I1 1837; arising and 
passing, of, I1 1822,1825; faculty of, I1 1670.1671.1673. 1691, 

Wise man (pandita), I 549-50 
Women (ifthi, mdtugdma), 1 129,135,136,179,222-23.425; 

II 1197,1286-93,1826 
World (loka): disintegrating, as, 11 1162,1163; empty, as, 

11 1163-64; end of, 1 157-58.393-94 n. 182; 11 1188-90; eternal, 
etc., as, I997 (see too Eternalism; Views, speculative); existence 
and nonexistence of, 1 544,734-36 M. 29-30; in Noble One's 
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Discipline, II 1190; on fire, I 227; origin and passing of, 
1581432,585436; sense bases as, I1 1153; system (lokadhrftu), 
I 250; I1 1846 

Worldling (puthujjana), 1595,769 n. 153,854-55,865,866,930, 
93435,957,958,968; 11 1253,1257-58,1263-65 

Wrathful (canda), I1 1332 

Yakkhas, 185-86,30516,338,362 n. 57 
Young devas (devaputta), I 75-77,13943,384-85 n. 141 
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Abhaya, Prince, 11 1615,1913 
Abhibhii, bhikkhu, I 249-51, 

441 nn. 419-20 
Abhibhiita Thera, 1 441 n. 420 
Abhifijaka, bhikkhu, I 668-69 
Aciravati, river, I1 1549 
Aggaiava Cetiya, 1280,281, 

282 
Aggika Bharadvaja, I 260-62, 

445 n. 443 
Ahimsaka BhBradvSja, 

I 258-59,445 n. 441 
AjBtasattu, King, I 177-78, 

405-6 nn. 233-34,407 n. 238, 
693,709 

Ajita Kesakambali, I 164,399 n. 
200 1095 n. 254; I1 1392,1456 
n. 380 

Akaniffha realm, I1 1573,1703, 
1743,1768,1903 n. 65 

Akkosaka BhBradvaja, I 255-57 
Akofaka, young deva, 1 161, 

152 
Alavaka, King, I 484 n. 593,488 

n. 604 
Alavaka, yakkha, 131616,484 

n. 593,488 n. 604 
Aiavi, 1280,281,282,314,484 

n. 593 

A!avik?i, bhikkhuni, I 221,424 
n. 331 

Ambapali's Grove, I1 1627, 
1628,1757 

h a n d a ,  1152,159-60,18041, 
252-53,278,28344,297, 
386-87 n. 151,391 n. 171, 
393-94 n. 182,394 n. 183,395 
n. 185,441 n. 420,442 n. 421, 
460 n. 501,461 nn. 502-3,470 
n. 54142,557-59,560-62, 
594,604,611,612-13,639, 
668,675-76,676-79,691, 
783-84 n. 206,802 
nn. 28690,803 n. 293,804 
n. 296,871,880-81,921, 
928-29,946-47,98243, 
1015-18,1092-93 n. 238; 
I1 116344,1189-92, 
1199-1200,1231-33,1273-74, 
1275-78,1393-94,1413 n. 97, 
1524-25,1525-26,1533-35, 
163640,1643-44,1650-51, 
165655,1686,1723-24, 
1732-34,174042,174344, 
1773-74,1775-77,1780-85, 
1791-92,1799-1802,1803-5, 
1816-20,1869-70,1890 n. 5, 
1892 n. 8,1921 n. 141,1924 
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n. 160,1936 n. 222,1941 
n. 250,1945 n. 266, n. 268, 
1958 n. 351 

An%thapwika, 1 123,151-52, 
311-13,377 nn. 104-5,48142 
nn. 584-89,578-80,794 n. 246; 
I1 1816-20,1924 n. 160,1958 
n. 351,1959 n. 365 

Andhakavinda I 248 
Anga, I497 n. 645; I1 1693 
Arigirasa, I 176,292,405 n. 228 
Aiijana Grove, I 149; I1 1575, 

1688 
AEia KondaEia, I 290-91,465 

n. 524,466 nn. 525-26; 
II 1847,1962 n. 383 

Anoj$ Queen, I 824 n. 400 
Anuriidha, bhikkhu, I 936-38 
Anuruddha, I 240,241,252-53, 

297-98,309,442 n. 421,443 
n. 427,63839,668,743 n. 57; 
I1 1287439,1437-38 n. 263, 
1652-54,175041,1947 n. 280 

Apana, 11 1693 
Arati, MHra's daughter, 

I 217-20 
Ariffha, bhikkhu, I1 1768-69, 

1950 n. 294 
Arunava, 1 249 
Arunavati, I 249 
Asama, young deva, I 161 
Asibandhakaputta, headman, 

I1 133644 
Asoka, bhikkhu, I1 1801 
Asoka, layman, I1 1801 
AsokB, bhikkhuni, I1 1801 
Asoka, laywoman, I1 1801 
Assaji, bhikkhu, 1 94142, 

1082 n. 175 
AssBroha, headman, 11 1336 

Asurindaka Bharadvaja, 
I 257-58 

Affhakavagga, 185940,862 
Avanti, 1859,862,1046 n. 16, 

I1 1200,1201,1318 
Avici hell, I 374 n. 93,390 

n. 166,439 n. 408; II1448 
n. 337,1449 n. 341 

Aviha, 1125,369 n. 83,378 
n. 109 

Ayojjhk I951 

Bahiya, bhikkhu, I1 1169-70, 
1645-46 

Bahiya Dzruciriya, 11 1410 n. 75 
Bahudanti, I 125 
Bahuputta Shrine, 1678, I1 1723 
Baka, Brahma, 1 237 
Bamboo Gate, I1 1796 
Bamboo Grove, I 147,199, 

212-13,254,255,257,258, 
260,290,313,314,331,545, 
556,612,655,658,666-70, 
676,700,715,720,887,889, 
938,941,1018; I1 1144,1152, 
1164,1199,1346,1580-81, 
1654-55,1790,1864 

Bandhula, general, 1 401 n. 211 
Baraqasi. See Isipatana 
Bilvari, brahmin, I 378 n. 111 
Beluvaghaka, I1 1636 
Bhadda, bhikkhu, II1533-35, 

1650-51 
Bhadda, layman, I1 1801 
Bhaddadeva, I 125 
Bhaddiya, bhikkhu, I 125 
Bhaddiya the Sakyan, II 1831 
Bhadraka, headman, Il1348-50 
Bhaggas. See Suqsurnaragira 
Bhanda, bhikkhu, I 668-69 

Bhaiiiia, 1905,1048 n. 96 
Bharadvaja, bhikkhu, 1 660 
Bharadvaja, brahmin (I), 

I 25455,256,257,258, 
443-44 nn. 428-31 

Bharadvaja, brahmin (2), 
1 264-66 

Bhesaka!a Grove. See 
Sumsumaragira 

Bhiyyosa, bhikkhu, 1 660 
Bhfimija, bhikkhu, 1 556-61, 

748 n. 75 
Bilangika Bh~radvaja, 1 258, 

445 n. 439 
Black Rock. See Isigili Slope 
Blind Men's Grove, I 221,222, 

223,229,425 n. 332; I1 1195, 
1757 

Boar's Cave, I1 1699 
Brahma, I 249-51,918 
Brahmadeva, I 235-36 
Brahmajala Sutta, I 748 n. 73, 

1056 n. 60; I1 1317,1441 
n. 292 

Brick Hall. See ~i i t ika .  

