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Foreword

These translations are my own. They differ on some key points from
those of Bhikkhu Bodhi, Ajahn Thanissaro, and other translators. Translation from Pāḷi to English is an art rather than a science. My aim has always
been to make them easy to understand rather than being literal. The
meaning sometimes only becomes clear on knowing the context of the
discourse.
I have added footnotes to explain my choice of words, and to provide
cross-references to other translations on my website.
In several places I have added the Pāḷi term in parenthesis. An index
serves as a glossary of Pāḷi terms used in the translation.
The order of the discourses is numerical, rather than alphabetical as on
my Website.
The latest update corrected many typos, added a few index entries, and
made translation more consistent.
Bhikkhu Pesala
October 2022
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Sabbāsava Suttaṃ

(M.i.6)
A Discourse on All of the Outflows
Introduction
This discourse explains seven different methods for getting rid of
unwholesome mental states or outflows (āsavā). As a carpenter needs several
different tools, a meditator needs to know how to pick the right tool for the
job in hand. A translator should know how to use different translations
according to context. Here, I have used “wisely” for “yoniso” in one context,
but “systematically” in another context.
I have abbreviated the translation in places to avoid some repetitions
that are not needed when writing.

Translation
14. Thus have I heard — On one occasion the Blessed One was dwelling
at Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
the Blessed One address the monk: “Monks.”
“Venerable sir,” the monks replied to the Blessed One.
Then the Blessed One said — “I will teach you the exposition on
restraining all of the outflows.”
“Very good, venerable sir,” those monks replied to the Blessed One.
The Blessed One said —
15. “I declare, monks, that the destruction of the outflows 1 (āsavā) is for one
who knows and sees, not for one who does not know and does not see. What
is known and seen by one in whom I declare the destruction of the outflows?
Systematic attention 2 (yoniso manasikāra) and unsystematic attention (ayoniso
manasikāra). In one with unsystematic attention, monks, unarisen outflows
arise, and arisen outflows increase. In one with systematic attention, monks,
unarisen outflows do not arise, and arisen outflows are abandoned (pahīyanti).
16. “There are, monks, outflows that should be abandoned by vision
(dassanā), there are outflows that should be abandoned by restraint (saṃvarā),
there are outflows that should be abandoned by use (paṭisevanā), there are
outflows that should be abandoned by endurance (adhivāsanā), there are
outflows that should be abandoned by avoidance (parivajjanā), there are
1 Āsavā is a difficult word to translate. See note 4 to the Kīṭāgiri Sutta.
2 Yoniso is given in the PTS Dictionary under the word heading Yoni (womb or origin) as
meaning "Down to its origin or foundation," i.e. thoroughly, orderly, wisely, properly, judiciously.
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outflows that should be abandoned by dispelling (vinodanā), there are
outflows that should be abandoned by cultivation (bhāvanā).
1. Outflows to Be Abandoned by Vision
17. “What, monks, are the outflows to be abandoned by vision? Here, monks,
an unlearned 1 (assutavā) ordinary person (puthujjano) who has not met the
noble ones (ariyānaṃ adassāvī),2 who is unskilled (akovido)3 in the teaching
of the noble ones, untrained (avinīto) in the teaching of the noble ones, who
has not met good men, who is unskilled in the teaching of good men,
untrained in the teaching of good men, does not know the things that
deserve attention, nor the things that do not deserve attention. Not knowing
this, he pays attention to things that do not deserve attention and does not
pay attention to things that deserve attention.
“What, monks, are the things not deserving attention to which he pays
attention?
“Those things, monks, that if attended to, the unarisen outflow of sensual
desire arises or the arisen sensual desire increases; the unarisen outflow
of becoming arises or the arisen outflow of becoming increases; the
unarisen outflow of ignorance arises or the arisen outflow of ignorance
increases. He pays attention to these things not deserving attention.
“What, monks, are the things deserving attention to which he does not
pay attention?
“Those things, monks, that if attended to, the unarisen outflow of sensual
desire does not arise or the arisen sensual desire is abandoned; the unarisen
outflow of becoming does not arise or the arisen outflow of becoming is
abandoned; the unarisen outflow of ignorance does not arise or the arisen
outflow of ignorance is abandoned. He does not pay attention to these
things deserving attention.
1 Assutavā means literally one who has not heard. One can learn by listening to discourses,
by being taught, or by reading the Buddha’s teachings for oneself. An ordinary person
(puthujjana), refers to anyone who is not a Noble One (ariya), but here an unlearned ordinary
person means someone who knows little or nothing about the true Dhamma.
2 Ariyānaṃ adassāvī means literally one who has not seen the Noble Ones, but how could
anyone know if another was a noble one just by looking at them? The Buddha advised the
Venerable Vammika: “One who sees the Dhamma sees me; one who does not see the Dhamma
does not see me.” So, we should imply by this phrase that someone has met the Noble Ones
and has understood the Dhamma at least to some extent. The rest of the passage makes this
clearer, repeating the terms for good men (sappurisa), which also means good women of
course. They may be noble ones or not, but they are learned and well-trained in the teachings.
3 Akovido: Unskilled. One may know the letter of the teachings, but not be skilled in
practising them. Kovido is similar in meaning to wise (paṇḍita).
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“By paying attention to things not deserving attention and by not paying
attention to things deserving attention, unarisen outflow arise and arisen
outflows increase.
18. “Thus he attends unsystematically: ‘Did I exist in the past? Did I not
exist in the past? What was I in the past? How was I in the past? Having
been what, what did I become in the past? Will I exist in the future? Will I
not exist in the future? What will I become in the future? How will I become
in the future? Having become what, what will I become in the future?’ Or,
he is perplexed about the present: ‘Do I exist? Do I not exist? What am I?
How am I? From where has this being come? Where will it go in the future?
19. “As he thus attends unsystematically one of six views arises:1 the view
‘The self exists,’ is established as true; the view ‘The self does not exist,’ is
established as true; the view ‘I perceive the self,’ is established as true; the
view ‘I perceive not-self,’ is established as true; the view ‘I perceive not-self
with self, is established as true; or some other view arises such as: ‘It is this
self that speaks, feels, and experiences here and now the result of good
and evil kamma, and this self is permanent, stable, unchanging, and
eternal.’ This, monks, is called resorting to views (diṭṭhigata), the grasping
of views (diṭṭhigahana), the obstacle of views (diṭṭhikantāra), the wriggling
of views (diṭṭhivisūka), the vacillation of views (diṭṭhiphanditaṃ), the fetter of
views (diṭṭhisaṃyojanaṃ). Fettered by views, monks, the uninstructed
ordinary person is not released from birth, aging, death, grief, lamentation,
pain, sorrow, and despair — I declare, is not released from suffering.
20. “Monks, the instructed disciple of the noble ones — one who meets the
noble ones, learned in the teachings of the noble ones, well-trained in the
teaching of the noble ones, who meets good men, is learned in the teachings
of good men, well-trained in the teaching of good men — knows the things
that deserve attention, and the things that do not deserve attention.
Knowing this, he pays attention to things that deserve attention and does
not pay attention to things that do not deserve attention.
“What, monks, are the things not deserving attention to which he does
not pay attention?
1 The Buddha’s teaching on not-self is often misunderstood and there are endless debates
about this topic. When the wanderer Vacchagotta asked the Buddha directly if he had a self
or not, the Buddha declined to answer, knowing that Vacchagotta was incapable of
understanding the teaching. One should read the Mahātaṇhāsaṅkhaya Sutta and the
Cūḷasaccaka Sutta. One should also practise insight meditation at least to the stage of
knowledge of comprehension to gain direct insight into the truth of not-self. One should
then be able to avoid these six wrong-views.
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“Those things, monks, that if attended to, the unarisen outflow of sensual
desire arises or the arisen sensual desire increases; the unarisen outflow
of becoming arises or the arisen outflow of becoming increases; the
unarisen outflow of ignorance arises or the arisen outflow of ignorance
increases. He does not pay attention to these things not deserving attention.
“What, monks, are the things deserving attention to which he pays attention?
“Those things, monks, that if attended to, the unarisen outflow of sensual
desire does not arise or the arisen sensual desire is abandoned; the unarisen
outflow of becoming does not arise or the arisen outflow of becoming is
abandoned; the unarisen outflow of ignorance does not arise or the arisen
outflow of ignorance is abandoned. He pays attention to these things
deserving attention.
“By not paying attention to things not deserving attention and by paying
attention to things deserving attention, unarisen outflow do not arise and
arisen outflows are abandoned.
21. “He pays attention systematically: ‘This is suffering,’ ‘This is the arising
of suffering,’ ‘This is the cessation of suffering,’ ‘This is the path leading
to the cessation of suffering.’ By thus paying attention systematically three
fetters are abandoned — personality-view, sceptical doubt, and adherence
to rites and rituals. These monks, are called the outflows that should be
abandoned by vision.”
2. Outflows to Be Abandoned by Restraint
22. “And what, monks, are the outflows to be abandoned by restraint? Here,
monks, a monk reflecting wisely restrains the eye-faculty. The outflows,
fever, and vexation that might arise if the eye-faculty is unrestrained do not
arise in one who dwells with the eye-faculty restrained. A monk reflecting
wisely restrains the ear-faculty … the mind-faculty. The outflows, fever, and
vexation that might arise if the mind-faculty is unrestrained do not arise
in one who dwells with the mind-faculty restrained.
“The outflows, fever, and vexation that might arise in one who dwells
without restraint do not arise in one who dwells with restraint. These,
monks, are called the outflows to be abandoned by restraint.”
3. Outflows to Be Abandoned by Use
23. “And what, monks, are the outflows to be abandoned by use? Here,
monks, a monk uses the robes reflecting wisely 2 — ‘Only for warding off
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cold and heat, to ward off gad-flies, mosquitos, wind, sun, and creeping
things, only for the sake of concealing the private parts 1 for modesty.’
“He uses almsfood 2 reflecting wisely, ‘Not for amusement (davāya), not
for intoxication (madāya), not for smartening (maṇḍanāya), not for embellishment (vibhūsanāya), but only keeping the body healthy (yāpanāya),
avoiding discomfort (vihiṃsūparatiyā), for supporting the holy life (brahmacariyānuggahāya), I will remove the former feeling [of hunger] and prevent
the arising of new feelings, and I will be blameless (anavajjatā) and abide
in comfort (phāsuvihāro).’
“He uses the dwelling place reflecting wisely, ‘Only to ward off cold and
heat, to ward off gad-flies, mosquitos, wind and sun, only for protection
from the weather and for the sake of solitude.
“He uses medicinal requisites for the sick reflecting wisely, ‘Only for
warding off arisen painful feelings 3 and for the sake of freedom from
oppression.’
“The outflows, fever, and vexation that might arise in one who dwells
without using the requisites do not arise in one who uses them. These,
monks, are called the outflows to be abandoned by use.”
1 For concealing the private parts (hirikopīnappaṭicchādanatthaṃ). Hiri means shame, kopīna
is a loin-cloth, paṭicchādana means to conceal, atthaṃ means for the sake of. The robes should
be worn to conceal more than just the private parts. When entering the village for alms,
monks should cover both shoulders and tie the upper-robe with a toggle to prevent it blowing
in the wind to reveal the under-robe. Within the monastery compound a monk should wear
the upper-robe over one shoulder. While working, the upper-robe may be removed and put
aside, but the upper body is still covered with a shirt. While bathing, a bathing cloth is
used to cover the lower limbs.
2 This section on wise reflection while using the four requisites is explained in the Path of
Purification: Vism.31-32. Neither for amusement: neither for the purpose of amusement, as
with village boys, etc.; for the sake of sport, is what is meant. Nor for intoxication: not for the
purpose of intoxication, as with boxers, etc.; for the sake of intoxication with strength and
for the sake of intoxication with manhood, is what is meant. Nor for smartening: not for the
purpose of smartening, as with royal concubines, courtesans, etc.; for the sake of plumpness
in all the limbs, is what is meant. Nor for embellishment: not for the purpose of embellishment,
as with actors, dancers, etc.; for the sake of a clear skin and complexion, is what is meant.
3 “Hunger is the greatest disease.” (Dhp v 203). The five tonics (ghee, butter, oil, honey, and
sugar) are allowable for one who is sick, not for one who is not sick. The Vinaya rule allowing
the five tonics was laid down by the Blessed One when some monks were suffering from
jaundice and vomited their meals. They were thus famished and unable to abide in comfort.
The tonics may be taken at any time for seven days after receiving them to alleviate hunger
and weakness. Other medicines such as vitamins or antibiotics may be kept and used at
any time for as long as they last.
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4. Outflows to Be Abandoned by Endurance
“24. And what, monks, are the outflows to be abandoned by endurance?
Here, monks, a monk reflects wisely to endure cold, heat, hunger, thirst,
the touch of gad-flies, mosquitos, wind, sun, and creeping things, to endure
derogatory (duruttānaṃ) and disagreeable (durāgatānaṃ) speech, and arisen
painful bodily feelings, sharp (tibbānaṃ), rough (kharānaṃ), severe
(kaṭukānaṃ), disagreeable (asātānaṃ), displeasing (amanāpānaṃ), lifethreatening (pāṇaharānaṃ), and unbearable (adhivāskajātiko).
“The outflows, fever, and vexation that might arise in one who dwells
without endurance do not arise in one who endures. These, monks, are
called the outflows to be abandoned by endurance.”
5. Outflows to Be Abandoned by Avoidance
25. “And what, monks, are the outflows to be abandoned by avoidance?
Here, monks, reflecting wisely avoids a ferocious elephant, a ferocious
horse, a ferocious bull, a ferocious dog, a snake, a tree stump, a thorny place,
a pit, a precipice, a cesspit, or a refuse dump. Reflecting wisely, he avoids
sitting in unsuitable seats,1 walking for alms in unsuitable places,2
associating with evil friends such that his wise companions in the holy-life
might suspect him of misconduct.
“The outflows, fever, and vexation that might arise in one who does not
avoid what should be avoided do not arise in one who avoids them. These,
monks, are called the outflows to be abandoned by avoidance.”
6. Outflows to Be Abandoned by Dispelling
26. “And what, monks, are the outflows to be abandoned by dispelling?
Here, monks, a monk reflects wisely regarding a thought of sensuality that
has arisen, he does not tolerate it (nādhivāseti), he abandons it (pajahati),
destroys it (vinodeti), and crushes it (byantīkaroti), bringing it to cessation
(anabhāvaṃ gameti). He reflects wisely regarding a thought of ill-will …
cruelty … any evil unwholesome state that has arisen, he does not tolerate
it, he abandons it, destroys it, and crushes it, bringing it to cessation.
“The outflows, fever, and vexation that might arise in one who does not
dispel what should be dispelled are abandoned by one who dispels them.
These, monks, are the outflows to be abandoned by dispelling.”
1 He avoids sitting alone with women.
2 He does not go for alms in red-light districts, to pubs or bars, to kings or king’s ministers,
to non-believers.
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7. Outflows to Be Abandoned by Cultivation
27. “And what, monks, are the outflows to be abandoned by cultivation?
Here, monks, a monk reflecting wisely develops the enlightenment factor
of mindfulness, supported by seclusion, supported by dispassion, supported by cessation, maturing in relinquishment. Reflecting wisely he
develops the enlightenment factor of investigation … energy … joy …
tranquillity … concentration … equanimity, supported by seclusion
(vivekanissitaṃ), supported by dispassion (virāganissitaṃ), supported by
cessation (nirodhanissitaṃ), maturing in relinquishment (vossaggapariṇāmiṃ).
“The outflows, fever, and vexation that might arise in one who does not
cultivate what should be cultivated are abandoned by one who cultivates
them. These, monks, are the outflows to be abandoned by cultivation.
28. “When, monks, a monk has abandoned by vision those outflows that
should be abandoned by vision, has abandoned by restraint those outflows
that should be abandoned by restraint, has abandoned by use those outflows
that should be abandoned by use, has abandoned by endurance those
outflows that should be abandoned by endurance, has abandoned by
avoidance those outflows that should be abandoned by avoidance, has
abandoned by dispelling those outflows that should be abandoned by
dispelling, has abandoned by cultivation those outflows that should be
abandoned by cultivation; then, monks, he is called ‘A monk who dwells
restrained by all of the restraints. He has cut off craving, untied the fetters,1
perfectly understood conceit, and made an end of suffering.”
Thus spoke the Blessed One. Delighted, the monks rejoiced in what the
Blessed One had said.
1 There are five lower fetters connected with the sensual realms: personality-view
(sakkāya-diṭṭhi), sceptical doubt (vicikicchā), clinging to rites and rituals (sīlabbataparāmāsa),
sensual desire (kāmacchanda), ill-will (byāpāda). There are five higher fetters: desire for realms
of form (rūparāga), desire for formless realms (arūparāga), conceit (māna), restlessness
(uddhaccaṃ), and ignorance (avijjā).

Mahāsīhanāda Suttaṃ

(M.i.68)
The Greater Discourse on the Lion’s Roar

146. Thus have I heard — At one time the Blessed One was dwelling at
Vesāli in a forest grove outside of the city to the west. On that occasion
Sunakkhatta, a son of the Licchavī, had not long since departed from this
Dhamma and discipline.1 He spoke thus in the Vesāli assembly: “The
recluse Gotama does not have any superhuman states, any knowledge and
vision of the Noble Ones. The recluse Gotama teaches the Dhamma arrived
at through reasoning, by following a line of investigation and understanding it himself. When he teaches that Dhamma, it leads anyone who practises
it rightly to the destruction of suffering.”
Then the Venerable Sāriputta, having put on his robes and taken the
almsbowl and double-robe, entered Vesāli for alms. The Venerable Sāriputta
heard what Sunakkhatta was saying: “The recluse Gotama … suffering.”
When he had walked for alms, and returned from almsround, after the meal
he approached the Blessed One, having approached, he paid homage and
sat down at one side. Sitting at one side, he said to the Blessed One:
“Sunakkhatta, a son of the Licchavī, who has not long since departed from
this Dhamma and discipline said this in the Vesāli assembly: ‘The recluse
Gotama … suffering.’”
147. [The Blessed One replied] “Sāriputta, that foolish man Sunakkhatta
is angry, and he speaks out of anger. Thinking to speak in dispraise of the
Tathāgata, Sāriputta, the foolish man Sunakkhatta speaks in praise of the
Tathāgata. [69] This is praise of the Tathāgata, Sāriputta, who speaks thus:
‘When he teaches that Dhamma, it leads anyone who practises it rightly to
the destruction of suffering.’
“Also, Sāriputta, this foolish man Sunakkhatta will never come to this
conclusion about me: ‘Thus indeed is the Blessed One, worthy, fully
enlightened by himself, endowed with knowledge and conduct, fortunate,
seer of the worlds, an incomparable trainer of trainable persons, the teacher
of gods and humans, enlightened, and blessed.’ 2
1 The reasons are given in the Pāthika Sutta of the Dīghanikāya, D.iii.1, where Sunakkhatta is
disappointed because the Blessed One does not perform miracles for him or reveal the origins of
the world. Sunakkhatta admired a dog-duty ascetic named Korakkhattiya who went about on all
fours. The Buddha read the mind of Sunakkhatta and predicted the death of Korakkhattiya in
seven days. This came true, He later transferred his devotion to Kaḷāramatthaka, and the Buddha
predicted that he would soon return to household life, which also came to pass just as predicted.
2 This is the standard formula for recollection of the Buddha’s qualities, q.v. the Mahānāma Sutta.
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“Also, Sāriputta, this foolish man Sunakkhatta will never come to this
conclusion about me: ‘Thus the Blessed One is equipped with and exercises
various kinds of psychic powers — having been one, he becomes many;
having been many, he becomes one; having been visible, he becomes
invisible; having been invisible, he becomes visible; he passes through
fences, walls, and mountains unhindered as if it was air; he plunges into
the earth and emerges from it as if it was water; he sits cross-legged in the
sῑ̓́ like a bird with wings; he touches with his hand the sun and the moon,
mighty though they are; he goes with his body even to the Brahma world.
“Also, Sāriputta, this foolish man Sunakkhatta will never come to this
conclusion about me: ‘Thus the Blessed One, with the divine-ear element
that is purified and transcends human hearing, hears both celestial and
human sounds, whether far or near.’
“Also, Sāriputta, this foolish man Sunakkhatta will never come to this
conclusion about me: ‘Thus the Blessed One fully understands the minds of
other individuals — he knows a passionate (sarāgaṃ) mind as passionate, a
dispassionate (vītarāgaṃ) mind as dispassionate, an angry (sadosaṃ) mind as
angry, a mind free from anger (vītadosaṃ) as free from anger, a deluded (samohaṃ)
mind as a deluded mind, an undeluded (vītamohaṃ) mind as undeluded, a
composed (saṃkhittaṃ) mind as composed, an uncomposed (vikkhittaṃ) mind
as uncomposed, a lofty (mahaggataṃ) mind as lofty, a limited (amahaggataṃ) mind
as limited, a surpassable (sa-uttaraṃ) mind as surpassable, an unsurpassable
(anuttara) mind as unsurpassable, a concentrated (samāhittaṃ) mind as concentrated, an unconcentrated (asamāhittaṃ) mind as unconcentrated, a liberated
(vimuttaṃ) mind as liberated, an unliberated (avimuttaṃ) mind as unliberated.’

The Ten Powers of a Tathāgata
148. “These ten powers of a Tathāgata, Sāriputta, the Tathāgata possesses,
so he claims the position as the leader of the herd, roars the lion’s roar in
assemblies, and sets in motion the wheel of Brahma. What ten?
1. “Here, Sāriputta, the Tathāgata knows as it really is the possible as
possible and the impossible as impossible. [70] This, Sāriputta, is a
power of a Tathāgata, possessing which, the Tathāgata claims the
position as the leader of the herd, roars the lion’s roar in assemblies,
and sets in motion the wheel of Brahma.
2. “Again, Sāriputta, the Tathāgata knows as it really is the possible
results and root conditions of kamma, past, future, and present. This,
Sāriputta, is a power of the Tathāgata … Brahma.
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3. “Again, Sāriputta, the Tathāgata knows as it really is the practices
leading to all destinations. This, Sāriputta, is a power of the Tathāgata
… Brahma.
4. “Again, Sāriputta, the Tathāgata knows as it really is the various different
elements. This, Sāriputta, is a power of the Tathāgata … Brahma.
5. “Again, Sāriputta, the Tathāgata knows as it really is the different
inclinations (adhimuttika) of living beings. This, Sāriputta, is a power
of the Tathāgata … Brahma.
6. “Again, Sāriputta, the Tathāgata knows as it really is the spiritual
faculties (indriyaparopariyattaṃ) of other beings. This, Sāriputta, is a
power of the Tathāgata … Brahma.
7. “Again, Sāriputta, the Tathāgata knows as it really is the absorptions
(jhāna), liberations (vimokkha), concentrations (samādhi), and attainments (samāpatti); and the defilement, cleansing, and emergence from
them. This, Sāriputta, is a power of the Tathāgata … Brahma.
8. “Again, Sāriputta, the Tathāgata knows as it really is various former
lives, that is to say — one, two, three, four, five births, ten, twenty,
thirty, forty, fifty births, a hundred, a thousand, a hundred thousand
births, many aeons of evolution, many aeons of devolution, many
aeons of evolution and devolution — ‘On that occasion such was my
name, clan, appearance, food, pleasure and pain that I experience,
such was my life-span, having deceased from there I arose elsewhere,
there too such was my name, clan, etc., and having deceased from
there, I arose here.’ Thus with their characteristics and in detail I
recollect my former existences. This, Sāriputta, is a power of the
Tathāgata … Brahma.
9. “Again, Sāriputta, the Tathāgata, with the divine-eye that is purified
and transcends human vision, sees living beings deceasing and arising
in inferior and superior [conditions], beautiful and ugly, fortunate and
unfortunate, according to their kamma. He knows, ‘These dear beings
(bhonto sattā) endowed with bad bodily conduct, bad vocal conduct,
bad mental conduct, revilers of the Noble Ones, [71] holders of
wrong-views, acquiring kamma from those wrong-views, on the
break-up of the body after death they arise in an unfortunate destination (duggatiṃ), in a place of punishment (vinipātaṃ), in hell (nirayaṃ).
These dear beings endowed with good bodily conduct, good vocal
conduct, good mental conduct, not revilers of the Noble Ones, holders
of right-views, acquiring kamma from those right-views, on the break-up
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of the body after death they arise in a fortunate destination (sugatiṃ),
in a celestial realm (saggaṃ).’ Thus the Tathāgata, with the divine-eye
that is purified and transcends human vision, sees living beings
deceasing and arising in inferior and superior [conditions], beautiful
and ugly, fortunate and unfortunate, according to their kamma. This,
Sāriputta, is a power of the Tathāgata … Brahma.
10. “Again, Sāriputta, the Tathāgata realises the destruction of the outflows,
the undefiled liberation of the mind and the liberation by wisdom
here and now with direct knowledge, and having attained it abides in
it. This, Sāriputta, is a power of the Tathāgata, possessing which, the
Tathāgata claims the position as the leader of the herd, roars the lion’s
roar in assemblies, and sets in motion the wheel of Brahma.
“These ten powers of a Tathāgata, Sāriputta, the Tathāgata possesses, so
he claims the position as the leader of the herd, roars the lion’s roar in
assemblies, and sets in motion the wheel of Brahma.
149. “When, Sāriputta, I know thus and see thus, whoever would speak
thus — ‘The recluse Gotama does not have any superhuman states, any
knowledge and vision of the Noble Ones. The recluse Gotama teaches the
Dhamma arrived at through reasoning, by following a line of investigation
and understanding it himself,’ without retracting that statement, Sāriputta,
without abandoning that thought, without having renounced that view,
falls into hell as if dragged and thrown there.1 It is just as, Sāriputta, I
declare that a monk endowed with morality, concentration, and wisdom
will attain final knowledge here and now, [likewise] without retracting that
statement, Sāriputta, without abandoning that thought, without having
renounced that view,2 one falls into hell as if dragged and thrown there.”

Four Assurances
150. “Sāriputta, the Tathāgata is endowed with these four assurances,
endowed with these assurances the Tathāgata claims the position as the
1 The Buddha does not condemn anyone to hell; rebirth in hell is an inevitable result of
one’s actions. Even here, the statement is conditional, not categorical. If Sunakkhatta had
retracted that statement, abandoned that wrong-thought, and renounced that wrong-view,
I assume that he could have avoided that fate. However, it seems that the Buddha was
unable to salvage the faith of Sunakkhatta, who had become an apostate by the choices
that he made. Perhaps, as with the cases of Korakkhattiya and Kaḷāramatthaka quoted
above, Sunakkhatta had gone so far down the wrong path that he was incapable of turning
back? He was not present at this discourse.
2 The Pāḷi text uses the same word here (appahāya) for retracting, abandoning, and renouncing.
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leader of the herd, roars the lion’s roar in assemblies, and sets in motion
the wheel of Brahma. What four?
“I see no grounds on which any recluse, priest, god, Māra, Brahma or
anyone at all in the world could rightly accuse me: ‘Although you claim full
enlightenment, you are not fully enlightened in regard to certain things.'
[72] Seeing no grounds for that, Sāriputta, I abide attained to security
(khemappatto), fearlessness (abhayappatto), and self-assurance (vesārajjappatto).
“I see no grounds on which any recluse, priest, god, Māra, Brahma or
anyone at all in the world could rightly accuse me: ‘Although you claim to
have destroyed the outflows (āsavā),1 these outflows are not destroyed.’
Seeing no grounds for that, Sāriputta, I abide attained to security, fearlessness, and self-assurance.
“I see no grounds on which any recluse, priest, god, Māra, Brahma or anyone
at all in the world could rightly accuse me: ‘Those thing called obstructions
(antarāyikā dhammā)2 by you are not obstructions.’ Seeing no grounds for that,
Sāriputta, I abide attained to security, fearlessness, and self-assurance.
“I see no grounds on which any recluse, priest, god, Māra, Brahma or
anyone at all in the world could rightly accuse me: ‘When I teach the
Dhamma, it does not lead one who practises it rightly to the destruction of
suffering.’ Seeing no grounds for that, Sāriputta, I abide attained to security,
fearlessness, and self-assurance.
“Sāriputta, the Tathāgata is endowed with these four assurances (vesārajja),
endowed with these assurances the Tathāgata claims the position as the
leader of the herd, roars the lion’s roar in assemblies, and sets in motion
the wheel of Brahma.
“When, Sāriputta, I know thus and see thus, whoever would speak thus
— ‘The recluse Gotama does not have any superhuman states, any
knowledge and vision of the Noble Ones. The recluse Gotama teaches the
Dhamma arrived at through reasoning, by following a line of investigation
and understanding it himself,’ without retracting that statement, Sāriputta,
without abandoning that thought, without having renounced that view,
falls into hell as if dragged and thrown there. It is just as, Sāriputta, I declare
that a monk endowed with morality, concentration, and wisdom will attain
final knowledge here and now, [likewise] without retracting that statement,
1 Outflows (āsavā): sensual desire (kāmāsava), becoming (bhavāsava), wrong-views (diṭṭhāsava),
and ignorance (avijjāsava).
2 Obstructions (antarāyikā dhammā). Transgressions of morality, such as insulting a Noble
One, or wrong-views (God belief, eternalism, or annihilationism) that obstruct further
progress on the path.
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Sāriputta, without abandoning that thought, without having renounced
that view, one falls into hell as if dragged and thrown there.”

Eight Assemblies
151. “Sāriputta, there are these eight assemblies. What eight? An assembly
of nobles, an assembly of priests, an assembly of householders, an assembly
of recluses, an assembly of the gods of the four great kings, an assembly
of the gods of Tāvatiṃsa, an assembly of māras, an assembly of brahmas
— these, Sāriputta, are the eight assemblies. Being endowed with these
four assurances, Sāriputta, the Tathāgata approaches and enters these eight
assemblies. I am aware (abhijānāmi), Sāriputta, of having approached
assemblies of many hundreds of nobles. I have sat among them, talked
with them, entered into discussions with them, but I saw no sign of fear
(bhayaṃ) or nervousness (sārajjaṃ) overcoming me. Seeing no grounds for
that, Sāriputta, I abide attained to security, fearlessness, and self-assurance.
“I am aware, Sāriputta, of having approached assemblies of many
hundreds of priests … householders … recluses … gods of the four great
kings … gods of Tāvatiṃsa … māras … brahmas. I have sat among them,
talked with them, entered into discussions with them, but I saw no sign
of fear or nervousness overcoming me. Seeing no grounds for that, Sāriputta,
I abide secure, fearless, and self-assured. [73]
“When, Sāriputta, I know thus and see thus, whoever would speak thus
— ‘The recluse Gotama does not have any superhuman states, any
knowledge and vision of the Noble Ones. The recluse Gotama teaches the
Dhamma arrived at through reasoning, by following a line of investigation
and understanding it himself,’ without retracting that statement, Sāriputta,
without abandoning that thought, without having renounced that view,
falls into hell as if dragged and thrown there. It is just as, Sāriputta, I declare
that a monk endowed with morality, concentration, and wisdom will attain
final knowledge here and now, [likewise] without retracting that statement,
Sāriputta, without abandoning that thought, without having renounced
that view, one falls into hell as if dragged and thrown there.”

Four Modes of Birth
152. “Sāriputta, there are these four modes of birth. What four? Birth from
an egg (aṇḍajā), birth in the womb (jalābujā), birth in moisture (saṃsedajā),
spontaneous birth (opapātikā). And what, Sāriputta, is birth from an egg?
There are beings, Sāriputta, that are born by breaking through the shell of
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an egg — this, Sāriputta, is called birth from an egg. And what, Sāriputta,
is birth in the womb? There are beings, Sāriputta, that are born by breaking
out of the embryonic membrane — this, Sāriputta, is called birth from a
womb. And what, Sāriputta, is birth in moisture? There are beings, Sāriputta,
that are born in a rotting fish, a rotting corpse or carcase, in rotting food,
in a refuse tip, a cess-pit — this, Sāriputta, is called birth in moisture. And
what, Sāriputta, is spontaneous birth? Deities, hell-beings, certain human
beings, and certain beings in a place of punishment — this, Sāriputta, is
called spontaneous birth.
“When, Sāriputta, I know thus and see thus, whoever would speak thus
— ‘The recluse Gotama does not have any superhuman states, any
knowledge and vision of the Noble Ones. The recluse Gotama teaches the
Dhamma arrived at through reasoning, by following a line of investigation
and understanding it himself,’ without retracting that statement, Sāriputta,
without abandoning that thought, without having renounced that view,
falls into hell as if dragged and thrown there. It is just as, Sāriputta, I declare
that a monk endowed with morality, concentration, and wisdom will attain
final knowledge here and now, [likewise] without retracting that statement,
Sāriputta, without abandoning that thought, without having renounced
that view, one falls into hell as if dragged and thrown there.”