C%la, bhikkhuni, I 226,428 
n. 350 

Camps, 1 292 
Canda, headman, 11 1332-33, 

1448 n. 332 
Candana, young deva, I 148; 

I1 1313,1440 n. 284 
Candanangalika, I 175-76, 

404-5 n. 227 
Candima, young deva, 

I 14445,388 n. 156, n. 159 
Candirnasa, young deva, 

I 146-47 
Capala Shrine, I1 1723-25 

Ceti, King, I493 n. 624 
Cetiyans, I1 1857 
Channa, bhikkhu (I), 1946-47, 

1083 n. 179,1084 n. 182 
Chama, bhikkhu (2), 

I1 116447,1405-7 nn. 48-57 
passim 

Cirii, bhikkhuni, 1314 
Ciravasi, boy, I1 1349 
Citta, householder, I 688,812 

n. 328; I1 1130,1314-41, 
144041 n. 285,1959 n. 365 

Cock's Park, I1 1533-35, 
1650-51 

Cool Grove, I 311,482 n. 585; 
I1 1154 

Ciilakokanada, devata, 1 119 
Ctilatissa, Uruvelayavasi 

Thera, I791 n. 230 
Cunda, novice, I1 1643-44, 

1924 n. 158 

Dakkhinagiri, 1 266,676,803 
n. 293 

DHmali, young deva, 1 141 
Dasaka, bhikkhu, I 942-44 
Dasiirahas, I 708,819-20 n. 367 
Devadaha, I 856; I1 1206 
Devadatta, I 247,370 n. 86,405 

n. 233,406 n: 234,438 n. 401, 
440 n. 411,493 n. 624,639, 
691-93,803 n. 295,813 
nn. 333-34,821 nn. 376-77, 
1918 n. 130 

Devahita, brahrnin, I 269-71 
Dhammadinna, layman, 

I1 183334,1959 n. 365,1960 
n. 366 

Dhanafijani, brahmin lady, 
I 254,443 n. 428 
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Dighalatthi, young deva, I 147 
Dighanakha, I 753 n. 97,822 

n. 383 
Dighavu, youth, I1 1790-91 

Eastern Gatehouse, I1 1689 
Eastern Park, I 173,286,403 

n. 218,423; 11 1686,1690-92, 
1731 

Ekanala, 1 267 
Ekassla, 1 204 
Elder, bhikkhu, I 720-21 

Four Great Kings, 1 489 n. 605, 
498 n. 651; I1 1835,1846 

Gaggar2 Lotus Pond, I 292 
Ganges, river, 1656,951,3085 

n. 188; 11 124143,1250-51, 
1548,1558,1622,1665,1704, 
1709,1713,1746,1756,1762 

Gavampati, bhikkhu, I1 1857 
Gay% I 306; I1 1143 
Gaya's Head, I 440 n. 411; 
-11 1143,1401 n. 13 

Ghafikara, devata, I 125, 156, 
377-78 n 109,378 n. 115 

Ghosita's Park, 1610,921, 
946-47; 11 1197,1199,1231, 
1232,1578,1692,1696,1732 

Girimekha, 1 822 n. 389 
Goatherd's Banyan Tree, 1 195, 

196,215,23334,421-22 
n. 316,498 n. 649; I1 1647, 
1661,1669 

Godatta, bhikkhu, I1 1325-26, 
1444 n. 308 

Godha the Sakyan, I1 1809-1 1 
Godhika, bhikkhu, I 213-15, 

419-20 n. 308,421 n. 314, 
1081 n. 169,1082 n. 172 

Gotamaka Shrine, I1 1723 
Great Conflagration, hell of, 

11 1867 
Great Wood (Kapilavatthu), 

1 115,918 
Great Wood (Vesdli), I 118, 

119,206,330,709,903,936; 
I1 1196,1266,1723,1773, 
1821,1869 

Haliddakhi, householder, 
I 859,862; 11 1200 

Haliddavasana, I1 1607 
Harika, executioner, I704 
Hatthaka A!avaka, I488 n. 604, 

688,812 n. 328; 11 1959 n. 365 
Hattharoha, headman, I1 1336 
Hatthigama, I1 1197 
Himalayas, I 209-10,624,625, 

716; 11 1554,1567,1633, 
1877-78 

Hot Springs Park, I 97-98 

Icchanangala, I1 1778,1780 
Inda's Peak, Mount, 1305,474 

n. 558 
Indaka, I305 
Indra, 1 918 
kana, deva-king, I 319,491 

n. 612 
Isidatta, bhikkhu, I1 1316-19, 

1441 n. 289 
Isidatta, chamberlain, 

I1 1793-96,1955 n. 326 
Isigili Slope, 1213-14,291, 

939-41 
Isipatana, I 197,198,413 n. 269, 

607,663,679,901,946,970, 
973-75; I1 1230,1383,1386, 
1833,1843,1846 

Jdlini, 1297-98,471 n. 543 
Jambudipa, I 651; I1 1703, 

18604 1 
Jambukhadaka, wanderer, 

11 1130,1294-1300,1438 
n. 270 

Jantu, I 156-57 
Jgnussoni, brahrnin, I 584,763 

n. 127; I1 1525,1892-93 
Jata Bharadvaja, I 259-260 
Javanahamsa, I 819 n. 365 
Jentu Thera, I452 n. 469 
Jeta's Grove, I 123,151-52,377 

n. 105,714-15,877; I1 1182, 
1210,1794 

Jotika, householder, I1 1790-91 
Jotipala, I 378 n. 109 
Jivaka's Mango Grove, I1 1218, 

1219 

Kaccanagotta, I 544-45,947 
Kakkafa, layman, I1 1801 
Kakudha, young deva, 

I 149-50 
Kakusandha, Buddha, 1537, 

660,729 n. 12,797 n. 264; 
11 1428 n. 205 

Kalara the Khattiya, I 56748, 
752 n. 93 

KBEgodha, Sakyan lady, I1 1826 
Kalixiga, 1 704 
Kalinga, layman, I1 1801 
Kamabh~, bhikkhu, I1 1231-32, 

1320-24 
Kamada, young deva, I 142 
Kamanda, I1 1204 
Kamm%sadamma, I 593,604 
Kapilavatthu, I 115,918,1073 

n. 120; 11 1244,1779,1808, 
1824,1826,1832,1834 
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Kappa, bhikkhu, 1 972 
Kappa, youth, I 239,437 n. 391 
msi, 1 177 
Kasi Bhgradvaja, I 267-68 
Kassapa, Buddha, I 126,378 

n. 109,425 n. 332,475 n. 563, 
485 n. 595,537,660,703, 
704-5,729 n. 12; I1 1699 

Kassapa, naked ascetic (I), 
I 545-48,739 n. 43 

Kassapa, naked ascetic (2), 
I1 132&30 

Kassapa, young deva, I 139, 
140 

Kassapagotta, bhikkhu, 1 296 
Kassapaka's Park, 1 941 
Katamorakatissaka, I 243,438 

n. 401 
Kafissaka, layman, I1 1801 
Kesava, I 436 nn. 390-91 
Khara, yakkha, 1 306 
Khema, young deva, I 153-54 
Kheml bhikkhuni, 1 427 

n. 342,689,812 n. 329; 
I1 1380433,1455 n. 373 

Khemaka, bhikkhu, 1942116, 
1083 n. 176 

Khomadussa, I 279,454 n. 482 
KhujjuttarH, laywoman, 1689, 

812 n. 329 
Kimbila, bhikkhu, I1 1243-44, 

1775 
Kimbila, 11 1243,1775 
KisBgotami, bhikkhuni, 

I 223-24 
Kokslika, bhikkhu, I 243, 

244-47,358 n. 42,438 n. 402, 
438-39 n. 403,439 n. 407,493 
n. 624 

Kokanada, devata, I 118-19 
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Koliyans, 1 368 n. 82; 
II 135940,1452 n. 360,1607 

Konagamana, Buddha, I 537, 
660,729 n. 12,797 n. 264 

Kosambi, 1610,921,94647, 
1075 n. 128; I1 1197,1199, 
1231,1232,1241,1578,1692, 
1696,1732,1857 

Kotigama, I1 1852-53 
Kumudu hell, I 246 
Kundaliya, wanderer, 

I1 1575-77 
Kuraraghara, I 859,862; I1 1200 
Kurus, I 593,604,729 n. 183 
Kusavati, 1954 
KusinarB, I 251; I1 1924 n. 157 

Lakkhana, bhikkhu, I 531, 
700-5,814-15 n. 343 

Lakunfaka Bhaddiya, I 718, 
822-23 n. 390; I1 1442 n. 296 

Licchavis, I 709; 11 1821 
Lohicca, brahrnin, I1 12014 
Lomasavangisa, bhikkhu, 

I1 1779-80 

Macchikasanda, I1 1314-30 
passim 

Maddakucchi Deer Park, I 116, 
203 

Magadha, I 497 n. 645,660; 
I1 1294 

Magadha, young deva, 
I 14041 

Magha, youth, I 329,347 n. 19, 
386 n. 146,496 n. 636 

Mlgha, young deva, I 140,386 
n. 146 

Maghava (Sakka), I 329,335, 
336,337,339 

- 

Mahabrahma, I 430 n. 362,432 
n. 367,447 n. 447,453 n. 476, 
497 n. 645 

Mahacunda, I1 1164-66,1406 
n. 52,1581-82 

Mahaka, bhikkhu, I1 1319-20 
Mahiikaccana, I 85943,104$47 

nn. 16-18,1200-1,12014 
Mahakappina, I 240,721-23, 

824 n. 400 
Mahakassapa, I 240,470 n. 541, 

529-30,638-39,662-81, 
797-809 nn. 266-315 passim; 
I1 1580-81 

Mahakotfhita, I 607-9,781 
n. 193,970-71,973-76; 
I1 1219,1230-31,1383-88 

Mahdi, Licchavi, I 330,9034 
Mahiimoggallana, I 23941, 

244,24546,291-92,358 
n. 42,438 n. 402,461 n. 504, 
638-39,661,688,70&5, 
713-14,715-16,800 n. 281, 
815 n. 344, n. 346,821 
nn. 378-80; I1 1130,1245-48, 
1302-13,1388-92,143940 
nn. 276-84 passim, 1581, 
164445,1652,1731-32, 
1744-45,1750-53,1754, 
1806-7,1832,1924-25 n. 162, 
1925 n. 163 

Mahanama the Sakyan, 
I1 1779-80,1808-16,1824-25, 
1831,1834-36,1957 n. 338, 
n. 342 

Mahapajapati Gotami, I823 
n. 393 

Mahasiva Thera, II 1940 n. 249 
Mahasudassana, King, 

I 1087-88 nn.199-201 
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Mahi, river, I1 1542 Migajala, bhikkhu, I1 1150-52, 
Makkarakata, I1 1201 1403 n. 26 
Makkhali Gosala, I 161,162, Migalandika, sham ascetic, 

164,396 n. 190,397 I1 1952 n. 302 
nn. 192-93,1067 n. 92,1096 Migapathaka, I1 1314,1441 
n. 256,1096-97 n. 260; I1 1392 n. 285 

Mallas (Mallikas), I1 1348,1695 Migara's Mother, Mansion of. 
Mallika, Queen, I 170-71,179, See Eastern Park 

401 n. 212,407 n. 238 Mogharaja, bhikkhu, I 111-12, 
Mglunkyaputta, bhikkhu, 367 nn. 74-75; I1 1994 n. 261 

I1 1175-78,1409-10 n. 72 Mojiyaphagguna, bhikkhu, 
Manadinna, householder, 154142,568,732 n. 21,752 

I1 1655 n. 93 
Manatthaddha, brahmin, Moliyasivaka, wanderer, 

I 272-74 I1 1278-79,1435 n. 250 
Miinavagamiya, young deva, Musila, bhikkhu, I 609-11, 

1161,163 782-83 nn. 200-4 
Manibhadda, yakkha, 1 307 
MaNciilaka, headman, Nagadatta, bhikkhu, I 298-99 

I1 134647 Nagaraka, I 180; I1 1524 
Manimalaka Shrine, I 307 Nakulapita, householder, 
Mars, I 79-81,125,16243, I 853-56,1043 n. 1,1201 

195-230,352 n. 33,398 n. 198, Nalakagama, I1 1294,1643 
411-24 M. 260-330 passim, Nalands, I1 1197,1336,1338, 
425 n. 336,455 n. 487,474-75 1340,1345,1640 
n. 561,682,683,709-10,717, Namuci (M&ra), I 163,398 
723,822 n. 389,9068,941, n. 198 
984,986,989-90; I1 1152-53, Nanda, bhikkhu, I 719-20,823 
1187-88,1228,1241,124647, n. 393 
1258,1403 n. 30,1595, Nanda, cowherd, I1 1243 
1632-34,1724-25,1941 Nanda, young deva, I 158-59 
nn. 250-51 Nandii, bhikkhuni, 

MBra's daughters. See Arati, I1 1799-1800 
Raga, Taqha Nandaka the Licchavi, I1 1821 

Mltali, charioteer, I 321-22, Nandana Grove, I 94,298,347 
325,330-37,491 n. 615,493 n. 19,376 n. 100,390 n. 166, 
n. 621 489 n. 606; I1 1788 

Medakathalika, acrobat, I1 1648 Nandana, young deva, 
Metteyya, Buddha, 1 797 I 14748 

nn. 26344,1414 n. 100 Nandivisala, young deva, I 159 
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Nandiya the Sakyan, Pa i i cas~ l~  1 207 
I1 1826-28,1831 Paiicasikha, gandhabba, 

Nandiya, wanderer, I1 1530-31 I1 1193,1414 n. 106 
NBrada, bhikkhu, 1609-11,781 Papsta, Mount. See 

n. 197,782-83 nn. 201-5 Kuraraghara 
~ a t i k a  I 582; I1 1799-1801.1956 Paranimmitavasavatti devas, 

n. 330 I1 183536,1846 
Navakammika Bharadvaja, Parayana, 156647,750-51 n. 87 

I 27675,452 n. 473 PBrileyyaka, I 921-22,1075 
Neraiijara, river. See n. 129 

Goatherd's Banyan Tree Pasenadi, King, I 77-78, 
Niganfha Nataputta, I 162,164, 164-94,398-99 n. 199,401 

397-98 n. 194; I1 1327-28, M. 211-12,405-6 nn. 233-34, 
1341,1345,1392,1445-46 407 n. 238,409-10 
nn. 318-19 nn. 253-54,410 n. 257,449 

Nigrodha's Park, I 918; 11 1244, n. 457; I1 1380-83,1795,1938 
1779,1808,1824,1826, 1834 n. 241 

Nigrodhakappa, bhikkhu, PCitaliputta, I1 1533-34,1650 
I 280,281,282 Pafaliya, headman, I1 1359-71 

Nikata, layman, I1 1801 Patibhana Peak, I1 1865 
Nimmanarati devas, I1 1835, PSva, I 658 

1846 Pavarika's Mango Grove. See 
Ninka, young deva, I 161,162 Nalanda 

Phagguna, bhikkhu, I1 1162-63 
Paccanikasata, brahrnin, I 274 Pipphali Cave, I1 1580 
Pacinavamsa, Mount, I 659-60 Pipdola Bharadvaja, 
Paduma hell, I 245-46,439 I1 1197-99,1415 n. 116, 

n. 408 1415-16 n. 117,1692-93 
Pajapati, deva-king, I 319,491 Pingiya, bhikkhu, I 125,378 

n. 612,918 n. 111 
Pajjunna, deva, 1118,119,374 Piyarikara, 1309,481 n. 579 

n. 90 Pukkusati, bhikkhu, I 125,378 
Pakudha Kaccayana, I 162,164, n. 111 

398 n. 195,1094 n. 249,1096 Punabbasu, 1310-11 
n. 258, n. 260; I1 1392 P u ~ a ,  bhikkhu, I1 1167-69, 

Palaganda, bhikkhu, 1 125 1408 n. 58, n. 61 
PaiicakaIiga, carpenter, 

I1 1274-75 
P q q a  Mantaniputta, I 638-39, 

928.1077 n. 145 --. --- 
Paficalacaqda, young deva, Purana, chamberlain, 

I 14243 I1 179596,1955 n. 326 

Piirana Kassapa, I 161,162, 
164,396 n. 190,396-97 n. 191, 
903,1067 n. 92,1095 n. 255, 
1096 nn. 256-57; I1 1392,1615 

Radha, I 848,909-10,984-90, 
1068 n. 98,1093 n. 239; 
I1 1159-60 

Raga, Mara's daughter, 
I 217-20 

Rghu, asura, 14446,388 
nn. 157-58,493 n. 625 

Rahula, 1 461 n. 505,531, 
694-99,813 n. 337,94748; 
I1 1194-96,1415 n. 111 

Rajagaha, 1 97,98,116,147, 
161,163,199,201,202,203, 
212-13,247,254,255,257, 
258,260,290,291,305, 311, 
313,314,331,332,545,556, 
612,638,655,656-57,658, 
659,666-70,676,700-4,715, 
720,803 n. 293,887,889,938, 
941,1018-19; I1 1144,1152, 
1154,1164,1192,1199,1218, 
1219,1346,1580-81,1615, 
1654,1699,1790,1864,1865 