Five Destinations
153. “Sāriputta, there are these five destinations. What five? Hell, the
animal womb, hungry ghosts, human beings, and celestial beings. Sāriputta,
I know hell, I know the path to hell, I know the way of practice that leads
to hell; and I know how one practising will, on the break-up of the body
after death, arise in a state of loss (apāyaṃ), in an unfortunate destination,
in a place of punishment, in hell. Sāriputta, I know the animal realm, I
know the path to the animal realm, I know the way of practice that leads
to the animal realm, and I know how one practising will, on the break-up
of the body after death, arise in the animal realm. Sāriputta, I know the
realm of hungry ghosts, I know the path to the realm of hungry ghosts, I
know the way of practice that leads to the realm of hungry ghosts, and I
know how one practising will, on the break-up of the body after death,
arise in the realm of hungry ghosts. Sāriputta, I know the human realm, I
know the path to the human realm, I know the way of practice that leads
to the human realm, and I know how one practising will, on the break-up
of the body after death, arise in the human realm. Sāriputta, I know the
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gods, I know the path to the celestial realm, I know the way of practice that
leads to the celestial realm, and I know how one practising will, on the
break-up of the body after death, arise in a fortunate destination, in the
celestial realm. Sāriputta, I know nibbāna, I know the path to nibbāna, [74]
I know the way of practice that leads to nibbāna, and I know how one
practising will destroy the outflows and realise here and now by direct
knowledge the undefiled liberation of the mind and liberation by wisdom.
The Way to Hell
154. “Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, on the break-up of the body
after death, they will arise in a state of loss, in an unfortunate destination,
in a place of punishment, in hell. Then, on a later occasion, I see them, with
the divine-eye that is purified and transcends human vision, on the break-up
of the body after death having arisen in a state of loss, an unfortunate
destination, in a place of punishment, in hell, experiencing extremely painful,
piercing, and excruciating pain. It is as if, Sāriputta, there was a charcoal pit
greater than a man’s height, glowing red-hot, without flames or smoke. Then
a man was coming, sun-burnt and overpowered by heat, exhausted, dehydrated, thirsty, along a path leading only to that charcoal pit. Then a man
with good eyesight seeing him would say: ‘The way that this dear man is
practising and behaving, having entered upon that path will arrive at this
very charcoal pit.’ Then, on a later occasion he sees him fallen into that
charcoal pit, experiencing extremely painful, piercing, and excruciating pain.
In the same way, Sāriputta, having known the mind of a certain individual
by encompassing it with my mind — the way this individual is practising
and behaves they have entered upon a path such that, on the break-up of the
body after death, they will arise in a state of loss, in an unfortunate destination,
in a place of punishment, in hell. Then, on a later occasion, I see them with
the divine-eye that is purified and transcends human vision, on the break-up
of the body after death having arisen in a state of loss, an unfortunate
destination, in a place of punishment, in hell, experiencing extremely painful
(ekantadukkhā), piercing (tibbā), and excruciating (kaṭukā) feelings.
The Way to the Animal Realm
“Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, on the break-up of the body
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after death, they will arise in the animal realm. Then, on a later occasion, I
see them with the divine-eye that is purified and transcends human vision
on the break-up of the body after death having arisen in the animal realm,
experiencing extremely painful, piercing, and excruciating pain. It is as if,
Sāriputta, there was a cess-pit greater than a man’s height, full of excrement.
Then a man was coming, [75] sun-burnt and overpowered by heat, exhausted,
dehydrated, thirsty, along a path leading only to that charcoal pit. Then a man
with good eyesight seeing him would say: ‘The way that this dear man is
practising and behaving, having entered upon that path will arrive at this
very cess-pit.’ Then, on a later occasion he sees him fallen into that cess-pit,
experiencing painful, piercing, and excruciating pain. In the same way,
Sāriputta, having known the mind of a certain individual by encompassing
it with my mind — the way this individual is practising and behaves they
have entered upon a path such that, on the break-up of the body after death,
they will arise in the animal realm. Then, on a later occasion, I see them with
the divine-eye that is purified and transcends human vision on the break-up
of the body after death having arisen in the animal realm, experiencing
painful (dukkhā), piercing (tibbā), and excruciating (kaṭukā) feelings.
The Way to the Realm of Hungry Ghosts
“Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising
and behaves they have entered upon a path such that, on the break-up of
the body after death, they will arise in the realm of hungry ghosts. Then,
on a later occasion, I see them with the divine-eye that is purified and
transcends human vision on the break-up of the body after death having
arisen in the realm of hungry ghosts, experiencing many painful feelings.
It is as if, Sāriputta, there was a tree on rough ground, with thin foliage
and patchy shade. Then a man was coming, sun-burnt and overpowered
by heat, exhausted, dehydrated, thirsty, along a path leading only to that
tree. Then a man with good eyesight seeing him would say: ‘The way
that this dear man is practising and behaving, having entered upon that
path will arrive at this very tree.’ Then, on a later occasion he sees him
sitting or lying down in the shade of that very tree, experiencing many
painful feelings. In the same way, Sāriputta, having known the mind of
a certain individual by encompassing it with my mind — the way this
individual is practising and behaves they have entered upon a path such
that, on the break-up of the body after death, they will arise in the realm
of hungry ghosts. Then, on a later occasion, I see them with the
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divine-eye that is purified and transcends human vision, on the break-up
of the body after death having arisen in the realm of hungry ghosts,
experiencing many painful (dukkhabahulā) feelings.
The Way to the Human Realm
“Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, on the break-up of the
body after death, they will arise in the human realm. Then, on a later
occasion, I see them with the divine-eye that is purified and transcends
human vision, on the break-up of the body after death having arisen in the
human realm, experiencing many pleasant feelings. It is as if, Sāriputta,
there was a tree on even ground, with thick foliage and ample shade. Then
a man was coming, sun-burnt and overpowered by heat, exhausted,
dehydrated, thirsty, along a path leading only to that tree. Then a man with
good eyesight seeing him would say: ‘The way that this dear man is
practising and behaving, having entered upon that path will arrive at this
very tree.’ Then, on a later occasion he sees him sitting or lying down in
the shade of that very tree, experiencing many pleasant feelings. In the
same way, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, on the break-up of the
body after death, they will arise in the human realm. Then, on a later
occasion, I see them with the divine-eye that is purified and transcends
human vision, on the break-up of the body after death having arisen in the
human realm, experiencing many pleasant (sukhabahulā) feelings. [76]
The Way to the Celestial Realm
“Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, on the break-up of the
body after death, they will arise in a fortunate destination, in a celestial
realm. Then, on a later occasion, I see them with the divine-eye that is
purified and transcends human vision, on the break-up of the body after
death having arisen in a fortunate destination, in a celestial realm,
experiencing many extremely pleasant feelings. It is as if, Sāriputta, there
was a mansion with a peaked roof and plastered walls, with bolted shutters
to keep out the wind and heat. There were upholstered couches spread with
fleeces and deerskin rugs, a canopy, and red pillows at both ends. Then a
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man was coming, sun-burnt and overpowered by heat, exhausted, dehydrated, thirsty, along a path leading only to that mansion. Then a man with
good eyesight seeing him would say: ‘The way that this dear man is
practising and behaving, having entered upon that path will arrive at this
very mansion.’ Then, on a later occasion he sees him in that mansion under
that peaked roof sitting or lying down on that couch, experiencing extremely
pleasant feelings. In the same way, Sāriputta, having known the mind of a
certain individual by encompassing it with my mind — the way this
individual is practising and behaves they have entered upon a path such
that, on the break-up of the body after death, they will arise in a fortunate
destination, in a celestial realm. Then, on a later occasion, I see them with
the divine-eye that is purified and transcends human vision, on the break-up
of the body after death having arisen in that fortunate destination, in a
celestial realm, experiencing extremely pleasant (ekantasukhā) feelings.
The Way to Nibbāna
“Here, Sāriputta, having known the mind of a certain individual by
encompassing it with my mind — the way this individual is practising and
behaves they have entered upon a path such that, with the destruction of
the outflows they will realise by direct knowledge here and now the
undefiled liberation of the mind and liberation by wisdom, and having
attained it, will abide in it. Then, on a later occasion, I see with the
divine-eye that is purified and transcends human vision, that with the
destruction of the outflows they have realised by direct knowledge here
and now the undefiled liberation of the mind and liberation by wisdom,
and having attained it abide in it, experiencing extremely pleasant feelings.
It is as if, Sāriputta, there was a pond with clean, pleasant, cool water,
transparent, with beautiful banks, delightful to behold, near a dense forest
grove. Then a man was coming, sun-burnt and overpowered by heat,
exhausted, dehydrated, thirsty, along a path leading only to that pond. Then
a man with good eyesight seeing him would say: ‘The way that this dear
man is practising and behaving, having entered upon that path will arrive
at this very pond.’ Then, on a later occasion he sees him having plunged
into that pond, bathing and drinking, having relieved all of his distress,
exhaustion, and fever, and having come out of that pond, sitting or lying
down in that dense forest grove, [77] experiencing extremely pleasant
feelings. In the same way, Sāriputta, having known the mind of a certain
individual by encompassing it with my mind — the way this individual is
practising and behaves they have entered upon a path such that with the
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destruction of the outflows they will realise by direct knowledge here and
now the undefiled liberation of the mind and liberation by wisdom, and
having attained it, will abide in it. Then, on a later occasion, I see with the
divine-eye that is purified and transcends human vision, that with the
destruction of the outflows they have realised by direct knowledge here
and now the undefiled liberation of the mind and liberation by wisdom,
and having attained it abide in it, experiencing extremely pleasant feelings.
These, Sāriputta, are the five destinations.1
“When, Sāriputta, I know thus and see thus, whoever would speak thus
— ‘The recluse Gotama does not have any superhuman states, any
knowledge and vision of the Noble Ones. The recluse Gotama teaches the
Dhamma arrived at through reasoning, by following a line of investigation
and understanding it himself,’ without retracting that statement, Sāriputta,
without abandoning that thought, without having renounced that view,
falls into hell as if dragged and thrown there. It is just as, Sāriputta, I declare
that a monk endowed with morality, concentration, and wisdom will attain
final knowledge here and now, [likewise] without retracting that statement,
Sāriputta, without abandoning that thought, without having renounced
that view, one falls into hell as if dragged and thrown there.”

The Austerities of the Bodhisatta
155. “I am aware, Sāriputta, of having practised the holy life endowed with
four factors — I practised asceticism (tapassī) to the utmost, I practised
coarseness (lūkho) to the utmost, I practiced disgust (jegucchī)2 to the utmost,
I practiced seclusion (pavivitto) to the utmost.
“Such was my asceticism, Sāriputta, that I went naked, free from social
conventions, licking my hands, not coming when invited, not stopping when
invited; I did not consent to food that was brought, or specially made, or an
invitation to a meal; I received nothing from the mouth of a pot or bowl, across
a threshold, across a stick, across a pestle, from two eating together, from a
pregnant woman, from a woman who was breast-feeding, from a woman
being touched by a man, from a public food distribution, from where a dog
was waiting, from where flies are buzzing. I accepted no fish or meat, I drank
no liquor, wine, or beer. I kept to one house, to one morsel; I kept to two [78]
houses, to two morsels;... I kept to seven houses, to seven morsels. I lived on
1 Only the first five are destinations. The realisation of nibbāna is an attainment, not a place
where the Noble Ones go after death, but a bliss experienced here and now.
2 Disgust (jegucchī) means one detests or avoids. The Commentary explains that it means
that he detests evil (pāpa). Bhikkhu Bodhi therefore translates jegucchī as scrupulousness.
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one small bowlful a day, on two small bowlfuls a day... on seven small bowlfuls
a day; I ate once a day, once every two days... once every seven days, … once
in half a month; I dwelt devoted to eating only at the stated intervals.
“I was an eater of vegetables (sāka), an eater of millet (sāmāka), an eater
of wild rice (nīvara), an eater of hide-scrapings (daddula),1 an eater of water
cabbage (haṭa), an eater of husk powder (kaṇa), an eater of boiled-rice scum
(ācāma), an eater of sesame flour (piññā), an eater of grass (tiṇa), an eater of
cow-dung (gomaya). I ate forest roots and fruits, I ate fallen fruits.
“I wore hemp, I wore cloth mixed with hemp, I wore shrouds, I wore rags,
I wore tree bark, I wore antelope hides, I wore strips of antelope hide, I wore
kusa-grass, I wore bark garments, I wore wood-shavings, I wore hair garments,
I wore animal skins, I wore owl wings. I was one who plucked my hair and
beard, devoted to the practice of plucking out my hair and beard. I was one
who stood, rejecting seats. I was one who squatted, devoted to squatting. I
was one who used a bed of thorns; I made a mattress of thorns for my bed. I
dwelt devoted to the practice of bathing three times a day — morning, noon,
and evening. Thus in such a variety of ways I dwelt devoted to the practice
of tormenting and torturing the body. Such, Sāriputta, was my asceticism.
156. “Such was my coarseness, Sāriputta, that just as the bark of a diospyros
(tanduka) tree, accumulated over years, flakes off, so too, dust and dirt,
accumulated over years, caked off my body and flaked off. It never occurred
to me: ‘Oh, let me wipe off this dust and dirt with my hand, or let another
wipe off this dust and dirt with his hand.’ Such, Sāriputta, was my coarseness.
“Such was my disgust [of evil], Sāriputta, that I was mindful when going or
coming, having compassion even for [the beings in] a drop of water — ‘May I
not bring harm to the tiny beings in puddles.’ Such, Sāriputta, was my disgust.
“Such was my seclusion, Sāriputta, that [79] I would enter into a certain
forest and dwell there. If I saw a cow-herd or a shepherd, a grass-cutter or
a fire-wood collector, or a forestry worker, I would flee from grove to grove,
from thicket to thicket, from hollow to hollow, from hillock to hillock. Why
was that? So that I would not see them, and they would not see me. It was
like, Sāriputta, a forest deer, having seen a human being, would flee from
grove to grove, from thicket to thicket, from hollow to hollow, from hillock
to hillock. Such, Sāriputta, was my seclusion.
“Then, Sāriputta, when the cattle had gone out and the cowherd had
left them unattended, having approached on all fours, I would eat the
1 The PTS dictionary translates “daddula” as “a certain kind of rice.” The Commentary
glosses: “Daddulanti cammakārehi cammaṃ likhitvā chaḍḍitakasaṭaṃ — leather-workers, having
scraped the hide, discard the leavings.
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dung of the young suckling calves. As long, Sāriputta, as my own urine
and excrement lasted, I fed on my own urine and excrement. Such was
my great distortion in eating.
157. “Sāriputta, having entered a certain terrifying forest grove I would
dwell there. That forest grove, Sāriputta, was so terrifying that whoever
was not free from lust entered it, his hair would stand on end. Then,
Sāriputta, during those cold winter nights between the eights 1 I would
dwell in the open at night and in the forest grove by day. In the last month
of the hot season I would dwell in the open by day, and in the forest grove
at night. So much so, that this verse, not heard before, occurred to me:–
“Frozen by night and sun-burnt by day, alone in the terrifying forest.
Naked and without a fire to sit by, the sage remains intent upon his quest.
“Then, Sāriputta, I would make my bed in a cemetery using the bones
of a corpse for a pillow. So much so, Sāriputta, that the cowherds,2 having
approached, spat on me, urinated on me, threw rubbish on me, or put sticks
in my ears. However, Sāriputta, I do not recall any evil thoughts for them
arising in me. Such, Sāriputta, was my abiding in equanimity. [80]
158. “There are Sāriputta, some recluses and priests who say this, whose view
is thus: ‘Purity comes about through food.’ They say: ‘Let us live on kola-fruits.’
They eat kola-fruits, they eat kola-fruit powder, they drink kola-fruit juice, and
make various kinds of kola-fruit recipes. I am aware, Sāriputta, of having eaten
a single kola-fruit a day. You may think, Sāriputta, ‘Perhaps the kola-fruit was
bigger at that time.’ It should not be regarded thus, Sāriputta. The kola-fruit was
the same size then as it is now. Through eating only a single kola-fruit per day,
my body became extremely emaciated. My limbs were like jointed creepers or
bamboo stems from eating so little; my backside became hollow like a buffalo’s
hoof; my vertebrae stood out like a row of beads; my ribs were like the rafters
of an old barn with rafters broken and decayed; the pupils of my eyes were sunk
deep into my eye-sockets like the twinkling of water seen in a deep well; my
scalp was wrinkled like a raw bitter-gourd withered by the wind and sun. When
I thought, Sāriputta: ‘I will touch the skin of my belly,’ I grasped my backbone;
when I thought, ‘I will touch my backbone, I grasped the skin of my belly,’
because my belly skin adhered to my backbone from eating so little. When I
1 Between the eights = eight nights of frost between the months of Māgha and Phagguṇa
(approximately January to February).
2 The Commentary glosses “Gāmaṇḍalāti gopāladārakā,” i.e. the boys who look after the cattle.
Elsewhere, this would refer to the circle made by cattle when tethered to a wheel for grinding
or threshing grain, hauling water, etc.
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thought, Sāriputta, I will defecate or urinate,’ I fell down head first from eating
so little. If, Sāriputta, I rubbed my limbs with my hands to relieve my body, then
the hair, having rotted at the roots, would fall out, from eating so little.
159. “There are, Sāriputta, some recluses and priests who say this, whose
view is thus: ‘Purity comes about through food.’ They say: ‘Let us live on
beans … on sesame seeds … on rice.’ They eat rice, they eat rice-powder, [81]
they drink rice-water, and make various kinds of rice recipes. I am aware,
Sāriputta, of having eaten a single grain of rice a day. You may think, Sāriputta,
‘Perhaps the rice grains were bigger at that time.’ It should not be regarded
thus, Sāriputta. The rice grains were the same size then as they are now.
Through eating only a single grain of rice per day, my body became extremely
emaciated. My limbs were like jointed creepers or bamboo stems … then
the hair, having rotted at the roots, would fall out, from eating so little.
“Yet, Sāriputta, from that striving, from that practice, from that austerity
I did not attain any superhuman states worthy of the Noble Ones. What is
the reason for that? I did not attain the noble wisdom, that noble wisdom
that if attained leads out of the cycle of rebirths, that leads one who does it
to the complete destruction of suffering.
160. “There are, Sāriputta, some recluses and priests who say this, whose
view is thus: ‘Purity comes about through wandering in saṃsāra.’ However,
Sāriputta, it is not easy to find any realm I have not wandered through before
[82] in this long journey, except for the Pure Abodes.1 If, Sāriputta, I had been
in the Pure Abodes, I would not have returned again to this world.
“There are, Sāriputta, some recluses and priests who say this, whose view
is thus: ‘Purity comes about through arising.’ However, Sāriputta, it is not
easy to find any realm I have not arisen in before in this long journey, except
for the Pure Abodes. If, Sāriputta, I had been in the Pure Abodes, I would
not have returned again to this world.
“There are, Sāriputta, some recluses and priests who say this, whose view
is thus: ‘Purity comes about through sacrifice.’ However, Sāriputta, it is not
easy to find any sacrifice that has not formerly been offered by me in this
long journey, when I was a head-anointed king or a wealthy priest.
“There are, Sāriputta, some recluses and priests who say this, whose view
is thus: ‘Purity comes about through fire-worship.’ However, Sāriputta, it
is not easy to find a fire that has not already been worshipped by me in this
long journey, when I was a head-anointed king or a wealthy priest.
1 The Pure Abodes (Suddhāvāsa) are inhabited solely by Non-returners. Had the Bodhisatta
ever been reborn there during his long journey in the cycle of rebirths (saṃsāra), he would
not have returned again to the human realm.
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161. “There are, Sāriputta, some recluses and priests who say this, whose
view is thus: ‘As long as this good man is still young, black-haired endowed
with the blessing of youth, in the prime of life, so long is he endowed with
perfect accomplishment in wisdom. However, when he is frail, old, elderly,
having reached old age, eighty, ninety, or a hundred years, that perfect
wisdom declines.’ However, it should not be regarded thus. I am now frail,
old, elderly, having reached old age, having passed eighty years of age.
Suppose, Sāriputta, four disciples with a lifespan of a hundred years,
endowed with perfect mindfulness (sati), retentiveness (gatiyā), steadfast
recall (dhiti), and lucidity in wisdom (paññāveyyattiyaṃ) — like a proficient
archer, trained, dextrous, and skilful, would effortlessly shoot a light arrow
across the shadow of a palm tree — if they were thus endowed with extreme
mindfulness, retentiveness, [83] steadfast recall, and lucidity of wisdom. If
they were to fire questions at me about the four foundations of mindfulness,
and if I were to answer them, and they were to remember what they had
already asked and not ask it a second time, without stopping, except to eat
and drink, to defecate or urinate, and sleeping just to remove fatigue and
drowsiness, yet, Sāriputta, the Tathāgata’s exposition of Dhamma and
answering of questions would not come to an end before those four disciples
with a lifespan of a hundred years would die. Even if you had to carry me
about on a bed, Sāriputta, there would be no decline or change in the
wisdom of the Tathāgata. Whoever, Sāriputta, would say: ‘A n undeluded
being has arisen in the world for the welfare of many (bahujanahitāya), for
the happiness of many (bahujanasukhāya), out of compassion for the world
(lokānukampāya), for the benefit (atthāya), welfare, and happiness of gods
and human beings,’ they would say that rightly about me.
162. Then on that occasion, the Venerable Nāgasamāla was standing
behind the Blessed One, fanning him.1 Then the Venerable Nāgasamāla
said to the Blessed One: “It is wonderful, venerable sir! It is marvellous,
venerable sir! Indeed, venerable sir, having heard this exposition of the
Dhamma, my hair is standing on end. What, venerable sir, is the name of
this exposition of the Dhamma?”
“Therefore, Nāgasamāla, you should remember this discourse as the
hair-raising discourse.”
Thus spoke the Blessed One. Delighted, the Venerable Nāgasamāla
rejoiced in what the Blessed One had said.
1 He was the personal attendant of the Buddha for some time, before the Venerable Ānanda
took over that role. The DPPN says that he was the Buddha’s attendant on the teaching of this
discourse, but as it was given not long before the Mahāparinibbāna Sutta, this must be incorrect.

Cūḷadukkhakkhandha Suttaṃ

(M.i.91)
The Lesser Discourse on the Mass of Suffering
Introduction
This is the fourteenth discourse in the Maj jhimanikāya. It covers two
important topics: the suffering involved in the pursuit of sensual pleasures,
and the wrong view of the Nigaṇṭhā that past evil kamma can be
annihilated by ascetic practices.
There is a common saying among meditation teachers, “No pain, no gain.”
It is right, but this can easily be misunderstood to mean that pain is good for
you, therefore it should be sought out by extreme practices like taking cold
baths in the winter, or sitting through painful sensations at all costs. Pain
should be observed to understand its true nature, not to make it go away. Just
sitting and walking in meditation for many hours, without any special effort
to inflict pain on oneself, will almost always lead to the arising of painful
sensations, which can then be contemplated to gain insight knowledge. The
Middle Path between the extremes of sensual indulgence and self-mortification is not an easy path for the lazy person, but neither is it one of self-torture.

Translation
175. Thus have I heard — at one time the Blessed One was dwelling among
the Saῑ̓́ans at Kapilavatthu, in the monastery of Nigrodha. Then Mahānāma
the Saῑ̓́an approached the Blessed One; having approached, he paid homage,
and sat down to one side. Setting there, Mahānāma the Saῑ̓́an said to the
Blessed One: “Venerable sir, for a long time I have known the Dhamma taught
by you — ‘Greed is a mental defilement, anger is a mental defilement, delusion
is a mental defilement. Nevertheless, sometimes greed arises in my mind and
persists, anger arises in my mind and persists, delusion arises in my mind
and persists. Then it occurs to me, “What mental quality is not abandoned by
me that greed, anger, and delusion sometimes arise and persist?”
176. “It is so, Mahānāma, that there is a mental quality not abandoned in
yourself that greed, anger, and delusion arise and persist. Indeed,
Mahānāma, if that mental quality was abandoned in yourself then you
would not be living the household life enjoying sensual pleasures.
177. “Even though a noble disciple has seen clearly with wisdom: ‘Sensual
pleasures give little satisfaction, but a lot of suffering, despair, and misery;’
if he has not attained to the rapture and bliss apart from sensual pleasures,
24
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apart from unwholesome mental states, or to something more peaceful
than that; then he will still be tempted by sensual pleasures. However, if
he has seen clearly with wisdom: ‘Sensual pleasures give little satisfaction,
but a lot of suffering, despair, and misery;’ and has attained to the rapture
and bliss apart from sensual pleasures, apart from unwholesome mental
states, or to something more peaceful than that, then he will not be tempted
by sensual pleasures. [92]
“I too, Mahānāma, before my Enlightenment, when I was still a Bodhisatta,
saw clearly with wisdom: ‘Sensual pleasures give little satisfaction, but a lot
of suffering, despair, and misery;’ since I had not yet attained to the rapture
and bliss apart from sensual pleasures, apart from unwholesome mental
states, or to something more peaceful than that, then I was still tempted by
sensual pleasures. However, Mahānāma, when I had seen clearly with wisdom
that sensual pleasures give little satisfaction, but a lot of suffering, despair,
and misery, and had attained to the rapture and bliss apart from sensual
pleasures, apart from unwholesome mental states, or to to something more
peaceful than that, then I was not tempted by sensual pleasures.
178. “And what, Mahānāma, is the satisfaction of sensual pleasures? There
are these five strands of sensuality. What five? Sights cognisable by the eye
that are pleasing, lovely, delightful, charming, and regarded with affection,
connected with sensuality and provoking lust. Sounds cognisable by the
ear … Odours cognisable by the nose … Flavours cognisable by the tongue
… Touches cognisable by the body that are pleasing, lovely, delightful,
charming, and regarded with affection, connected with sensuality and
provoking lust. These are the five strands of sensuality, Mahānāma.
Whatever pleasure and happiness, Mahānāma, arises dependent on these
five strands of sensuality — this is the satisfaction of sensual pleasures.
“And what, Mahānāma, is the misery of sensual pleasures? Here,
Mahānāma, by means of whatever skill a clansman earns a living —
whether as a secretary, clerk, accountant, farmer, merchant, herder, archer,
soldier, or some other skill — he has to endure the contact of cold, heat,
gad-flies, mosquitos, wind and sun, and creepy-crawlies and risk injury
and death through hunger or thirst. This, Mahānāma, is the misery of
sensual pleasures that is a mass of suffering visible here and now, which
has sensual desire as its root cause, sensual desire as its foundation, sensual
desire as its reason, and it is only sensual desire that is its basis.
“Mahānāma, if a clansman exerts, strives, and makes an effort, but does
not gain any profit, he grieves, is weary, and laments, beating his breast,
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and bewildered: ‘My exertion was futile, my effort was fruitless.’ This, too,
Mahānāma, is the misery of sensual pleasures that is a mass of suffering
visible here and now, which has sensual desire as its root cause, sensual
desire as its foundation, sensual desire as its reason, and it is only sensual
desire that is its basis.
“Mahānāma, if a clansman exerts, strives, makes an effort and gains
wealth thereby, he experiences difficulty and sorrow in order to protect it
— ‘How can my wealth not be taken by the king, nor by thieves, nor
destroyed by fire or flood, nor wasted by unloved heirs?’ If his wealth is
taken by kings, destroyed by fire or flood, or wasted by unloved heirs he
grieves, is weary, and laments, beating his breast, and bewildered: ‘What
I once had, I no longer have.’ This too, Mahānāma, is the misery of sensual
pleasures that is a mass of suffering visible here and now, which has sensual
desire as its root cause, sensual desire as its foundation, sensual desire as
its reason, and it is only sensual desire that is its basis.
“Again, Mahānāma, with sensual desire as the root cause, sensual desire
as the foundation, sensual desire as the reason, and only sensual desire as
the basis, kings quarrel with kings, nobles quarrel with nobles, priests quarrel
with priests, householders quarrel with householders, parents quarrel with
their children, children quarrel with their parents, siblings quarrel with
each other, and friends quarrel with friends. Due to those quarrels, disputes,
and divisions, they attack each other with fists, stones, sticks, or weapons,
leading to death or serious injury. This too, Mahānāma, is the misery of
sensual pleasures that is a mass of suffering visible here and now, which has
sensual desire as its root cause, sensual desire as its foundation, sensual
desire as its reason, and it is only sensual desire that is its basis.
“Again, Mahānāma, with sensual desire as the root cause, sensual desire
as the foundation, sensual desire as the reason, and only sensual desire as
the basis, having taken swords and shields, bows and arrows, they engage
in battle with arrows flying and swords slashing, and they are pierced by
arrows or spears, and their heads are cut off, leading to death or serious
injury. This too, Mahānāma, is the misery of sensual pleasures that is a
mass of suffering visible here and now, which has sensual desire as its root
cause, sensual desire as its foundation, sensual desire as its reason, and it
is only sensual desire that is its basis.
“Again, Mahānāma, with sensual desire as the root cause, sensual desire
as the foundation, sensual desire as the reason, and only sensual desire as
the basis, having taken swords and shields, bows and arrows, they assail
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battlements and are sprayed with boiling cow dung and crushed with
heavy weights, shot with arrows, and their heads cut off with swords.
leading to death or serious injury. This too, Mahānāma, is the misery of
sensual pleasures that is a mass of suffering visible here and now, which
has sensual desire as its root cause, sensual desire as its foundation, sensual
desire as its reason, and it is only sensual desire that is its basis.
“Again, Mahānāma, with sensual desire as the root cause, sensual desire
as the foundation, sensual desire as the reason, and only sensual desire as
the basis, men break into houses and plunder, commit burglary, ambush,
adultery or rape. Having caught them, the king punishes them in various
ways — flogging with whips, canes, or clubs, cutting off their hands or feet,
or hands and feet, or ears, or nose, or ears and nose, subjected to the gruel-pot,
the conch-shell polishing, Rāhu’s mouth, the wreath of fire, the hand torch,
the grass-binding, the bark dress, the antelope, the meat-hooks, the coingouging, the caustic pickling, the bar turn, the straw foot stool, sprinkled
with hot oil, being devoured by dogs, impaled on stakes, decapitated by
swords, leading to death or serious injury. This too, Mahānāma, is the misery
of sensual pleasures that is a mass of suffering visible here and now, which
has sensual desire as its root cause, sensual desire as its foundation, sensual
desire as its reason, and it is only sensual desire that is its basis.
“Again, Mahānāma, with sensual desire as the root cause, sensual desire
as the foundation, sensual desire as the reason, and only sensual desire as
the basis, people engage in bodily, verbal, and mental misconduct. Having
done bodily, verbal, and mental misconduct, on the breakup of the body
after death they arise in a state of woe, in a bad destination, in hell. This
too, Mahānāma, is the misery of sensual pleasures that is a mass of suffering
visible here and now, which has sensual desire as its root cause, sensual
desire as its foundation, sensual desire as its reason, and it is only sensual
desire that is its basis.
179. “At one time, Mahānāma, I was dwelling at Rājagaha on Vultures’
Peak.1 Then many Nigaṇṭhā were practising continuous standing at the
Black Rock on the slopes of the Isigili mountain, rejecting seats, and were
experiencing acute, severe, rough, and piercing painful, feelings. Then,
Mahānāma, in the evening I arose from seclusion and approached the
Nigaṇṭhā at the Black Rock on the slopes of Isigili mountain and said to
them: ‘Friends, why are you rejecting seats, experiencing acute, severe,
1 I was unable to find the reference, but a similar discussion with the Nigaṇṭhā can be found
in the Devadaha Sutta, Maj jhimanikāya Sutta 101, M.ii.214.
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rough, and piercing painful feelings?’ When I had spoken, Mahānāma,
those Nigaṇṭhā replied: ‘Friend, Nigaṇṭha Nāṭaputta is omniscient and
all-seeing, he claims to have complete knowledge and vision thus: “When
I am walking, standing, sleeping, awake, [93] complete and continuous
knowledge and vision arise in me.” He says — “There are, Nigaṇṭhā, evil
actions 1 done formerly that are annihilated by this piercing austerity, and
being here and now restrained in body, speech, and mind there is no evil
action for the future; thus with the destruction of former actions and not
doing any new actions there is the destruction of actions. With the
destruction of actions there is the destruction of suffering, with the
destruction of suffering there is the destruction of painful feelings, and
with the destruction of feelings all suffering will be annihilated.” This we
approve of and accept and we are satisfied with it.’
180. “When this was said, Mahānāma, I said to those Nigaṇṭhā: ‘Friends,
do you know whether you existed or did not exist in the past?’ ‘No friend.’
‘Do you know whether or not you did evil actions in the past?’ ‘No friend.’
‘Do you know that you did this or that evil action in the past?’ ‘Do you know
how much suffering has been annihilated or how much remains to be
annihilated before all suffering is annihilated?’ ‘No friend.’ ‘Do you know
friends how to abandon unwholesome states here and now, or how to arouse
wholesome states?’ ‘No friend.’
“Thus it seems, friends, that you do not know whether you existed or did
not exist in the past, you do not know whether or not you did evil actions
in the past, you do not know whether you did this or that evil action in the
past, you do not know how much suffering has been annihilated, nor how
much remains to be annihilated before all suffering is annihilated, and
you do not know how to abandon unwholesome states here and now, nor
how to arise wholesome states. This being so, friends, it seems that whoever
in the world are cruel, bloody-handed, evil doers, when they are reborn as
human beings they go forth among the Jains.”
“It is not so, friend Gotama, bliss 2 is not attained through pleasure, bliss
is attained through pain, [94] for if bliss could be attained through pleasure
King Seniya Bimbisāra of Māgadha would attain bliss, King Seniya
Bimbisāra of Māgadha would dwell in bliss more than the Venerable Gotama.”
1 The Pāḷi text say pāpakammaṃ, but the Nigaṇṭhā had a different conception of kamma,
not as volition, but as action. See the Upāli Sutta.
2 Bliss (sukhaṃ) and happiness use the same word in Pāḷi, but the pursuit of sensual
happiness is an ignoble aim. Those gone forth were pursuing something higher than the
happiness enjoyed by lay people. I have thus translated this more noble happiness as bliss.
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“Surely, friends, these words have been uttered hastily and without due
reflection — ‘If bliss could be attained through pleasure King Seniya
Bimbisāra of Māgadha would attain bliss, King Seniya Bimbisāra 1 of
Māgadha would dwell in bliss more than the Venerable Gotama.’ I should
be questioned about this — ‘Who dwells in bliss more, King Seniya
Bimbisāra or the Venerable Gotama?’
“Certainly, friend Gotama, we uttered these words hastily and without
due reflection … However, put that aside. We now ask the Venerable Gotama
who dwells in bliss more, King Seniya Bimbisāra of Māgadha or the
Venerable Gotama?”
“Then, friends, I will answer that with further questions, please reply as
you wish. What do you think, friends, is King Seniya Bimbisāra of Māgadha
able to abide in bliss for seven days and nights consecutively without
moving his body or uttering any speech?”
“No, indeed, friend.”
“What do you think, friends, is King Seniya Bimbisāra of Māgadha able
to abide in bliss for six … five … four … three … two … even for one day
and night consecutively without moving his body or uttering any speech?”
“No, indeed, friend.”
“I, friends, am able to abide in bliss for one day and night … for two days
and nights … three … four … five … six … seven days and nights. What
do you think, friends, that being so, who dwells in bliss more, King Seniya
Bimbisāra of Māgadha, or me?”
“That being so, [95] the Venerable Gotama abides in bliss more than King
Seniya Bimbisāra of Māgadha.” 2
Thus said the Blessed One. Mahānāma the Saῑ̓́an was satisfied and
delighted in what the Blessed One had said.
1 King Bimbisāra’s residence was at Rājagaha, and the Black Rock on Isigili mountain and
Vultures’ Peak were outside Rājagaha. The Buddha spent the first Rains at Saranath with his
first five disciples, and then proceeded to Rājagaha, as he had promised King Bimbisāra that
he would return when he had gained liberation to share his knowledge with him. This meeting
with the Nigaṇṭhā would most likely have been within the first five years of the dispensation,
after which the Buddha returned to Kapilavatthu where this current discourse was taught.
2 Although the Nigaṇṭhā were polite, and acknowledged the truth of the words spoken by
the Blessed One, there is nothing in this account that they were satisfied and delighted with
what he had said. The account ends there, and it is only Mahānāma who expresses his
appreciation. Unfortunately, Mahānāma did not request the going-forth. He was an
exemplary lay-disciple and a Stream-winner, but not free from pride due to his high caste
and close relationship to the Buddha. He died by committing suicide rather than dining
together with his own grandson, Viṭaṭūbha, the son of a slave-woman that Mahānāma had
had an affair with while young.