Rasiya, headman, I1 135&59 
Ratfhapala, bhikkhu, I1 1994 

n. 261 
Rohitassa, young deva, 

I 157-58,393 n. 180 
Rohitassas, 1 660 
Roruva hell, I 118,184,374 n. 93 
Royal Park, I1 1802 

Sabhiya Kaccana, bhikkhu, 
I1 1394-95 

Saddha Kaccayana, bhikkhu, 
I 637-38,793 n. 241 
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Sdhuka, I1 1793 
Sahajiti, I1 1857 
Sahaka, bhikkhu, I1 1699 
Sahampati, BrahmB, I 82-83, 

232-33,234-35,236-37, 
24546,247,248,252,333, 
432 n. 367,498 n. 649,919; 
11 1647,1661,1669 

Saketa, I 149; I1 1575,1652,1688 
Sakka, deva-king, 18647,252, 

31740,347 n. 19,386 n. 146, 
388 n. 157,483 n. 590, 
489-501 M. 605-68 passim, 
862,1049 n. 27; I1 1192-93, 
1258,1308-12,1440 n. 283 

Sakkanamaka, yakkha, I 305-6 
Sakyans, I 115,180, 210, 211, 

368 n. 82,407 n. 238,856,918, 
1073 n. 120,1074 n. 121; 
I1 1206,124445,1425 n. 191, 
1524,1779,1808,1824,1826, 
1832,1834 

sala, 11 1630,1695 
S+a, bhikkhu, I1 1799-1800 
Sgmandika I1 1130 
Sambara, asura, I 327,339,495 

n. 631,501-2 n. 665 
Sambhava, bhikkhu, 1 249 
Sambhiita, bhikkhu, I1 1994 

n. 261 
Samiddhi, bhikkhu, I 97-99, 

211-12,352 n. 31,419 n. 307; 
I1 1152-53 

Sanankumara, Brahma, I 247, 
439-40 n. 410,441 n. 417 

Sangarava, brahrnin, I 278-79; 
II1611-15 

Saiijaya Belatthiputta, I 164, 
399 n. 200; I1 1392,1456 
n. 380 
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Safijiva, bhikkhu, 1 660 9 1 %  bhikkhuni, I 228-29,424 
Santusita, young deva, 11 1313 n. 331,429 n. 359 
Santuffha, layman, I1 1801 Seniinigarna, 1 198 
Sanu, novice, I 308-9,479 Sen, young deva, I 154-56 

n. 572,480-81 n. 578 Sikhi, Buddha, I 24951,441 
Sappini, river, 1 247 n. 418,536,729 n. 12 
Sarabhii, river, I1 1549 Silavati, I 210,211 
Sara& the Sakyan, I1 1811-16, Sineru, Mount, I 625,787 

1957 nn. 3434,1958 n. 347 n. 221,795-96 n. 255; 
Sarandada Shrine, I1 1723 11 1872-73,1954 n. 317 
Siriputta, I 123,151-52, Sirivaddha, householder, 

15941,244,24546,285,287, I1 1654-55 
358 n. 42,377 n. 105,394 SisupaciilZ, bhikkhuni, 
n. 183,394-95 nn. 184-85, I 227-28,428 n. 350 
406 n. 234,428 n. 350,438 Siva, young deva, I 152-53,392 
n. 402,463 n. 515,467 n. 527, n. 172 
556-57,55940,566-71, Soma, bhikkhuni, I 222-23,425 
607-9,638-39,661,66344, n. 335 
679-80,688,714,715-16, Sona, bhikkhu, II 1994 n. 261 
751-54 nn. 89-101,800 Sona, householder's son, 
n. 281,801 n. 283,807 n. 308, 1887-89; I1 1199 
850,85459,931-36,970-71, Streaming Radiance, devas, 
973-76,1015-19,1045 n. 10, I 208,417 n. 295,435 n. 386 
1079 n. 152; I1 1154,116447, Subhadda, layman, I1 1801 
1193-94,1230-31,1294-1301, SubhaddB, Queen, 1 954 
1383-88,1406 n. 52,1407 Subrahma, brahma, I 242-43, 
n. 57,1525,1573-74,1578, 438 n. 398 
1640-45,1652-54,1689-90, SubrahrnB, young deva, I 149, 
1693-94,1699-1701,1754-55, 390 n. 166 
1757,1791-92,1803-5, Siiciloma, I 30&7,475-78 
1816-19,1832,1892 n. 8,1903 nn. 563-69 passim 
n. 66,1923-24 n. 157,1924-25 Sucimukhi, woman wanderer, 
n. 162 I 1018-19,1100-1 n. 278 

Sattamba Shrine, I1 1723 Sudassana, brahrnin, 1 176 
Satullapa devas, I 104-11,114, Sudatta (I), See Anathaphdika 

116-17,363 n. 59 Sudatta (2), I1 1799-1800 
Saviftha, bhikkhu, I 609-11, Suddh&viisa, b r a h a ,  I 242-44 

781 n. 197,782 n. 201,782433 Suddhika Bharadvaja, I 260 
n. 204 Suddhodana, King, I 823 n. 393 

Sedaka, I1 1588,1648,1649 Sudhamma hall, 1321; 11 1258 
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Sujii, asura maiden, I330 n. 636,497 n. 642,498 n. 651; 
Sujata, bhikkhu, 1 717 11 1258,1309,1419 n. 139, 
SujBtZ, laywoman, I1 1799-1800 1703,1788,1806-8,1835,1846 
Sukka, bhikkhuni, I 313-14 Tayana, I 143-44 
Sumagadha Lotus Pond, Thornbush Grove, I1 1754-55 

I1 1864 Thullananda, bhikkhuni, I 677, 
Sumsumaragira, 1 853; I1 1201 679,804-5 n. 297,807 n. 308 

Sunaparanta, I1 1168-69 Thullatis&, bhikkhuni, I 675-76, 
Sundarika Bhiiradvaja, 802 n. 288,803 n. 292 

I 262-64 Timbaruka, I 54849 
Sunirnmita, young deva, Tissa, bhikkhu (I), 1660 

I1 1313 Tissa, bhikkhu (2), I 720,823 

Supassa, Mount, 1660 n. 395,823-24 n. 396,929-31 

Suppabuddha, leper, 1497 Tivaras, 1 660 
n. 642 Toranavatthu, I1 1380 

Suppiyas, I 660 Tudu, brahma, I 244,438 

Suradha, bhikkhu, 1910 nn. 402-3 
Suriya, young deva, I 14546, Tusita, I 227,377 n. 104; 

388 nn. 158-59 I1 1835,1846,1955 n. 326 

Susima, bhikkhu, 1612-18,783 Tuf-fha, layman, I1 1801 

nn. 206-15 
Susima, young deva, I 159-61, Udaya, brahmin, 1 268-69 

-- 318,395 n. 185 Udayi, bhikkhu, I1 1204-6, 
Sutanu, river, I1 1753 1232-33,1274-75,1585-89 
Suvira, young deva, I 317-18, Uddaka Riimaputta, 

498 n. 605 I1 1182-83,1412 n. 86 

Suyiima, young deva, 11 1313 Udena, King, I1 1197-99, 
1415-16 n. 117 

Tagarasikhi, paccekabuddha, Udena Shrine, 11 1723 

I 183-84,409 n. 247 Ugga of Hatthigiima, 11 1197, 
Taiaputa, headman, I1 1333-34, 1415 n. 114 

1448 n. 334 Ugga of Ves~li, I1 1196,1415 
Taqhii, Miira's daughter, n. 113 

1217-20 Ukkacela, I1 1301,1644 
Tankita Bed, 1306,475 n. 563 Ukkalii, I 905,1068 n. 96 

TBvatimsa devas, 194,227,297, U ~ a b h i i ,  brahmin, I1 1687-88, 
317,319,321,331,338,340, 173234,1936 n. 229,1945 
347 n. 19,363 n. 59,376 n. n. 265 
100,385 n. 142,471 n. 543, Upacaii, bhikkhuni, I 227,428 
482 n. 590,489 n. 605,496 n. 350 
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Upaka, bhikkhu, I 125,378 
n. 111 

Upali, bhikkhu, I 638,639 
Upali, householder, I1 1197 
Upasena, bhikkhu, 11 1154, 

1403-4 nn. 31-34 
Upavana, bhikkhu, I 269-70, 

562-63; I1 1154-55,1404 
n. 34,1578 

Upavattana, 1 251 
Uposatha, elephant, I 954,955 
Uppa lava~a ,  bhkkhuni, 

I 225-26,427 n. 346,689,812 
n. 329,824 n. 400 

Uruvela, I 195,196,215,231, 
233-34; I1 1647,1661,1669 

Uruvelakappa, I1 1348,1695 
Uttara, bhikkhu, 1660 
Uttara, town, I1 1359 
Uttara, young deva, I 150-51 
Uttarika, girl spirit, 1310-11 
Uttiya, bhikkhu, I1 1538,1646 

Vacchagotta, wanderer, 
I 851-52,1031-33,1103 
n. 294; I1 1388-95 

Vajira, bhikkhuni, I 229-30, 
430 n. 360 

Vajiri, Princess, I 407 n. 238 
Vajjians, I1 1197,1301,1644, 

1852 
Vakkali, bhikkhu, I 93841, 

1081-82 nn. 166-72 
Valahaka, steed, 1954,955 
Vangisa, bhikkhu, I 84-85, 

280-93,455 n. 484,460 n. 501, 
464 n. 520,467 n. 529 

Vai&aka, Mount, 1 660 
Varuna, deva-king, I 319,491 

n. 612 

- 

Vasa, I 905,1068 n. 96 
Vasava. See Sakka 
Vasavatti, young deva, I1 1313 
Vasudatta, young deva, I 149 
Vatrabhfi, deva, 140,386 n. 146 
Vehaliriga, I 126,378 n. 109 
Vejayanta, chariot, I 954,955 
Vejayanta, palace, I 334,335, 

336 
Velukandakiyri Nandamata, 

I 689,812 n. 329 
Veqhu, young deva, I 147,389 

n. 162 
Vepacitti, asura, I 145,146,371, 

323-24,325,327,339,388 
n. 157,491 n. 615,492 
M. 619-20,493 n. 622,495 
n. 631, n. 633,501 n. 665; 
I1 1258 

Vepulla, Mount, I 163,657, 
65941 

Verahaccani, lady, I1 1204-6, 
1417-18 n. 134 

Verocana, asura, I 326,493 
n. 625 

Vesiili, I 118,119,206,300,330, 
709,903,936; I1 1196,1266, 
1627,1628,1636,1757,1773, 
1821,1869,1923 n. 157 

Vessabhii, Buddha, 1537,729 
n. 12 

Vetambari, young deva, I 161, 
162 

Vetaraa, river, I 109,364-65 
n. 67 

Videha, I405 n. 233,802 n. 288 
Vidhura, bhikkhu, 1 660 
Vidiidabha, Prince, 1 401 

n. 211,407 n. 238 
Vijaya, bhikkhuni, I 224-25, 

Index of Proper Names 2061 

427 n. 342 
Vipassi, Buddha, I 430 n. 362, 

536,729 n. 12,776 n. 176,823 
n. 390 

Visakha Paiicaliputta, I 718-19 
Visakha, laywoman, 1 403 

n. 218; I1 1403 n. 26 
Vulture Peak, Mount, I 202, 

305,332,370 n. 86,638,656, 
659,700-1,939; I1 1164,1192, 
1581,1615,1699,1865 

Wild Mango Grove, I1 1314, 
1315,1319-25 

Yama, I 109,124,364 n. 67 
Yama devas, I 227; I1 1835, 

1846 
Yamaka, bhikkhu, I 931-36, 

1078-79 M. 151-52 
Yamuna, river, I1 1549 
Yasodhara, layman, 1 425 

n. 332 
Yodhajiva, headman, 

I1 1334-35,1449 n. 339 
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Acrobats, pair of I 1648 
Adze handle, I 960-61 
Ancient city, I603 
Animals, six, I1 1255-57 
Archers, firm-bowed, 1 708 
Ascent and descent, I 185-87 

Baited hook, I 682-83 
Balls of clay, I 623,652; I1 1876 
Basket of leaves, I1 1858-59 
Beryl gem, 1 160 
Body depends on food, I1 1568 
Bonfire, I 589 
Boulder in a pool, I1 1337 
Bowl of oil, I1 1649 
Bowl of water, I1 1611-15 
Brand from a pyre, I 920 
Bubble on water, I 951 
Bull elephant, 1 710 
Bull fond of barley, I1 1253 
Burden and its bearer, I 871-72 

Calf, young, 1 918 
Cart, old, I1 1637 
Cat and mouse, I 71 1 
Charcoal pit, I 598-99; I1 1248 
Chariot, I 230; I1 123940 
City of mustard seeds, I 654 
Clay pot, hot, I 588 

Cloth, laundering of, I945 
Conch blower, I1 1344 
Conflagration, I1 1867 
Cook, king's, I1 1634-35 
Corruptions of gold, I1 1590 
Cow, flayed, 1598 
Crab, mutilated, 1216 
Cream-of-ghee, I 1034,1041 
Crow, hungry, 1216-17 

Darkness between worlds, 
I1 1870 

Dart, man struck by, I1 1264 
Dawn as the forerunner, 

I1 1543-44,1579,1580,1596, 
1861 

Disciples who recollect aeons, 
I 655 

Divine vehicle, I1 1525-26 
Dog on a leash, 1957,958 
Drops from the ocean, 

I 623-24; I1 1876-77 
Drum pegs, I 708 
Dung beetle, I 684 

Elephant's footprint, I 179; 
I1 1551,1697-98 

Empty village, I1 1237-38 
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Families with many women, 
I 707 

Fields, good and bad, 
I1 1338-39,1815 

Fingernail of soil, I 621,706, 
956; I1 1874,1878,1879 

Fire, tending a, I1 1605-7 
Fire-sticks, pair of, I 597; 

I1 1270,1683 
Fisherman, I1 1228 
Flame flung by wind, I1 1393 
Flowers, best of fragrant, 1962; 

I1 1552 
Frontier city, I1 1252-53 

Gale winds, I 685 
Ganges, reversing the, I1 1250, 

1558,1756 
Ganges slants eastwards, 

I1 1548,1622,1665,1704, 
1709,1713,1746,1762-63 

Ganges slants towards ocean, 
I1 1549 

Gatekeeper, I1 164142 
Goat, long-haired, I 683-84 
Gold, disappearance of, I681 
Grains of gravel, I 624-25; 

I1 1872-73,1877-78 
Grass and sticks, I 651; 

I1 186041 
Grass in Jeta's Grove, 1877; 

I1 1182,1210 
Grass torch, I 636-37 
Guest house, I1 1273,1557 

Hand in space, I 664 
Hands and feet, I1 1236 
Hawk and quail, I1 1632 
Heartwood, searching for, 

I 951-52; I1 1189 

Heartwoods, best of fragrant, 
I 962; I1 1552,1698 

Hen nurturing eggs, I 959-60 
Horsehair rope, I 690 
Hundred spears, 1599,618; 

I1 1860 

Indra's pillar, I1 1863 
Iron ball, I1 1741 
Iron plate, hot, I1 1250 

Jackal, I 685,712 

Kasian cloth, I1 1552 
Kimsrlka tree, I1 1251-52 

Licchavi warriors, I 709 
Lion the king of beasts, I 913; 

I1 1695 
Living beings based on earth, 

I1 1579 
Log carried by Ganges, 

I1 124144 
Lotus pond, I 182-83,233 
Lotus unsullied by water, I950 
Lump of cowdung, I 954 
Lump of foam, I 951 
Lute, sound of a, I1 1254 

Magical illusion, 1 952 
Mangoes, bunch of, I 961 
Manifestation of great light, 

I1 1861-62 
Milk-sap tree, I1 1229 
Mirage, 1951 
Monkey in forest, I 595 
Monkey trap, I1 1633 
Moon, radiance of, 1962; II1552 
Moon, waxing and waning, 