Kakacūpama Suttaṃ
(M.i.122)
The Simile of the Saw

222. Thus have I heard:– At one time the Blessed one was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
on that occasion the Venerable Moliya Phagguna dwelt associating too
much with the nuns. He was associating with the nuns so much that if any
monk reproached the nuns in his presence he would be angry and
displeased, and make a dispute about it. If any monk reproached Venerable
Moliya Phagguna in the presence of those nuns, those nuns would be angry
and displeased, and make a dispute about it. So much was the Venerable
Moliya Phagguna associating with the nuns.
Then a certain monk approached the Blessed One, and having
approached, paid homage to the Blessed One and sat down at one side.
Sitting at one side, he told the Blessed One about this matter.
223. Then the Blessed One called a certain monk, saying; “Come bhikkhu,
[123] in my name ask the monk Moliya Phagguna to come: “The teacher
calls you, friend Phagguna.” Having replied, “Very well, venerable sir,” to
the Blessed One, that monk approached the Venerable Moliya Phagguna,
and having approached said to him: “The teacher calls you, friend
Phagguna.” Having replied, “Very well,” to that monk, Moliya Phagguna
approached the Blessed One, and having approached, paid homage to the
Blessed One and sat down at one side. As he was sitting down at one side,
the Blessed One said to the Venerable Moliya Phagguna:–
“Is it true, Phagguna, that you are associating too much with the nuns?
That you are associating so much with the nuns that if any monk reproaches
the nuns in your presence that you become angry and displeased, and
make a dispute about it? If any monk reproaches you in the presence of
the nuns, those nuns become angry and displeased, and make a dispute
about it? So much you are associating with the nuns?”
“Indeed it is, venerable sir.”
“Are you, Phagguna, not a son of a good family who has gone forth out
of faith from household life into homelessness?”
“Indeed I am, venerable sir.”
224. “It is not suitable, Phagguna, for one gone forth from a good family
out of faith from household life into homelessness, to dwell associating too
closely with the nuns. Therefore, Phagguna, if anyone reproaches the nuns
in your presence, you should expel any desires and thoughts of a house30
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holder, and train yourself thus: ‘My mind will not become altered, I will
not utter evil words, I will dwell compassionate with thoughts of lovingkindness, without ill-will.’ Thus, Phagguna, you should train yourself.”
“Therefore, Phagguna, if anyone gives the nuns a blow with the hand,
with a clod, with a stick, with a knife [124] in your presence, you should
expel any desires and thoughts of a householder, and train yourself thus:
‘My mind will not become altered, I will not utter evil words, I will dwell
compassionate with thoughts of loving-kindness, without ill-will.’ Thus,
Phagguna, you should train yourself.”
225. Then the Blessed One addressed the monks: “At one time, monks, my
mind was satisfied. Herein, monks, I addressed the monks — I, monks, eat
at one session. Eating at one session, monks, I have few ailments and
diseases, enjoy bodily lightness and strength, and abide at ease. Come,
monks, eat at one session. Eating at one session, monks, you will have few
ailments and diseases, you will enjoy bodily lightness and strength, and
will abide at ease. I did not need, monks, to instruct those monks; I only
had to arouse mindfulness in them.
“It is as if, monks, a chariot yoked to thoroughbreds stood ready on solid
ground at the crossroads. Then a skilled trainer, a charioteer of tamed
horses could climb on it, having taken the reins in his left hand and the
goad in his right hand, could drive wherever he wished, whenever he
wished. In the same way, monks, I did not have to instruct those monks, I
only had to arouse mindfulness in them. Therefore, monks, expel any
unwholesome states, and devote yourselves to wholesome states. Thus you
will come to growth, increase, and fulfilment in this teaching and discipline.
“It is as if, monks, not far from a village or a market town there was a great
Sal grove, covered with castor-oil plants. Then a certain man would appear
desiring its benefit, welfare, and freedom from bondage. He would cut the
crooked off-shoots that were harming the sap, and drag them outside, cleaning
up the interior of the grove. Whatever shoots were straight and well-formed,
he would foster. Thus, monks, the Sal grove would come to growth, increase,
and fulfilment. In the same way, monks, you should expel any unwholesome
states, and devote yourselves to wholesome states. [125] Thus you will come
to growth, increase, and fulfilment in this teaching and discipline.
226. “At one time, monks, here in Sāvatthi there was a housewife named
Vedehikā. A good reputation had spread regarding Vedehikā: ‘The housewife
Vedehikā is gentle, humble, and peaceful.’ The housewife Vedehikā, monks,
had a slave named Kāḷī who was skilful, diligent, and did her work attentively.
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“Then, monks, it occurred to Kāḷī: ‘A good reputation has spread
regarding my mistress Vedehikā: “The housewife Vedehikā is gentle,
humble, and peaceful.” Is it that my mistress does not manifest anger
because I do my work well, is it because anger is absent, or is anger present,
but she does not show it? What if I were to test my mistress?’
“Then, monks, the slave Kāḷī got up late. Then, monks, the housewife
Vedehikā said to the slave Kāḷī, ‘Hey, Kāḷī!’ ‘What is it mistress?’ ‘Why do
you get up late?’ ‘For no reason.’ ‘You get up late for no reason, wicked girl,’
she said, angry, displeased, and frowning. Then, monks, Kāḷī thought, ‘My
mistress does not manifest anger, not because it is absent, but because I
do my work well. What if I were to test my mistress further?’
“Then, monks, the slave Kāḷī got up even later. Then, monks, the housewife
Vedehikā said to the slave Kāḷī, ‘Hey, Kāḷī!’ ‘What is it mistress?’ ‘Why do you
get up even later?’ ‘For no reason.’ ‘You get up even later for no reason, wicked
girl,’ she said, angry, displeased, she uttered harsh words. Then, monks, Kāḷī
thought, ‘My mistress does not manifest anger, not because it is absent, but
because I do my work well. What if I were to test my mistress further?’
“Then, monks, the slave Kāḷī got up later still. Then, monks, the housewife
Vedehikā [126] said to the slave Kāḷī, ‘Hey, Kāḷī!’ ‘What is it mistress?’ ‘Why
do you get up later still?’ ‘For no reason.’ ‘You get up later still for no reason,
wicked girl,’ she said, angry, displeased, she took a door-bolt 1 and hit her
on the head, splitting her head. Then, monks, Kāḷī, with her head split,
with blood flowing, complaining to the neighbours: ‘See, ladies, the actions
of the gentle one; see ladies, the actions of the humble one; see ladies, the
actions of the peaceful one. How can she get angry with her only slave for
getting up late, and being angry and displeased, take a door-bolt and give
her a blow to her head, splitting her head‽’
“Then, monks, after that, a bad reputation spread regarding the housewife
Vedehikā: ‘The housewife Vedehikā is violent, proud, and uncomposed.”
“In the same way, monks, here some monks is gentle, humble, and
peaceful as long as no displeasing words touch him. However, it is when
disagreeable words touch him that one can know that he is gentle, humble,
and peaceful. Monks, I do not call a monk ‘Compliant,’ if he exhibits
compliance for the sake of robes, almsfood, medicine, or medicinal
requisites. Why is that? If a monk does not obtain robes, almsfood, medicine,
or medicinal requisites, he is not compliant. Whatever monk, monks,
respects the truth, reveres the truth, esteems the truth, honours the truth,
1 A door-bolt (aggaḷasūciṃ). A bolt of wood or iron for securing something.
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pays homage to the truth, so exhibits compliance, I call him ‘Compliant.’
Therefore, monks, ‘We respect the truth, revere the truth, esteem the truth,
honour the truth, pay homage to the truth, so we will be obedient and
compliant.’ Thus, monks, you should train yourselves.
227. “There are five ways of speech, monks, with which others may address
you — timely or untimely, truthful or false, kind or harsh, beneficial or
unbeneficial, with loving-kindness or with anger. When others address
you in these ways [127], monks, you should train yourselves thus: ‘My mind
will not become altered, I will not utter evil words, I will abide compassionate for their welfare, with a mind of loving-kindness, without inner anger.
I will abide pervading that person with loving-kindness, making him the
object of loving-kindness, pervading the entire world with a mind of
loving-kindness, extensive, exalted, immeasurable, without enmity, without
ill-will.’ Thus, monks, you should train yourselves.
228. “It is as if, monks, a man should come having taken a hoe and a basket,
would speak thus: ‘I will make this great earth become without earth.’ He
would dig here and there, scatter here and there, spit here and there, urinate
here and there: ‘Become without earth, become not earth.’ What do you
think, monks, could this man make this great earth without earth?”
“Indeed not, venerable sir.”
“Why is that?”
“Venerable sir, this great earth is deep and immeasurable. It is not easy
to make it without earth; that man would only get weariness and vexation.
“In the same way, monks, there are these five ways of speech with which
others may address you … you should train yourselves thus: ‘My mind
will not become altered, I will not utter evil words, I will abide compassionate for their welfare, with a mind of loving-kindness, without inner anger.
I will abide pervading that person with loving-kindness, making him the
object of loving-kindness, pervading the entire world with a mind of
loving-kindness, extensive, exalted, immeasurable, without enmity, without
ill-will.’ Thus, monks, you should train yourselves.
229. “It is as if, monks, a man should come having taken yellow, blue, and
red dye, would speak thus: ‘I will draw on the sῑ̓́, I will make pictures
appear.’ What do you think, monks, could this man draw on the sῑ̓́, could
he make pictures appear?’
“Indeed not, venerable sir.”
“Why is that?”
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“Venerable sir, the sῑ̓́ is formless and invisible. It is not easy to draw on
the sῑ̓́, to make pictures appear. [128] That man would only get weariness
and vexation.”
“In the same way, monks, there are these five ways of speech with which
others may address you … you should train yourselves thus: ‘My mind
will not become altered, I will not utter evil words, I will abide compassionate for their welfare, with a mind of loving-kindness, without inner anger.
I will abide pervading that person with loving-kindness, making him the
object of loving-kindness, pervading the entire world with a mind of
loving-kindness, extensive, exalted, immeasurable, without enmity, without
ill-will.’ Thus, monks, you should train yourselves.
230. “It is as if, monks, a man should come having taken a grass torch,
would speak thus: ‘With this grass torch I will heat up and vaporise this
river Ganges.’ What do you think, monks, could this man heat up and
vaporise this river Ganges with a grass torch?”
“Indeed not, venerable sir.”
“Why is that?”
“Venerable sir, the river Ganges is deep and immeasurable It is not easy,
having taken a grass torch, to heat it up and vaporise it. That man would
only get weariness and vexation.”
“In the same way, monks, there are these five ways of speech with which
others may address you … you should train yourselves thus: ‘My mind
will not become altered, I will not utter evil words, I will abide compassionate for their welfare, with a mind of loving-kindness, without inner anger.
I will abide pervading that person with loving-kindness, making him the
object of loving-kindness, pervading the entire world with a mind of
loving-kindness, extensive, exalted, immeasurable, without enmity, without
ill-will.’ Thus, monks, you should train yourselves.
231. “It is as if, monks, there were a cat-skin bag that was beaten, well beaten,
thoroughly beaten, soft, silῑ̓́, and free from rustling and crackling, and a
man should come along having taken a piece of firewood or a pebble, would
speak thus: ‘I will make this cat-skin bag that was beaten, well beaten,
thoroughly beaten, soft, silῑ̓́, and free from rustling and crackling, rustle
and crackle.’ What do you think, monks, would he make this cat-skin bag
rustle and crackle?”
“Indeed not, venerable sir.”
“Why is that?”
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“Venerable sir, this cat-skin bag was beaten, well beaten, thoroughly
beaten, soft, silῑ̓́, and free from rustling and crackling. It is not easy to
make it rustle and crackle. That man would only get weariness and vexation.”
“In the same way, monks, there are these five ways of speech with which
others may address you … [129] you should train yourselves thus: ‘My
mind will not become altered, I will not utter evil words, I will abide
compassionate for their welfare, with a mind of loving-kindness, without
inner anger. I will abide pervading that person with loving-kindness,
making him the object of loving-kindness, pervading the entire world with
a mind of loving-kindness, extensive, exalted, immeasurable, without
enmity, without ill-will.’ Thus, monks, you should train yourselves.
232. “Monks, even if robbers were to sever your limbs with a two-handled
saw, whoever would set his mind on hatred would not be carrying out my
teaching. Herein, monks, you should train yourselves: ‘My mind will not
become altered, I will not utter evil words, I will abide compassionate for
their welfare, with a mind of loving-kindness, without inner anger. I will
abide pervading that person with loving-kindness, making him the object
of loving-kindness, pervading the entire world with a mind of lovingkindness, extensive, exalted, immeasurable, without enmity, without
ill-will.’ Thus, monks, you should train yourselves.
233. “Monks, if you constantly bear in mind this exhortation on the simile
of the saw, do you see any way of speech, subtle or coarse, that you could
not tolerate?”
“Indeed not, venerable sir.”
“Therefore, monks, constantly bear in mind this simile of the saw. That
will be for you welfare and happiness for a long time.”
Thus spoke the Blessed One. Delighted, those monks, rejoiced in what
the Blessed One had said.

Rathavinīta Suttaṃ

(M.i.145)
A Discourse on the Relay of Chariots
Introduction
This dialogue between two eminent disciples — Venerable Sāriputta
and Venerable Puṇṇa Mantāṇiputta — explains how the seven purifications
in the progress of insight lead step-by-step to the final goal.
I have abbreviated the translation in places to avoid some repetitions
that are not needed when writing.

Translation
252. Thus have I heard — At one time the Blessed One was dwelling at
Rājagaha in the Squirrels’ Sanctuary in the Bamboo Grove. Then many monks
from the birthplace of the Blessed One,1 having spent the Rains Retreat there
(in Kapilavatthu), approached the Blessed One and having paid homage, sat
at one side. To those monks sitting at one side the Blessed One said — “Among
the monks from my birthplace is there any monk about whom his companions
in the holy life say: ‘Having few wishes (appiccho) himself he speaks to the
monks on fewness of wishes; being contented (santuṭṭho) himself he speaks
to the monks on contentment; being secluded (pavivitto) himself he speaks
to the monks on seclusion; being aloof (asaṃsaṭṭho) himself he speaks to the
monks on aloofness;2 being energetic (āraddhavīriyo) himself he speaks to
the monk on being energetic; being endowed with virtue (sīlasampanno)
himself he speaks to the monks on being endowed with virtue; being
endowed with concentration (samādhisampanno) himself he speaks to the
monks on being endowed with concentration; being endowed with wisdom
(paññāsampanno) himself he speaks to the monks on being endowed with
wisdom; being endowed with liberation (vimuttisampanno) himself he speaks
to the monks on being endowed with liberation; being endowed with
knowledge and vision of liberation (vimuttiñāṇadassanasampanno) himself
he speaks to the monks on being endowed with knowledge and vision of
liberation; he is one who advises (ovādako), teaches (viññāpako), instructs
1 The commentary explains that from the birthplace of the Blessed One (jātibhūmakā), means
the monks living in the birthplace of the Blessed One, i.e. at or near Kapilavatthu.
2 Secluded (pavivitto) means practising meditation to achieve absorption (jhāna); being aloof
(asaṃsaṭṭho) means not associating much with other monks. One can practise seclusion at
a meditation centre even while sharing accommodation and meals with other meditators
if one maintains noble silence.
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(sandassako), [146] rouses (samādapako), urges (samuttejako), and gladdens
(sampahaṃsako) his fellows in the holy life.”
“Puṇṇa Mantāṇiputta, venerable sir, is esteemed as such a monk 1 by his
fellows in the holy life from the birthplace of the Blessed One.”
253. On that occasion, the Venerable Sāriputta was sitting not far from the
Blessed One. Then the Venerable Sāriputta thought — “It is a great gain
for the Venerable Puṇṇa Mantāṇiputta that his fellows in the holy life praise
him point by point in the presence of the teacher. Perhaps I may meet Puṇṇa
Mantāṇiputta at some time and have some conversation with him.”
254. Then when the Blessed One had stayed at Rājagaha as long as he
wished, he set out on tour for Sāvatthi, and walking in stages he arrived
at Sāvatthi and stayed there. There he stayed at Sāvatthi, in Prince Jeta’s
grove, in the monastery of Anāthapiṇḍika. The Venerable Puṇṇa
Mantāṇiputta heard: “The Blessed One has now arrived at Sāvatthi and is
dwelling in Prince Jeta’s grove at the monastery of Anāthapiṇḍika.”
255. Then the Venerable Puṇṇa Mantāṇiputta put his dwelling place in
order, and taking his robes and bowl, set off for Sāvatthi.2 Walking in stages
he arrived at Prince Jeta’s grove in Anāthapiṇḍika’s monastery and
approached the Blessed One. Having approached, he paid homage to the
Blessed One and sat down at one side. The Blessed One instructed, roused,
urged, and gladdened Puṇṇa Mantāṇiputta with talk on the Dhamma as
he was sitting at one side. Thus being instructed, roused, urged, and
gladdened by talk on the Dhamma, having delighted in and appreciated
what the Blessed One had said, rose from his seat, paid homage, and having
departed keeping his right side towards the Blessed One, went to a forest
grove to spend the day.
256. Then a certain monk approached the Venerable Sāriputta, and having
approached him said: “That bhikkhu, friend Sāriputta, named Puṇṇa
Mantāṇiputta whom you have often praised, [147] has just left the Blessed
One’s presence 3 to spend the day in a forest grove.”
Then the Venerable Sāriputta taking a sitting cloth followed behind him,
keeping his head in view. Puṇṇa Mantāṇiputta having entered a forest grove,
1 The whole of the previous passage from being of few wishes to gladdening his fellows in the
holy life is repeated here, but I have omitted it for brevity. Puṇṇa Mantāṇiputta is honoured as
the most eminent of the Buddha’s disciples in teaching the Dhamma — “Etadaggaṃ, bhikkhave,
mama sāvakānaṃ bhikkhūnaṃ Dhammakathikānaṃ yadidaṃ Puṇṇo Mantāṇiputto.”(A.i.23)
2 From Kapilavatthu to Sāvatthi is about a 100 miles. However, a journey to Rājagaha is over 300
miles, and would entail crossing the Ganges at some point. The journey from Sāvatthi to Sāketa,
which would take a relay of seven chariots, would presumably take several weeks on foot.
3 The monk repeated the entire preceding passage, but I have paraphrased it here.
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sat at the foot of a certain tree to spend the day. Venerable Sāriputta, too, having
entered the forest grove, sat at the foot of a certain tree to spend the day.
Then the Venerable Sāriputta, have spent the day in meditation, when
it was evening approached the Venerable Puṇṇa Mantāṇiputta and
exchanged friendly greetings. Having exchanged friendly greetings and
polite conversation he sat down at one side. Sitting at one side, the Venerable
Sāriputta said to the Venerable Puṇṇa Mantāṇiputta:
Q: 257. “Friend,1 is the holy life lived under the Blessed One?”
A: “Indeed it is, friend.”
Q: “Is the holy life, friend, lived for the sake of purification of morality
(sīlavisuddhi)?” 2
A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification of mind
(cittavisuddhi)?”
A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification of view
(diṭṭhivisuddhi)?”
A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification by overcoming
doubt (kaṅkhāvitaraṇavisuddhi)?”
A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification of knowledge
and vision of what is path and not-path (maggāmaggañāṇadassanavisuddhi)?”
1 Friend (āvuso) was the informal mode of address between monks. They would address the
Buddha himself as venerable sir (bhante). In the Mahāparinibbāna Sutta the Buddha stipulates
that senior monks should address juniors with the word “āvuso,” while juniors should address
their seniors with the word “ bhante.” Monastic seniority has nothing to do with physical age,
but is measured from the time of the higher ordination (upasampadā). Both of these Arahants
were ordained early in the Buddha’s dispensation. After the first rains retreat, there were
sixty-one Arahants including the Buddha, the first five disciples, and Yasa and his friends.
The first to become a monk with the “Ehi bhikkhu,” (Come monk) formula was AññātaKoṇḍañña. He returned to Kapilavatthu and there ordained Puṇṇa Mantāṇiputta and 500
others. The Buddha proceeded to Uruvela, where he converted the 1,000 Kassapa brothers.
Then he went on to Rājagaha to meet King Bimbisāra whom he had earlier promised to visit.
It was at Rājagaha that Upatissa and Kolita (Sāriputta and Moggallāna) became the Buddha’s
two chief disciples after their meeting with Assaji — the fifth of the first five disciples.
2 More details are given to the relevant sections in the Mahāsi Sayādaw’s Progress of Insight
(wherein sīlavisuddhi is translated as Purification of Conduct).
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A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification of knowledge
and vision of the course of practice (paṭipadāñāṇadassanavisuddhi)?”
A: “Indeed it is not, friend.”
Q: “Is the holy life, friend, lived for the sake of purification by knowledge
and vision (ñāṇadassanavisuddhi)?”
A: “Indeed it is not, friend.”
Q: “When asked, ‘Is the holy life, friend, lived for the sake of purification
of morality?’ you say, ‘Indeed it is not, friend.’ When asked … you say,
‘Indeed it is not, friend.’ Then for what purpose, friend, [148] is the holy
life lived under the Blessed One?”
A: “The holy life, friend, is lived under the Blessed One for final cessation
without remainder 1 (anupādāparinibbānatthaṃ).”
Q: “Is purification of morality final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification of mind final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification of view final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification by overcoming doubt final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification of knowledge and vision of what is path and not-path
final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification of knowledge and vision of the course of practice final
cessation without remainder?”
A: “Indeed it is not, friend.
Q: “Is purification by knowledge and vision final cessation without
remainder?”
1 This refers to the final end of all suffering after the demise of an Arahant. While an Arahant
remains alive, he or she still has to carry the burden of the body. The physical suffering of
cold, heat, hungry and thirst, pain and disease remain for the living Arahant, although he
or she does not suffer mental distress on account of that.
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A: “Indeed it is not, friend.
Q: “Is something apart from these things final cessation without remainder?”
A: “Indeed it is not, friend.
Q: “When asked, friend, ‘Is purification of morality final cessation without
remainder?’ you say, ‘Indeed it is not, friend.’ When asked … you say,
‘Indeed it is not, friend.’ Then how, friend, should your words be
understood?”
A: 258. “Friend, if the Blessed One had described purification of morality
as final cessation without remainder he would have described something still with attachment as final cessation without remainder. If the
Blessed One had described purification of mind … purification by
knowledge and vision as final cessation without remainder he would
have described something still with attachment as final cessation
without remainder. If he had described something apart from these as
final cessation without remainder then an ordinary person would have
attained final cessation without remainder, but an ordinary person has
not attained these states of purification. I will make a simile, friend, by
means of which a wise man could understand the meaning.
259. “It is as if, friend, some urgent matter needed his attention in Sāketa while
King Pasenadi of Kosala was living at Sāvatthi. [149] Between Sāvatthi and
Sāketa a relay of seven chariots was arranged. Then, friend, King Pasenadi of
Kosala having left Sāvatthi by the palace gate would mount the first chariot
in the relay and by means of it would reach the second chariot in the relay.
Leaving the first chariot behind he would mount the second chariot in the
relay and by means of it would reach the third chariot in the relay. Leaving
the second chariot behind … by means of the seventh chariot in the relay he
would reach the palace gate at Sāketa. Then his associates, friends, and relatives
would ask: ‘Did you come to this palace gate by this relay of chariots?’
Q: How should he reply?”
A: “Speaking thus, friend, King Pasenadi of Kosala would be speaking
correctly: ‘While living at Sāvatthi some urgent matter needed attention
here in Sāketa. Between Sāvatthi and Sāketa a relay of seven chariots was
arranged. Having left Sāvatthi by the palace gate I mounted the first chariot
in the relay and by means of it reached the second chariot in the relay.
Leaving the first chariot behind I mounted the second chariot in the relay
and by means of it reached the third chariot in the relay. Leaving the second
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chariot behind … by means of the seventh chariot in the relay I reached
the palace gate at Sāketa.’ Speaking thus, friend, King Pasenadi of Kosala
would be speaking correctly.”
“In the same way, friend, purification of morality is for the sake of reaching
purification of mind. Purification of mind is for the sake of reaching
purification of view. Purification of view is for the sake of reaching
purification by overcoming doubt. Purification by overcoming doubt [150]
is for the sake of reaching purification of knowledge and vision of what is
path and not-path. Purification of knowledge and vision of what is path
and not-path is for the sake of purification of knowledge and vision of the
course of practice. Purification of knowledge and vision of the course of
practice is for the sake by knowledge and vision. Purification by knowledge
and vision is for the sake of final cessation without remainder. The holy
life is lived under the Blessed One, friend, for the sake of final cessation
without remainder.”
260. When this was said, the Venerable Sāriputta said to the Venerable
Puṇṇa Mantāṇiputta: “What is your name,1 venerable sir, and how do your
fellows in the holy life know you?”
“My name is Puṇṇā, venerable sir, and my fellows in the holy life know
me as Mantāṇiputta.”
“It is wonderful, friend, it is marvellous, friend. As a learned disciple who
understands the teacher’s dispensation correctly, each profound question
was answered point by point by the Venerable Puṇṇa Mantāṇiputta. It is
a gain for his fellows in the holy life, a great gain, that they have the
opportunity to meet (dassanāya) 2 and attend on (payirūpasanāya) the
Venerable Puṇṇa Mantāṇiputta. Even if they were to carry him around on
1 In those days, monks often had two names, the one given at their birth and another by
which they were more widely known. This practice continues today. The Venerable Mahāsi
Sayādaw’s name given at his ordination is “Sobhaṇa,” a Pāḷi word meaning shining or good,
but only a few disciples will know this name. His popular name means: “The abbot of the
monastery where there is a big drum.” Mantāṇi was famous as the sister of the Buddha’s
first disciple, Aññāta-Koṇḍañña, and her son was Puṇṇa, who was known as Mantāṇiputta.
Sāriputta was the son of Rūpasāri who had seven sons, all of whom became Arahants.
2 Literally to see (dassanāya), but merely seeing the monks (samaṇānaṃ dassanaṃ), which is one
of the blessings enumerated in the Maṅgala Sutta, would not be of much benefit if one had no
idea about their attainments, knowledge, or other virtues. On seeing a serene and graceful
monk or nun one might well feel inspired to pay respects with joined palms (añjali) or pay
homage (abhivādeti), but then one should attend on them, and ask questions about the teachings.
Only then could one obtain the full benefit of their knowledge and insight. The disciples of
Puṇṇa clearly relied on him for teaching, meditation instruction, and spiritual guidance.
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their heads using a cushion it would be a great opportunity to see and
honour him. It is a gain for us too, a great gain, that we have had an
opportunity to meet and attend upon the Venerable Puṇṇa Mantāṇiputta.”
When this was said, the Venerable Puṇṇa Mantāṇiputta said to the
Venerable Sāriputta: “What is your name,1 venerable sir, and how do your
fellows in the holy life know you?”
“My name, friend, is Upatissa, and my fellows in the holy life know me
as Sāriputta.”
“I did not know that we were discussing with one on par with the teacher
(satthusadisena),2 the Venerable Sāriputta. If we had known, we would not
have said so much. It is wonderful, friend, it is marvellous, friend. As a
learned disciple who understands the teacher’s dispensation correctly,
each profound question was asked point by point by the Venerable Sāriputta.
It is a gain for his fellows in the holy life, a great gain, that they have the
opportunity to meet and attend upon the Venerable Sāriputta. Even if they
were to carry him around on their heads using a cushion it would be a
great opportunity to see and honour him. [151] It is a gain for us too, a great
gain, that we have had an opportunity to meet and attend upon the
Venerable Sāriputta.”
In this way, both of these great Arahants appreciate the well-spoken
words of each other.
1 Venerable Sāriputta already knew Puṇṇa’s name, but Puṇṇa had ordained at Kapilavatthu
and had never met the Venerable Sāriputta, though he would surely have heard about him.
2 Among the eighty great disciples, Sāriputta and Moggallāna were the two Chief Disciples.
Puṇṇa himself was one of the eighty great Arahant disciples. However, Sāriputta was singled
out by the Buddha as the disciple most able to set in motion the wheel of the dhamma —
“Nāhaṃ bhikkhave, aññaṃ ekapuggalampi samanupassāmi yo evaṃ Tathāgatena anuttaraṃ
dhammacakkaṃ pavattitaṃ sammadeva anuppavatteti yathayidaṃ, bhikkhave, Sāriputto. Sāriputto,
bhikkhave, Tathāgatena anuttaraṃ dhammacakkaṃ pavattitaṃ sammadeva anuppavattetī”ti.

Cūḷasaccaka Suttaṃ

(M.i.227)
The Lesser Discourse to Saccaka
Introduction
This discourse on the important topic of not-self reflects the same
teaching in the Discourse on Not-self, given to the group of five monks
including the Venerable Assaji, who is also featured here. It leads no room
for speculation that there is any soul that performs actions or experiences
consciousness. Although Saccaka is humbled and offers alms to the Buddha
and the Saṅgha the following day, he does not take refuge or seek ordination.
Again, after the Mahāsaccaka Sutta he expresses great admiration for the
Buddha, but does not take refuge or seek ordination. It is said in the
Commentary to the Mahāsaccaka Sutta (MA.i.469 f) that, in a later birth,
long after the Buddha’s death, Saccaka was born in Sri Lanka as the Thera
Kāḷa-Buddharakkhita and attained Arahantship.

Translation

353. Thus have I heard — at one time the Blessed One was staying at Vesāli
in the great forest at the peaked hall. Then on that occasion Saccaka, the
son of a naked ascetic,1 was staying at Vesāli. He was regarded as a keen
debater, a clever speaker, and virtuous (sādhu). He went about Vesāli
proclaiming this statement: “I do not see any recluse or brahmin, any leader
and teacher of a group, even one claiming to be a worthy one and a fully
enlightened Buddha, who if engaged in debate with me would not tremble
and shake, be afraid, and sweat under the armpits. Even a senseless pillar,
if it engaged in debate with me, would tremble and shake, and be afraid,
so what can be said regarding a human-being‽”
Then the Venerable Assaji, in the early morning, having put on the robes
and taken the almsbowl, entered Vesāli for alms. Saccaka, while walking
and wandering about, [228] saw the Venerable Assaji coming from a
distance. Having seen him, he approached the Venerable Assaji, and having
approached, exchanged friendly greetings. Having engaged in friendly
conversation he stood at one side. Standing at one side, Saccaka said to the
Venerable Assaji: “How, friend Assaji, does the recluse Gotama train his
disciples, how does he usually instruct them?”
“This, Aggivessana, is how the Blessed One trains his disciples, this is
how he usually instructs them: ‘Form, monks, is impermanent, feeling is
1 His parents — both naked ascetics — were great debaters. The Licchavī were his supporters.

43

44

Selected Discourses from the Majjhimanikāya

impermanent, perception is impermanent, mental formations are impermanent, consciousness is impermanent. Form, monks, is not self, feeling
is not self, perception is not self, mental formations are not self, consciousness is not self. All mental formations are impermanent, all phenomena
are not self.’ This, Aggivessana, is how the Blessed One trains his disciples,
this is how he usually instructs them.”
“This is bad to hear, friend Assaji, if this is what the doctrine of the recluse
Gotama. Perhaps we will meet the Venerable Gotama some time, and have
some conversation with him. Perhaps we can dissuade him from this evil
view.”
354. Then on that occasion five hundred Licchavī were gathered in the
council hall on some business. Then Saccaka approached the Licchavī,
having approached he said to them: “Come, good Licchavī, come! Today I
will have some conversation with the recluse Gotama. If the recluse Gotama
maintains what is maintained by his well-known disciple — namely, the
Venerable Assaji — it will be as if a strong man, having grabbed a
long-haired ram by the fleece, would drag it back and forth and drag it
along, in the same way I will drag the recluse Gotama back and forth and
drag him along in debate as a strong distiller’s labourer drags a big
distiller’s basket in a deep water tank back and forth and drags it along.
It will be as if a strong distiller’s washerman [229] having grasped a sieve
by the corners would shake and pound it, in the same way I will shake and
pound the recluse Gotama in debate. It will be as if a sixty year old elephant,
having gone down into a pond, played the game of hemp-washing, in the
same way I will play the game of hemp-washing with the recluse Gotama.
Come, good Licchavī, come! Today I will have some discussion with the
recluse Gotama!”
Some of the Licchavī said: “Who is the recluse Gotama that he can refute
Saccaka in debate? Saccaka will refute the recluse Gotama in debate!” Some
said: “Who is Saccaka that he can refute the recluse Gotama in debate? The
recluse Gotama will refute Saccaka in debate!” Then Saccaka approached
the peaked hall in the great forest, surrounded by five hundred Licchavī.
355. Then on that occasion many monks were practising walking meditation in the open. Then Saccaka approached those monks, and having
approached said to them: “Where, friends, is the Venerable Gotama now
staying? We wish to meet the Venerable Gotama.”
“Aggivessana, the Blessed One has entered the great forest and is sitting
at the root of such and such a tree for the day.”
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Then Saccaka, with the large following of Licchavī entered the great
forest and approached the Blessed One. Having approached, he exchanged
friendly greetings, and having engaged in polite conversation, sat down
at one side. Some of those Licchavī, having paid homage to the Blessed One,
sat down at one side. Some, having exchanged friendly greetings, and
having engaged in polite conversation, sat down at one side. Some, having
greeted the Blessed One with joined palms, sat down at one side. Some,
having announced their name and clan, sat down at one side. Some,
remaining silent, sat down at one side.1
356. Sitting at one side, Saccaka said to the Blessed one: “I would ask the Blessed
One a question if the Venerable Gotama would grant me leave to ask it.”
“Ask whatever you wish, Aggivessana.” [230]
“How does the Venerable Gotama train his disciples, how does he usually
instruct them?”
“This, Aggivessana,2 is how I train my disciples, ‘Form, monks, is
impermanent, feeling is impermanent, perception is impermanent, mental
formations are impermanent, consciousness is impermanent. Form, monks,
is not self, feeling is not self, perception is not self, mental formations are
not self, consciousness is not self. All mental formations are impermanent,
all phenomena are not self.’ This, Aggivessana, is how I train my disciples,
this is how I usually instruct them.”
“A simile occurs to me, friend Gotama.”
“How does it occur to you, Aggivessana,” the Blessed One said.
“It is as if, friend Gotama, whatever plants grow, increase, and prosper, all
of them do so dependent on the earth; and, friend Gotama, just as whatever
work needing strength is carried out, it is carried out dependent on the earth;
in the same way, friend Gotama, a person has physical form as self, and
dependent on physical form performs merit and demerit. A person has
feeling as self, and dependent on feeling performs merit and demerit. A
person has perception as self, and dependent on perception performs merit
and demerit. A person has mental formations as self, and dependent on
mental formations performs merit and demerit. A person has consciousness
as self, and dependent on consciousness performs merit and demerit.”
“Do you, Aggivessana, not declare: ‘Form is my self, feeling is my self,
perception is my self, mental formations are my self, consciousness is
my self’?”
1 Clearly, some of the Licchavī already had faith in the Buddha, while others did not.
2 The Buddha addressed Saccaka by the name of his clan.
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“I do, friend Gotama, thus declare: ‘Form is my self, feeling is my self,
perception is my self, mental formations are my self, consciousness is my
self’ and so does this multitude of people.”
“What does this multitude of people have to do with you, Aggivessana?
Please clarify your own position only.”
“I do, friend Gotama, thus declare: ‘Form is my self, feeling is my self,
perception is my self, mental formations are my self, consciousness is my
self’.”
357. “Then indeed, Aggivessana, I will cross-question you, please reply as
you see fit. [231] What do you think, Aggivessana, would a head-anointed
king living in his own kingdom, for example King Pasenadi of Kosala or
King Ajātasattu of Māgadha, be able to execute whomsoever deserved
execution, to fine whomsoever deserved to be fined, to banish whoever
deserved to be banished?”
“Yes, friend Gotama, a head anointed king living in his own kingdom,
for example King Pasenadi of Kosala or King Ajātasattu of Māgadha, would
be able to execute whomsoever deserved execution, to fine whoever
deserved to be fined, to banish whomsoever deserved to be banished. Even
these groups of Vaj jī and Mallā would be able to do that, let alone
head-anointed kings such as King Pasenadi or King Ajātasattu. They would
have the power, friend Gotama, and would be worthy of it.”
“What do you think, Aggivessana? You declare: ‘Physical form is my self,’
do you have the power to say ‘May my physical form be thus, may my
physical form not be thus’?”
When this was said, Saccaka was silent. A second time the Blessed One
asked the same question, and again Saccaka was silent. Then the Blessed One
said: “Answer now, Aggivessana, it is not the time to remain silent. Whoever,
Aggivessana, when rightfully asked a question by a Tathāgata up to the third
time, does not answer, his head will split into seven pieces here and now.”
Then on that occasion, the spirit thunderbolt-in-hand,1 having taken
up an iron thunderbolt that was burning and blazing, was poised in the
air above Saccaka: “If Saccaka does not answer the Blessed One even
when asked for the third time, I will split his head into seven pieces.’ The
Blessed One and Saccaka could see the spirit thunderbolt-in-hand. Then
Saccaka, terrified, agitated with his hair standing on end, [232] seeking
protection, shelter, and refuge from the Blessed One himself, said: “Ask
me Venerable Gotama, I will answer.”
1 Thunderbolt-in-hand (Vajirapāṇi), the Commentary says is Sakka.
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358. “What do you think, Aggivessana, you declare: ‘Physical form is my
self,’ do you have the power to say ‘May my physical form be thus, may my
physical form not be thus’?”
“Indeed not, friend Gotama.”
“Pay attention, Aggivessana, pay attention to how you reply, Aggivessana.
What you said before does not agree with what you said afterwards. What
you said afterwards does not agree with what you said before. “What do
you think, Aggivessana, you declare: ‘Feeling is my self,’ do you have the
power to say ‘May my feeling be thus, may my feeling not be thus’?”
“Indeed not, friend Gotama.”
“Pay attention, Aggivessana, pay attention to how you reply, Aggivessana. What you said before does not agree with what you said afterwards.
What you said afterwards does not agree with what you said before.
“What do you think, Aggivessana, you declare: ‘Perception is my self,’
do you have the power to say ‘May my perception be thus, may my
perception not be thus’?”
“Indeed not, friend Gotama.”
“Pay attention, Aggivessana, pay attention to how you reply, Aggivessana.
What you said before does not agree with what you said afterwards. What
you said afterwards does not agree with what you said before. “What do
you think, Aggivessana, you declare: ‘Mental formations are my self,’ do
you have the power to say ‘May my mental formations be thus, may my
mental formations not be thus’?”
“Indeed not, friend Gotama.”
“Pay attention, Aggivessana, pay attention to how you reply, Aggivessana.
What you said before does not agree with what you said afterwards. What
you said afterwards does not agree with what you said before. “What do
you think, Aggivessana, you declare: ‘Consciousness is my self,’ do you
have the power to say ‘May my consciousness be thus, may my consciousness not be thus’?”
“Indeed not, friend Gotama.”
“Pay attention, Aggivessana, pay attention to how you reply, Aggivessana.
What you said before does not agree with what you said afterwards. What
you said afterwards does not agree with what you said before. What do you
think, Aggivessana, is physical form permanent or impermanent?”
“It is impermanent, friend Gotama.”
“Is that which is impermanent, suffering or happiness?”
“It is suffering, friend Gotama.”
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“That which is suffering and subject to change, is it suitable to regard it
as: ‘This is mine, I am this, [233] this is my self’?”
“Indeed not, friend Gotama.”
“What do you think, Aggivessana, is feeling ... perception ... mental
formations ... consciousness permanent or impermanent?”
“It is impermanent, friend Gotama.”
“Is that which is impermanent, suffering or happiness?”
“It is suffering, friend Gotama.”
“That which is suffering and subject to change, is it suitable to regard it
as: ‘This is mine, I am this, this is my self’?”
“Indeed not, friend Gotama.”
“What do you think, Aggivessana, could one who is suffering, who clings
to suffering, is overpowered by suffering, intent on suffering, regarding
suffering as ‘This is mine, I am this, this is my self,’ fully understand
suffering or abide having destroyed suffering?”
“How could one, friend Gotama, indeed not, friend Gotama.”
“What do you think, Aggivessana, are you suffering, clinging to suffering,
overpowered by suffering, intent on suffering, regarding suffering as ‘This
is mine, I am this, this is my self’?”
“How could I not, friend Gotama, indeed I am, friend Gotama.”
359. “It is as if, Aggivessana, a man in need of heartwood, seeking
heartwood, on a quest for heartwood, having taken a sharp axe, should
enter a forest grove. There he might see a big plantain trunk, straight, young,
not of great height. He would cut it down at the root, cut off the crown, and
unroll the sheaves. When unrolling the sheaves he would not find any
sapwood, let alone any heartwood. In the same way, Aggivessana, when
you are cross-questioned, pressed, and examined by me about your view
you are found to be empty, foolish, and wrong. However, you made this
statement in the assembly at Vesāli: ‘I do not see any recluse or brahmin,
any leader and teacher of a group, even one claiming to be a worthy one and
a fully enlightened Buddha, who if engaged in debate with me would not
tremble and shake, be afraid, and sweat under the armpits. Even a senseless
pillar, if it engaged in debate with me, would tremble and shake, and be
afraid, so what can be said regarding a human-being‽’ Yet, Aggivessana,
you are sweating from the armpits, with beads of perspiration on your
forehead, and having soaked through your upper robe sweat is dripping
on the ground. There is no sweat on my body, Aggivessana, and saying this
the Blessed One exposed his golden body to the assembly.” [234]
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When this was said, Saccaka sat silent, crest-fallen, with shoulders drooping,
with his face cast down, overcome with remorse, and unable to reply.
360. Then Dummukha,1 the son of a Licchavī, seeing Saccaka sitting silent,
crest-fallen, with shoulders drooping, with his face cast down, overcome
with remorse, and unable to reply, said this to the Blessed One: “A simile
occurs to me, Blessed One.”
“Explain it, Dummukha, the Blessed One said.”
“It is as if, venerable sir, there was a pond not far from a village or a market
town, wherein there was a crab. Then, venerable sir, many boys or girls from
that village, having come out, approached that pond, and having approached,
descended into that pond, and having dragged that crab out of the pond,
put it on dry ground. Whichever direction, venerable sir, the crab would
extend a claw, there a boy or a girl would cut it off, break it, or crush it with
a stick or a stone. Thus, venerable sir, with all of its claws cut off, broken, or
crushed it would be unable to descend into the pond as before. In the same
way, venerable sir, all of Saccaka’s twisting, trickery, and wriggling have been
cut off, broken, and crushed by the Blessed One, and Saccaka is now unable
to approach the Blessed One again for the purpose of debate.”
When this was said, Saccaka said to Dummukha: “Wait, Dummukha, wait.
We are not discussing with you, here we are discussing with the good Gotama.”
361. “Set aside, friend Gotama, our talk and that of ordinary recluses and
priests; I think it was idle-chatter. In what way, good Gotama, does a disciple
who carries out his teaching, who follows his advice, transcend doubt,
become free from uncertainty, gain assurance, and become independent of
others in the teacher’s dispensation?”
“Herein, Aggivessana, my disciple regards whatever physical form, past,
future, or present, interior or exterior, gross or subtle, inferior or superior,
far or near, all of it: ‘This is not mine, I am not this, this is not my self,’ thus
seeing and understanding it with perfect wisdom as it really is; [235]
whatever feeling … perception … mental formation … whatever consciousness past, future, or present, interior or exterior, gross or subtle, inferior
or superior, far or near, all of it: ‘This is not mine, I am not this, this is not
my self,’ thus seeing and understanding it with perfect wisdom as it really
is. In this way, Aggivessana, my disciple carries out my teaching, follows
my advice, transcends doubt, becomes free from uncertainty, gains
assurance, and becomes independent of others in the teacher’s dispensation.”
1 The name means “sad or unfriendly looking.” However, the Commentary explains that
he was good-looking and amiable.
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“In what way, good Gotama, is a monk a worthy one, with the outflows
destroyed, having lived the holy life, having put down the burden, having
reached the goal, destroyed the fetters of becoming, and is liberated by
perfect knowledge?”
“Herein, Aggivessana, my disciple regards whatever physical form, past,
future, or present, interior or exterior, gross or subtle, inferior or superior,
far or near, all of it: ‘This is not mine, I am not this, this is not my self,’ thus
seeing and understanding it with perfect wisdom as it really is, he is
liberated without remainder; [235] whatever feeling … perception …
mental formation … whatever consciousness past, future, or present,
interior or exterior, gross or subtle, inferior or superior, far or near, all of
it: ‘This is not mine, I am not this, this is not my self,’ thus seeing and
understanding it with perfect wisdom as it really is, he is liberated without
remainder. In this way, Aggivessana, a monk is a worthy one, with the
outflows destroyed, having lived the holy life, having put down the burden,
having reached the goal, destroyed the fetters of becoming, and is liberated
by perfect knowledge. With the mind thus liberated, Aggivessana, a monk
is endowed with three incomparable qualities: incomparable vision,
incomparable practice, and incomparable liberation. Thus with the mind
liberated, Aggivessana, a monk still respects, honours, praises, and pays
homage — the Blessed One is awakened and teaches the Dhamma for
awakening, the Blessed One is tamed, and teaches the Dhamma for taming,
the Blessed One is at peace and teaches the Dhamma for peace, the Blessed
One has transcended (suffering) and teaches the Dhamma for transcendence (of suffering), the Blessed One has attained final cessation and teaches
the Dhamma for the final cessation (of suffering).”
362. When this was said, Saccaka said to the Blessed One: [236] “Friend
Gotama, we were offensive, we were impudent, in that we thought we could
assail the Venerable Gotama in debate. A man might attack an elephant in
rut, yet escape safely, but he could not assail the Venerable Gotama, and
escape safely. A man might assail a blazing fire, yet escape safely, but he
could not assail the Venerable Gotama, and escape safely. A man might
attack a terrifying venomous snake, yet escape safely, but he could not assail
the Venerable Gotama, and escape safely. We were offensive, friend Gotama,
we were impudent, that we thought we could assail the Venerable Gotama
in debate. May the Venerable Gotama consent to accept tomorrow’s meal
together with the community of monks.” The Blessed One consented by
remaining silent.
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363. Then Saccaka, having understood that the Blessed One had consented,
addressed the Licchavī: “Listen to me, good Licchavī, the recluse Gotama
has been invited for tomorrow’s meal together with the community of
monks. You may bring me whatever you think would be suitable.”
Then those Licchavī, when the night had passed, brought five hundred
dishes of milk rice to Saccaka. Then Saccaka, having had superior soft and
hard food prepared in his own monastery, sent a message to announce
that the meal was ready: “It is time, friend Gotama, the meal is complete.”
Then in the early morning, the Blessed One put on the robes, and taking
the almsbowl, approached the monastery of Saccaka, having approached,
he sat down on the prepared seat, accompanied by the community of monks.
Then Saccaka served and satisfied with his own hand the community of
monks with the Blessed One at the head with superior soft and hard food.
Then when the Blessed One had eaten and withdrawn his hand from the
bowl, Saccaka took a certain low seat and sat at one side. Sitting at one side,
Saccaka said to the Blessed One: “Friend Gotama, may the merit of this
almsgiving be for the happiness of the givers.”
“Whatever, Aggivessana, accrues from giving to one who is not free from
passion, ill-will, and delusion, that will be for the givers.1 Whatever,
Aggivessana, accrues from giving to one like me who is free from passion,
ill-will, and delusion, that will be for you.”
1 This is an important point. Those who prepare almsfood for the monks and bring it to
offer to the monks, should give it with their own hand, not just leave it for others to offer it.
The monks are not allowed to partake of the almsfood unless it is given to them by someone
standing within arms-reach, at the right time, which is after first light and before midday
on the day that it is to be eaten. To make the greatest possible merit, the donors should offer
the food to the Saṅgha. Any monk can accept the food on behalf of the Saṅgha.