I 669 

Morning star, I 160 
Mound of soil, I1 1777 
Mountain made of stone, I 654 
Mountain rain, I 556; I1 1825 
Mountains approaching from 

all sides, 1 192 
Murderous enemies, I1 1237-38 

Nagas achieve greatness, 
I1 1554,1567 

Ocean and its current, 
I! 1226-27 

Oil lamp, I 590,942; I1 1268, 
1773 

Ornament of gold, I 160 
Oxen, pair of, I1 1230,1232,1315 

Pain like a split head, I1 1165 
Painting on a wall, 1600,959 
Path, man skilled in, I930 
Peaked house, I 706,961-62; 

I1 1247,1551,1577,169596, 
1868-69 

Plantain tree, I 692,951-52; 
I1 1233 

Ploughman, I 26748,961 
Poisoned beverage, I 606,607 
Pond full of water, I 621-22; 

I1 1874-75 
Pot of ghee, I1 1337-38,1809 
Pot overturned, I1 1555 
Pot without a stand, I1 1537 
Precipice, I1 1865-66 
Pregnant mule, I 692 

Raft, I1 1238 
Rain cloud, I 191-92; I1 1556, 

1774 
River with swift current, I949 

Rivers slant eastwards, I1 1549 
Rivers slant towards the ocean, 

I1 1549 
Roots, best of fragrant, I 962; 

I1 1552 
Rush-cutter, 1 961 

Sand castles, I 985 
Sapling, tender, 1 592 
Scent of a lotus, I944 
Seed and plant life, I1 1553 
Seed sown in field, I 229 
Seedlings, young, I 918-19 
Servant, treacherous, I 933-34 
Sharp-pointed spear, I 707 
Sheaf of barley, I1 1257 
Sheaves of reeds, I 608 
Shed made of reeds, I1 1246 
Ship on dry land, 1961; I1 1557 
Shooting arrows through a 

split hair, 11 1869-70 
Similar things unite, I 640 
Simsapa grove, I1 1857 
Son's flesh, I 597-98 
Spike of rice, I1 1530,1555 
Stick thrown into air, I 656; 

I1 1859 
Stone column, I1 1863 
Strenuous deeds, I1 1553 
Sun in clear sky, I 160,962; 

I1 1552 
Sunbeam, 1601; I1 1688 
Surge of the ocean, 1611-12 

Tathagata the best of beings, 
I1 1550 

Thorny forest, I1 1249 
Tortoise and jackal, I1 124041 
Tree, great, I 591-94 
Tree slanting eastwards, 
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11 1554 
Tree with broken branches 

I1 164344,1645 
Trees, parasitic, I1 1593 
Trees, the chief of, I1 1703-4 
Tuft of cotton wool, I1 1862 
Turtle, blind, and yoke, 

I1 1871-72 
Turtle, heedless, 1 683 

Vepacitti, bondage of, I1 1258 
Vipers, deadly, I1 1237-38 

Wardrobe full of clothes, 
I1 1574 

Water at the confluence, 
I 622-23; I1 1829,1875 

Water in the ocean, I1 1381, 
1828 

Waterpots, good and bad, 
I1 133940 

Well without a bucket, I 611 
Wheel-turning monarch, I 962 
Wild dog, I 693 
Winds in the sky, I1 1272,1555 

Youth fond of ornaments, I 928 
Youth in battle, I 190-91 

Index of Piili Terms Discussed 

in the Introduction and Notes 

Substantives are given in the stem form unless the inflected 
form is idiomatic or otherwise essential to the instance discussed 
in the relevant note. When a note discusses a term for which 
there are several variants, the term is usually indexed under the 
reading that seems most probable. 

akrilika, I 352-53 n. 33,754 
n. 103; I1 1451 n. 352 

akiuicana, I 367 n. 73 
akissava, I 438 n. 401 
akukkukajrita, I 1086 n. 192 
akutobhaya, I463 n. 518 
akiijana, 1376-77 n. 101 
akkhinakammanta, I 473-74 

n. 556 
akhila, I460 n. 500 
aggapada, I 1455 n. 377 
angavijja, I 1101 n. 283 
angirasa, I405 n. 228 
ajjatal?~, I406 n. 234 
ajjasatfhim, I449 n. 455 
ajjhattika, I1 1397 n. 1 
afifiathabhtivi, I1 1402 n. 19 
afifidtuficha, I823 n. 394 
afifirfyanikkhepana, I473 n. 552 
attakarana, I 400 n. 210 
andabhiita, I 1044 n. 3 

atulam, I1 194143 n. 255 
attadipa, I 1055 n. 53 
atthajiita, I494 n. 627 
atthabhdvapatillibha, I815 n. 346 
afthribhisamaya, I408 n. 242 
atthifti, I 734 n. 29 
addhabhavi, I380 n. 121 
addhabhiita, I1 1401 n. 14. See too 

andabhiita 
adhivacanapatha, I 1067-68 n. 95 
anacchariya, 1431 n. 365 
anafiiiatha, I 742 n. 54 
ananfarti, I 1064 n. 78 
ananfevIfsika, I1 1420 n. 148 
anabhirati, I 455 n. 486 
anamatagga, I 795 n. 254 
anlfcariyak-a, I1 1420 n. 148 
anrilambe I389 n. 164 
anukamprf, I 799 n. 276 
anukulam, 1402-3 n. 215 
anudayli, I 799 n. 276 
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anudeva, II1889 n. 1 
anunayamdna, I 497 n. 643 
anupdddparinibbrinatfhm, 

I1 1404-5 n. 41 
anumiyati, I 1053-54 n. 49 
anuseti, I 758 n. 112,1053 n. 47 
anekZkZrasampanna, I 466 n. 527 
anomandma, I 375 n. 99,498 

n. 653 
antaka, I400 n. 208,412 n. 265 
antardparinibbdyi, I1 1902-3 

n. 65 
anuaye Edna, I 754 n. 104 
apakassa, I 799 n. 272 
apannaka, I1 1453 n. 364 
apatitthinacitta, I1 1904 n. 69 
apafthaddhd, I1 1918 n. 131 
apabodhati, 1351 n. 28 
apabyamato, I494 n. 628 
aparappaccaya, I 737 n. 33 
appatiffha, I342 n. 2,389 n. 164 
appafivriniya, I483 n. 591 
appatiffhita, 421 n. 314,760 

n. 114,775-76 n. 174 
appamlida, I 408 n. 241 
appossukka(td), I 361-62 n. 54, 

431-32 n. 366 
abahukata, I1 1905 n. 74 
abbuda, I 384 n. 137,474 n. 560 
abbhussakkati, I 396 n. 188 
abhijappanti, I 436 n. 387 
abhijdndti, I 1052-53 n. 42 
abhinivissa, I 1092 n. 231 
abhisankharoti, I1071 n. 112 
abhisattika, 1471 n. 544 
abhisamaya, I 729-30 n. 13,742 

n. 52 
abhisambujjhati, I742 n. 52 
abhisdpa, I 1074 n. 123 
amaram tapam, I 411 n. 263 

ayoniso manasifira, 11 1900 n. 54 
arata, I 457 n. 492 
arati, I455 n. 486 
avassuta, I1 1426 n. 194 
avigata, I 1057 n. 61,1082-83 

n. 176 
avitathatd, I 742 n. 54 
aveccappasrida, I 762 n. 120 
asankhdraparinibbiiyi, I1 1903 

n. 65 
asecanaka, 1 483-84 n. 591 

iiganfd, I 365-66 n. 70 
dcariyabhariyd, I1 1417-18 n. 134 
ddikena, I 809 n. 313 
ddito sato, I 737-38 n. 39,738-39 

n. 40 
amisa, I 345 n. 10 
dyusarikhdra, I819 n. 366; 