Mahātaṇhāsaṅkhaya Suttaṃ

(M.i.256)
The Greater Discourse on the Destruction of Craving
Introduction
This long and important discourse deals with the central topics of rebirth
and dependent origination. It is not unusual to hear Buddhists talk about
re-incarnation, especially in the Mahāyāna tradition, but I prefer to use the
term rebirth. Those who deny rebirth after death fall into the serious
wrong-view of annihilationism, while those who believe in the transmigration
of the soul or consciousness fall into the equally serious wrong-view of
eternalism. If there is any permanent soul, store-consciousness, or whatever
term one wishes to use, then rebirth is not possible. However, because
consciousness arises and passes away at every moment due to conditions,
rebirth is possible and all living beings inherit the results of their own actions
after death. The arising of consciousness dependent on conditions is the
Buddha’s teaching of Dependent Origination. Bhikkhu Sāti was strongly
attached to his view, and would not abandon it when admonished. Attachment
to views prolongs the cycle of suffering. Such wrong views persist in many
Buddhists who, like Bhikkhu Sāti, do not have much learning. Careful study
of discourses such as this one should be done to dispel the most serious
wrong-views. The belief in a permanent soul or self is clung to by most, and
is only dispelled by attaining deep insights and realising the path of
Stream-winning. Buddhist should apply themselves to the practice of insight
meditation to uproot this serious wrong-view, or at least weaken its hold so
that they are no longer overwhelmed by worldly thoughts and aspirations.

Translation
Wrong-View of Venerable Sāti
396. Thus have I heard — At one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then,
on that occasion, a pernicious view had arisen to the Venerable Sāti, the
son of a fisherman: “This is how I understand the Dhamma taught by the
Blessed One, it is this very consciousness that wanders and transmigrates
throughout the cycle of rebirth, not another.”
Many monks heard: “In the Venerable Sāti this pernicious view has
arisen: ‘This is how I understand the Dhamma taught by the Blessed One,
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it is this very consciousness that wanders and transmigrates through the
cycle of rebirth, not another’.” Then those monks approached the Venerable
Sāti, and having approached, said to him — “Is it true, friend Sāti, that this
pernicious view has arisen in you: ‘This is how I understand the Dhamma
taught by the Blessed One, it is this very consciousness that wanders and
transmigrates throughout the cycle of rebirth, not another’?”
“Yes, indeed, friends: ‘This is how I understand the Dhamma taught by
the Blessed One, it is this very consciousness that wanders and transmigrates throughout the cycle of rebirth, not another’.”
Then those monks, wishing to dissuade the Venerable Sāti from this
pernicious view, cross-questioned, pressed, and examined him — “Do not
say thus, friend Sāti, do not slander the Blessed one, it is not good to slander
the Blessed One, the Blessed One would not speak thus. In many ways,
friend Sāti, the Blessed One has said that consciousness is dependently
arisen, [257] apart from conditions there is no origination of consciousness.”
When the Venerable Sāti was thus cross-questioned, pressed, and examined
by those monks who wished to dissuade him from that pernicious view —
he clung firmly to that view and reaffirmed: “This is how I understand the
Dhamma taught by the Blessed One, it is this very consciousness that
wanders and transmigrates throughout the cycle of rebirth, not another.”
397. Those monks, not being able to dissuade the Venerable Sāti from his
pernicious view, then approached the Blessed One, and have approached,
paid homage, and sat down at one side. Sitting there, those monks said to
the Blessed One — “Venerable sir, in the monk named Venerable Sāti a
pernicious view has arisen ‘This is how I understand the Dhamma taught
by the Blessed One, it is this very consciousness that wanders and
transmigrates throughout the cycle of rebirth, not another.’ Having heard
about this, venerable sir, we approached the Venerable Sāti, and having
approached him asked: ‘Is it true, friend Sāti, that this pernicious view has
arisen in you?’ When this was said, venerable sir, the Venerable Sāti said:
‘Yes, indeed, friends, that is how I understand the Dhamma taught by the
Blessed One.’ Then we cross-questioned, pressed, and examined the
Venerable Sāti wishing to dissuade him from that pernicious view, but we
were unable to do so. He clung firmly to that view and reaffirmed: ‘This is
how I understand the Dhamma taught by the Blessed One, it is this very
consciousness that wanders and transmigrates throughout the cycle of
rebirth, not another.’ Since we, venerable sir, were unable to dissuade him
from that pernicious view, we have come to tell the Blessed One about this.”
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398. Then the Blessed One called a certain monk – “Monk, [258] go and
call the Venerable Sāti, the son of a fisherman, in my name, saying: ‘The
teacher calls you, friend Sāti’.”
“Very well, venerable sir, that monk replied, then he approached the
Venerable Sāti, and having approached said to him: ‘The teacher calls you,
friend Sāti.’ The Venerable Sāti, replied ‘Very well, friend,’ and approached the
Blessed One; having approached, he paid homage, and sat down at one side.
As the Venerable Sāti was sitting there, the Blessed One said to him: “Is it true,
Sāti, that this pernicious view has arisen in you: ‘This is how I understand the
Dhamma taught by the Blessed One, it is this very consciousness that wanders
and transmigrates throughout the cycle of rebirth, not another’?”
“Yes, indeed: ‘This is how I understand the Dhamma taught by the Blessed
One, it is this very consciousness that wanders and transmigrates throughout the cycle of rebirth, not another’.”
“What, Sāti, is that consciousness?”
“It is that, venerable sir, which speaks, feels, and experiences the fruits
of good and evil kamma.”
“To whom, foolish man (moghapurisa), have you known me to teach the
Dhamma thus? Have we not, foolish man, in various ways taught that
consciousness is dependently arisen, apart from conditions there is no
origination of consciousness. However, you, foolish man, having taken hold
of this wrongly, slander us, destroy yourself, and make much demerit. This,
foolish man, will surely lead to your harm and suffering for a long time.”
399. Then the Blessed One addressed the monks — “What do you think,
monks, has the Venerable Sāti, the son of a fisherman ignited even a spark
in this Dhamma and Discipline?”
“How could this be, venerable sir? No, indeed, venerable sir.”
When this had been said, the Venerable Sāti sat silently, confused, with
shoulders drooping, looking down, depressed, and unable to reply. Then
the Blessed One, knowing this, said to the Venerable Sāti, “You will be
known, foolish man, for your own wrong grasp of this pernicious view.
Herein, I will question the monks about this.”
“What do you think, monks, do you understand the Dhamma taught by
me as taken hold of wrongly by the Venerable Sāti, [259] slandering us,
destroying himself, and making much demerit?”
“Indeed, not, venerable sir. In various ways, venerable sir, has the Blessed
One taught that consciousness is dependently arisen, apart from conditions
there is no origination of consciousness.”
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“Well said, monks, well said. It is good, monks, that you have thus
understood the Dhamma taught by me. In various ways, monks, I have taught
that consciousness is dependently arisen, apart from conditions there is no
origination of consciousness. However, the Venerable Sāti, having taken hold
of this wrongly, slanders us, destroys himself, and makes much demerit. That
will indeed lead to this foolish man’s harm and suffering for a long time.”
Dependent Origination of Consciousness
400. “Whatever condition, monks, consciousness arises dependent on, by
that designation it is known. Consciousness arisen dependent on the eye
and form is known as eye-consciousness. Consciousness arisen dependent
on the ear and sound is known as ear-consciousness. Consciousness arisen
dependent on the nose and odour [260] is known as nose-consciousness.
Consciousness arisen dependent on the tongue and taste is known as
tongue-consciousness. Consciousness arisen dependent on the body and
touch is known as body-consciousness. Consciousness arisen dependent
on the mind and mental-objects is known as mind-consciousness.
“It is like, monks, whatever fire burns dependent on, by that designation
is it known. Fire burning dependent on sticks (kaṭṭha) is known as a stick-fire.
Fire burning dependent on twigs (sakalika) is known as a twig-fire. Fire
burning dependent on grass (tiṇa) is known as a grass-fire. Fire burning
dependent on cow-dung (gomaya) is known as a cow-dung-fire. Fire burning
dependent on rice-husks (thusa) is known as a rice-husk-fire. Fire burning
dependent on rubbish (saṅkāra) is known as a rubbish-fire.
“In the same way, monks, whatever condition consciousness arises
dependent on, by that designation it is known. Consciousness arisen
dependent on the eye and form is known as eye-consciousness. Consciousness
arisen dependent on the ear and sound is known as ear-consciousness.
Consciousness arisen dependent on the nose and odour is known as
nose-consciousness. Consciousness arisen dependent on the tongue and
taste is known as tongue-consciousness. Consciousness arisen dependent
on the body and touch is known as body-consciousness. Consciousness arisen
dependent on the mind and mental-objects is known as mind-consciousness.”
On Becoming
401. “Monks, do you see this has come into existence?” “Yes, indeed,
venerable sir.”
“Monks, do you see its origination from nutriment?” “Yes, indeed,
venerable sir.”
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“Monks, do you see its cessation from the cessation of nutriment?” “Yes,
indeed, venerable sir.”
“If uncertain that it has come into existence, monks, does doubt arise?”
“Yes, indeed, venerable sir.”
“If uncertain about its origination from nutriment, monks, does doubt
arise?” “Yes, indeed, venerable sir.”
“If uncertain about its cessation with the cessation of nutriment, monks,
does doubt arise?” “Yes, indeed, venerable sir.”
“If one sees that this has come into existence, monks, as it truly is with
perfect wisdom, is doubt abandoned?” “Yes, indeed, venerable sir.”
“If one sees that its origination is from nutriment, monks, as it truly is
with perfect wisdom, is doubt abandoned?” “Yes, indeed, venerable sir.”
“If one sees that it ceases with the cessation of that nutriment, monks, as it
truly is with perfect wisdom, is doubt abandoned?” “Yes, indeed, venerable sir.”
“Regarding what has come into existence, monks, are you free from doubt
here?” “Yes, indeed, venerable sir.”
“That its origination is from nutriment, monks, are you free from doubt
here?” “Yes, indeed, venerable sir.”
“That its cessation comes about from the cessation of nutriment, monks,
are you free from doubt here?” “Yes, indeed, venerable sir.”
“That it has come into existence, monks, do you see this as it truly is with
perfect wisdom?” “Yes, indeed, venerable sir.”
“That its origination is from nutriment, monks, do you see this as it truly
is with perfect wisdom?” “Yes, indeed, venerable sir.”
“That its cessation comes about from the cessation of nutriment, monks, do
you see this as it truly is with perfect wisdom?” “Yes, indeed, venerable sir.”
“Monks, purified and excellent though this view is, if you were to cling
to it, take pride in it, and guard it jealously as your own, would you, monks,
understand that the teaching is a raft to be used for crossing over, not to
be clung to?” “Indeed not, venerable sir.”
“Monks, purified and excellent though this view is, [261] if you were to
not cling to it, nor take pride in it, nor guard it jealously as your own, would
you, monks, understand that the teaching is a raft to be used for crossing
over, not to be clung to?” “Yes, indeed, venerable sir.”
The Four Nutriments
402. “These four nutriments, monks, are for the continuation of living
beings that have come into existence and for the support of those coming
into existence. What four? Edible food (kabaḷīkāro āhāro), whether coarse
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or subtle, contact (phasso) is the second, mental volition (manosañcetanā) is
the third, and consciousness (viññāṇaṃ) is the fourth.”
“These four nutriments, monks, what is their cause, what is their origin,
from what are they born, from what do they come into existence? These
four nutriments have craving as their cause, craving as their origin, they
are born and come into existence from craving.
“And craving, monks, what is its cause, what is its origin, from what is
it born, from what does it come into existence? Craving has feeling as its
cause, feeling as its origin, it is born and comes into existence from feeling.
“And feeling, monks, what is its cause, what is its origin, from what is it
born, from what does it come into existence? Feeling has contact as its cause,
contact as its origin, it is born and comes into existence from contact.
“And contact, monks, what is its cause, what is its origin, from what is it born,
from what does it come into existence? Contact has the six senses as its cause,
the six senses as its origin, it is born and comes into existence from the six senses.
“And the six senses, monks, what is their cause, what is their origin, from
what are they born, from what do they come into existence? The six senses
have mind and matter as their cause, mind and matter as their origin, they
are born and come into existence from mind and matter.
“And mind and matter, monks, what is their cause, what is their origin,
from what are they born, from what do they come into existence? Mind and
matter have consciousness as their cause, consciousness as their origin,
they are born and come into existence from consciousness.
“And consciousness, monks, what is its cause, what is its origin, from
what is it born, from what does it come into existence? Consciousness has
mental formations as its cause, mental formations as its origin, it is born
and comes into existence from mental formations.
“And mental formations, monks, what are their cause, what are their
origin, from what are they born, from what do they come into existence?
Mental formations have ignorance as their cause, ignorance as their origin,
they are born and come into existence from ignorance.”
Dependent Origination in Forward and Reverse Order
“Thus it is, monks, that dependent on ignorance mental formations arise,
dependent on mental formations consciousness arises, dependent on consciousness mind and matter arise, dependent on mind and matter the six senses
arise, dependent on the six senses contact arises, dependent on contact feeling
arises, dependent on feeling craving arises, dependent on craving attachment
arises, dependent on attachment becoming arises, dependent on becoming
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birth arises, dependent on birth aging, death, grief, lamentation, pain, sorrow,
and despair come into existence. Thus this entire aggregate of suffering arises.
403. “It was said: ‘Dependent on birth, aging and death arise,’ thus was it
said. Dependent on birth, monks, do aging and death arise or not? How is it
in this case?” “Dependent on birth, [262] venerable sir, aging and death arise;
that’s how it is in this case — dependent on birth, aging and death arise.”
“It was said: ‘Dependent on becoming, birth arises,’ thus was it said.
Dependent on becoming, monks, does birth arise or not? How is it in this
case?” “Dependent on becoming, venerable sir, birth arises; that’s how it
is in this case — dependent on becoming, birth arises.”
“It was said: ‘Dependent on attachment, becoming arises,’ thus was it said.
Dependent on attachment, monks, does becoming arise or not? How is it in
this case?” “Dependent on attachment, venerable sir, becoming arises; that’s
how it is in this case — dependent on attachment, becoming arises.”
“It was said: ‘Dependent on craving, attachment arises,’ thus was it said.
Dependent on craving, monks, does attachment arise or not? How is it in
this case?” “Dependent on craving, venerable sir, attachment arises; that’s
how it is in this case — dependent on craving, attachment arises.”
“It was said: ‘Dependent on feeling, craving arises,’ thus was it said.
Dependent on feeling, monks, does craving arise or not? How is it in this
case?” “Dependent on feeling, venerable sir, craving arises; that’s how it
is in this case — dependent on feeling, craving arises.”
“It was said: ‘Dependent on contact, feeling arises,’ thus was it said.
Dependent on contact, monks, does feeling arise or not? How is it in this
case?” “Dependent on contact, venerable sir, feeling arises; that’s how it is
in this case — dependent on contact, feeling arises.”
“It was said: ‘Dependent on the six senses, contact arises,’ thus was it
said. Dependent on the six senses, monks, does contact arise or not? How
is it in this case?” “Dependent on the six senses, venerable sir, contact arises;
that’s how it is in this case — dependent on the six senses, contact arises.”
“It was said: ‘Dependent on mind and matter, the six senses arise,’ thus
was it said. Dependent on mind and matter, monks, do the six senses arise
or not? How is it in this case?” “Dependent on mind and matter, venerable
sir, the six senses arise; that’s how it is in this case — dependent on mind
and matter, the six senses arise.”
“It was said: ‘Dependent on consciousness, mind and matter arise,’ thus
was it said. Dependent on consciousness, monks, do mind and matter arise
or not? How is it in this case?” “Dependent on consciousness, venerable sir,
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mind and matter arise; that’s how it is in this case — dependent on
consciousness, mind and matter arise.”
“It was said: ‘Dependent on mental formations, consciousness arises,’
thus was it said. Dependent on mental formations, monks, does consciousness arise or not? How is it in this case?” “Dependent on mental formations,
venerable sir, consciousness arises; that’s how it is in this case — dependent
on mental formations, consciousness arises.”
“It was said: ‘Dependent on ignorance, mental formations arise,’ thus
was it said. Dependent on ignorance, monks, do mental formations arise
or not? How is it in this case?” “Dependent on ignorance, venerable sir,
mental formations arise; that’s how it is in this case — dependent on
ignorance, mental formations arise.”
Summary of Dependent Origination
404. “Well said, monks. You say thus, monks, and I also say thus — when
this exists, that comes into existence, [263] with the arising of this, that
comes into existence. That is to say — dependent on ignorance, mental
formations arise; dependent on mental formations, consciousness arises;
dependent on consciousness, mind and matter arise; dependent on mind
and matter, the six senses arise; dependent on the six senses, contact arises;
dependent on contact, feeling arises; depending on feeling, craving arises;
depending on craving, attachment arises; dependent on attachment,
becoming arises; dependent on becoming, birth arises; dependent on birth,
aging and death, grief, lamentation, pan, sorrow, and despair come into
existence. Thus this entire mass of suffering arises.
“With the cessation of ignorance without remainder, mental formations
cease; with the cessation of mental formations, consciousness ceases; with
cessation of consciousness, mind and matter cease; with the cessation of mind
and matter, the six senses cease; with the cessation of the six senses, contact
ceases; with the cessation of contact, feeling ceases; with the cessation of feeling,
craving ceases; with the cessation of craving, attachment ceases; with the
cessation of attachment, becoming ceases; with the cessation of becoming,
birth ceases; with the cessation of birth, aging and death, grief, lamentation,
pain, sorrow, and despair cease. Thus this entire mass of suffering ceases.”
405. “It was said: ‘With the cessation of birth, aging and death cease,’ thus
was it said. With the cessation of birth, monks, do aging and death cease
or not? How is it in this case?” “With the cessation of birth, venerable sir,
aging and death cease; that’s how it is in this case — with the cessation of
birth, aging and death cease.”
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“It was said: ‘With the cessation of becoming, birth ceases,’ thus was it
said. With the cessation of becoming, monks, does birth cease or not? How
is it in this case?” “With the cessation of becoming, venerable sir, birth ceases;
that’s how it is in this case — with the cessation of becoming, birth ceases.”
“It was said: ‘With the cessation of attachment, becoming ceases,’ thus
was it said. With the cessation of attachment, monks, does becoming cease
or not? How is it in this case?” “With the cessation of attachment, venerable
sir, becoming ceases; that’s how it is in this case — with the cessation of
attachment, becoming ceases.”
“It was said: ‘With the cessation of craving, attachment ceases,’ thus was
it said. With the cessation of attachment, monks, does craving cease or not?
How is it in this case?” “With the cessation of attachment, venerable sir,
craving ceases; that’s how it is in this case — with the cessation of
attachment, craving ceases.”
“It was said: ‘With the cessation of feeling, craving ceases,’ thus was it
said. With the cessation of feeling, monks, does craving cease or not?
How is it in this case?” “With the cessation of feeling, venerable sir,
craving ceases; that’s how it is in this case — with the cessation of feeling,
craving ceases.”
“It was said: ‘With the cessation of contact, feeling ceases,’ thus was it said.
[264] With the cessation of contact, monks, does feeling cease or not? How
is it in this case?” “With the cessation of contact, venerable sir, feeling ceases;
that’s how it is in this case — with the cessation of contact, feeling ceases.”
“It was said: ‘With the cessation of the six senses, contact ceases,’ thus
was it said. With the cessation of the six senses, monks, does contact cease
or not? How is it in this case?” “With the cessation of the six senses,
venerable sir, contact ceases; that’s how it is in this case — with the cessation
of the six senses, contact ceases.”
“It was said: ‘With the cessation of mind and matter, the six senses cease,’
thus was it said. With the cessation of mind and matter, monks, do the six
senses cease or not? How is it in this case?” “With the cessation of mind
and matter, venerable sir, the six senses cease; that’s how it is in this case
— with the cessation of mind and matter, the six senses cease.”
“It was said: ‘With the cessation of consciousness, mind and matter cease,’
thus was it said. With the cessation of consciousness, monks, do mind and
matter cease or not? How is it in this case?” “With the cessation of
consciousness, venerable sir, mind and matter cease; that’s how it is in this
case — with the cessation of consciousness, mind and matter cease.”
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“It was said: ‘With the cessation of mental formations, consciousness ceases,’
thus was it said. With the cessation of mental formations, monks, does
consciousness cease or not? How is it in this case?” “With the cessation of
mental formations, venerable sir, consciousness ceases; that’s how it is in this
case — with the cessation of mental formations, consciousness ceases.”
“It was said: ‘With the cessation of ignorance, mental formations cease,’
thus was it said. With the cessation of ignorance, monks, do mental
formations cease or not? How is it in this case?” “With the cessation of
ignorance, venerable sir, mental formations cease; that’s how it is in this
case — with the cessation of ignorance, mental formations cease.”
406. “Well said, monks. You say thus, monks, and I also say thus — when
this does not exist, that does not comes into existence; when this ceases,
that ceases. That is to say — with the cessation of ignorance, mental
formations cease; with the cessation of mental formations, consciousness
ceases; with the cessation of consciousness, mind and matter cease; with
the cessation of mind and matter, the six senses cease; with the cessation
of the six senses, contact ceases; with the cessation of contact, feeling ceases;
with the cessation of feeling, craving ceases; with the cessation of craving;
attachment ceases; with the cessation of attachment, becoming ceases; with
the cessation of becoming, birth ceases; with the cessation of birth, aging
and death, grief, lamentation, pain, sorrow, and despair cease. Thus this
entire mass of suffering ceases.”
Empirical Knowledge
407. “Knowing and seeing thus, monks, [265] would you speculate thus
about the past — ‘Did we exist in the past? Did we not exist in the past?
What were we in the past? How were we in the past? Having been what,
what did we become in the past?’” “Indeed not, venerable sir.”
“Knowing and seeing thus, monks, would you speculate about the future
— ‘Will we exist in the future? Will we not exist in the future? What will
we be in the future? How will we be in the future? Having been what, what
will we become in the future?’” “Indeed not, venerable sir.”
“Knowing and seeing thus, monks, would you be confused and doubtful
thus about the present — ‘Do I exist? Do I not exist? What am I? How am
I? Where has this being come from? To where is it going?’” “Indeed not,
venerable sir.”
“Knowing and seeing thus, monks, would you speak thus: ‘We respect
the teacher, therefore out of respect in the teacher we speak thus’?” “Indeed
not, venerable sir.”
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“Knowing and seeing thus, monks, would you speak thus: ‘The recluse
said thus, so we speak thus.” “Indeed not, venerable sir.”
“Knowing and seeing thus, monks, would you point out another as your
teacher?” “Indeed not, venerable sir.”
“Knowing and seeing thus, monks, would you return to the rituals and
ceremonies of ordinary recluses and brahmins, regarding them as the
essence of the holy life?” “Indeed not, venerable sir.”
“Is it, monks, that you know, see, and understand for yourselves that you
speak thus?” “Indeed it is, venerable sir.”
“Well said, monks, you have been instructed by me, monks, in this
Dhamma, which is visible for oneself (sandiṭṭhiko), timeless (akāliko), inviting
investigation (ehipassiko), leading onwards (opaneyyiko), and realisable by
the wise (paccattaṃ veditabbo viññūhi). This Dhamma, monks, is visible for
oneself, timeless, inviting investigation, leading onwards, and realisable
by the wise. This was said, and for this reason it was said.”
Conception and Maturity
408. “With the coincidence of three things, monks, conception takes place in
the womb. Here, the mother and father come together, but the mother is not
in season, and the being to be born (gandhabba) is not present, [266] then there
is no conception in the womb. Here, the mother and father come together, the
mother is in season, but the being to be born is not present, then there is no
conception in the womb. However, monks, if the mother and father come
together, the mother is in season, and the being to be born is present — thus
with the three coming together there is conception in the womb. Then, monks,
the mother protects the foetus 1 for nine or ten months with great anxiety as
a heavy burden. Then, when the child is born, she nourishes it with her own
blood; for mother’s milk is known as blood in the discipline of the Noble Ones.
“When the baby grows up and his faculties mature, he plays with various
toys such as toy ploughs, tip-cat, turning somersaults, toy windmills, toy
measures, toy chariots, toy bows. As, monks, the boy matures further he
enjoys the five strands of sensual desire — sights cognisable with the eye
that are desirable, delightful, pleasing, lovely, connected with sensuality
and exciting passion; sounds cognisable by the ear … odours cognisable
by the nose … flavours cognisable by the tongue … touches cognisable by
the body that are desirable, delightful, pleasing, lovely, connected with
sensuality and exciting passion.
1 Gabbha = The womb, or what is in the womb. This one word includes all stages from embryo,
through foetus, to unborn baby.
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409. “Having seen a pleasing sight with the eye he is attached to it, if it is
displeasing he is averse to it, since he dwells with mindfulness not
established and an inferior mind. Not understanding the liberation of the
mind and liberation through wisdom as it really is whereby those evil
unwholesome states cease without remainder. He is thus endowed with
satisfaction and opposition to whatever pleasant, unpleasant, or neutral
feeling he experiences, he delights in feeling, welcomes it, and remains
hanging onto it. Now, from delighting in, welcoming, and hanging onto
that feeling, delight arises. Delight in feelings is attachment; dependent
on attachment, there is becoming; dependent on becoming, birth; dependent on birth, aging and death, grief, lamentation, pain, sorrow, and despair
come into existence. Thus this whole mass of suffering arises.
“Having heard a sound with the ear … smelt an odour with the nose … tasted
a flavour with the tongue … felt a touch with the body … cognised a mental
object with the mind, [267] if it is pleasing he is attached to it, if it is displeasing
he is averse to it, since he dwells with mindfulness not established and an inferior
mind, not understanding the liberation of the mind and liberation through
wisdom as it really is whereby those evil unwholesome states cease without
remainder. He is thus endowed with satisfaction and opposition to whatever
pleasant, unpleasant, or neutral feeling he experiences, he delights in feeling,
welcomes it, and remains hanging onto it. Now, from delighting in, welcoming,
and hanging onto that feeling, delight arises. Delight in feelings is attachment;
dependent on attachment, there is becoming; dependent on becoming, birth;
dependent on birth, aging and death, grief, lamentation, pain, sorrow, and
despair come into existence. Thus this whole mass of suffering arises.”
The Arising of a Tathāgata
410. “Here, monks, a Tathāgata arises in the world, a worthy (arahaṃ), Fully
Enlightened Buddha (sammāsambuddho), endowed with knowledge and
conduct (vijjācaraṇasampanno), fortunate (sugato), a seer of the worlds
(lokavidū), an incomparable guide of trainable persons (anuttaro purisadammasārathi), the teacher of gods and human beings (satthā devamanussānaṃ),
enlightened (buddho), and blessed (bhagavā). He makes known this world
with its deities, demons, brahmas, recluses and brahmins, this generation
of deities and human beings, that he has realised with direct knowledge.
He teaches the Dhamma that is good in the beginning, good in the middle,
and good in the end, with clear meaning and correct phrasing; explaining
the perfectly pure holy life. A householder or a householder’s son, or one
reborn in some other family, hears that Dhamma. Having heard that
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Dhamma he acquires confidence in the Tathāgata. Being endowed with
confidence he reflects: ‘Household life is confining and defiling, goingforth is free and open. It is not easy while living at home to practise the
complete, perfectly pure holy life like a polished shell. What if I were to
cut off my hair, put on the yellow robes, and go forth from home to the
homeless life?’ On a later occasion, having abandoned little or much wealth,
having abandoned a small or large circle of relatives, having cut off his hair,
and put on the yellow robes,1 he goes forth from home to the homeless life.
411. “Having thus gone forth as a recluse, endowed with the livelihood and
training of the monks, having abandoned the killing of living beings and
abstaining from it, putting aside sticks and weapons, he abides conscientious
and compassionate for the welfare of all living beings. Having abandoned
the taking of what is not given and abstaining from it, taking only what is
given, expecting only what is given, he abides in purity. [268] Having
abandoned unchastity, he observes chastity, dwelling in solitude abstaining
from the village practice 2 (gāmadhamma) of sexual intercourse. Having
abandoned false speech and abstaining from it, he is a speaker of truth,
adheres to the truth, reliable, trustworthy, not deceitful. Having abandoned
divisive speech and abstaining from it — what he has heard here he does
not repeat there to divide people there, what he has heard there he does not
repeat here to divide people here. He unites those who are divided, promotes
the harmony of those who are united, he rejoices in harmony, is intent on
harmony, delights in harmony, and speak words conducive to harmony.
Having abandoned harsh speech and abstaining from it — whatever speech
is gentle, pleasing to the ear, affectionate, heartfelt, polite, lovely and pleasing
to many, such speech he speaks. Having abandoned idle-chatter and
abstaining from it, he speaks at the right time, he speaks about facts, he
speaks about benefit, he speaks about the doctrine and discipline, he speaks
words to treasure, at the right time, reasonable, measured, and beneficial.
“He abstains from damaging seeds and plants, he eats only one meal a day,
abstaining from food at the wrong time. He abstains from dancing, singing,
music, and unseemly entertainments,3 he abstains from garlands, perfumes,
and cosmetics. He abstains from using high or luxurious beds and seats. He
1 Kāsāyāni vatthāni = most often translated as “yellow robes,” but actually closer to ochre or
brown. The dye for the robes is general made by boiling wood chips of the Jack-fruit tree.
2 Gāmadhamma = the practice of villagers. Bhikkhu Bodhi elides this section on the Arising
of a Tathāgata, cross-referencing the identical passages in the Cūḷahatthipadopama Sutta,
where he translates it as “the vulgar practice.”
3 Either watching or performing such entertainments.
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abstains from accepting gold and silver;1 uncooked grains and flesh; woman
and girls; male and female slaves; goats and sheep; fowl and pigs; elephants,
oxen, stallions and mares; fields and land. He abstains from running errands,
bartering, false weights and measures, and counterfeit coins. He abstains
from cheating, deception, fraud, and trickery. He abstains from maiming,
flogging and binding, highway-robbery, plunder, and violence.
“He is content with robes to cover his body and food to fill his stomach.
Wherever he goes he takes only these with him. Like a bird flies wherever
it wishes taking its wings as its only burden, thus a monk is content with
robes to cover his body and food to fill his stomach. Endowed with the
noble aggregate of morality he keeps himself happy, experiencing the bliss
of blamelessness. [269]
“Having seen a sight with the eye, he takes no notice of its signs and features.
Since, if he dwelt with the eye-faculty unguarded, evil unwholesome states
of covetousness and sorrow might invade his mind, he guards the eye-faculty
and undertakes to restrain it. Having heard a sound with the ear ... Having
smelt and odour with the nose ... having tasted a flavour with the tongue ...
having felt a touch with the body ... having cognised a mental object with
the mind, he takes no notice of its signs and features. Since, if he dwelt with
the mind-faculty unguarded, evil unwholesome states of covetousness
(abhijjhā) and sorrow (domanassa) might invade his mind, he guards the
mind-faculty and undertakes to restrain it. Endowed with the noble aggregate
of morality he keeps himself happy, experiencing the bliss of blamelessness.
“In going forward or coming back he practises clear comprehension, in
looking ahead or looking to the side he practises clear comprehension, in
extending and bending the arms he practises clear comprehension, in
wearing the robes and carrying the almsbowl he practises clear comprehension, in eating, drinking, chewing, and tasting he practises clear
comprehension, in urinating and defecating he practises clear comprehension, in walking, standing, sitting, falling asleep, waking up, speaking or
remaining silent, he practises clear comprehension.
412. “Endowed with this noble aggregate of morality, (with this noble
contentment), with this noble sense-faculty restraint, this noble clear
comprehension, he resorts to a secluding lodging — in the forest, at the
foot of a tree, a mountain, a ravine, a hillside cave, a cemetery, a jungle
thicket, in the open air, or on a heap of straw. After the meal, having returned
from almsround, he sits down cross-legged, with his body erect, and
1 Includes any forms of money, whether brass, copper, nickel, paper, or virtual currency.
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establishes mindfulness in front of his face. Having abandoned covetousness concerning the world he dwells with a mind free from covetousness
and purifies his mind from covetousness. Having abandoned ill-will he
dwells with a mind free from ill-will and purifies his mind from ill-will.
Having abandoned sloth and torpor he dwells free from sloth and torpor,
perceiving light, mindful and clearly comprehending, and purifies his
mind from sloth and torpor. Having abandoned restlessness and remorse,
he dwells calmly with his mind at peace. Having abandoned doubt he
dwells having transcended doubt, unconfused about wholesome states, he
purifies his mind from doubt. [270]
413. “Having abandoned these five hindrances that defile the mind and
weaken wisdom, secluded from sensuality, secluded from unwholesome
mental states he attains and abides in the first absorption, which is
accompanied by initial application and sustained application, with joy and
bliss born of seclusion [from defilements]. Again, monks, a monk with the
calming of initial and sustained application attains and his mind inwardly
calm and unified without initial and sustained application he attains and
abides in the second absorption with joy and bliss born of concentration
… the third absorption … he attains and abides in the four absorption.
414. “Having seen a form with the eye he does not cling to it if it is pleasing,
nor get averse to it if it is displeasing, but abides with mindfulness of the
body established with an unrestricted mind. That liberation of mind and
liberation by wisdom he knows as it really is whereby those evil unwholesome states cease without remainder. Having thus abandoned satisfaction
and opposition, whatever feeling he experiences, whether pleasant,
unpleasant, or neutral, he does not delight in that feeling nor welcome it
nor hang onto it. Since he does not delight in that feeling nor welcome it
nor hang onto it, delight in feelings ceases. From the cessation of delight,
attachment ceases; with the cessation of attachment, becoming ceases; with
the cessation of becoming, birth ceases; with the cessation of birth, aging
and death, grief, lamentation, pain, sorrow, and despair cease. Thus this
entire mass of suffering ceases.
“Monks, remember this liberation by the destruction of craving as taught
in brief by me. However, the monk Sāti the son of a fisherman [271] is caught
in the great net of craving,1 the great tangle of craving.”
Thus spoke the Blessed One. Those monks rejoiced in what the Blessed
One had said.
1 It seems that Bhikkhu Sāti remained stuck in his wrong-view.