11 1941 n. 254 
riytihati, I342 n. 2,386 n. 148 
lirambhadhlrtu I387 n. 154 
arammana, I 758-59 n. 112,1060 

n. 71 
drdma, 1 377 n. 103 
alaya, I430 n. 363 
dsivisa, I1 1423 n. 173 
dhacca tiffhati, I 750 n. 85 
ahara, I731 n. 18 

itivddappamokkluinisamsd, 
I1 1903-4 n. 67 

itihita, I 440 n. 416 
itoniddnrf, I476 n. 567 
iddhipdda, I 428 n. 349; I1 1939 

n. 246 
idhapafifia, I1 1911-12 n. 111 
indriya, I1 1929 n. 187 
indriyasampanna, I1 1420 n. 15; 
isisattama, I464 n. 519 

ukkanfaka, 1 811 n. 322 
ukkujjrfvakujja, I1 1905 n. 75 
uggaputta, 1455-56 n. 488 
uccdvaca, 1395-96 n. 186 
ujjhdpaydmase I 480-81 n. 578 
llttari manussadlmmmd, I1 1447 

n. 325 
udayatthagamiya, I1 1931 n. 195 
udumbara, I419 n. 302 
uddhamsota akanitfhaglirni, 

I1 1903 n. 65 
~idriyati, I416 n. 291 
lipadhi, I 34849 n. 21,419 

n. 301,434 n. 380,457 n. 494, 
780 n. 187 

lipadhisankhaye vimutta, I 429 
n. 356 

upauajja, I1 1407 n. 56, n.57 
upahaccaparinibbdyi, I1 1902 

n. 65 
updddniya, I 1058 n. 65 
upddiiya, I 380-81 n. 126,1077 

n. 146,1092 n. 230 
~ipddisesa, I1 1913 n. 118 
lipdrambhanisamsa, I1 19034 

n. 67 
~iyekkhQ, I1 1934 n. 212 
iippacca, I 480 n. 574 
~ippafipritika, I1 1934 n. 214 
lcmmagga, I1 1895 n. 23 
ussuka, 1 361 n. 54 

ekrfyana, I1 1915-16 n. 123 
evamdhammd, I1 1923 n. 153 
euamvddriham, I 783 n. 205 
esikaf fhiiyitthita, I 1094-95 

n. 249 

okkhd ( u r n ) ,  I 818 n. 362 
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ogadha, I 1093-94 n. 243 
otrira, I422 n. 316 
onitapattaprfnim (-pdnino), 

II 1418 n. 135,1441 n. 290 
opadhika, I 497 n. 646 
opanayika, I 353 n. 33 
omriti, I1 1947 n. 276 
osiipeti, I 404 n. 223 
osiya (opiya), I 470 n. 542 
ossajanti, I 475-76 n. 566 

kaccha, I 388 n. 160 
kaffhakatangdra, I1 1918-19 

n. 133 
katdva&sa, I 433 n. 372 
kapala, I 1074 n. 123 
kapillrini, I 766 n. 141 
kappa, I 796 n. 256,822 n. 387; 

I1 1940 n. 249 
kammavivaftena, I407 n. 237 
kalala, I474 n. 560 
kali, I 439 n. 404 
kalyiipamitta, I406 n. 234; 

I1 1890-91 n. 6 
krfkapeyya, I 787 n. 220 
lciiveyyamatta, I 415 n. 284,467 

n. 529 
kimsuka, I1 1427 n. 204 
kificana, I 417 n. 295; I1 1445 

n. 315 
kitavri, I 368 n. 77 
kissa, I 733 n. 23 
kukkucca, I 44647 n. 446 
kukkula, I 1091-92 n. 227 
kuffhita, I1 1441 n. 294 
kutiihalasrild, I1 1456 n. 380 
kuldvakrf, 1493 n. 621 
keualam, I435 n. 386 
kevali, I 446 n. 446 
koci, I 392 n. 175,489-90 n. 608 
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khanti, I 374 n. 94,410 n. 256 
Wzandha, I 1058 n. 64,1058-59 

n. 65 
khdribfira, I 448 n. 452 
khila, I 369 n. 84 
khila, I 369 n. 84 

gadduhanamatta, I818 n. 363 
grfthdbhigita, I 446 n. 446 

ghana, I 474 n. 560 

cara, I 403 n. 222 
citta, I 769-70 n. 154,1088-89 

n. 207,1089 n. 208 
ceteti, 1757-58 n. 112 

chinnapilotika, I 744 n. 60 

jagafogadham, I 457 n. 493 
jayam, I 406 n. 235 
jrfyetha, I 777 n. 178 

firfya, I 762 n. 122 

fhitassa afifiathatta, I 1054 n. 50 

tacasrfra, I 399400 n. 204 
tathatd, I 742 n. 54 
tathrfgata, I 807 n. 310,1079 

n. 152,1080 n. 163 
tadanganibbuta, I 1055 n. 56 
taddnirasambhava, I 752 n. 91 
tapojigucchii, I 397 n. 193 
tamatagge I1 1921-22 n. 143 
tridi, I 444 n. 435 
trilrivatthukata, I 757 n. 109 

fr ivat i~a,  1347 n. 19 
fifth, I 387 n. 153 
fidasa, I 348 n. 19 
fulam, II 194143 n. 255 
tevijjri, I 445-46 n. 445 

thapati, I1 1955 n. 326 
tluiinasd prfrrfmdsa, I 1056 n. 60 

dam& I 487-88 n. 602 
dalhadhamma (-dhammi), 1 393 

n. 181,456 n. 488,819 n. 365 
diffhii, I1 1920 n. 139 
diffhiinugafi, I800 n. 280 
diffhisampanna, 1 787 n. 218 
duggata, 1 471 n. 544 
dubbhaga, I414 n. 277 
duhitika, I1 1429 n. 212,1450 

n. 347 
devaputta, I 384-85 n. 141 
dona, I405 n. 229 
dvangulapafifid, I425 n. 336 
dvittrf va, I418 n. 300 
dvihitika, I1 1450 n. 347 

dharika, 147.576 n. 566,817 
n. 352 

dhajagga, I 490-91 n. 611 
dhamma, I 42-44,487-88 n. 602 
dhammagutta, 1492 n. 618 
dkammacariyri, 1 411 n. 258 
dhammatfhitatli, I741 n. 51,755 

n. 105 
dkammaffhiti, I755 n. 105,785 

n. 211 
dhammani, I412 n. 264 
dkammaniyrimatii, I 741 n. 51 
dhammapada, 1365 n. 69 
dhammaladdha, I 364 n. 67 
dharnm, I1 1398-99 n. 4 

dhamrndni, 1501 n. 661 
dhammiinudhamtnapafipanna, 

I 737 n. 34,1054 n. 51 
dhira, I366 n. 72,408 n. 242 
dhiiprfyita, I380 n. 124 

natfhitrf, I 734 n. 29 
nandibhavaparikklzat/a, I 34344 

n. 7 
nandibhavaparikklzi!za, 1 389 

n. 165 
namuci, I 398 n. 198 
nrfga, I 369-70 n. 84 
nrfgavata, I 370-71 n. 87 
ndnfiverajjngata, 1 1046 n. 12 
ndpara?z itthatttiyn, I 433-34 

n. 376 
nrfmarapa, I 4749,727 n. 6 
najika, I 405 n. 231 
nikkamadlziitu, I387 n. 154 
niggaylza, I 372 n. 88 
nijjarrf, I1 1452 n. 357 
nqjhnam, I 1099 n. 269 
nibbanatlzrz, 1452-53 n. 474 
nibbana, I 49-52 
nibbidd, I 53,1054-55 n. 52 
nibbejaniya, I422 n. 320 
nimitta, I1 1899-1900 n. 54,1919 

n. 135 
niyiimagataddasa, I 467-68 

n. 530 
niruttipatha, I 1067-68 n. 95 
nirupadhi, niriipadhi, I349 n. 21, 

422 n. 318 
niriipadhika, I 434 n. 380 

pakatthaka, 1 451 n. 465 
pakappeti, I 758 n. 112 
paccekabrahmri, I 437 n. 396 
pacchiisam, I 400 n. 209 

pajahiisi, I 468 n. 533 
pafifiattipatha, I 1067-68 n. 95 
paAArfna, 1 381-82 n. 129 
yafimvimutfa, I785 n. 210 
pafikotteti, I819 n. 364 
pafigha, I458 n. 494 
pafinissagga, I1 1892 n. 7 
pafibhrfti, 1350 n. 24,388 n. 143, 

404 n. 227,741 n. 49 
pafilina, I387 n. 151 
pafileneti, I 819 n. 364 
pafivatteti, I 819 n. 364 
pafiharati, I1 1446 n. 323 
patifth, 1758-59 n. 112 
pade pade, I 350 n. 26 
paddhagu, I 412-13 n. 268 
panassa, I1 1928 n. 179 
papa, I 377 n. 103 
papafica, I1 1409 n. 71,1432 

n. 225 
papatrf, I810 n. 318 
parakkamadlzdtu, I387 n. 154 
paranirfhita, I500 n. 657 
paramanipacciikrfra, 1 452 n. 472; 

I1 1938 n. 241 
paramapfisdvini, I1 1926 n. 172 
paralokavajjabhayadassrfvino, 

I 433 n. 371 
parikireyyum, I456 n. 488 
parijriniiti, I 1052-53 n. 42 
parififiii, I 354-55 n. 36,772-73 , 

n. 162,1052 n. 41 
parifassati, I 765 n. 137 
paritassanddhammasamupprfda, 

I 1050 n. 33 
parinibbrina, I 49-52 
pariyriyena, I 363-64 n. 62 
parigha, I 1046 n. 14 
pavajati, I 382 n. 131 
pavibhajjam, I464 n. 521 
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pasannlfbra, I 799 n. 275 
pafala, I1 1433 n. 232 
piitihrfriyapakkha, I480 n. 573 
piipamitta, I 406 n. 234 
paragata, I 386 n. 148 
prfricchattaka, I1 1939 n. 243 
piisanda, I 428-29 n. 355 
puthujjana, I 769 n. 153,1044 

n. 4 
purekkhariina, I 1049 n. 25 
pesi, I 474 n. 560 
ponkhdnuporikham, I1 1965 

n. 405 
posli, I 407 n. 239 

phusati, 1357-58 n. 41 

baddlzacara, I 436-37 n. 391 
brihira, I1 1397 n. 1 
bilibijikrf, 1471 n. 542 
buddhrf, I419 n. 307 
bojjhariga, I1 1898-99 n. 52 
bojjhrf, I 390-91 n. 168 
bodhisatta, I728 n. 11 
byagghinisa, I437 n. 397 
byatham, I1 1408 n. 66 

bhadramukh, 1401 n. 211 
bhava, I 52-53,726 n. 4,734-35 

n. 29 
bhavanetti, I 1094 n. 246 
bhaviisi, I468 n. 533 
bhdrahlira, I 1050 n. 35 

maggajino, I 460 n. 499 
maizgulitthi, I 817 n. 356 
maccumukha, I392 n. 174 
mandapeyya, I 745 n. 64 
madhupita, I 483 n. 590 
madhurakajdta, I 1078 n. 149 

mano, I 769-70 n. 154 
manobhcivaniya, I 1043 n. 2 
mahrframbhd, I402 n. 214 
mdnaganthassa, I 360 n. 51 
maradheyya, I 416 n. 292 
mrfrisa, I341 n. 1 
mittehi, I502 n. 667 
muta, I 458 n. 494 
muhum muhum, I415 n. 285 
mettam so, I 478 n. 571 
mosadhamma, I1 1432-33 n. 228 

yakkha, I375 n. 97 
yathrfbhiitam, I1 1449 n. 344 
yrfcayoga, I496 n. 635 
yogakkhema, 1451 n. 463; 11 1412 

n. 88 
yogakkhemi, I1 1412 n. 89 
yoni, I1055 n. 54 
yoniso manasik&a, I 729 n. 13 

rana, I389 n. 161 
rathakrfrakula, I 409 n. 250 
ragaviragattham, I1 1404 n. 39 
ruppati, I1070 n. 110 
rzlpattdya, I 1071-72 n. 113 
riipanimittaniketavisrfravini- 

bandha, I 1048 n. 22 

loka, I 1085 n. 186; I1 1405 n. 45, 
n. 47 

lohmisa, I345 n. 10,416 n. 292 
lobyata, I 763-64 n. 128,764 

n. 129 

vaggagatassa, I 459 n. 495 
vanna, I 473 n. 555,475 n. 562 
vatasilavatta, I436 n. 389 
vatthuvijjrf, I 1101 n. 280 
vana, I 377 n. 103 

vanatha, I 457 n. 492 
varam, I 489 n. 607 
varattli, I 362 n. 56 
vasali, I 443 n. 430 
varitavata, I373 n. 88 
vicakkhukamrmiya, I415 n. 281 
vicayaso, I 1075 n. 131 
vicara, 1 52 
vicrirana, I 380 n. 123 
viceyyadlina, I 365 n. 68 
vijja, I 730 n. 16 
vijjrfyantakara, I 460 n. 500 
vijjavirnutti, I1 1904, n. 68 
vifffilina, I769 n. 154 
vitakka, 1 52 
vineyya, 1916-17 n. 124 
vimana, I 356 n. 38 
vivekanissita, I1 1891 n. 7 
visiikrfyika, I 756-57 n. 108 
visenibhiita, I435 n. 382 
vissa, I 453-54 n. 480 
vefhamissakena, 11 1920-21 

n. 141 
vedehiputta, I406 n. 233 
vedehimuni, I 802 n. 288 
venakula, I409 n. 250 
vossagga, 11 1891-92 n. 7 
vossaggiirammanam karitvrf, 

I1 1930-31 n. 194 

sa-upar;lisd, I 746 n. 68 
sum (sam), I 400 n. 204,499-500 

n. 657 
samyoga, I494 n. 627 
sakkrlya, 1 53,471 n. 544 
sakyaputtiya, 1821 n. 376 
sankapparliga, I 366 n. 72 
sankassaram, 138748 n. 155 
sankassarasamicara, I1 1424 

n. 188 

sarikktadhumma, I 751 n. 88 
sankkrri, I 44-47, 727-28 n. 7, 

1071 n. 112,1075-76 n. 133 
sajjati, I474 n. 559 
saffhisita, I 458 n. 495 
sati, I1 1901 n. 63 
satipafflziina, I1 1915 n. 122 
satullapakrfyika, I 363 n. 59 
sattassa, I 374 n. 92 
sadattlza, I 744 n. 62 
sadatthaparama, I 491-92 n. 616 
sanateva, I 349-50 n. 24 
santaka, I1 1945 n. 266 
sandhisamalasarikatira, 1 820 

n. 374 
sannisivesu, I 349 n. 24 
sappafihrfriya, I1 1941 n. 252 
sabba, I1 1399 n. 6 
sabbacetasii, I 805-6 n. 302,806 

n. 303 
subhagatam, I1 1959 n. 355 
samacariyrf, 1 411 n. 258 
samanupdsana, I 385 n. 144 
samatta, I495 n. 634 
samadhosi, I 1081 n. 167 
samanantarfi, I 442 n. 422 
samasisi, I 420 n. 312 
samudayadhamma, I1 1927-28 

n. 178 
samunna, I1 1422 n. 163 
samodahati, I1 1947 n. 277 
sampacura, I 415 n. 284 
sambarimaya, 1 501 n. 663 
sambrfdhabyiiha, I1 1956 n. 336 
sambhavam, I1 194243 n. 255 
sambhavesi, I 730-31 n. 17 
sammappaffffrfya, I 742 n. 55 
sammasa, I 779 n. 184 
s'amhi, I456 n. 489 
sarasankappa, I1 1411 n. 79 



2074 The Sarnwutta NikrIua 

sarirrfni, I 766 n. 141 
sasankharaniggayhmiiritavata, 

I 371-73 n. 88 
sasankhtiraparinibbrfyi, I1 1902-3 

n. 65 
sahadhammika, I 747 n. 72 
sdna, I 806 n. 305 
srftatam, I 363 n. 61 
srfdutaram, 1382 n. 130 
sdmayikii cetovimutti, I 419-20 

n. 308 
siirayrfrn~ise, I 468-69 n. 533 
sdsava, I 1058 n. 65 
silabbatupadana, I 726 n. 5 

sugata, I 439 n. 405 
supanna, I 437 n. 397 
suvrfnaya, 1 501 n. 660 
sussiki, I 486 n. 600 
siicaka, I 816 n. 350 
siita, 1816 n. 350 
sekha, I 750 n. 85 
seffhi, I 408 n. 245 
setattiklt, I1 1450 n. 347 
so, I 468 n. 533 
sobhetha, I490 n. 609 
soracca, I 410 n. 256,451 n. 462 

hissa, I 400 n. 209 