Sāleyyaka Suttaṃ

(M.i.285)
A Discourse to the Brahmins of Sālā

439. Thus have I heard — On one occasion the Blessed One was wandering
among the Kosalans with a large group of monks and, having arrived at a
brahmin village named Sālā, stayed there. The brahmin householders of Sālā
had heard: “Truly, the recluse Gotama, the son of the Saῑ̓́ans of the Saῑ̓́an
clan, has gone-forth and while wandering in Kosala with a large following
of monks has arrived at Opāsāda, and is dwelling to the north of Opāsāda
in a Sal grove known as the Gods’ grove. A good reputation regarding friend
(bho)1 Gotama has spread thus: ‘Indeed the Blessed One is a worthy one, a
fully enlightened Buddha, endowed with vision and conduct, fortunate, a
knower of the worlds, the incomparable charioteer of trainable persons, the
teacher of gods and men, enlightened, and blessed. Having realised with
direct knowledge this world with its deities, māras, and brahmas, this
generation of recluses and priests, deities and human beings, he declares it.
He teaches the Dhamma that is good in the beginning, good in the middle,
and good in the end, with meaning and phrasing, he declares a holy life that
is perfect and pure.’ It is good to meet such worthy ones.”
Then the brahmin householders of Sālā approached the Blessed One,
and having approached him some of them, having paid homage sat down
at one side; some exchanged friendly greetings with the Blessed One, and
having had a friendly conversation, sat down at one side; some having
greeted the Blessed One with joined palms, sat down at one side; some,
having announced their name and clan in his presence, sat down at one
side; some, remaining silent, sat down at one side. Sitting at one side, the
brahmin householders of Sālā spoke thus to the Blessed One: “What is the
root cause (hetu), friend Gotama, what is the reason (paccayo) why some
beings here after the break-up of the body after death arise in a state of loss,
in an unfortunate destination, in perdition, in hell? What is the root cause,
friend Gotama, what is the reason why some beings here after the break-up
of the body after death arise in a fortunate destination, in a heavenly realm?”
1 The epithet “bho” is given in the PTS as a familiar term of address (in speaking to equals
or inferiors). The term “bhavantaṃ” is given as a pronoun of polite address “Sir,” “Lord,” or
“Venerable.” Perhaps I am reading more into this distinction than really exists, but it seems
to me that the brahmins would be more respectful when taking refuge than they were
when they first spoke to the Blessed One. Bhikkhu Bodhi, Ñāṇamoli, and Ajahn Thanissaro
all use “Master” throughout.

67

68

Selected Discourses from the Majjhimanikāya

“Unrighteous conduct that is not in accordance with the Dhamma is the
root cause, householders, why some beings, on the break-up of the body
after death arise in states of loss, in an unfortunate destination, in perdition,
in hell. Righteous conduct that is in accordance with the Dhamma is the
root cause, householders, that some beings on the break-up of the body
after death arise in a fortunate destination in a heavenly realm.” [286]
“We do not understand what friend Gotama has said in brief, without
expounding the meaning in detail. It would be good if friend Gotama
would expound the Dhamma, which he has said in brief, in detail so that
we would understand the meaning.”
“Then, householders, listen and pay careful attention, I will speak.”
“Very well, venerable sir,” those brahmin householders of Sālā replied
to the Blessed One.”
440. The Blessed one said: “Householders, there are three kinds of bodily
unrighteous conduct that are not in accordance with the Dhamma, four
kinds of vocal unrighteous conduct that are not in accordance with the
Dhamma, and three kinds of mental unrighteous conduct that are not in
accordance with the Dhamma.
“What, householders, are the three kinds of bodily unrighteous conduct
that are not in accordance with the Dhamma? Here, householders, a certain
person is a killer of living beings (pāṇātipātī hoti), cruel, bloody-handed,
inclined to striking and violence, without compassion for living beings. He is
a taker of what is not given (adinnādāyī hoti). Having gone to a village or a forest,
he steals the property and wealth of others. He is an adulterer (kāmesumicchācārī
hoti). He engages in sexual relations with those protected by their mother,
father, parents, brother, sister, relatives, clan, Dhamma,1 with a husband
(sassāmikā), with a legal prohibition (saparidaṇḍā),2 or at least betrothed by
means of a flower garland. Thus, householders, are the three kinds of bodily
unrighteous conduct that are not in accordance with the Dhamma.
“What, householders, are the four kinds of vocal unrighteous conduct that
are not in accordance with the Dhamma? Here, householders, a certain person
1 A woman protected by any of her relatives means she is not living independently from
them. Protected by Dhamma means a nun or a woman living in a nunnery as a trainee.
Sexual relations (kāmesu) means literally sensual pleasures. The scope of sexual misconduct
is broader than just adultery. Rape, statutory rape, sexual abuse, and sexual harassment,
should all be included.
2 With a legal prohibition means the courts have decided that anyone having intercourse with
this woman would be subject to a punishment. I suppose that this would have been used to
protect the mentally ill, or to protect the community from the spread of venereal diseases.
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is a liar (musāvādī hoti).1 When gone to a court, or an assembly, or to the midst
of his relatives, or to the midst of a guild, or in the midst of the royal family,
and questioned as a witness: ‘So, good man, tell us what you know,” not
knowing, he says, ‘I know,’ or knowing, he says, ‘I do not know,’ or not seeing,
he says, ‘I see,’ or seeing, he says, ‘I do not see.’ Thus, for his own sake or for
the sake of another or for the sake of a trifling material gain he tells deliberate
lies. He a gossip (pisuṇavāco hoti).2 Having heard something here he tells it
there to cause division; having heard something there he tells it here to cause
division. Thus he is a breaker of concord, a creator of division, he finds
pleasure in discord, rejoices in discord, delights in discord, and speaks words
that create discord. He is an abuser (pharusavāco hoti). His speech is rough
(aṇḍakā), harsh (kakkasā), sarcastic (parakaṭuka), scolding (parābhisajjanī),
bordering on anger (kodhasāmantā), not conducive to concentration
(asamādhisaṃvattanikā) — that kind of speech is what he says. [287] He is a
chatterbox (samphappalāpī hoti).3 He speaks at the wrong time (akālavādī), he
speaks what is not factual (abhūtavādī), he speaks what is unbeneficial
(anatthavādī), he speaks what is not the teaching (adhammavādī), he speaks
what is not the discipline (avinayavādī), he speaks words that are not worth
remembering (anidhānavatiṃ), untimely (akālena), irrelevant (anapadesaṃ),
not connected with the goal (apariyantavatiṃ), not connected with benefit
(anatthasaṃhitaṃ). Thus, householders, are the four kinds of vocal unrighteous
conduct that are not in accordance with the Dhamma.
“What, householders, are the three kinds of mental unrighteous conduct
that are not in accordance with the Dhamma? Here, householders, a certain
person is covetous (abhijjhālu hoti), whatever is the property and wealth of
others that he covets: ‘Oh, if only that were mine.’ He is malevolent, thinking
1 Other translations here have “A speaker of falsehood.” I prefer to translate this as “liar”
since it is then clear that the intention is to deceive. One may make a false statement, believing
it to be true, without any intention to deceive. Conversely, someone may make a true statement
with the intention to deceive, like Bill Clinton’s statement when he said “I did not have
sexual relations with Monica Lewinsῑ̓́.” It was true that he had not had sexual intercourse
with her, but he had engaged in other kinds of sexual activity.
2 To gossip is defined by the WordWeb Thesaurus as 1. “Talk informally about someone else’s
private or personal business, esp. spreading negative or scandalous information even though it
has not been confirmed to be true,” or 2. “Talk socially without exchanging too much information.”
Bhikkhu Bodhi and Ajahn Thanissaro translate “samphappalāpī hoti” as “a gossip” in this second
sense of the term. I use it in the first sense, which is to tell tales with malicious intent to cause
division. It may be true or false, but the intent is to cause separation and harm. To speak the truth
to others with the wholesome intention of protecting them from evil-doers is not gossip.
3 A chatterbox engages in idle-chatter that is not beneficial. Even worldly talk may be
beneficial to others, if spoken at the right time, but one should know the proper limit.
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wicked thoughts: ‘May these beings be killed or executed or destroyed or
may they perish.’ He holds wrong-views (micchādiṭṭhiko hoti), seeing things
perversely (viparītadassano): ‘There is nothing given (natthi dinnaṃ),1 nothing
offered (natthi hutaṃ), nothing sacrificed (natthi yiṭṭhaṃ), no fruit or result of
good and evil deeds (natthi sukatadukkaṭānaṃ kammānaṃ phalaṃ vipāko), there
is no this world (natthi ayaṃ loko), there is no other world (natthi paro loko),
there is no mother (natthi mātā), there is no father (natthi pitā), there are no
spontaneously reborn living beings (natthi sattā opapātikā), there are no
recluses or brahmins in the world who, having lived and practised perfectly,
have realised this world and the other world by direct knowledge (natthi loke
samaṇabrāhmaṇā sammaggatā sammāpaṭipannā ye imañca lokaṃ parañca lokaṃ
sayaṃ abhiññā sacchikatvā pavedentī).’ Thus, householders, are the three kinds
of mental unrighteous conduct that are not in accordance with the Dhamma.
“Thus unrighteous conduct that is not in accordance with the Dhamma
is the root cause, householders, why some beings, on the break-up of the
body after death, arise in states of loss, in an unfortunate destination, in
perdition, in hell.
441. “Householders, there are three kinds of bodily righteous conduct that
are in accordance with the Dhamma, four kinds of vocal righteous conduct
that are in accordance with the Dhamma, and three kinds of mental
righteous conduct that are in accordance with the Dhamma.
“What, householders, are the three kinds of bodily righteous conduct
that are in accordance with the Dhamma? Here, householders, a certain
person abandons killing living beings, abstains from killing living beings,
having put aside sticks and weapons is ashamed of evil, and dwells showing
kindness and compassion for all living beings. Abandoning the taking of
what is not given, abstaining from taking what is not given. Whatever is
the property and wealth of others, whether in the village or the forest, he
or she does not take by theft by what is not given. Abandoning adultery,
abstaining from adultery. He does not engage in sexual relations with those
protected by their mother, father, parents, brother, sister, relatives, clan,
Dhamma, with a husband, with a legal prohibition, or at least betrothed
1 This is the standard definition of wrong-view that is diametrically opposed to mundane
right-view. In his Manual of the Excellent Man the Ledi Sayādaw describes it as the basic
attainment for one who calls himself a Buddhist. It is noteworthy that these three kinds of
unwholesome mental kamma are sufficient to send one to the lower realms, even if one does
not say or do anything to act upon them. Merely lusting after someone else’s wife, hating
someone enough to wish them to be killed, or holding a wrong-view are sufficient, if not
corrected, to send someone to the lower realms.
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by means of a flower garland. Thus, householders, there are three kinds of
bodily righteous conduct that are in accordance with the Dhamma. [288]
“What, householders, are the four kinds of vocal righteous conduct that
are in accordance with the Dhamma? Here, householders, a certain person
abandoning lying, abstains from lying. When gone to a court, or an
assembly, or to the midst of his relatives, or to the midst of a guild, or in
the midst of the royal family, and questioned as a witness: ‘So, good man,
tell us what you know,” not knowing, he says, ‘I do not know,’ or knowing,
he says, ‘I know,’ or not seeing, he says, ‘I do not see,’ or seeing, he says, ‘I
see.’ Thus, for his own sake, for the sake of another, or for the sake of a
trifling material gain, he does not tell deliberate lies. Abandoning gossip,
he abstains from gossip. Having heard something here he does not tell it
there to cause division; having heard something there he does not tell it
here to cause division. Thus he is a maker of concord, a creator of unity, he
finds pleasure in concord, rejoices in concord, delights in concord, and
speaks words that create concord. Abandoning abusive speech, he abstains
from abusive speech. His speech is gentle, pleasing to the ear, affectionate,
heartfelt, polite, lovely and pleasing to many people — that kind of speech
is what he utters. Abandoning idle-chatter, he abstains from idle-chatter.
He speaks at the right time (kālavādī), he speaks what is factual (bhūtavādī),
he speaks what is beneficial (atthavādī), he speaks what is the teaching
(dhammavādī), he speaks what is the discipline (vinayavādī), he speaks words
that are worth remembering (nidhānavatiṃ), timely (kālena), relevant
(sapadesaṃ), connected with the goal (pariyantavatiṃ), connected with
benefit (atthasaṃhitaṃ). Thus, householders, are the four kinds of vocal
righteous conduct that are in accordance with the Dhamma.
“What, householders, are the three kinds of mental righteous conduct
that are in accordance with the Dhamma? Here, householders, a certain
person is not covetous. Whatever is the property and wealth of others he
does not covet: ‘Oh, if only that were mine.’ He is not malevolent, his
thoughts are uncorrupted (appaduṭṭhamanasaṅkappo): ‘May these beings
be free from enmity, affliction, and fear. May they keep themselves happy!
He holds right-views, seeing things without perversion: ‘There is something
given, something offered, something sacrificed, there is the fruit or result
of good and evil deeds, there is this world, there is the other world, there
is mother, there is father, there are spontaneously reborn living beings,
there are recluses or brahmins in the world who have lived correctly,
practised perfectly and realised this world and the other world by direct
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knowledge.’ Thus, householders, are the three kinds of mental righteous
conduct that are in accordance with the Dhamma.
“Thus righteous conduct that is in accordance with the Dhamma is the
root cause, householders, that some beings on the break-up of the body
after death arise in a fortunate destination in a heavenly realm. [289]
442. “Householders, if one who lives by the Dhamma, who lives righteously,
should wish: ‘Oh, on the break-up of the body after death may I be reborn
in the company of nobles (khattiya) of great wealth (mahāsālānaṃ);’ this is
possible. What is the reason for that? Because he lives by the Dhamma, he
lives righteously.1
“Householders, if one who lives by the Dhamma, who lives righteously,
should wish: ‘Oh, on the break-up of the body after death may I be reborn
in the company of brahmins of great wealth … householders of great wealth,”
… this is possible. What is the reason for that? Because he lives by the
Dhamma, he lives righteously.
“Householders, if one who lives by the Dhamma, who lives righteously,
should wish: ‘Oh, on the break-up of the body after death may I be reborn in
the company of the deities of the four great kings (Cātumahārājikānaṃ devānaṃ)
… the deities of the thirty-three (Tāvatiṃsānaṃ devānaṃ) … the Yāma deities
(Yāmānaṃ devānaṃ) … the delighted deities (Tusitānaṃ devānaṃ) … the deities
who delight in creating (Nimmānaratīnaṃ devānaṃ) … the deities who delight
in the creations of others (Paranimmitavasavattīnaṃ devānaṃ)2 … the [first
jhāna] Brahma deities (Brahmakāyikānaṃ devānaṃ), this is possible. What is
the reason for that? Because he lives by the Dhamma, he lives righteously.
“Householders, if one who lives by the Dhamma, who lives righteously,
should wish: ‘Oh, on the break-up of the body after death may I be reborn
in the company of the [second jhāna] radiant deities (Ābhānaṃ devānaṃ) …
the deities of limited radiance (Parittābhānaṃ devānaṃ) … the deities of
unbounded radiance (Appamāṇābhānaṃ devānaṃ … the deities of streaming
radiance (Ābhassarānaṃ devānaṃ) … the [third jhāna] deities of limited
glory (Parittasubhānaṃ devānaṃ) … the deities of unbounded glory
(Appamāṇasubhānaṃ) … the deities of radiant glory (Subhakiṇhānaṃ) … the
[fourth jhāna] very fruitful deities (Vehapphalānaṃ devānaṃ) …3 the durable
1 Whether one wishes or not, if one lives righteously, one gains a fortunate human rebirth,
or the celestial realms. Cf. the Vāsijāṭa Sutta.
2 The highest of the fortunate sensual realms (kāmasugati bhūmi).
3 The mindless deities (Asaññasattā) are not included. It seems to be not something that a
Buddhist would aspire to. The Buddha’s meditation teachers, Āḷāra and Udaka, were reborn
in this realm, so they were not able to benefit from the Buddha’s teaching.
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deities (Avihānaṃ devānaṃ) … the untroubled deities (Atappānaṃ devānaṃ)
… the beautiful deities (Sudassānaṃ devānaṃ) … the clear-sighted deities
(Sudassīnaṃ devānaṃ) … the peerless deities (Akaniṭṭhānaṃ devānaṃ) … the
deities of the sphere of infinite space (Ākāsānañcāyatanūpagānaṃ devānaṃ)
… the deities of the sphere of infinite consciousness (Viññāṇañcāyatanūpagānaṃ devānaṃ) … the deities of the sphere of nothingness (Ākiñcaññāyatanūpagānaṃ devānaṃ) … the deities of the sphere of neither perception nor
non-perception (Nevasaññānāsaññāyatanūpagānaṃ devānaṃ) … this is
possible. What is the reason for that? Because he lives by the Dhamma, he
lives righteously.
“Householders, if one who lives by the Dhamma, who lives righteously,
should wish: ‘Oh, may I attain in this very life by direct knowledge that
destruction of the outflows without remainder,1 that liberation of the mind
and liberation by wisdom ... this is possible. What is the reason for that?
Because he lives by the Dhamma, he lives righteously.” [290]
443. When this was said, the brahmin householders of Sālā spoke thus to
the Blessed One: “Excellent, friend Gotama, magnificent, friend Gotama!
It is as if, friend Gotama, what was overturned was set upright, what was
hidden was revealed, the right way was pointed out to someone who was
lost, or a light was lit in the darkness so that those with eyes could see.
Thus, the truth has been explained in various ways by friend Gotama. We
go for refuge to the Venerable (bhavantaṃ)1 Gotama, to the Dhamma, and
to the Saṅgha of monks. May the Venerable Gotama regard us as disciples
gone to him for refuge from today onwards for as long as we live.”
1 Arahantship. A few lay people gained Arahantship while still living; others attained it at
the point of death. It is the highest goal, and superior to any of the celestial realms.

Potaliya Suttaṃ

(M.i.359)
A Discourse to Potaliya
Introduction
Only the section on the dangers of sensual pleasures is translated on
Access to Insight, but I have translated the entire sutta. I have also filled in
the two paragraphs on the recollection of former existences and the
attainment of the divine-eye, which are elided in Bhikkhu Bodhi’s
translation because they are found in the Kandaraka Sutta, MN Sutta 51,
(M.i.339), which is in the same book.

Translation
31. Thus have I heard — At one time the Blessed One was dwelling among
the Aṅguttarāpa at a market town called Āpaṇa. Then the Blessed One,
having dressed and taken the almsbowl and robe, entered Āpaṇa for alms.
Have walked for alms in Āpaṇa and returned from almsround, after the
meal he went to a certain forest grove to spend the day. Have entered that
forest grove he sat down under a tree to spend the day.
The householder Potaliya dressed in a cloak and carrying an umbrella was
walking about here and there for exercise and approached that forest grove,
Having approached and entered that forest grove he approached the Blessed
One, and having approached him exchanged friendly greetings. Having engaged
in polite conversation he stood at one side. The Blessed One said to Potaliya as
he stood there: “There are places to sit, householder, sit down if you wish.”
When this was said, the householder Potaliya, thinking: “The recluse
Gotama addresses me with the word ‘householder’,” being angry and
displeased, remained silent. A second and a third time the Blessed One
said to Potaliya: “There are places to sit, householder, sit down if you wish.”
When this was said, the householder Potaliya, thinking: “The recluse
Gotama addresses me with the word ‘householder’,” being angry and
displeased, said to the Blessed One: “Friend Gotama, it is not suitable, it
is not proper that you should address me with the word ‘householder’.”
“Householder, you have the attributes (ākārā), characteristics (liṅgā), and
signs (nimittā) of a householder.”
“But, friend Gotama, I have given up all employment and cut off all affairs.”
“Householder, how have you given up all employment and cut off all
affairs?”
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“Herein, friend Gotama, I have given all of my wealth, grain, silver and
money to my children as their inheritance. I do not advise or admonish
them, and dwell with just food and clothing. Thus, friend Gotama, I have
given up all employment and cut off all affairs.”
“Householder, I speak of another way of cutting off all affairs in the
discipline of the noble ones.”
“How does one, venerable sir,1 cut off all affairs in the discipline of the
noble ones? It would be good, venerable sir, if the Blessed One would teach
me how one cuts off affairs in the discipline of the noble ones.”
“Then, householder, listen and pay careful attention, I will speak.”
“Very good, venerable sir,” the householder Potaliya replied to the Blessed
One. The Blessed One said —
32. “Householder, for cutting off affairs in the discipline of the nobles ones
there are eight things. What eight? The abandoning of killing is by means
of the non-killing of living beings. The abandoning of stealing is by means
of not stealing. The abandoning of lying is by means of speaking the truth.
The abandoning of slandering is by means of not slandering. The abandoning
of excessive greed (giddhilobho)2 is by means of not being greedy, the
abandoning of scolding (nindāroso) is by means of not scolding, the abandoning of ranting (kodhūpāyāso)3 is by means of not ranting, the abandoning of
excessive conceit (atimāna)⁴ is by means of humility (anatimāna). These eight
things, householder, stated in brief, but not explained in detail, lead to the
cutting off of all affairs in the discipline of the noble ones.”
“Those eight things, venerable sir, stated in brief by the Blessed One, but
not explained in detail that lead to the cutting off of all affairs in the
discipline of the noble ones, it would be good, venerable sir, if the Blessed
One would explain in details this eight things out of compassion for me.”
“Then, householder, listen and pay careful attention, I will speak.”
“Very good, venerable sir,” the householder Potaliya replied to the Blessed
One. The Blessed One said —
1 Earlier, Potaliya addressed the Blessed One with the words “Friend Gotama (bho Gotama),”
which is a familiar form of address between equals. Apparently, Potaliya’s anger has been
quickly calmed by the Buddha’s loving-kindness, as Potaliya now addresses him as
“Venerable sir (bhante).”
2 Greed is to be expected among ordinary persons — anyone who is not a non-returner will
not be entirely free from desire for sensual pleasure. What is meant here is insatiable greed.
3 Anger (kodha) and mental turbulence (upāyāsa). Bhikkhu Bodhi translates this as “angry
despair.”
⁴ Excessive conceit (atimāna) is to imagine that one has qualities that one does not have.
Non-returners are not free from conceit (māna), but they do not over-estimate their virtues.
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33. “It was said, ‘The abandoning of killing is by means of the non-killing
of living beings.’ Why was this said? Here, householder, a disciple of the
noble ones reflects thus — ‘I am practising for the abandoning and cutting
off of those fetters because of which I might kill living beings. And if I were
to kill living beings I would blame myself for that, and having found out
about me the wise would censure me for killing living beings, and on the
break up of the body after death I would expect to arise in an unfortunate
destination for killing living beings.’ Thus it was said, ‘The abandoning
of killing is by means of the non-killing of living-beings,’ because of that.
34. “It was said, ‘The abandoning of stealing is by means of not stealing.’
Why was this said? Here, householder, a disciple of the noble ones
(ariyasāvako)1 reflects thus — ‘I am practising for the abandoning and cutting
off of those fetters because of which I might steal. And if I were to steal I
would blame myself for that, and having found out about me the wise would
censure me for stealing, and on the break up of the body after death I would
expect to arise in an unfortunate destination for stealing.’ Thus it was said,
‘The abandoning of stealing is by means of not stealing,’ because of that.
35. “It was said, ‘The abandoning of lying is by means of speaking the truth.’
Why was this said? Here, householder, a disciple of the noble ones reflects
thus — ‘I am practising for the abandoning and cutting off of those fetters
because of which I might tell lies. And if I were to tell lies I would blame
myself for that, and having found out about me the wise would censure me
for telling lies, and on the break up of the body after death I would expect
to arise in an unfortunate destination for telling lies.’ Thus it was said, ‘The
abandoning of telling lies is by means of speaking the truth,’ because of that.
36. “It was said, ‘The abandoning of slandering is by means of not slandering.’
Why was this said? Here, householder, a disciple of the noble ones reflects
thus — ‘I am practising for the abandoning and cutting off of those fetters
because of which I might slander. And if I were to slander I would blame
myself for that, and having found out about me the wise would censure me
for slandering, and on the break up of the body after death I would expect
to arise in an unfortunate destination for slandering.’ Thus it was said, ‘The
abandoning of slandering is by means of not slandering,’ because of that.
37. “It was said, ‘The abandoning of excessive greed is by means of not being
greedy.’ Why was this said? Here, householder, a disciple of the noble ones
reflects thus — ‘I am practising for the abandoning and cutting off of those
fetters because of which I might have excessive greed. And if I were to have
1 I have translated it this way rather than as “a noble disciple,” because those who have not
yet attained the Path of Stream-winning will also practice in this way.
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excessive greed I would blame myself for that, and having found out about
me the wise would censure me for having excessive greed, and on the break
up of the body after death I would expect to arise in an unfortunate
destination for having excessive greed.’ Thus it was said, ‘The abandoning
of excessive greed is by means of not having excessive greed,’ because of that.
38. “It was said, ‘The abandoning of scolding is by means of not scolding.’
Why was this said? Here, householder, a disciple of the noble ones reflects
thus — ‘I am practising for the abandoning and cutting off of those fetters
because of which I might disparage. And if I were to disparage I would blame
myself for that, and having found out about me the wise would censure me
for scolding, and on the break up of the body after death I would expect to
arise in an unfortunate destination for scolding.’ Thus it was said, ‘The
abandoning of scolding is by means of not scolding,’ because of that.
39. “It was said, ‘The abandoning of ranting is by means of not ranting.’
Why was this said? Here, householder, a disciple of the noble ones reflects
thus — ‘I am practising for the abandoning and cutting off of those fetters
because of which I might rant. And if I were to rant I would blame myself
for that, and having found out about me the wise would censure me for
ranting, and on the break up of the body after death I would expect to arise
in an unfortunate destination for ranting.’ Thus it was said, ‘The abandoning of ranting is by means of not ranting,’ because of that.
40. “It was said, ‘The abandoning of excessive conceit is by means of humility.’
Why was this said? Here, householder, a disciple of the noble ones reflects
thus — ‘I am practising for the abandoning and cutting off of those fetters
because of which I might be excessively conceited. And if I were to be
excessively conceited I would blame myself for that, and having found out
about me the wise would censure me for being excessively conceited, and
on the break up of the body after death I would expect to arise in an
unfortunate destination for being excessively conceited.’ Thus it was said,
‘The abandoning of excessive conceit is by means of humility,’ because of that.
41. “These eight things stated in brief, householder, now explained in detail
lead to the cutting off of affairs in the noble one’s discipline. However, the
cutting off of affairs has not yet been fully achieved in all ways in the noble
one’s discipline.”
“How then, venerable sir, is the cutting off of affairs fully achieved in all
ways in the noble one’s discipline? It would be good, venerable sir, if the
Blessed One would teach me how the cutting off of affairs is fully achieved
in all ways in the noble one’s discipline.”
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“Then, householder, listen, and pay careful attention. I will speak.”
“Very good, venerable sir,” the householder Potaliya replied to the Blessed
one. The Blessed One said:–
Talk on the Dangers of Sensual Pleasures
42. “It is as if, householder, a starving dog was waiting by the door of a
butcher’s. Then a skilful butcher or butcher’s apprentice tossed him a chain
of bones, well-scraped, without meat, smeared with blood. What do you
think, householder, would that starving dog appease its hunger by gnawing
on that chain of bones, well-scraped, without meat, smeared with blood?”
“Indeed not, venerable sir.”
“Why is that?”
“That chain of bones, venerable sir, is well-scraped, without meat, smeared
with blood. However much that dog would get nothing but weariness and
vexation.”
“Even so, householder, a disciple of the noble ones reflects thus — ‘The
Blessed One has compared sensual pleasures to a chain of bones, of great
suffering and despair, fraught with grave danger. Having seen this as it
really is with perfect wisdom, having avoided the equanimity of diversity
depending on diversity he develops the equanimity of unity depending
on unity where the attachment to material things ceases without remainder.
43. “It is as if, householder, a vulture, a heron, or a hawk, having seized a
piece of flesh should fly away, and other vultures, herons, or hawks would
attack it, pecking and clawing it. What do you think, householder, if that
vulture, heron, or hawk, did not drop that lump of flesh at once, would it
not because of that experience death or deadly suffering?”
“Indeed it would, venerable sir.”
“In the same way, householder, a disciple of the noble ones reflects — ‘The
Blessed One has compared sensual pleasures to a chain of bones, of great
suffering and despair, fraught with grave danger. Having seen this as it really
is with perfect wisdom, having avoided the equanimity of diversity depending on diversity he develops the equanimity of unity depending on unity
where the attachment to material things ceases without remainder.’
44. “It is as if, householder, a man carrying a torch of burning grass should
walk into the wind. What do you think, householder, if that man did not
quickly discard that burning torch would his hand or arm or some other
part of his body not get badly burnt because of that leading to death or
deadly suffering?
“Indeed it would, venerable sir.”
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“In the same way, householder, a disciple of the noble ones reflects — ‘The
Blessed One has compared sensual pleasures to a burning torch, of great
suffering and despair, fraught with grave danger. Having seen this as it really
is with perfect wisdom, having avoided the equanimity of diversity depending on diversity he develops the equanimity of unity depending on unity
where the attachment to material things ceases without remainder.’
45. “It is as if, householder, there were a burning pit of glowing charcoal,
without flames or smoke, deeper than the height of a man. A man comes
there, loving life and not wishing to die, desiring pleasure and averse to pain.
Two strong men having taken him by each arm drag him towards it. What
do you think, householder, would that man not twist his body and struggle?”
“Indeed he would, venerable sir.”
“Why is that?”
“Because, venerable sir, the man knows that if he should fall into the pit
of burning charcoal, because of that he would experience death or deadly
suffering.”
“In the same way, householder, a disciple of the noble ones reflects — ‘The
Blessed One has compared sensual pleasures to a burning pit of charcoal, of
great suffering and despair, fraught with grave danger. Having seen this as it
really is with perfect wisdom, having avoided the equanimity of diversity 1
depending on diversity he develops the equanimity of unity depending on
unity where the attachment to material things ceases without remainder.’
46. “It is as if, householder, a man should dream of lovely parks, forest
groves, meadows, and ponds. On waking up he should see none of them.
“In the same way, householder, a disciple of the noble ones reflects —
‘The Blessed One has compared sensual pleasures to a dream, of great
suffering and despair, fraught with grave danger. Having seen this as it
really is with perfect wisdom, having avoided the equanimity of diversity
depending on diversity he develops the equanimity of unity depending
on unity where the attachment to material things ceases without remainder.’
47. “It is as if, householder, a man having borrowed wealth, hired a
luxurious carriage decorated with jewels, and went to the marketplace.
Having seen him the people would say — ‘This man is wealthy, this is how
the wealthy enjoy their wealth.’ Then the owners, on seeing him, would
take away what is their own property. What do you think, householder,
would that man become dejected?”
“Indeed he would, venerable sir.”
1 The Commentary says that this equanimity regarding the five strands of sensual desire.
The equanimity of unity is that of the absorptions (jhāna).
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“Why is that?”
“Because the owners had taken what is their own property.”
“In the same way, householder, a disciple of the noble ones reflects — ‘The
Blessed One has compared sensual pleasures to borrowed wealth, of great
suffering and despair, fraught with grave danger. Having seen this as it really
is with perfect wisdom, having avoided the equanimity of diversity depending on diversity he develops the equanimity of unity depending on unity
where the attachment to material things ceases without remainder.’
48. “It is as if, householder, there were a dense forest not far from a village
or a market town. There stood a tree laden with fruit, but none had fallen
to the ground, and a man having come there in search of fruit and seeing
the tree thought, ‘Let me climb the tree, eat as much as I want, and fill my
bag with fruits,’ and he did so. Then a second man might come there in
search of fruits carrying a sharp axe. He thinks thus, ‘The tree is laden with
fruit, but none have fallen to the ground, and I do not know how to climb
the tree. If I cut down the tree I can eat as much as I want and fill my bag
with fruits.’ Then he starts cutting down the tree. What do you think,
householder, if the first man who had climbed that tree did not come down
quickly, would he not suffer injury or death when the tree fell?”
“Indeed he would, venerable sir.”
“In the same way, householder, a disciple of the noble ones reflects — ‘The
Blessed One has compared sensual pleasures to the fruits of a tree, of great
suffering and despair, fraught with grave danger. Having seen this as it really
is with perfect wisdom, having avoided the equanimity of diversity depending on diversity he develops the equanimity of unity depending on unity
where the attachment to material things ceases without remainder.’
49. “That disciple of the noble ones, householder, based on this incomparable
equanimity purified by mindfulness, recollects his former existences — one
birth, two births, three births, four births, five births, ten births, twenty
births, thirty births, forty births, fifty births, a hundred births, a thousand
births, a hundred thousand births, many aeons of evolution (saṃvaṭṭakappe),
many aeons of devolution (vivaṭṭakappe), many aeons of evolution and
devolution, ‘Thus was my name, thus was my clan, thus was my appearance,
thus was my food, thus was the pleasure and pain that I experienced, thus
was the manner of my death, having passed away here, I arose there.’ Thus
he recollects many existences with the characteristics and details.
“That disciple of the noble ones, householder, based on this incomparable
equanimity purified by mindfulness, with the divine-eye purified beyond
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the ability of human beings, he sees living beings dying and reappearing in
inferior or superior states, being beautiful or ugly, happy or unhappy, knowing
how they fare according to their kamma — ‘These beings having performed
bodily, verbal, and mental misconduct, being revilers of noble ones, holders
of wrong-views, undertaking actions with wrong-view, after death they arose
in unfortunate destinations, states of loss, in hell; these other beings having
performed bodily, verbal, and mental good conduct, not being revilers of noble
ones, holders of right-views, undertaking actions with right-view, after death
they arose in fortunate destinations, in heavenly realms.’ Thus with the
divine-eye purified beyond the ability of human beings he sees beings passing
away and reappearing in inferior or superior states, being beautiful or ugly,
happy or unhappy, knowing how beings fare according to their kamma.
“That disciple of the noble ones, householder, based on this incomparable
equanimity purified by mindfulness, destroys the outflows being liberated in
mind and liberated by wisdom, realising it in this very life by direct knowledge,
and abiding in that attainment. Thus, householder, a disciple of the noble ones
achieves the cutting off of affairs in all ways in the noble one’s discipline.
50. “What do you think, householder, have you cut off all affairs like this
cutting off of affairs in the noble one’s discipline, when it is fully achieved
in all ways?”
“How could I have, venerable sir? I am far away from this cutting off of
affairs in the noble one’s discipline, when it is fully achieved in all ways.
venerable sir, we formerly thought that only the wanderers of other sects
were well-bred, though they are not; we fed them with food for the well-bred,
though they were not well-bred, and set them in the place of the well-bred.
However, venerable sir, we now see that the wanderers of other sects are
not well-bred, we will feed them with the food for those not well-bred, and
set them in the place of those not well-bred. However, as we see that the
bhikkhus are well-bred, we will feed them with the food of the well-bred,
and set them in the place of the well-bred. The Blessed One has inspired
me with affection for recluses, confidence for recluses, reverence for recluses.
“It is wonderful, venerable sir, it is marvellous, venerable sir! It is as if,
venerable sir, someone had set upright what had been overturned, revealed
what was hidden, pointed out the path to one who was lost, brought a light
into the darkness so that those with eyes can see. Thus, venerable sir, the Blessed
One has explained the Dhamma in various ways. I go for refuge to the Blessed
One, to the Dhamma, and to the Saṅgha. May the Blessed One regard me as a
disciple who has taken refuge from today for as long as I shall live.”

Jīvaka Suttaṃ

(M.i.368)
A Discourse to Jīvaka
Introduction
There are two discourses of this name; one in the Middle-length sayings
(Maj jhimanikāya), and the second in the Gradual Sayings
(Aṅguttaranikāya). The first is about the eating of meat, and the second is
about the good practices for a lay disciple.
The fifty-fifth discourse in the Middle-length sayings explains that meat
is allowable for monks, provided that it does not derive from a living-being
slaughtered specifically to offer almsfood to the monks. That is, if it is
bought in the market place, or slaughtered for some other reason, then it
may be offered and accepted. The same applies, of course, to fish, fowl, or
any other living-being that can be used for food.
The Buddhist monastic code (Vinaya) makes a specific prohibition for ten
kinds of meat that are never allowable for monks — the flesh of human beings,
elephants, horses, dogs, snakes, lions, tigers, leopards, bears, and hyenas. Human
beings, horses, and elephants were regarded as too noble to be used as food. The
other types of meat were forbidden either on grounds that they were repulsive
(dogs) or that they posed a risk of attack for forest-dwelling monks from wild
animals (snakes … hyenas) that might smell the meat that they had eaten.
There is a cultural barrier to eating beef in Burma due to the use of cattle
for farming, transport, and providing dairy products. In his Goṇasurā Dīpanī,
the Ledi Sayādaw emphases the ingratitude of eating one’s benefactors.
However, there is no prohibition in the Vinaya for offering beef to monks.
Nor is there any prohibition against eating pork. There is also a prohibition
against eating raw meat, so sushi is not allowable for monks.

Translation
51. Thus have I heard — At one time the Blessed One was dwelling at
Rājagaha in the monastery of Jīvaka-Komārabhacca.1 Then JīvakaKomārabhacca approached the Blessed One, and having approached paid
1 He was known as Jīvaka-Komārabhacca. “Komāra” means a youth, “ bhacca” means one who
is a master. The PTS dictionary notes that the epithet would mean that he was an expert in
the medical treatment of infants, i.e. a paediatrician. I see no evidence for this. I think the
epithet derives from him being an orphan. He was brought up by Prince Abhaya and sent
to study medicine at Taxila. He became the physician of King Bimbisāra, and offered his
services to the Buddha and the Saṅgha.
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homage and sat down at one side. Sitting at one side, Jīvaka-Komārabhacca
said this to the Blessed One: “I have heard it said, Venerable Sir, ‘They
slaughter animals for the recluse Gotama, and the recluse Gotama
knowingly partakes of the meat of animals slaughtered for his sake.’ Do
those who speak thus, venerable sir, speak truthfully or do they slander
the Blessed One, do they speak in accordance with the Dhamma such that
there are no grounds to censure them?”
52. “Those, Jīvaka, who say: ‘They slaughter animals for the recluse Gotama,
and the recluse Gotama knowingly partakes of the meat of animals
slaughtered for his sake,’ slander me by speaking what is untrue and not in
accordance with the facts. I say, Jīvaka, that in three cases meat should not
be eaten. If it is seen, heard, or suspected [that a living being has been
slaughtered specifically to offer meat to the monks]. I say, Jīvaka, that in three
cases meat may be eaten. If it is neither seen, heard, nor suspected [that a
living being has been slaughtered specifically to offer meat to the monks].
53. “Here, Jīvaka, a monk dwells dependent on a certain village or market
town. He dwells pervading one direction with a mind of loving-kindness,
and likewise the second, third, and fourth directions. Thus above, below,
across, and in all directions he dwells pervading thoughts of lovingkindness to all beings, the mind being extensive, expansive, immeasurable,
without any ill-will or enmity. A householder, or a householder’s son or
daughter having approached him invites him for tomorrow’s meal. If he
wishes, Jīvaka, the monk can accept the invitation. At the end of the night,
early in the morning, having put on his robes and taking his alms bowl,
he approaches the residence of that householder or householder’s son or
daughter, and having approached, he sits on a suitable seat made ready for
him. Then that householder, or householder’s son or daughter serves him
with superior almsfood.1 It does not occur to him thus: ‘It is good that this
householder or householder’s son or daughter serves me with superior
food, may they do so again in the future. He just eats the meal without
being greedy for it or fettered by it, seeing the disadvantage and the escape
1 Superior food (paṇītabhojana) is covered by another training rule for monks. Unless he is
sick, he may not request superior food. For the sake of this rule, superior food means ghee
(sappi), butter (navanītaṃ), oil (telaṃ), honey (madhu), palm sugar (phāṇitaṃ), fish (maccho),
meat (maṃsaṃ), milk (khīraṃ), or curd (dadhi). The first five are allowable as seven-day
medicine for sick monks who cannot digest regular food, and can be used to suppress
hunger pangs when famished due to hard work, going on a long journey, etc. Once offered,
they can be stored and made use of until the eighth dawn, after which they must be offered
again in order to be used. In brief, a monk should be content with grains, pulses, vegetables,
and fruit. If superior food is offered he can accept it.
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from it, he makes use of it [only for the sake of nutrition].’ What do you
think, Jīvaka, in that case would a monk be thinking of his own affliction
or the affliction of others, or the affliction of both?”
“Indeed not, venerable sir.”
“Then, Jīvaka, does a monk sustain himself with blameless food on that
occasion?”
“It is so, venerable sir. I have heard, venerable sir, ‘Brahmā dwells with
loving-kindness.’ The Blessed One is my witness to that for the Blessed
One dwells in loving-kindness.”
“Jīvaka, any lust, hatred, or delusion by means of which lust, hatred, or
delusion might arise in the future have been cut off at the root and made like
a palm-tree stump. If that is what you were referring too, I allow that to you.”
“That is precisely what I was referring to, venerable sir.”
54. “Here, Jīvaka, a monk dwells dependent on a certain village or market
town. He dwells pervading one direction with a mind of compassion … with
sympathetic-joy … with equanimity, and likewise the second, third, and
fourth directions. Thus above, below, across, and in all directions he dwells
pervading thoughts of compassion to all beings, the mind being extensive,
expansive, immeasurable, without any ill-will or enmity. A householder, or
a householder’s son or daughter having approached him invites him for
tomorrow’s meal. If he wishes, Jīvaka, the monk can accept the invitation. At
the end of the night, early in the morning, having put on his robes and taking
his alms bowl, he approaches the residence of that householder or householder’s son or daughter, and having approached he sits on a suitable seat made
ready for him. Then that householder, or householder’s son or daughter
serves him with superior almsfood. It does not occur to him thus: ‘It is good
that this householder or householder’s son or daughter serves me with
superior food, may they do so again in the future. He just eats the meal
without being greedy for it or fettered by it, seeing the disadvantage and the
escape from it, he makes use of it [only for the sake of nutrition].’ What do
you think, Jīvaka, in that case would a monk be thinking of his own affliction
or the affliction of others, or the affliction of both?”
“Indeed not, venerable sir.”
“Then, Jīvaka, does a monk sustain himself with blameless food on that
occasion?”
“It is so, venerable sir. I have heard, venerable sir, ‘Brahmā dwells with
compassion … sympathetic-joy … equanimity.’ The Blessed One is my witness
to that for the Blessed One dwells in compassion … sympathetic-joy … equanimity.”
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“Jīvaka, any lust, hatred, or delusion by means of which lust, hatred, or
delusion might arise in the future have been cut off at the root and made like
a palm-tree stump. If that is what you were referring too, I allow that to you.”
“That is precisely what I was referring to, venerable sir.”
55. “Whoever, Jīvaka, deprives a living-being of life for the sake of a
Tathāgata or his disciples makes much demerit in five ways. If a householder
says: ‘Go and fetch that living-being [for slaughter],’ this is the first way
that he makes much demerit. While that living-being is being fetched it
experiences pain and distress, this is the second way that he makes much
demerit. If he says: ‘Go and slaughter that living-being,’ this is the third
way that he makes much demerit. While that living-being is being
slaughtered it experiences pain and distress, this is the fourth way that he
makes much demerit. If he offers to the Tathāgata or to his disciples what
is not allowable for them, this is the fifth way that he makes much demerit.
Whoever, Jīvaka, deprives a living-being of life for the sake of the Tathāgata
or his disciples makes much demerit in these five ways.”
When this was said, Jīvaka-Komārabhacca said to the Blessed One: “It is
wonderful, venerable sir, it is marvellous, venerable sir! The monks sustain
themselves with allowable food, the monks sustain themselves with food
blamelessly. It is excellent, venerable sir. From today onwards may the
Blessed One regard me as a disciple, as one who has gone for refuge as long
as I shall live.”

Abhayarājakumāra Suttaṃ
(M.i.392)
A Discourse to Prince Abhaya

83. Thus have I heard — at one time the Blessed One was staying in the
Bamboo Grove at Rājagaha in the squirrels’ feeding ground. Then Prince
Abhaya approached the naked ascetic Nigaṇṭha Nāṭaputta, and having
approached him, paid homage, and sat down at one side. As he was sitting
there Nigaṇṭha Nāṭaputta said to Prince Abhaya — “Come, prince, refute
the words of the recluse Gotama, thus a good report will spread about you:
‘The words of the recluse Gotama — so powerful and so great — were
refuted by Prince Abhaya!’”
“How, venerable sir, will I refute the words of the recluse Gotama — so
powerful and so great?”
“Come prince, approach the recluse Gotama and having approached say
thus: ‘Would the Tathāgata, venerable sir, speak words that are harsh and
displeasing to others?’ If the recluse Gotama, thus asked, answers, ‘The
Tathāgata would say words that are harsh and displeasing to others,’ then
you should say, ‘Then what is the difference between you, venerable sir,
and ordinary people? For ordinary people say words that are harsh and
displeasing to others.’
“If the recluse Gotama, thus asked, answers, ‘The Tathāgata would not
say words [393] that are harsh and displeasing to others,’ then you should
say, ‘Then why, venerable sir, did you say about Devadatta: “Devadatta is
destined for the states of loss, Devadatta is destined for hell, Devadatta will
remain there for the remainder of the aeon, Devadatta is beyond help?” For
Devadatta was angry and displeased at those words of yours.’ When the
recluse Gotama is asked this two-pronged question by you, he won’t be
able to swallow it or spit it out. Just as if an iron cross (ayosiṅghāṭakaṃ)1 were
stuck in a man’s throat — he would not be able to swallow it or spit it out.
In the same way, when the recluse Gotama is asked this two-pronged
question by you, he won’t be able to swallow it or spit it out.”
Having replied, “Very well, venerable sir,” Prince Abhaya got up from his
seat, paid homage to Nigaṇṭha Nāṭaputta, and departed keeping his right side
1 An iron cross. The PTS dictionary give the meaning of Siṅghāṭakaṃ as a square where four
roads meet. Bhikkhu Bodhi translates it as “Iron spike.” Whatever it is, it would be something
that lodges in the throat and is impossible to swallow or spit out. The example given later
for removing something from the mouth of a choking child is apt.
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towards him. Then he approached the Blessed One, and having approached
him, he paid homage to the Blessed One and sat down at one side.
84. As he was sitting there, he looked up at the sun and thought, “Today is
not the right time to refute the words of the Blessed One. Tomorrow, in my
own home, I will refute the words of the Blessed One.” So he said to the
Blessed One, “May the Blessed One, consent to tomorrow’s meal with
himself as the fourth.”
The Blessed One consented by remaining silent.
Then Prince Abhaya, understanding the Blessed Ones consent, got up
from his seat, paid homage to the Blessed One, and departed, keeping his
right side towards him.
Then, after the night had passed, early in the morning the Blessed One
dressed in his robes and, carrying his almsbowl and double-robe, went to
Prince Abhaya’s home. On arrival, he sat down on a seat made ready. Prince
Abhaya, served and satisfied the Blessed One with superior hard and soft
foods by his own hands. Then, when the Blessed One had eaten and had
removed his hand from his bowl, Prince Abhaya took a lower seat and sat
down at one side.
85. As he was sitting there he said to the Blessed One, “Venerable sir, would
the Tathāgata say words that are harsh and displeasing to others?”
“Prince, there is no one-sided answer to that.”
“Then right here, venerable sir, the Nigaṇṭhā are defeated.”1
“Prince, why do you say, [394] ‘Then right here, venerable sir, the Nigaṇṭhā
are defeated’?”
Then Prince Abhaya repeated the entire conversation he had had the day
before with Nigaṇṭhā Nāṭaputta.2
86. Now at that time a baby boy was lying face-up on the prince’s lap. So
the Blessed One said to the prince, [395] “What do you think, prince: If
this young boy, through your own negligence or that of the nurse, were to
take a stick or a piece of gravel into his mouth, what would you do?”
“I would take it out, venerable sir. If I couldn’t get it out right away, then
holding his head in my left hand and crooking a finger of my right, I would
take it out, even if it meant drawing blood. Why is that? Because I have
compassion for the young boy.”
1 The Commentary glosses: Anassuṃ nigaṇṭhāti naṭṭhā nigaṇṭhā = the Nigaṇṭhā have lost, i.e. the
two-pronged question has an answer that deserves different replies depending on the context.
2 The text repeats the entire conversation here.
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“In the same way, prince:–
1. Speech that the Tathāgata knows is untrue, incorrect, unbeneficial,
harsh 1 and displeasing to others, he does not utter.
2. Speech that the Tathāgata knows to be true, correct, unbeneficial,
harsh and displeasing to others, he does not utter.
3. Speech that the Tathāgata knows to be true, correct, beneficial,2 but
harsh and displeasing to others, he knows the right time to say it.
4. Speech that the Tathāgata knows to be untrue, incorrect, unbeneficial,
but affectionate and pleasing to others, he does not say it.
5. Speech that the Tathāgata knows to be true, correct, unbeneficial, but
affectionate and pleasing to others, he does not utter.
6. Speech that the Tathāgata knows to be true, correct, beneficial, and
affectionate and pleasing to others, he knows the right time for saying
it. Why is that? Because the Tathāgata has compassion for living
beings.”
87. “Venerable sir, when wise nobles or priests, householders or recluses,
having formulated questions, come to the Tathāgata and question him, does
this line of reasoning occur to him beforehand: ‘If those who approach me
ask this, when asked, I will answer in this way’ — or does the Tathāgata
come up with the answer on the spot?”
1 Harsh (appiyā), not affectionate. Prior to the occasion that is the basis of the dilemma in
this discourse, Devadatta went to the Buddha and suggested that the leadership of the Order
should be handed over to him in view of the Buddha’s approaching old age. The Buddha
scorned the suggestion, saying, “Not even to Sāriputta or Mahā-Moggallāna would I hand
over the Order, how would I then to you, vile one, to be expectorated like spittle?” Devadatta
showed great resentment and vowed vengeance. These were very harsh words indeed, after
which Devadatta conspired to try to kill the Buddha and urged Ajātasattu to kill his own
father, King Bimbisāra. When Devadatta tried to kill the Buddha himself by throwing a
boulder down from Vulture’s Peak, which splintered, drawing blood from the Blessed One’s
foot, this was the first heinous crime that condemned Devadatta to hell. Later, he caused a
schism in the Saṅgha, which is another heinous crime. Killing one’s own mother, one’s
own father, an Arahant, spilling the blood of a Tathāgata, and causing a schism in the
Saṅgha are all weighty volitional actions (garu kamma), with a definite and irreversible
result of rebirth in hell. It is hard to see how these harsh words were beneficial to Devadatta
as they did not deter him from further evil acts, and may have been what spurred him to
take such drastic actions. However, they were beneficial to many others. After this refusal
to hand over the leadership of the Saṅgha to Devadatta, the Buddha had a public declaration
made that any actions done by Devadatta thereafter were his own only, and not those of the
community. My conclusion: True speech that is harsh, displeasing, and unbeneficial to
some, but of benefit to others, is right-speech if spoken without malice.
2 Beneficial (atthasaṃhitaṃ). The Buddha gave advice on attaining worldly benefits such as
wealth, health, and long-life; as well as advice on attaining spiritual benefits.
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“In that case, prince, I will ask you a counter-question. Answer as you
see fit. What do you think: are you skilled in the parts of a chariot?”
“Yes, venerable sir, I am skilled in the parts of a chariot.”
“And what do you think: When people come and ask you, ‘What is the
name of this part of the chariot?’ [396] does this line of reasoning occur to
you beforehand: ‘If those who approach me ask this, when asked, I will
answer in this way’ — or do you come up with the answer on the spot?”
“Venerable sir, I am well-known for being skilled in the parts of a chariot.
All the parts of a chariot are well-known to me. I come up with the answer
on the spot.”
“In the same way, prince, when wise nobles or priests, householders or
recluses, having formulated questions, come to the Tathāgata and ask him,
the Tathāgata comes up with the answer on the spot. Why is that? Because
the elements of Dhamma are thoroughly penetrated by the Tathāgata. From
his thorough penetration of the elements of the Dhamma, the Tathāgata
comes up with the answer on the spot.”
When this was said, Prince Abhaya said to the Blessed One: “It is
wonderful, venerable sir, it is marvellous, venerable sir! It is as if, venerable
sir, someone had set upright what had been overturned, revealed what was
hidden, pointed out the path to one who was lost, brought a light into the
darkness so that those with eyes can see. Thus, venerable sir, the Blessed
One has explained the Dhamma in various ways. I go for refuge to the
Blessed One, to the Dhamma, and to the Saṅgha. May the Blessed One
regard me as a disciple who has taken refuge from today for as long as I
shall live.”

Apaṇṇaka Suttaṃ

(M.i.400)
The Incontrovertible Discourse

92. At one time the Blessed one was wandering with a large following of
bhikkhus in the Kosala country. In due course he came to the brahmin
village of Sālā. Having heard about the good reputation of the Blessed One,
on hearing of his arrival, the brahmins of Sālā came to greet him.
93. Then the Blessed One asked them if they had found any teacher whose
doctrine they approved of, to which they replied that they had not.
The Blessed One then addressed the brahmins as follows: “Then you
should undertake and practise this incontrovertible teaching, it will be for
your long term benefit and happiness.
94. “There are some recluses and brahmins whose teaching and view is
this: ‘There is no giving, offering, or sacrifice, no fruit of good and evil
deeds, there is neither this world, nor another world, there is no mother or
father, no spontaneously arisen beings, and no recluses or brahmins who,
having practised correctly, realise the truth about this world and the other
world by direct knowledge, and reveal this truth to others.’
“Then there are some recluses and brahmins whose teaching and view
is the direct opposite. Their doctrine and view is this: ‘There is giving,
offering, and sacrifice, there is fruit of good and evil deeds, there is this
world, and another world, there is mother and father, there are spontaneously arisen beings, and there are recluses and brahmins who, having
practised correctly, realise the truth about this world and the other world
by direct knowledge, and reveal this truth to others.’
“What do you think, householders, are the doctrines of these recluses
and brahmins directly opposed?
Indeed they are, venerable sir.”
95. “Householders, it is to be expected that those recluses and brahmins
who hold the former view — that there is no fruit of good and evil deeds,
and so forth — will avoid wholesome deeds and indulge in evil deeds
because they do not see the danger and impurity of evil deeds, nor do they
see the benefit and purity of good deeds.
“Since there is another world, one who holds the view that there is not
holds a wrong view. Since there is another world, one who thinks that there
is not has wrong thoughts. Since there is another world, one who says there
is not uses wrong speech and is opposed to those Arahants who know
there is another world. One who convinces another to accept this untrue
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Dhamma praises himself and disparages others, thus any former morality
he had is abandoned and replaced with bad conduct. All of these various
unwholesome things — wrong thought, wrong speech and so forth — have
wrong view as their origin.”
“A wise man reflects thus: ‘If what these recluses and brahmins say is
true, and there is no other world, then on the dissolution of the body after
death they are safe enough, but if they are wrong and there is another world,
they will be reborn in the lower realms, in an unhappy destination, in
perdition, or in hell. He has wrongly undertaken this incontrovertible
teaching in a one-sided way that excludes the wholesome alternative.
96. “Householders, it is to be expected that those recluses and brahmins
who hold the latter view — that there is a fruit of good and evil deeds, and
so forth — will avoid evil deeds and cultivate wholesome deeds because
they see the danger and impurity of evil deeds, and see the benefit and
purity of wholesome deeds.
“Since there is another world, one who holds the view that there is holds
a right view. Since there is another world, one who thinks that there is has
right thoughts. Since there is another world, one who says there is uses
right speech and is not opposed to those Arahants who know there is
another world. One who convinces another to accept this true Dhamma
does not praise himself and disparage others, thus any former corrupt
morality he had is abandoned and replaced with virtuous conduct. All of
these various wholesome things — right thought, right speech and so forth
— have right view as their origin.”
“A wise man reflects thus: ‘If what these recluses and brahmins say is
true, and there is another world, then on the dissolution of the body after
death they will be reborn in a happy destination, or in heaven. Even if there
is no other world, this good person is praised by the wise as virtuous and
for holding the right view of moral responsibility. He has rightly undertaken
this incontrovertible teaching in a two-sided way that excludes the
unwholesome alternative.

About This Translation
This discourse is the sixtieth of the Middle Length Discourses. It is quite
long, so the above is just an extract of some key passages, summarised for
the sake of brevity. The wrong view that there is no heaven or hell, no literal
rebirth into other realms of existence, and so forth, is widely prevalent
among those materialists who have rejected religion. They find in Buddhism
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an attractive philosophy with no God, no blind belief, and no slavish reliance
on external authorities.
Shortly before his demise, the Buddha said to the Venerable Ānanda,
“Take no other guide, Ānanda, take no other refuge. After I am gone, be your
own guide and refuge, take the Dhamma as your guide and refuge.”1 The
disciples of the Buddha should take these two things as their guide and
refuge: the Dhamma and their own efforts to understand and apply that
Dhamma. It is not a recipe to rely solely on one’s own opinions, as some
seem to think. If one’s own opinion is at odds with the teachings in the
Tipiṭaka then one should continue to examine the teachings and one’s own
opinion to see which is right.
The full translation by Bhikkhu Bodhi can be found in “The Middle
Length Discourses of the Buddha,” published by Wisdom Publications.
1 Attadīpā viharatha attasaraṇā anaññasaraṇā, dhammadīpā dhammasaraṇā anaññasaraṇā. The
word dīpa can mean both island or lamp. The word saraṇa means refuge. The Buddha was
a teacher who illuminated the way like a lamp illuminates a path in the darkness. The
disciple must walk on that path with his own efforts. The teacher cannot carry him on his
shoulders, he only clarifies the right method of practice. A disciple should depend on
himself for protection from danger, but he should also depend on the Dhamma as a guide
and protection. That is he should study the Dhamma and accept what is correct and true
Dhamma after careful reflection. He should not rely on his own opinions. See the whole of
the advice given in the Kesamutti Sutta. To know the distinguishing characteristics of
Dhamma and what is not Dhamma see A Brief Discourse to Gotamī.

Ambalaṭṭhika Rāhulovāda Suttaṃ
(M.i.414)
A Discourse to Rāhula at Ambalaṭṭhikā

107. Thus have I heard — at one time the Blessed One was dwelling at
Rājagaha, in the Bamboo grove, in the squirrels’ feeding ground. Then, on
that occasion, the Venerable Rāhula 1 was dwelling at Ambalaṭṭhikā. Then,
in the evening, having arisen from solitary meditation, he approached
Venerable Rāhula at Ambalaṭṭhikā. The Venerable Rāhula saw the Blessed
One coming from a distance. Having seen him, he prepared a seat and set
out water for washing the feet. Then the Blessed One sat on the seat that
had been prepared, and having sat down, washed his feet. The Venerable
Rāhula paid homage to the Blessed One and sat down at one side.
108. Then the Blessed One, having left a little water in the vessel, asked
Rāhula: “Do you see, Rāhula, this little amount of water left in the vessel?”
“I do, venerable sir.” “Of that much account, Rāhula, is the recluseship of
one who is not ashamed of telling deliberate 2 lies.”
Then the Blessed One threw away the little remaining water and asked
Rāhula: “Do you see, Rāhula, this little amount of water thrown away?” “I
do, venerable sir.” “Thus thrown away, Rāhula, is the recluseship of one
who is not ashamed of telling deliberate lies.”
Then the Blessed One, having overturned the vessel, he asked Rāhula:
“Do you see, Rāhula, that this vessel is overturned?” “I do, venerable sir.”
“Thus overturned, Rāhula, is the recluseship of one who is not ashamed of
telling deliberate lies.”
Then the Blessed One, having turned the vessel upright, he asked
Rāhula: “Do you see, Rāhula, that this vessel is hollow and empty?” “I do,
venerable sir.” “Thus hollow and empty, Rāhula, is the recluseship of one
who is not ashamed of telling deliberate lies.”
“It is like, Rāhula, a royal bull elephant with tusks like chariot poles,
fully-grown and strong, of noble birth, and accustomed to battle, having gone
into battle he uses his front feet, his hind feet, his fore-quarters, his
hind-quarters, his head, his ears, his tusks, his tail, [415] but he would keep
1 The Commentary says that this discourse was given to Rāhula when he was seven years
old, i.e. shortly after his going-forth.
2 Lying with clear comprehension (sampajānamusāvāde), knowing it to be false. If one believes
that it is true, though it is false, it is not a lie. If one speaks in haste, without clear
comprehension, or making a slip of the tongue, it is not a lie. For a bhikkhu, a deliberate
lie is an offence to be confessed, or an offence of defeat if one tells a deliberate lie about
superhuman attainments. If one is speaking in jest, it is a minor offence of wrong-speech.
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back his trunk. Then the mahout would think: ‘This royal bull elephant …
keeps back his trunk. He has not yet surrendered his life.’ However, Rāhula,
when a royal bull elephant … and uses his trunk, then the mahout thinks,
‘This royal bull elephant … has surrendered his life. There is now nothing
that this bull elephant will not do.’ Likewise, Rāhula, whoever is not ashamed
of telling a deliberate lie, I declare that there is no evil that they will not do.
Therefore, Rāhula, train yourself thus, ‘I will not tell a lie even for a joke.’
109. “What do you think, Rāhula, is the purpose of a mirror?” “For
reflection, venerable sir.”
“In the same way, Rāhula, reflection on one’s bodily actions should be done
repeatedly, reflection on one’s verbal actions should be done repeatedly,
reflection on one’s mental actions should be done repeatedly. Rāhula,
whenever you wish to do a physical action, you should reflect on that physical
action: ‘Does this physical action that I wish to do lead to the harm of myself,
or to the harm of others, or to the harm of both? — Does this unwholesome
physical action cause pain and have a painful result.’ If, Rāhula, on reflecting
thus you know: ‘This physical action that I wish to do leads to the harm of
myself, or to the harm of others, or to the harm of both — this unwholesome
physical action causes pain and has a painful result,’ as far as possible
(sasakkaṃ),1 such a physical action should not be done (na karaṇīyaṃ). [416] If,
Rāhula, on reflecting thus you know: ‘This physical action that I wish to do
does not lead to the harm of myself, nor to the harm of others, nor to the harm
of both — this wholesome physical action causes pleasure and has a pleasant
result,’ such a physical action should be done (karaṇīyaṃ).
“Also, Rāhula, whenever you are doing a physical action, you should
reflect on that physical action: ‘Does this physical action that I am doing
lead to the harm of myself, or to the harm of others, or to the harm of both?
— Does this unwholesome physical action cause pain and have a painful
result.’ If, Rāhula, on reflecting thus you know: ‘This physical action that
I am doing leads to the harm of myself, or to the harm of others, or to the
harm of both — this unwholesome physical action causes pain and has a
1 Bhikkhu Bodhi translates this as “You definitely should not do such an action with the
body.” However, the PTS dictionary translates sakka as “able, possible,” and sasakka “As
much as possible.” One who is not a Noble One will not always be able to restrain himself
or herself from doing wrong deeds by body, speech, or mind. Although one definitely
should not do any unwholesome action, it is inevitable that an ordinary person will when
the defilements are strong enough. A Stream-winner would rather die than kill, steal,
commit sexual misconduct, or tell a deliberate lie, but this is not the case for ordinary
persons. If one could always resist the urge to do any unwholesome actions, the subsequent
paragraphs to desist from them or confess them would be rendered redundant.
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painful result,’ then you should desist (paṭisaṃhareyyāsi) from such a
physical action. If, Rāhula, on reflecting thus you know: ‘This physical
action that I am doing does not lead to the harm of myself, nor to the harm
of others, nor to the harm of both — this wholesome physical action causes
pleasure and has a pleasant result,’ such a physical action should be done.
“Also, Rāhula, whenever you have done a physical action, you should
reflect on that physical action: ‘Did this physical action that I did lead to
the harm of myself, or to the harm of others, or to the harm of both? — Did
this unwholesome physical action cause pain and have a painful result.’ If,
Rāhula, on reflecting thus you know: ‘This physical action that I did, led
to the harm of myself, or to the harm of others, or to the harm of both —
this unwholesome physical action caused pain and had a painful result,’
then you should confess (desetabbaṃ) such a physical action to your teacher
or your wise companions in the holy life, you should reveal it (vivaritabbaṃ),
and make it open (uttānīkātabbaṃ). Having confessed it, revealed it [417]
and made it open, you should undertake to restrain yourself thenceforth.
If, Rāhula, on reflecting thus you know: ‘This physical action that I did,
did not lead to the harm of myself, nor to the harm of others, nor to the
harm of both — this wholesome physical action caused pleasure and had
a pleasant result,’ then you can be glad and rejoice and dwell training
yourself by day and by night in wholesome states.
110. “Rāhula, whenever you wish to do a verbal action, you should reflect
on that verbal action … such a verbal action should be done.
“Also, Rāhula, whenever you are doing a verbal action … [418] such a
verbal action should be done.
“Also, Rāhula, whenever you have done a verbal action … then you can
be glad and rejoice and dwell training yourself by day and by night in
wholesome states.
111. “Rāhula, whenever you wish to do a mental action, you should reflect
on that mental action … [419] such a mental action should be done.
“Also, Rāhula, whenever you are doing a mental action … such a mental
action should be done.
“Also, Rāhula, whenever you have done a mental action, you should reflect
on that mental action: ‘Did this mental action that I did lead to the harm of
myself, or to the harm of others, or to the harm of both? — Did this
unwholesome mental action cause pain and have a painful result.’ If, Rāhula,
on reflecting thus you know: ‘This mental action that I did, led to the harm
of myself, or to the harm of others, or to the harm of both — this unwholesome
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mental action caused pain and had a painful result,’ then you should be
troubled (aṭṭīyitabbaṃ), ashamed (harāyitabbaṃ), and disgusted (jigucchitabbaṃ);
being troubled, ashamed, and disgusted, you should undertake to restrain
yourself henceforth.1 If, Rāhula, on reflecting thus you know: ‘This mental
action that I did, did not lead to the harm of myself, nor to the harm of others,
nor to the harm of both — this wholesome mental action caused pleasure and
had a pleasant result,’ then you can be glad and rejoice, and dwell training
yourself by day and by night in wholesome states. [420]
112. “Whatever recluses or priests in the past, Rāhula, purified their
physical, verbal, and mental actions, all of them did so having reflected
repeatedly on their physical, verbal, and mental actions. Whatever recluses
or priests in the future, Rāhula, will purify their physical, verbal, and mental
actions, all of them will do so by reflecting repeatedly on their physical,
verbal, and mental actions. Whatever recluses or priests in the present,
Rāhula, have purified their physical, verbal, and mental actions, all of them
have done so by reflecting repeatedly on their physical, verbal, and mental
actions. Therefore, Rāhula, ‘I will reflect repeatedly on my physical, verbal,
and mental actions; having reflected repeatedly I will purify my physical,
verbal, and mental actions.’ Thus, Rāhula, you should train yourself.”
This is what the Blessed One said. Delighted, the Venerable Rāhula
rejoiced in what the Blessed One had said.
1 Mental misdeeds such as lust, jealousy, or ill-will, do not need to be confessed. There is
no offence even if one plots to kill one’s teacher for giving one a thorough scolding in front
of others. However, one should reflect on such unwholesome thoughts to become troubled,
ashamed, and disgusted by them so that one can abandon them.

Cūḷamālukya Suttaṃ

(M.i.426)
The Lesser Discourse to Mālukyaputta
Introduction
Visit any Internet discussion on religion and you will find believers and
non-believers arguing endlessly about the origins of the world, the nature
of the soul, and other strongly held views. Some views may be right, while
others are wrong, but seldom can anyone convince another to change their
view. In this discourse the Buddha shows great patience with Māluῑ̓́aputta,
who was fond of speculating and debating. He weans him away from his
addiction to speculation by the famous Simile of the Poisoned Arrow.
However, although Māluῑ̓́aputta was pleased at the end of the discourse
and obviously abandoned his intention to disrobe, no mention is made of
him attaining any stages of the path.
The Buddha taught that right-view was an important aspect of the path,
as it is the seed from which speech and actions grow (see the Bīja Suttaṃ).
However, on some topics he made no statement. Some questions cannot be
answered, and should simply be set aside. The doctrine of no soul or not-self
(anatta), is not approachable by mere logic. Only insight will reveal the true
nature of the mental and physical process. One should know when to ask
questions, and when to discuss the teachings, but one should also
understand the limitations of the intellect.

Translation
122. Thus have I heard — at one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
as the Venerable Māluῑ̓́aputta 1 was meditating alone, this train of thought
occurred to him: “These speculative views have been left undeclared by
the Blessed One, set aside, and rejected — ‘The world is eternal,’ ‘The
world is transient,’ ‘The world is finite,’ ‘The world is infinite,’ ‘The soul
is the body,’ ‘The soul is one thing, the body is another,’ ‘The Tathāgata
exists after death,’ ‘The Tathāgata does not exist after death,’ ‘The
1 The spelling is Māluṅῑ̓́aputta in the Sihala, Thai, Cambodian, and Roman texts.
Māluῑ̓́aputta was the son of Māluῑ̓́a. He became a wanderer when he came of age, and
later ordained on hearing the Buddha teach. The Buddha taught him two other discourses
— the Mahāmāluῑ̓́aputta Sutta, where the Buddha criticises Māluῑ̓́aputta for his faulty
understanding of the five lower fetters, and the Māluῑ̓́aputta Sutta, after which he attained
Arahantship. See the Venerable Mahāsi Sayādaw’s Discourse on the Māluῑ̓́aputta Sutta.
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Tathāgata both exists and does not exist after death,’ ‘The Tathāgata neither
exists nor does not exist after death,’ — the Blessed One does not declare
these things to me. I do not approve of or agree to that, so I will approach
the Blessed One, and having approached him I will ask him about this
matter. If the Blessed One will declare to me — ‘The world is eternal,’ …
‘The Tathāgata neither exists nor does not exist after death,’ then I will
lead the holy life under him; if he does not declare these matters to me,
I will abandon the training and return to lay life.” [427]
123. Then the Venerable Māluῑ̓́aputta, in the evening, having come out of
seclusion, approached the Blessed One, have approached, he paid homage
to the Blessed One and sat at one side. Sitting at one side, the Venerable
Māluῑ̓́aputta said to the Blessed One:–
124. “Venerable sir, when I was meditating alone this train of thought
occurred to me: ‘These speculative views have been left undeclared by the
Blessed One, set aside, and rejected — “The world is eternal,” … “The
Tathāgata neither exists nor does not exist after death,” — the Blessed One
does not declare these things to me. I do not approve of or agree to that, so
I will approach the Blessed One, and having approached him I will ask
him about this matter. If the Blessed One will declare to me — “The world
is eternal,” … “The Tathāgata neither exists nor does not exist after death,”
then I will lead the holy life under him; if he does not declare these matters
to me, I will abandon the training and return to lay life.’ If the Blessed One
knows: ‘The world is eternal,’ let him declare to me, ‘The world is eternal,’
if the Blessed One knows: ‘The world is transient,’ let him declare to me,
‘The world is transient.’ If the Blessed One does not know if the world is
eternal or not, then it is straightforward for one who does not know and
does not see to declare: ‘I do not know, I do not see.’
“If the Blessed One knows: ‘The world is finite,’ let him declare to me,
‘The world is finite,’ if he knows, ‘The world is infinite,’ let him declare to
me, ‘The world is infinite.’ If the Blessed One does not know if the world
is finite or not, then it is straightforward for one who does not know and
does not see to declare: ‘I do not know, I do not see.’
“If the Blessed One knows: ‘The soul is the body,’ … [428] ‘The Tathāgata
neither exists nor does not exist after death,’ then it is straightforward for one
who does not know and does not see to declare, ‘I do not know, I do not see’.”
125. “Did I ever say to you, Māluῑ̓́aputta: ‘Come, Māluῑ̓́aputta, live the
holy life under me, I will declare: ‘The world is finite,’ or ‘The world is
infinite,’ … ‘The Tathāgata neither exists nor does not exist after death.’?”

T he Lesser Discourse to Māluῑ̓́aputta (Sutta 63)
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“Indeed not, venerable sir.”
“Or did you ever say to me: ‘I, venerable sir, will lead the holy life under
the Blessed One if the Blessed One will declare to me: ‘The world is eternal,’
‘The world is transient,’ ‘The world is finite,’ ‘The world is infinite,’ ‘The
soul is the body,’ ‘The soul is one thing, the body is another,’ ‘The Tathāgata
exists after death,’ ‘The Tathāgata does not exist after death,’ ‘The Tathāgata
both exists and does not exist after death,’ ‘The Tathāgata neither exists
nor does not exist after death’?”
“Indeed not, venerable sir.”
“Thus, surely, Māluῑ̓́aputta, neither did I say to you: ‘Come, Māluῑ̓́aputta,
live the holy life under me, I will declare these things to you,’ and neither
did you say to me: ‘Venerable sir, I will lead the life under the Blessed One
if he will declare these things to me.’ This being the case, foolish man, who
are you and what are you giving up?”
126. “Whoever, Māluῑ̓́aputta, would speak thus: ‘I will not lead the holy
life under the Blessed One until the Blessed One declares to me: “The world
is eternal … the Tathāgata neither exists nor does not exist after death,”
[429] that would remain undeclared by the Tathāgata and meanwhile that
person would die. It is as if, Māluῑ̓́aputta, a man was pierced by an arrow,
thickly smeared with poison. His friends, comrades, and relatives would
bring a physician to treat him. He would speak thus: ‘I will not let you
remove this arrow until I know if the man who shot me was a noble, a
brahmin, a merchant, or a worker.’ 1 … ‘I will not let you take out this arrow
until I know that man’s name and his clan.’ … ‘I will not let you take out
this arrow until I know whether the man who shot me was tall or short, or
of medium stature.’ … ‘I will not let you take out this arrow until I know
whether the man who shot me was of dark, brown, or bronze complexion.’
… ‘I will not let you take out the arrow until I know which village, town,
or city he is from.’ … ‘I will not let you take out the arrow until I know what
kind of bow was used to shoot me, whether a long-bow or a cross-bow.’ …
‘I will not let you take out the arrow until I know what kind of bow-string
was used to shoot me, whether it was plant fi bre, bamboo, sinews, hemp,
or Indian bow-string (Calotropis gigantea).2 … ‘I will not let you take out the
arrow until I know whether the shaft of the arrow that shot me was a wild
reed or cultivated.’ … ‘I will not let you take out the arrow until I know
1 The four castes: khattiya, brāhmaṇa, vessa, and sudda. In the Buddha’s time, and still today
in India, these four castes often define a man’s position in society.
2 This plant has strong fi bres, and is known as Indian Bowstring. Its latex is an effective
poison, so using this plant for bow-strings is doubly useful.
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what kind of feathers were used on the arrow used to shoot me, whether
they were those of a vulture, a heron, a hawk, a peacock, or a stork.1 … ‘I
will not let you take out the arrow until I know what kind of sinews the
arrows were bound with, whether it was those of a cow, a buffalo, a panther,2
or a monkey.’ 3 … ‘I will not let you take out the arrow until I know what
kind of arrow was used to shoot me, whether it was hoof-tipped, barbed,
iron-tipped, calf-toothed, or spiked ⁴ [430] — while this was unknown by
that man, Māluῑ̓́aputta, that man would die. In the same way, Māluῑ̓́aputta,
whoever speaks thus: ‘I will not lead the holy life under the Blessed One
until the Blessed One declares to me: “The world is eternal … the Tathāgata
neither exists nor does not exist after death,” that would remain undeclared
by the Tathāgata and meanwhile that person would die.
127. “If there is the view, Māluῑ̓́aputta, ‘The world is eternal,’ the holy life
cannot be lived, if there is the view, Māluῑ̓́aputta, ‘The world is transient,’
the holy life cannot be lived. Whether there is the view, ‘The world is eternal,’
or the view, ‘The world is transient,’ there is birth, there is aging, there is
death, there are grief, lamentation, pain, sorrow, and despair; and I make
known their destruction here and now.
“If there is the view, Māluῑ̓́aputta, ‘The world is finite,’ the holy life
cannot be lived, if there is the view, Māluῑ̓́aputta, ‘The world is infinite,’
the holy life cannot be lived. Whether there is the view, ‘The world is finite,’
or the view, ‘The world is infinite,’ there is birth, there is aging, there is
death, there are grief, lamentation, pain, sorrow, and despair; and I make
known their destruction here and now.
“If there is the view, Māluῑ̓́aputta, ‘The soul is the body,’ the holy life
cannot be lived, if there is the view, Māluῑ̓́aputta, ‘The soul is one thing, the
body is another,’ the holy life cannot be lived. Whether there is the view, ‘The
soul is the body,’ or the view, ‘The soul is one thing, the body is another,’
there is birth, there is aging, there is death, there are grief, lamentation, pain,
sorrow, and despair; and I make known their destruction here and now.
“If there is the view, Māluῑ̓́aputta, ‘The Tathāgata exists after death,’ the
holy life cannot be lived, if there is the view, Māluῑ̓́aputta, ‘The Tathāgata
does not exist after death,’ the holy life cannot be lived. Whether there is
the view, ‘The Tathāgata exists after death,’ or the view, ‘The Tathāgata does
1 Vulture (gijjha), heron (kaṅka), peacock (mora), stork (sithilahanu), lit. a loose jaw.
2 The Burmese text has bheravassa (terrifying), which the Commentary glosses as a black lion
(kālasīhassa). The Sihala text has a variant reading of roruvassa, which is a red deer (rohitā rurū).
3 The Commentary glosses semhāra as a monkey (makkaṭa).
⁴ Oleander-leaf (karavīrapatta). The flower has a spiked leaf.
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not exist after death,’ there is birth, there is aging, there is death, there are
grief, lamentation, pain, sorrow, and despair; and I make known their
destruction here and now. [431]
“If there is the view, Māluῑ̓́aputta, ‘The Tathāgata both exists and does
not exist after death,’ the holy life cannot be lived, if there is the view,
Māluῑ̓́aputta, ‘The Tathāgata neither exists nor does not exist after death,’
the holy life cannot be lived. Whether there is the view, ‘The Tathāgata both
exists after death and does not exist after death,’ or the view, ‘The Tathāgata
neither exists nor does not exist after death,’ there is birth, there is aging,
there is death, there are grief, lamentation, pain, sorrow, and despair; and
I make known their destruction here and now.
128. “Therefore, Māluῑ̓́aputta, remember what I have not declared as
undeclared; and remember what I have declared as declared. What,
Māluῑ̓́aputta, have I not declared? ‘The world is eternal,’ Māluῑ̓́aputta, that
I have not declared; ‘The world is transient,’ that I have not declared; ‘The
world is finite,’ that I have not declared; ‘The world is infinite,’ that I have not
declared; ‘The soul is the body,’ that I have not declared; ‘The soul is one
thing, the body is another,’ that I have not declared; ‘The Tathāgata exists
after death,’ that I have not declared; ‘The Tathāgata does not exist after death,’
that I have not declared; ‘The Tathāgata both exists and does not exist after
death,’ that I have not declared; ‘The Tathāgata neither exists nor does not
exist after death,’ that I have not declared. Why, Māluῑ̓́aputta, have I not
declared these things? These things, Māluῑ̓́aputta, are not connected with
benefit, are not fundamental to the holy life, and do not lead to the cessation
of suffering (nibbāna). Therefore I have not declared them.
“And what have I declared? ‘This is suffering,’ that I have declared; ‘This
is the cause of suffering,’ that I have declared; ‘This is the cessation of
suffering,’ that I have declared; ‘This the way of practise leading to the end
of suffering,’ that I have declared. Why, Māluῑ̓́aputta, have I declared those
things? These things, Māluῑ̓́aputta are connected with benefit, they are
fundamental to the holy life, and lead to the cessation of suffering. Therefore
I have declared them. Therefore, Māluῑ̓́aputta, [432] remember what I have
not declared as undeclared, and remember what I have declared as declared.”
Thus spoke the Blessed One. Delighted, Venerable Māluῑ̓́aputta rejoiced
in what the Blessed One had said.

Kīṭāgiri Suttaṃ

(M.i.473)
A Discourse at Kīṭāgiri
Introduction
This discourse is about a group of monks led by Assaji and Punabbasu,
who were of bad repute, and difficult to admonish. The Vinaya texts contain
many accounts of their shameless behaviour, for which they were admonished, but refused to rectify. The thirteenth Saṅghādisesa training rule
was established due to their stubbornness and unwillingness to heed the
advice of well-behaved monks. The misdeeds that they did were relatively
minor offences that only required confession to expiate them, but their
shamelessness made them difficult to admonish. Please refer to the Kesi
Sutta on the dangers of being stubborn and difficult to speak to.
The discourse contains some important teachings on the gradual training,
and the seven individuals who are either liberated or heading towards liberation.
I have abridged the translation slightly to remove some repetitions in
the Pāḷi text, which though useful in a spoken discourse are not so
important in a written text.

Translation
174. Thus have I heard — At one time the Blessed One was wandering the
kingdom of Kāsi with a large community of monks. Then the Blessed One
addressed the monks: “I, monks, abstain from eating a night-time meal.1
By abstaining from a night-time meal I have few diseases, few ailments, I
feel light and strong,2 and abide in comfort. Therefore, monks, abstain from
1 A night-time meal (rattibhojanā). Elsewhere, in the Bhaddāli Sutta (Sutta 65 of the
Majjhimanikāya), the Buddha recommended eating only one meal a day, but allowed monks
to keep back some food from the morning meal to eat before midday if they found it difficult
to wait nearly 24 hours for their next meal. Eating after midday or before dawn is proscribed
in the training rule on eating at the wrong time (vikālabhojana sikkhāpadaṃ). Forest monks
who follow the one-meal-a-day practice eat their meal after returning from almsround.
Those who live in remote areas may stop in a convenient place on the way back, wash the
bowl, take off the upper robes, and walk back to their dwelling wearing only the under
robe and a light shirt covering one shoulder (aṅgsa).
2 If eating a heavy meal in the heat of midday, or in the evening, one feels heavy and wants
to rest. With only one meal after a long fast, one feels invigorated and healthy. If one is able
to abide in comfort with only one meal, that is best; if not, one can eat some remaining food
before midday. The modern practice of eating the main meal just before midday is the opposite
of the practice in the Buddha’s time. The monks used to eat a light rice-gruel in the early

102

A Discourse at Kīṭāgiri (Sutta 70)

103

a night-time meal and you too will have few diseases, few ailments, will
feel light and strong, and abide in comfort.”
“It is as you say, venerable sir.”
Then while wandering in the kingdom of Kāsi by stages the Blessed
One arrived at a market town of Kāsi named Kīṭāgiri. Then the Blessed
One stayed there at Kīṭāgiri, a market town of Kāsi.
175. On that occasion some monks known as Assaji Punabbasu were
dwelling at Kīṭāgiri. Then many monks approached them and told them:
“The Blessed One and the community of monks abstain from a night-time
meal and thus have few diseases, few ailments, feel light and strong, and
abide in comfort. Therefore, friends, you should abstain from a night-time
meal. Abstaining from a night-time meal, you will have few diseases, few
ailments, will feel light and strong, and abide in comfort.” [474]
When this was said, the Assaji Punabbasu monks replied: “We, friends,
eat in the morning (pāta), the daytime (divā), and at the wrong time (vikāla).
Eating in the morning, the daytime, and at the wrong time we have few
diseases, few ailments, feel light and strong, and abide in comfort. Why should
we abandon something visible here and now to pursue something that takes
time? We will eat in the morning, in the evening, and at the wrong time.”
Since the monks were unable to convince the Assaji Punabbasu monks,
they approached the Blessed One, having approached, they paid homage,
and sat down at once side. Sitting at one side, those monks said to the
Blessed One: “Venerable sir, we approached the Assaji Punabbasu monks
and advised them to abstain from a night-time meal, but they did not accept
our advice, so we report this matter to the Blessed One.”
176. Then the Blessed One said to a certain monk: “Summon the Assaji
Punabbasu monks in my name saying: ‘The teacher wishes to speak with you.’”
Having replied, “Yes, venerable sir,” that monk approached the Assaji
Punabbasu monks, and having approached, said to them: “The teacher
summons you.”
“Very well, friend,” the Assaji Punabbasu monks replied, and approached
the Blessed One; having approached, they paid homage and sat down at
one side.
The Blessed One said: “Is it true, monks, that you refuse to abstain from
a night-time meal [475] when advised by a large number of monks.”
“Yes, venerable sir.”
[contd…] morning before going to a householder’s meal in a house. Some monks ate a heavy
gruel before going for a meal at the house of the General Sīha. They were therefore not hungry,
and ate only a little of the food prepared.
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177. “Monks, have you known me to teach that whatever a person
experiences, whether pleasant, painful, or neutral, unwholesome states
decline and wholesome states increase?”
“Indeed not, venerable sir.”
“Monks, have you not known me to teach that when one experiences one
kind of pleasant feeling unwholesome states increase and wholesome states
diminish, when one experiences another kind of pleasant feeling unwholesome states diminish and wholesome states increase; when one experiences
one kind of painful feeling unwholesome states increase and wholesome
states diminish, when one experiences another kind of painful feeling
unwholesome states diminish and wholesome states increase; when one
experiences one kind of neutral feeling unwholesome states increase and
wholesome states diminish, when one experiences another kind of neutral
feeling unwholesome states diminish and wholesome states increase.”
“Indeed so, venerable sir.”
178. “Well said, monks. If, monks, it was not known (aññātaṃ) by me, not
fulfilled (abhavissa),1 not seen (adiṭṭhaṃ), not understood (aviditaṃ), not
realised (asacchikataṃ), not penetrated by wisdom (aphassitaṃ paññāya) —
‘When one experiences one kind of pleasant feeling [476] unwholesome
states increase and wholesome states diminish’ would it be proper for me
to say ‘Abandon this kind of pleasant feeling’?”
“Indeed not, venerable sir.”
“Because monks, it is known (ñātaṃ), seen (diṭṭhaṃ), understood (viditaṃ),
realised (sacchikataṃ), and penetrated by wisdom (phassitaṃ paññāya) —
‘When one experiences one kind of pleasant feeling, unwholesome states
increase and wholesome states diminish’ therefore I say, ‘Abandon this
kind of pleasant feeling.’ Because, monks, it is known, seen, understood,
realised, and penetrated by wisdom — ‘When one experiences another
kind of pleasant feeling, unwholesome states diminish and wholesome
states increase’ therefore I say, ‘Acquire and abide in this kind of pleasant
feeling.’ If this was not known, not fulfilled, not seen, not understood, and
not realised by me, would it be proper for me to say, ‘Acquire and abide in
this kind of pleasant feeling’?”
“Indeed not, venerable sir.”
179. “If, monks, it was not known by me, not fulfilled, not seen, not
understood, not realised, not penetrated by wisdom — ‘When one
1 This term not fulfilled (abhavissa) is used in the negative phrase “Not known, not fulfilled,
not seen, not understood, not realised“ but not in the positive phrase “Known, seen,
understood, realised.” It is the conditional of bhavati = to become.
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experiences one kind of painful feeling, unwholesome states increase and
wholesome states diminish’ would it be proper for me to say ‘Abandon this
kind of painful feeling’?”
“Indeed not, venerable sir.”
“Because it is known, monks, seen, understood, realised, and penetrated
by wisdom — ‘When one experiences one kind of painful feeling,
unwholesome states increase and wholesome states diminish’ therefore I
say, ‘Abandon this kind of painful feeling.’ Because, monks, it is known,
seen, understood, realised, and penetrated by wisdom — ‘When one
experiences another kind of painful feeling, unwholesome states diminish
and wholesome states increase’ therefore I say, ‘Acquire and abide in this
kind of painful feeling.’ If this was not known, not fulfilled, not seen, not
understood, and not realised by me, would it be proper for me to say,
‘Acquire and abide in this kind of painful feeing’?”
“Indeed not, venerable sir.”
180. “If, monks, it was not known by me, not fulfilled, not seen, not
understood, not realised, not penetrated by wisdom — ‘When one
experiences one kind of neutral feeling, unwholesome states increase and
wholesome states diminish’ would it be proper for me to say ‘Abandon this
kind of neutral feeling’?”
“Indeed not, venerable sir.”
“Because it is known, monks, seen, understood, realised, and penetrated
by wisdom — ‘When one experiences one kind of neutral feeling,
unwholesome states increase and wholesome states diminish’ therefore I
say, ‘Abandon this kind of neutral feeling.’ Because it is known, monks,
seen, understood, realised, and penetrated by wisdom — ‘When one
experiences another kind of neutral feeling, unwholesome states diminish
and wholesome states increase’ therefore I say, ‘Acquire and abide in this
kind of neutral feeling.’ If this was not known, not fulfilled, not seen, not
understood, and not realised by me, would it be proper for me to say, [477]
‘Acquire and abide in this kind of neutral feeing’?”
“Indeed not, venerable sir.”
181. “Monks, I do not say regarding all monks that something remains to
be done by heedfulness. Those monks who are Arahants who have
destroyed the outflows (āsavā),1 who have lived the holy life, done what
1 Outflows (āsavā) is a difficult term to translate. Bhikkhu Bodhi translates it as “taints,” while
Ajahn Thanissaro uses “mental fermentations.” The PTS dictionary also give the meaning as
secretions or pus oozing from a wound. They are like four gaping wounds through which
the infections of lust, ill-will, and delusion can enter the mind. The four outflows are sensuality
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should be done, laid down the burden, attained the highest goal, exhausted
the fetters leading to rebirth, are liberated by final knowledge, that they
have anything more to do by heedfulness. Why is that? They have done
whatever is to be done by heedfulness, and are incapable of being heedless.
“Monks, regarding those monks who are trainees, who have not yet reached
the goal and aspire to the incomparable freedom from bondage, I say of them
that they have something to do by heedfulness. Why is that? Perhaps these
venerable ones while dwelling in suitable residences, associating with good
friends, and balancing their spiritual faculties — they may attain in this very
life and abide in that goal of the holy life for the sake of which clansmen go
forth from the life of a householder to the homeless life. Monks, regarding
these monks I say that they have something to do by heedfulness.
182. “Monks, there are seven kinds of individuals to be found in the world.
What seven? One liberated both ways, one liberated by wisdom, a body
witness, one attained to view, one liberated by confidence,1 a Dhamma
follower, a confidence follower.
“What, monks, is an individual who is liberated both ways? Here, monks,
a certain individual has attained (phusitvā) those peaceful formless
liberations, and having seen them with wisdom has destroyed the outflows.
I call this individual, monks, one who is liberated both ways. I do not say
that he has anything to do by heedfulness. Why is that? He has done
whatever is to be done by heedfulness, and is incapable of being heedless.
“What, monks, is an individual liberated by wisdom? Here, monks, a
certain individual has not attained those peaceful formless liberations,
but has destroyed the outflows by wisdom. I call this individual, monks,
[contd… (kāmāsava), becoming (bhavāsava), views (diṭṭhāsava), and ignorance (āvijjāsava). When
the mind is at peace, it is still, but if it stimulated by sensual desire it flows out to the object
to grasp it. Due to craving and attachment one does actions by body, speech, and thought to
obtain the object of one’s desire, or to defend it, which is becoming. The wrong-view arises
that the object is permanent, pleasurable, and possesses a self, or belongs to oneself, and its
true nature of impermanence, suffering, and not-self is concealed by ignorance.
1 Confidence (saddhā), is translated as “faith” by Bhikkhu Bodhi, and as “conviction,” by Ajahn
Thanissaro. Confidence in any person or doctrine can be well-placed or misplaced. Confidence
tricksters are skilled in misleading people and many religious teachings may, in fact, be false.
One who hears about the Buddha and his teaching and then makes a thorough investigation
into those teachings is a Dhamma follower, one who is inspired by his reputation and life
story is a confidence follower. The controlling faculty of confidence (saddhindriya) is powerful
enough to overcome doubt and wavering. One in whom this faculty is undeveloped shirks
the duty of study and meditation, even when they hear that it is beneficial and leads towards
the end of suffering. They may lack confidence in the teacher, the teaching, or their own ability.
Weak faculties can be strengthened by listening to or reading suitable teachings repeatedly.
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one who is liberated by wisdom. [478] I do not say that he has anything to
do by heedfulness. Why is that? He has done whatever is to be done by
heedfulness, and is incapable of being heedless.
“What, monks, is an individual who is a body witness? Here, monks, a
certain individual has attained those peaceful formless liberations, and
having seen them with wisdom has destroyed some of the outflows. I call
this individual, monks, a body witness. I say of this monk, monks that he
still has something to do by heedfulness. Why is that? Perhaps this
venerable one while dwelling in suitable residences, associating with good
friends, and balancing the spiritual faculties — may attain in this very life
and abide in that goal of the holy life for the sake of which clansmen go
forth from the life of a householder to the homeless life. Monks, regarding
this monk I say that he has something to do by heedfulness.
“What, monks, is an individual who has attained to view? Here, monks,
a certain individual has not attained those peaceful formless liberations,
but has destroyed some outflows by wisdom. He has examined with wisdom
and fully understood the teachings of the Tathāgata. I call this individual,
monks, one attained to view. I say of this monk, monks that he still has
something to do by heedfulness. Why is that? Perhaps this venerable one
while dwelling in suitable residences, associating with good friends, and
balancing the spiritual faculties — may attain in this very life and abide
in that goal of the holy life for the sake of which clansmen go forth from
the life of a householder to the homeless life. Monks, regarding this monk
I say that he has something to do by heedfulness.
“What, monks, is an individual liberated by confidence? Here, monks, a
certain individual has not attained those peaceful formless liberations,
but having seen them with wisdom has destroyed some outflows. His
confidence is settled on, rooted in, and established in the Tathāgata. I call
this individual, monks, one who is liberated by confidence. I say of this
monk, monks that he still has something to do by heedfulness. Why is
that? Perhaps this venerable one [479] while dwelling in suitable residences,
associating with good friends, and balancing the spiritual faculties — may
attain in this very life and abide in that goal of the holy life for the sake of
which clansmen go forth from the life of a householder to the homeless life.
Monks, regarding this monk I say that he has something to do by heedfulness.
“What, monks, is the individual who is a Dhamma follower? Here, monks,
a certain individual has not attained those peaceful formless liberations, but
having seen them with wisdom has destroyed some outflows. He has
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evaluated and found satisfaction in the teachings of the Tathāgata, and
possesses these spiritual faculties: confidence, energy, mindfulness, concentration, and wisdom. I call this individual, monks, a Dhamma follower. I
say of this monk, monks that he still has something to do by heedfulness.
Why is that? Perhaps this venerable one while dwelling in suitable residences,
associating with good friends, and balancing the spiritual faculties — may
attain in this very life and abide in that goal of the holy life for the sake of
which clansmen go forth from the life of a householder to the homeless life.
Monks, regarding this monk I say that he has something to do by heedfulness.
“What, monks, is the individual who is a confidence follower? This
individual, monks, has not attained those peaceful formless liberations,
but having seen them with wisdom has destroyed some outflows. He has
sufficient confidence in and affection for the Tathāgata, and possesses these
spiritual faculties: confidence, energy, mindfulness, concentration, and
wisdom. I call this individual, monks, a Dhamma follower. I say of this
monk, monks that he still has something to do by heedfulness. Why is
that? Perhaps this venerable one while dwelling in suitable residences,
associating with good friends, and balancing the spiritual faculties — may
attain in this very life and abide in that goal of the holy life for the sake of
which clansmen go forth from the life of a householder to the homeless life.
Monks, regarding this monk I say that he has something to do by heedfulness.
183. “I do not say, monks, that final knowledge is attained at once; but it is
attained by a gradual training, a gradual preparation, and a gradual practice.
[480] How, monks, is final knowledge attained by a gradual training, a
gradual preparation, and a gradual practice? Here, monks, one in whom
confidence has arisen approaches [a teacher], having approached he sits
close, sitting close he listens to the Dhamma, having listened to the
Dhamma he bears it in mind, bearing it in mind he ponders the meaning,
having pondered the meaning he is satisfied [that it is correct], being
satisfied desire [for the goal] arises, when desire is born he is willing, being
willing he makes an examination, having examined he strives, having
striven he personally realises the truth and penetrates it with wisdom.
“There has not been, monks, that confidence, there has not been that
approach, there has not been that sitting close, there has not been that
listening to the Dhamma, there has not been that bearing it in mind, there
has not been that pondering of the meaning, there has not been that
satisfaction, there has not been that arising of desire, there has not been
that willingness, there has not been that examining, there has not been
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that striving. Monks, you have lost your way and followed the wrong path.
How far, monks, have you worthless men (moghapurisā) strayed from this
Dhamma and discipline!
184. “Monks, there is a statement of four phrases that an intelligent man
can soon understand. I will recite it, monks, listen to me.”
“Venerable sir, who are we that we could understand the Dhamma?”
“Monks, even with a teacher concerned with material things, an heir to
material things, dwelling attached to material things, this kind of haggling:
‘If we get this, we will do it; if we don’t, we won’t,” is improper. What more
needs to be said regarding the Tathāgata who is completely detached from
material things.
“Monks, a disciple who has confidence in the teacher’s dispensation and
is intent on understanding it, should think thus: ‘The Blessed One is the
teacher, I am his disciple; the Blessed One knows, I do not know.’ For a
disciple who has confidence in the teacher’s dispensation and is intent on
understanding it, the teacher’s dispensation is the source of vitality. For a
disciple who has confidence in the teacher’s dispensation and is intent on
understanding it, the teacher’s dispensation [481] it is suitable to think
thus. ‘Let my skin remain, let the sinews remain, let the bones remain, let
my flesh and blood dry up,1 I will not relax my efforts until that which can
be attained by manly strength, manly effort, manly endeavour has been
achieved. One of two fruits can be expected for a disciple who has
confidence in the teacher’s dispensation and is intent on understanding
it, final knowledge in this very life or, if something remains, the fruit of
Non-returning.”
This is what the Blessed One said, The monks were satisfied and
delighted in what the Blessed One had said.2
1 I think that the “statement of four phrases” refers to the four factors of striving: Let the
skin remain is one factor, let the sinews remain is the second, let the bones remain is the
third, let the flesh and blood dry up is the fourth. The teaching is for the sake of trainable
individuals (neyya), the Arahants have already reached the highest goal.
2 Although the discourse ends with the usual colophon, the shameless monks of Kīṭāgiri
apparently did not appreciate the discourse. It must have been the other scrupulous monks
who expressed their appreciation of the teaching. The Assaji Punabbasu monks got a
well-deserved scolding, and they were banished from staying at Kīṭāgiri by a formal act of
the Saṅgha (pabbājaniyakamma). They left Kīṭāgiri and left the Saṅgha. When this was
reported to the Buddha he had the act of banishment revoked “because it had served its
purpose” (Vin.ii.9‑13, 14, 15).

Aggivaccha Suttaṃ

(M.i.483)
A Discourse on Fire to Vaccha

187. Thus have I heard — At one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
a wanderer of the Vaccha clan approached the Blessed One, [484] and having
approached, exchanged friendly greetings. Having engaged in polite
conversation he sat down at one side. Sitting there, the wanderer of the
Vaccha clan said to the Blessed One:–
“How is it, friend Gotama, ‘The world is eternal, only this is true, all else
is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The world is eternal, only this is true, all else is vain.”
“How is it, friend Gotama, ‘The world is not eternal, only this is true, all
else is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The world is not eternal, only this is true, all else is vain.”
“How is it, friend Gotama, ‘The world is infinite, only this is true, all else
is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The world is infinite, only this is true, all else is vain.”
“How is it, friend Gotama, ‘The world is finite, only this is true, all else
is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The world is finite, only this is true, all else is vain.”
“How is it, friend Gotama, ‘The soul and the body are the same thing,
only this is true, all else is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The soul and the body are the same thing, only
this is true, all else is vain.”
“How is it, friend Gotama, ‘The soul and the body are different things,
only this is true, all else is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The soul and the body are different things, only
this is true, all else is vain.”
“How is it, friend Gotama, ‘Does the Tathāgata exist after death, only this
is true, all else is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The Tathāgata exists after death, only this is true,
all else is vain.”
“How is it, friend Gotama, ‘Does the Tathāgata not exist after death, only
this is true, all else is vain,’ is this the view of the good Gotama?”
“My view is not thus, ‘The Tathāgata does not exist after death, only this
is true, all else is vain.”
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“How is it, friend Gotama, ‘Does the Tathāgata both exist and not exist
after death, only this is true, all else is vain,’ is this the view of the good
Gotama?”
“My view is not thus, ‘The Tathāgata both exists and does not exist after
death, only this is true, all else is vain.” [485]
“How is it, friend Gotama, ‘Does the Tathāgata neither exist nor not exist
after death, only this is true, all else is vain,’ is this the view of the good
Gotama?”
“My view is not thus, ‘The Tathāgata neither exists nor does not exist after
death, only this is true, all else is vain.”
188. “How is it, friend Gotama, when asked: ‘The world is eternal, only this
is true, all else is vain,’ is this the view of the good Gotama … ‘Does the
Tathāgata neither exist nor not exist after death, only this is true, all else is
vain, is this the view of the good Gotama?’ he answers, ‘My view is not
thus.’ What danger does friend Gotama see that he does not accept any of
these views?”
189. “Vaccha, accepting the view: ‘The world is eternal,’ is grasping a view,
a wilderness of views, a wriggling of views, a struggle of views, a fetter of
views, that is beset with suffering, vexation, despair, passion. It does not
lead to disenchantment, dispassion, cessation, tranquillity, higher knowledge, enlightenment, nor to cessation. Seeing this danger, Vaccha, I do not
accept these views.
“Vaccha, accepting the view: ‘The world is not eternal,’ … ‘The world is
infinite,’ … ‘The world is finite,’ … ‘The soul and the body are the same
thing,’ … ‘The soul and the body are different things,’ … ‘The Tathāgata
exists after death,’ [486] … ‘The Tathāgata does not exist after death,’ … ‘The
Tathāgata both exists and does not exist after death,’ … ‘The Tathāgata neither
exists nor does not exist after death,’ is grasping a view, a wilderness of views,
a wriggling of views, a struggle of views, a fetter of views, that is beset with
suffering, vexation, despair, passion. It does not lead to disenchantment,
dispassion, cessation, tranquillity, higher knowledge, enlightenment, nor to
cessation. Seeing this danger, Vaccha, I do not accept these views.”
“Then does the good Gotama hold any view at all?”
“Holding onto views, Vaccha, has been dispelled by the Tathāgata. This
has been seen, Vaccha, by the Tathāgata — ‘Thus is form, thus is the origin
of form, thus is its disappearance; thus is feeling, thus is the origin of feeling,
thus is its disappearance; thus is perception, thus is the origin of perception,
thus is its disappearance; thus are mental formations, thus are the origin of
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mental formations, thus is their disappearance; thus is consciousness, thus
is the origin of consciousness, thus is its disappearance. Therefore, with the
destruction, dispassion, cessation, giving up, relinquishing of all illusions,
all speculations, all ‘I-making,’ all ‘mine-making,’ and the latent tendency
to conceit, I declare that the Tathāgata is liberated by not clinging.”
190. “When, good Gotama, a monk’s mind is liberated thus, where is he
reborn?” “Reborn, Vaccha, does not apply.”
“Then is he not reborn?” “Not reborn, Vaccha, does not apply.”
“Then is he both reborn and not reborn?” “Both reborn and not reborn,
Vaccha, does not apply.”
“Then is he neither reborn nor not reborn?” “Neither reborn nor not
reborn, Vaccha, does not apply.”
“When thus asked about the rebirth of one of liberated mind, the good
Gotama replies [in each case] that this does not apply. [487] Herein, good
Gotama, I meet with unknowing and confusion. Whatever confidence I had
in the good Gotama from the previous friendly conversation is now gone.”
“It is proper, Vaccha, that you are unknowing and confused. This teaching is
deep, Vaccha, difficult to see (duddaso), difficult to realise (duranubodho), peaceful
(santo), excellent (paṇīto), inaccessible to logic (atakkāvacaro), subtle (nipuṇo), to
be experienced by the wise (paṇḍitavedanīyo). It is difficult for you to understand
as you hold a different view, belong to another faith, depend on another’s
influence, practise a different discipline, and have a different teacher.
191. “I will ask you, Vaccha, a counter-question; please answer however you
see fit. What do you think, Vaccha, if a fire was burning in front of you, would
you know: ‘This fire is burning in front of me’?” “If, good Gotama, a fire was
burning in front of me, I would know: ‘This fire is burning in front of me.”
“If then, Vaccha, you were asked: ‘Dependent on what is this fire burning?’
how would you reply?” “If, good Gotama, I was asked: ‘Dependent on what
is this fire burning?’ I would reply: ‘This fire that is burning in front of me
is burning dependent on grass and sticks’.”
“If, Vaccha, that fire burning in front of you were to go out, would you
know: ‘This fire that was burning in front of me has gone out’?” “If, good
Gotama, the fire burning in front of me were to go out, I would know: ‘This
fire that was burning in front of me has gone out’.”
“If then, Vaccha, you were asked: ‘That fire in front of you that has gone
out, in which direction has it gone — east (puratthimaṃ), south (dakkhiṇaṃ),
west (pacchimaṃ), or north (uttaraṃ)?’ how would you reply?” “It does not
apply, good Gotama. That fire, good Gotama, that was burning dependent
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on grass and sticks no longer burns because the fuel is consumed, and
without getting any more fuel it is reckoned as having gone out.”
192. “Thus also, Vaccha, by whatever material form the Tathāgata might be
described, he has abandoned it, cut it off at the root, made it like a palm-tree
stump, made becoming cease entirely by which there might be any future
arising. Liberated from reckoning by material form, Vaccha, the Tathāgata
is profound, immeasurable, difficult to fathom like the great ocean. ‘Exists
after death’ does not apply; ‘does not exist after death’ does not apply, [488]
‘both exists and does not exist after death’ does not apply; ‘neither exists
nor does not exist after death’ does not apply.
“By whatever feeling the Tathāgata might be described, he has abandoned
it, cut it off at the root, made it like a palm-tree stump, made becoming
cease entirely by which there might be future arising. Liberated from
reckoning by feeling … by perception … by mental formations … by
consciousness Vaccha, the Tathāgata is profound, immeasurable, difficult
to fathom like the great ocean. ‘Exists after death’ does not apply; ‘does not
exist after death’ does not apply, ‘both exists and does not exist after death’
does not apply; ‘neither exists nor does not exist after death’ does not apply.”
When this was said, the wanderer of the Vaccha clan said to the Blessed
One:– “It is as if, good Gotama, not far from a village or a market town
there was a great Sal tree. In time it would become divest of its branches
and leaves, its bark and outer wood, it would be stripped bare with only
its heartwood remaining; thus the discourse of the good Gotama is divest
of branches and leaves, bark and outer wood, with only the heartwood
remaining. It is wonderful, good Gotama! It is marvellous, good Gotama!
It is as if, good Gotama, someone had set upright what had been overturned,
revealed what was hidden, pointed out the path to one who was lost, brought
a light into the darkness [489] so that those with eyes can see. Thus, the
good Gotama has explained the Dhamma in various ways. I go for refuge
to the Blessed One, to the Dhamma, and to the Saṅgha. May the Blessed
One regard me as a disciple who has taken refuge from today for as long
as I shall live.”

Dīghanakha Suttaṃ

(M.i.497)
A Discourse to Dīghanakha

201. Thus have I heard — at one time the Blessed One was dwelling at
Rājagaha on Vultures’ Peak in the Boars’ cave. Then the wanderer
Dīghanakha 1 approached the Blessed One, and having approached, he
exchanged friendly greetings. Having engaged in polite and friendly
conversation he stood at one side. Standing on one side, the wanderer
Dīghanakha said to the Blessed One: “I do not approve of anything.”
[The Blessed One replied:] “If this is your view, Aggivessana, ‘I do not
approve of anything,’ do you also not approve of this view?” “If I did
approve of this view, friend Gotama, it would still be the same.”[498]
“There are many, Aggivessana, in the world, indeed most would speak
thus: ‘It would be the same,’ but they do not renounce that view, and take
up another view. There are few, Aggivessana, very few who would speak
thus: ‘It would be the same,’ who would renounce that view, and not take
up another view.
“There are certain recluses and priests, Aggivessana, who speak thus,
whose view is thus: ‘I approve of everything;’ there are some recluses and
priests who speak thus, whose view is thus: ‘I do not approve of anything,’
there are some recluses and priests who speak thus, whose view is thus: ‘I
approve of some things, I do not approve of some things.’
“Herein, Aggivessana, those recluses and priests who speak thus, whose
view is thus: ‘I approve of everything,’ their view is close to passion
(sārāgāya), to being fettered (saññogāya), to enjoyment (abhinandanāya), to
clinging (ajjhosānāya), to attachment (upādānāya). Herein, Aggivessana,
those recluses and priests who speak thus, whose view is thus: ‘I do not
approve of anything,’ their view is close to dispassion, to being unfettered,
not close to enjoyment, close to not clinging, close to non-attachment.”
202. When this was said, the wanderer Dīghanakha said to the Blessed One:
“The Venerable Gotama praises my view, the Venerable Gotama exalts my view.”
“Those recluses and priests who speak thus, whose view is thus: ‘I approve
of some things, I do not approve of some things,’ those things that they approve
of is close to passion, to being fettered, to enjoyment, to clinging, to attachment;
those things that they do not approve of is close to dispassion, to being
unfettered, not close to enjoyment, close to not clinging, close to non-attachment.
1 The name translates as long-nail. He was the nephew of the Venerable Sāriputta, who had
not long gone forth at that time.
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“Herein, Aggivessana, among those recluses and priests who speak thus,
whose view is thus: ‘I approve of everything,’ wise men will reflect: ‘If I
hold this view — I approve of everything — if I cling firmly to this view
and declare that only this is true, others are false; then I may conflict with
two — those recluses and priests who speak thus, whose view is thus: [499]
“I do not approve of anything,” and those recluses and priests who speak
thus, whose view is thus: “I approve of some things; I do not approve of
some things.” Where there is conflict (viggaho), disputes (vivādo) arise,
where there are disputes, there are quarrels (vighāto), and where there are
quarrels, there is vexation (vihesā).’ Seeing therein conflicts, disputes,
quarrels, and vexation, he abandons that view, and does not take up another
view. Thus views are abandoned and relinquished.
203. “Herein, Aggivessana, among those recluses and priests who speak
thus, whose view is thus: ‘I do not approve of anything,’ wise men will reflect:
‘If I hold this view — I do not approve of anything — if I cling firmly to this
view and declare that only this is true, others are false; then I may conflict
with two — those recluses and priests who speak thus, whose view is thus:
“I approve of everything,” and those recluses and priests who speak thus,
whose view is thus: “I approve of some things; I do not approve of some
things.” Where there is conflict, disputes arise, where there are disputes,
there are quarrels, and where there are quarrels, there is vexation.’ Seeing
therein conflicts, disputes, quarrels, and vexation, he abandons that view,
and does not take up another view. Thus views are abandoned and relinquished.
204. “Herein, Aggivessana, among those recluses and priests who speak
thus, whose view is thus: ‘I approve of some things, I do not approve of
some things,’ wise men will reflect: ‘If I hold this view — I approve of some
things, I do not approve of some things — if I cling firmly to this view and
declare that only this is true, others are false; then I may conflict with two
— those recluses and priests who speak thus, whose view is thus: “I approve
of everything,” and those recluses and priests who speak thus, whose view
is thus: “I do not approve of anything.” Where there is conflict, disputes
arise, where there are disputes, there are quarrels, and where there are
quarrels, there is vexation.’ Seeing therein conflicts, disputes, quarrels, and
vexation, he abandons that view, and does not take up another view. Thus
views are abandoned and relinquished. [500]
205. “This body, Aggivessana, composed of the four great material elements,
born from mother and father, sustained by rice (odana) and junket (kummāsa)
— is impermanent, worn by stress, subject to breaking apart and destruction.
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It should be seen as impermanent (aniccato), unsatisfactory (dukkhato), as
a disease (rogato), a boil (gaṇḍato), as a dart (sallato) as a misfortune (aghato),
as an affliction (ābādhato), as alien (parato), as disintegrating (palato), as
empty (suññato), as not-self (anattato). When one regards the body thus,
desire, affection, and enslavement to the body is abandoned.
“There are three feelings, Aggivessana: pleasant feeling, painful feeling,
and neutral feeling. When, Aggivessana, one feels a pleasant feeling, on
that occasion one neither feels a pleasant feeling, nor a neutral feeling; one
feels only a pleasant feeling. When, Aggivessana, one feels a painful feeling,
on that occasion one neither feels a pleasant feeling, nor a neutral feeling;
one only feels a painful feeling, When, Aggivessana, one feels a neutral
feeling, on that occasion one neither feels a pleasant feeling, nor a painful
feeling; one only feels a neutral feeling.
“Pleasant feeling, Aggivessana, is impermanent, conditioned, dependently
arisen, subject to destruction, disappearance, fading away, cessation. Painful
feeling, Aggivessana, is impermanent, conditioned, dependently arisen,
subject to destruction, disappearance, fading away, cessation. Neutral feeling,
Aggivessana, is impermanent, conditioned, dependently arisen, subject to
destruction, disappearance, fading away, cessation. Seeing thus, Aggivessana,
a well-instructed disciple of the Noble Ones is disenchanted with pleasant
feelings, disenchanted with painful feelings, disenchanted with neutral
feelings. Being disenchanted, he is dispassionate; being dispassionate, he is
liberated. In being liberated, he knows: ‘Birth is destroyed, the holy life has
been lived, what should be done has been done, there will be no more of this.’
With the mind thus liberated, Aggivessana, a monk does not agree (saṃvadati)
nor disagree (vivadati) with anyone.1 He uses the conventions of speech in
the world without clinging to them.
206. Then, on that occasion, the Venerable Sāriputta, was standing behind
the Blessed One [501] fanning him.2 Then the Venerable Sāriputta thought:
“Indeed the Blessed One speaks about abandoning these things through
direct knowledge; the fortunate one speaks about relinquishing these
things through direct knowledge.” Reflecting thus, the mind of Venerable
Sāriputta was liberated from the outflows without remainder. The pure
stainless eye of Dhamma arose in the wanderer Dīghanakha: “Whatever
phenomenon arises, that phenomenon ceases.”
1 He does not take sides in a dispute.
2 The Burmese text has “Bījamāno,” a variant spelling for “Vījamāno” found in the Sinhala
text. Venerable Sāriputta became an Arahant while listening to this discourse, just two
weeks after his going-forth, while his nephew attained Stream-winning.
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Then, the wanderer Dīghanakha, having seen the Dhamma, having
attained the Dhamma, having understood the Dhamma, having fathomed
the Dhamma, having crossed over doubt, having dispelled uncertainty,
having attained assurance, and become independent of others in the teacher’s
dispensation, said to the Blessed One: “It is wonderful, good Gotama! It is
marvellous, good Gotama! It is as if, good Gotama, what was overturned
was set upright, what was hidden was revealed, the right way was pointed
out to someone who was lost, or a light was lit in the darkness so that those
with eyes could see. Thus, the truth has been explained in various ways by
the dear Gotama. I go for refuge to the Venerable Gotama, to the Dhamma,
and to the community of monks. May the venerable Gotama regard me as a
disciple gone to him for refuge from today onwards for as long as I live.

Ghaṭikāra Suttaṃ
(M.ii.45)
The Potter

282. Thus have I heard — at one time the Blessed One was touring among
the people of Kosala with a large community of monks. Them the Blessed
One smiled at a certain place beside the road. The Venerable Ānanda thought:
“What is the cause, what is the reason for the Blessed One to smile? The
Tathāgatas do not smile without any reason.” Then the Venerable Ānanda,
having arranged his robe over one shoulder, raised his joined palms in
homage and said: “What is the cause, what is the reason, venerable sir, for
the Blessed One to smile? The Tathāgatas do not smile without any reason.”
“At one time, Ānanda, in this place was a market town named Vegaḷiṅga
that was prosperous, busy, and crowded with many people. The Blessed
One, the worthy, Fully Enlightened Buddha Kassapa, Ānanda, lived in
dependence on Vegaḷiṅga. Right here, Ānanda, Kassapa Buddha 1 had his
monastery, and instructed the community of monks [46] sitting right here.
Then the Venerable Ānanda folded the double-robe in four, spread it out,
and said to to the Blessed One: “Then, venerable sir, let the Blessed One
sit here. This place will then have been made use of by two worthy, Fully
Enlightened Buddhas.” The Blessed One sat on the seat that had been
prepared. Sitting there, the Blessed One said to the Venerable Ānanda:–
“At one time, Ānanda, in this place was a market town named Vegaḷiṅga
that was prosperous, busy, and crowded with many people. The Kassapa
Buddha, Ānanda, lived in dependence on Vegaḷiṅga. Right here, Ānanda,
Kassapa Buddha had his monastery, and instructed the community of
monks sitting right here.
283. “In the market town of Vegaḷiṅga, Ānanda, a potter named Ghaṭikāra
was the chief support of Kassapa Buddha. Ghaṭikāra, Ānanda, had as a friend,
a dear friend, a brahmin youth named Jotipāla. Then, Ānanda, Ghaṭikāra
invited Jotipāla:2 ‘Let us approach the Blessed One, Kassapa Buddha. It is
good to meet the worthy Fully Enlightened Buddhas.’ When this was said,
Ānanda, Jotipāla said to Ghaṭikāra: ‘Enough, good Ghaṭikāra! What is the
use of seeing this bald-headed recluse!’ A second time, and a third time,
1 Hereafter, “The Blessed One, the worthy, Fully Enlightened Buddha Kassapa,” is
abbreviated to “Kassapa Buddha.”
2 Hereafter, “The brahmin youth Jotipāla” is abbreviated to “Jotipāla,” “The potter Ghaṭikāra,”
to “Ghaṭikāra,” and “A market town named Vegaḷiṅga,” to “Vegaḷiṅga.” The Sinhala text
Ghaṭikāra as Ghaṭīkāra. The PTS dictionary has: “Ghaṭī a jar. In compounds also ghaṭi°.”
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Ānanda, Ghaṭikāra addressed Jotipāla: ‘Let us approach the Blessed One,
Kassapa Buddha. It is good to meet the worthy Fully Enlightened Buddhas.’
When this was said, Ānanda, Jotipāla said to Ghaṭikāra: ‘Enough, good
Ghaṭikāra! What is the use of seeing this bald-headed recluse!’ [Ghaṭikāra
said] ‘Then, dear Jotipāla, having taken back-scrubbers and bath powder, let
us go to the river to bathe.’ Jotipāla, Ānanda, replied to Ghaṭikāra: ‘Very well,
friend.’ Then, Ānanda, Ghaṭikāra and Jotipāla, having taken back-scrubbers
and bath powder, went to the river to bathe.
284. “Then, Ānanda, Ghaṭikāra invited Jotipāla: ‘The monastery of
Kassapa Buddha is not far from here. Let us approach the Blessed One,
Kassapa Buddha. It is good to meet the worthy Fully Enlightened
Buddhas.’ When this was said, Ānanda, Jotipāla said to Ghaṭikāra: [47]
‘Enough, good Ghaṭikāra! What is the use of seeing this bald-headed
recluse!’ A second time, and a third time, Ānanda, Ghaṭikāra addressed
Jotipāla: ‘Let us approach the Blessed One, Kassapa Buddha. It is good
to meet the worthy Fully Enlightened Buddhas.’ When this was said,
Ānanda, Jotipāla said to Ghaṭikāra: ‘Enough, good Ghaṭikāra! What is
the use of seeing this bald-headed recluse!’
“Then, Ānanda, Ghaṭikāra, having taken hold of Jotipāla’s waist-band said:
‘The monastery of Kassapa Buddha is not far from here. Let us approach the
Blessed One, Kassapa Buddha. It is good to meet the worthy Fully Enlightened
Buddhas.’ Then, Ānanda, Jotipāla, having freed himself from Ghaṭikāra’s
grip on his waist-band said to Ghaṭikāra: ‘Enough, good Ghaṭikāra! What is
the use of seeing this bald-headed recluse!’ Then, Ānanda, Ghaṭikāra having
taken hold of Jotipāla’s bathed hair and said: ‘The monastery of Kassapa
Buddha is not far from here. Let us approach the Blessed One, Kassapa Buddha.
It is good to meet the worthy Fully Enlightened Buddhas.’
“Then, Ānanda, Jotipāla thought: ‘It is extraordinary! It is remarkable!
In as much as this potter Ghaṭikāra, who is of inferior birth, should seize
me by the hair after we have bathed our heads. This cannot be a trivial
matter. Then he said to Ghaṭikāra: ‘You go even this far, friend Ghaṭikāra.’
[who replied] ‘I do go this far, friend Jotipāla. That much [48] do I value it
as good to meet the Blessed One, the worthy Fully Enlightened Buddhas.’
‘Then indeed, good Ghaṭikāra, let go [of my hair]; we would go.’
285. “Then, Ānanda, Ghaṭikāra and Jotipāla approached Kassapa Buddha,
and having approached, Ghaṭikāra paid homage and sat down at one side.
Jotipāla exchanged friendly greetings with Kassapa Buddha, and having
engaged in polite conversation, sat down at one side. Sitting at one side, Ānanda,
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Ghaṭikāra said to Kassapa Buddha: ‘This is my friend, venerable sir, my dear
friend Jotipāla. Let the Blessed One teach the Dhamma to him.’ Then, Ānanda,
Kassapa Buddha instructed (sandassesi), inspired (samādapēsi), enthused
(samuttejesi), and gladdened (sampahaṃsesi) Ghaṭikāra and Jotipāla with talk
on the Dhamma. Then, Ānanda, Ghaṭikāra and Jotipāla, having been
instructed, inspired, enthused, and gladdened by talk on the Dhamma by
Kassapa Buddha, having delighted and rejoiced in what the Blessed One had
said, paid homage, and departed keeping their right side towards him.
286. “Then, Ānanda, Jotipāla said to Ghaṭikāra: ‘Having heard this Dhamma,
dear Ghaṭikāra, why do you not go forth from the household life into
homelessness?’ ‘Do you not know, dear Jotipāla, that I have to care for my blind
and aged parents?’ ‘Then indeed, dear Ghaṭikāra, I will go forth from
household life into homelessness.’ Then, Ānanda, Ghaṭikāra and Jotipāla
approached Kassapa Buddha, [49] and having approached, paid homage and
sat down at one side. Sitting at one side, Ānanda, Ghaṭikāra said to Kassapa
Buddha: ‘This is my friend, venerable sir, my dear friend Jotipāla. May the
Blessed One let him go forth.’ Thus Jotipāla was able to obtain the going forth
in the presence of Kassapa Buddha, and obtained the higher ordination.
287. “Then, Ānanda, not long after the ordination of Jotipāla, after half a
month, Kassapa Buddha, having stayed for as long as he wished at Vegaḷiṅga
left on tour for Benares. Wandering in stages, he arrived at Benares. There,
the Blessed One, Kassapa Buddha stayed at Benares in the deer park at the
sages’ resort (Isipatana). Kikī, the king of Kāsi,1 Ānanda, heard: ‘The
Blessed One, Kassapa Buddha, has arrived at Benares and is dwelling in
the deer park at the sages’ resort.’
“Then, Ānanda, King Kikī had the state carriages made ready and mounting
the royal carriage went out in state to meet Kassapa Buddha. Having gone as
far as the carriages could go, he descended from the carriage and approached
Kassapa Buddha on foot. Have approached, he paid homage to Kassapa
Buddha, and sat down at one side. As he was sitting at one side, Ānanda,
Kassapa Buddha instructed, inspired, enthused, and gladdened King Kikī
with talk on the Dhamma. Having been instructed, inspired, enthused, and
gladdened with talk on the Dhamma, Ānanda, King Kikī said to the Blessed
One: [50] ‘Please consent to accept tomorrow’s meal, venerable sir, together
with the community of monks.’ Then, Ānanda, Kassapa Buddha consented
by remaining silent. Then, Ānanda, Kikī, king of Kāsi, having understood
1 Hereafter, “Kikī, the king of Kāsi” is abbreviated to “King Kikī.” Kāsi was the region,
famed for its silk, of which Benares (Bārāṇasī) was the capital. See India in the Time of
the Buddha.
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Kassapa Buddha’s consent, King Kikī got up from his seat, paid homage to
the Blessed One, and departed keeping his right side towards him.
“Then, Ānanda, during the night having had superior hard and soft food
prepared in his own palace, packets of pale yellow rice with the black grains
removed, with many curries and condiments, he invited Kassapa Buddha:
‘It is time, venerable sir, the meal is ready.’
288. “Then, Ānanda, Kassapa Buddha, have dressed in the early morning,
having taken his almsbowl and double-robe, approached the palace of King
Kikī. Having approached is sat down on a seat made ready, together with
the community of monks. Then, Ānanda, King Kikī with his own hand
served and satisfied the community of monks led by Kassapa Buddha with
the superior hard and soft foot. Then, Ānanda, when Kassapa Buddha had
eaten and withdrawn his hand from the almsbowl, having taken a low seat,
King Kikī sat at one side. Setting at one side, Ānanda, King Kikī said to
Kassapa Buddha: ‘Please consent, venerable sir, to residence for the Rains
Retreat at Benares, it will be suitable to support the community of monks.’
“[The Blessed One replied:] ‘Enough, great king, I have already been
provided for a residence for the Rains Retreat.’ A second time, Ānanda, …
a third time, King Kikī said to Kassapa Buddha: ‘Please consent, venerable
sir, to residence for the Rains Retreat at Benares, it will be suitable to support
the community of monks.’ ‘Enough, great king, I have already been provided
for a residence for the Rains Retreat.’
“Then, Ānanda, King Kikī, thinking: ‘Kassapa Buddha [51] does not
consent to my residence for the Rains Retreat at Benares,’ was very
disappointed and sad. Then, Ānanda, King Kikī said to Kassapa Buddha:
‘Is there, venerable sir, another who is a better supporter than me?’
“There is, great king, the market town of Vegaḷiṅga. There, a potter named
Ghaṭikāra is my supporter, my leading supporter. You, great king, thinking
‘Kassapa Buddha does not consent to my residence for the Rains Retreat at
Benares,’ are very disappointed and sad. However, Ghaṭikāra is not and will
not be sad. Ghaṭikāra, great king, has gone for refuge to the Buddha, Dhamma,
and Saṅgha. Ghaṭikāra, great king, abstains from killing living beings, from
stealing, from sexual misconduct, from false speech, for taking intoxicants
that cause heedlessness. Ghaṭikāra, great king, is endowed with perfect faith
in the Buddha, Dhamma, and Saṅgha, endowed with the morality of the Noble
Ones. Ghaṭikāra, great king, has no doubt about suffering, the cause of
suffering, the cessation of suffering, and the way leading to the cessation of
suffering. Ghaṭikāra, great king, eats only one meal a day, he practises chastity,
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he is virtuous, and of good character. Ghaṭikāra, great king, has given up using
gems and gold, free from using money. Ghaṭikāra, great king, does not break
the earth with a hoe or his own hands, Whatever is broken from an embankment by rats or dogs, he fetches with a basket on a carrying pole, and have
made earthenware says: ‘Take whatever you wish, leaving in exchange husked
rice, beans, or chick-peas.’ Ghaṭikāra, great king, cares for his blind and aged
parents. [52] Ghaṭikāra, great king, having destroyed the five lower fetters, will
arise spontaneously and attain final cessation in that world.’
289. “On one occasion, great king, I was staying at Vegaḷiṅga. Then, great
king, in the early morning, having dressed and taking my almsbowl and
double-robe, I approached the parents of Ghaṭikāra, having approached them
I said: ‘Where has the potter 1 gone?’ [They replied:] ‘Venerable sir, your
supporter has gone out, take boiled rice from the cooking-pot and curry from
the dish, and eat it.’ Then, great king, I took boiled rice from the cooking-pot
and curry from the dish, ate it, got up from my seat, and left.
“Then, great king, Ghaṭikāra approached his parents, and having
approached them said: ‘Who has taken boiled rice from the cooking-pot and
curry from the dish, and having eaten it, got up and left?’ [They replied:]
‘Kassapa Buddha, dear, has taken boiled rice from the cooking-pot and carry
from the dish, and having eaten, got up from his seat and left.’ Then, great
king, this thought occurred to Ghaṭikāra: ‘It is a gain for me, a great gain for
me, that Kassapa Buddha trusts me thus.’ Then, great king, joy (pīti) and bliss
(sukhaṃ) did not leave him for half a month, and his parents for seven days.
290. “On another occasion, great king, … [53] I took porridge and curry, ate it
and left … did not leave him for half a month, and his parents for seven days.
291. “On another occasion, great king, I was staying at Vegaḷiṅga. Then on
that occasion my hut flooded with the rain. Then, great king, I said to the
monks: ‘Go, monks, to the dwelling of Ghaṭikāra and find out if there is any
grass.’ When this was said, great king, those monks said to me: ‘There is no
grass, venerable sir, at the dwelling of Ghaṭikāra; but his dwelling is thatched
with grass.’ [Then I said:] ‘Go, monks, to the dwelling of Ghaṭikāra and strip
the grass from the roof.’ Then, great king, those monks stripped the grass
from the roof of Ghaṭikāra’s dwelling. Then, great king, the parents of
1 The Pāḷi term used here is ‘ bhaggavo.’ The term is also used in the Dhātuvibhaṅga Sutta
(M.iii.237) in reference to a potter (bhaggavo kumbhakāro). I assume that it is a generic term
for potters, like “Cooper” for those who make barrels? See the entry for Bhaggava in the
Dictionary of Pali Proper Names. The PTS dictionary says that its meaning is obscure. [cp.
Sk. *bhārgava, a der. fr. bhṛgu, & bhargaḥ, of same root as Lat. fulgur lightning; Gr. flo/c
light; Ger. blitzen, blank; Ags. blanca white horse, all of the idea of “shining, bright, radiant.”
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Ghaṭikāra said to those monks: ‘Who is stripping the grass from the roof?’
[Those monks replied:] “The monks, sister. The hut of Kassapa Buddha is
getting flooded with the rain.’ ‘Take it, venerable sir, take it auspicious ones.’ 1
“Then, great king, Ghaṭikāra approached his parents, and having
approached them said: ‘Who has stripped the grass from the roof?’ [They
replied:] ‘The monks, dear, said that the hut of Kassapa Buddha was
flooding with the rain.’ Then, great king, this thought occurred to
Ghaṭikāra: ‘It is a gain for me, a great gain for me, that Kassapa Buddha
trusts me thus.’ Then, great king, joy and bliss did not leave him for half a
month, and his parents for seven days. [54] Then, great king, for the entire
three months of the Rainy Season, his dwelling stood without thatch and
open to the sῑ̓́, but it never rained. Such a one, great king, is Ghaṭikāra!’
[The king replied:] ‘It is a gain, venerable sir, for Ghaṭikāra, it is a great
gain, venerable sir, that the Blessed One trusts Ghaṭikāra this much.’
292. Then, Ānanda, King Kikī sent five hundred cartloads of yellow rice in
baskets, and sufficient curry ingredients to accompany them. Then the king’s
men, Ānanda, said to Ghaṭikāra, ‘Venerable sir,2 please accept these five
hundred cartloads of yellow rice in baskets, and sufficient curry ingredients
to accompany them.’ [Ghaṭikāra replied:] ‘The king has many duties and
much that needs to be done. I have sufficient. Let these be for the king.’
“If it occurs to you, Ānanda, ‘The brahmin youth Jotipāla was someone
else,’ it should not be taken thus, Ānanda.3 On that occasion, I was the
brahmin youth Jotipāla.”
Thus spoke the Blessed One. Delighted, the Venerable Ānanda, rejoiced
in what the Blessed One had said.
1 Auspicious ones (bhadramukhā), lit. one whose face brings blessings.
2 They addressed him as Bhante. Although not ordained, he lived a life of chastity.
3 The Jātaka stories are not limited to the Commentaries. Several like this can be found in
other parts of the main discourse collections. Although the Bodhisatta Jotipāla obtained
the going forth, and led a virtuous life as a monk in the time of Kassapa Buddha, he did
not then attain the path or its fruition. Had he done so, his long journey to become an
Omniscient Buddha would have ceased at that time. The Commentary states that he attained
only to knowledge of adaptation (anuloma-ñāṇa).

Bodhirājakumāra Suttaṃ
(M.ii.91)
A Discourse to Prince Bodhi

324. Thus have I heard — At one time the Blessed One was dwelling among
the Bhaggā at Suṃsumāragiri in the deer park of the Bhesakaḷā forest. On
that occasion, Prince Bodhi had just had a palace constructed, named the
Red Lotus Palace (Kokanada), not yet made use of by any recluse or priest
or any human being. Then Prince Bodhi instructed the young Prince
Sañjikāputta: “Come, dear Sañjikāputta, approach the Blessed One, and
having approached him pay homage at his feet in my name and ask if he
abides in comfort, free from affliction, disease, in good health and strength:
‘Prince Bodhi, venerable sir, pays homage at the Blessed One’s feet, and
asks if you abide in comfort, free from affliction, disease, in good health
and strength. Say thus: ‘Please consent, venerable sir, to accept tomorrow’s
meal from Prince Bodhi together with the community of monks.’”
Having replied, “Very well, friend,” Sañjikāputta approached the Blessed
One, paid homage, sat down at one side, asked about his health, and invited
him for tomorrow’s meal as instructed by Prince Bodhi. The Blessed One
consented by remaining silent, and [92] Sañjikāputta conveyed the good
news to Prince Bodhi.1

Arrival at the Palace
325. “Then, Prince Bodhi, during the night having had superior hard and
soft food prepared in his own palace, and having had white cloths spread
as far as the foot of the staircase, he instructed Sañjikāputta to approach
the Blessed One, and having approached him to inform him: ‘It is time,
venerable sir, the meal is ready.’
Then, after the night had passed, early in the morning the Blessed One
dressed in his robes and, carrying his almsbowl and double-robe, went to
Prince Bodhi’s residence. On that occasion, Prince Bodhi, standing at the
gateway to the palace, saw the Blessed One coming from a distance and
went out to meet him. Having paid homage to the Blessed One, letting him
go in front, he approached the Red Lotus Palace. The Blessed One remained
standing at the foot of the staircase. Then Prince Bodhi said to the Blessed
One, “Let the Blessed One step on the cloths, venerable sir, let the Fortunate
1 Paraphrased for brevity. The Pāḷi texts often repeat verbatim what was said earlier. It makes
it easier for memorising the texts, but it is not so helpful when reading translations. Other
passages below have also been paraphrased wherever appropriate.
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One step on the cloths; it will be for my welfare and happiness for a long
time.” When this was said, the Blessed One remained silent.1 A second
and a third time Prince Bodhi said, “Let the Blessed One step on the cloths,
venerable sir, let the Fortunate One step on the cloths; it will be for my
welfare and happiness for a long time.”
326. Then the Blessed One looked at the Venerable Ānanda. [93] Then the
Venerable Ānanda said to Prince Bodhi: “Have the cloths removed, prince;
the Blessed One will not step on the strips of cloth out of compassion for
future generations.” Then Prince Bodhi had the cloths removed, and
prepared a seat on the upper storey of the Red Lotus Palace. Then the
Blessed One, having ascended the Red Lotus Palace, sat on the prepared
seat accompanied by the community of monks. Then Prince Bodhi served
and satisfied the community of monks led by the Blessed One with the
superior hard and soft food by his own hand. When the Blessed One had
eaten and withdrawn his hand from the almsbowl, Prince Bodhi took a
certain low seat and sat down at one side. Sitting at once side Prince Bodhi
said to the Blessed One: “It occurred to me, venerable sir, ‘Happiness cannot
be gained through happiness, happiness can be gained through suffering.’” 2

Going Forth of the Bodhisatta
327. “I too, prince, before my awakening, when I was still unenlightened,
while still a Bodhisatta, I thought thus: ‘Happiness cannot be gained
through happiness, happiness can be gained through suffering.’ So, prince,
on a later occasion while still young, my hair very black, endowed with the
1 The Commentary to the discourse explains that the Buddha, knowing through his powers of
mind-reading the reason for Prince Bodhi spreading the white cloths, he used his psychic powers
to look into the past lives of Prince Bodhi and his wife, and foresaw that due to their past kamma,
they were destined to remain childless, so he refused to step on the cloths, thinking of the benefit
of future generations. In a previous life, they had been shipwrecked together on an island of
birds. They survived by eating the fledgling birds. As a result of that kamma, they were destined
to remain childless as husband and wife when reborn in the time of Gotama Buddha.
2 There is a common saying among meditation teachers: “No pain, no gain.” This is correct.
Without being willing to endure hardship and physical pain, a meditator will be unable to
progress. It is not self-mortification to practise meditation for the entire day without a break,
to sleep only four to six hours, to eat only one or two meals a day, to observe noble silence,
and to relentlessly walk and sit in meditation, and remaining mindful and clearly
comprehending while undertaking daily activities of eating, washing, going, etc. Inflicting
pain on the body by extremely stringent fasting, bathing in cold water in the winter, beating
oneself, piercing the body with hooks, etc., is what is meant by trying to achieve happiness
through suffering. Such practices were engaged in by the Naked Ascetics, and others, and
are still prevalent in some religious traditions.
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blessings of youth, in the first period of life, although my mother and father
did not want me to, weeping with tearful faces, having cut off my hair and
put on the yellow robes I went forth from the household life into homelessness. Having thus gone forth, in search of what is wholesome, seeking the
way to that incomparable peace I approached Āḷāra the Kālāma, and having
approached him said: ‘I wish, friend Kālāma, to practice this teaching and
discipline of this holy life.’ When this was said, prince, Āḷāra the Kālāma
said to me: ‘Stay here, venerable sir, this teaching is such that a wise man
before long, having realised it for himself by direct knowledge, can attain
and abide in it. So, prince, before long I quickly fulfilled that teaching. So,
prince, as far as reciting it verbally, I claimed to know and understand the
teaching of the elders, and others did the same. Then, prince, it occurred
to me: ‘Āḷāra the Kālāma does not claim by faith alone that he attains and
abides in this Dhamma for himself by direct knowledge; surely Āḷāra the
Kālāma having known and seen this Dhamma, he abides in it.’
“Then, prince, I approached Āḷāra the Kālāma, and having approached
said to him: ‘In what way, friend Kālāma, having realised this Dhamma for
yourself by direct knowledge, do you attain and abide in it, then declare
it?’ When this was said, prince, Āḷāra the Kālāma declared the base of
nothingness (ākiñcaññāyatanaṃ). Then, prince, it occurred to me: ‘Not only
does Āḷāra the Kālāma have confidence, I too have confidence; not only
does Āḷāra the Kālāma have energy … mindfulness … concentration …
wisdom, I too have energy … mindfulness … concentration … wisdom.
What if I were to try to realise for myself by direct knowledge, and having
attained it, abide in that Dhamma realised by Āḷāra the Kālāma?’ So, prince,
before long I realised that Dhamma for myself by direct knowledge, attained
it and abided in it.
“Then, prince, I approached Āḷāra the Kālāma, and having approached
said to him: ‘This Dhamma, friend Kālāma, realised and declared by you,
I also realise and declare it.’ ‘It is again for us, friend, a great gain for us,
friend, to see the Venerable one as our companion in the holy life. That
Dhamma that you have realised by direct knowledge is the same as the
Dhamma that I have realised. Come, friend, let us both lead this community.
Thus, prince, Āḷāra the Kālāma, the teacher, placed me, the disciple, on the
same level as himself, honouring me with the highest honour. Then, prince,
I said to Āḷāra the Kālāma: ‘This teaching does not lead to disenchantment,
dispassion, cessation, to tranquillising, to higher knowledge, to awakening,
nor to nibbāna, but only to arising in the base of nothingness.’ So, prince,
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not finding any attraction (analaṅkaritvā)1 in that teaching, therefore I was
disenchanted (nibbijja) with it and left.
328. “So, prince, in search of what is wholesome, seeking the way to that
incomparable peace I approached Udaka Rāmaputta, and having approached
him said: ‘I wish, friend, to practice this teaching and discipline of this holy
life.’ When this was said, prince, Udaka Rāmaputta said to me: ‘Stay here,
venerable sir, this teaching is such that a wise man before long, having realised
it for himself by direct knowledge, can attain and abide in it. So, prince, before
long I quickly fulfilled that teaching. So, prince, as far as reciting it verbally,
I claimed to know and understand the teaching of the elders, and others did
the same. Then, prince, it occurred to me: ‘Rāma 2 did not claim by faith alone
that he attained and abided in this Dhamma for himself by direct knowledge;
surely Rāma having known and seen this Dhamma for himself by direct
knowledge, having attained it he abided in it, and declared it.’
“Then, prince, I approached Udaka Rāmaputta, and having approached
said to him: ‘In what way, friend, having realised this Dhamma for himself
by direct knowledge, did Rāma attain and abide in it, then declare it?’ When
this was said, prince, Udaka Rāmaputta declared the base of neither
perception nor non-perception. Then, prince, it occurred to me: ‘Not only
did Rāma have confidence, I too have confidence; not only did Rāma have
energy … mindfulness … concentration … wisdom, I too have wisdom. What
if I were to try to realise for myself by direct knowledge, and having attained
it abide in that Dhamma realised by Rāma?’ So, prince, before long I realised
that Dhamma for myself by direct knowledge, attained it and abided in it.
“Then, prince, I approached Udaka Rāmaputta, and having approached said
to him: ‘This Dhamma, friend, realised and declared by Rāma, I also realise
and declare it.’ ‘It is again for us, friend, a great gain for us, friend, to see the
Venerable one as our companion in the holy life. That Dhamma that you have
realised by direct knowledge is the same as the Dhamma that Rāma realised.
Come, friend, you lead this community.3 Thus, prince, Udaka Rāmaputta, my
companion in the holy life, placed me in the teacher’s position, honouring me
1 Alaṅkaroti = to adorn, to embellish, to decorate. Although such absorptions are peaceful
abidings, they were not what the Bodhisatta was seeking, so they had no attraction for him.
2 Udaka Rāmaputta, was the son of Rāma. Although his father (and teacher) had attained
this Dhamma, Udaka himself had not yet attained it. He was just relating what he had
heard from his father.
3 Udaka Rāmaputta had no false pride. He had not yet attained the base of neither perception
nor non-perception (nevasaññānāsaññāyatanaṃ), the highest stage of the formless absorptions,
that his father had attained before he passed away. He at once offered the teacher’s position
to the Bodhisatta who had so quickly attained what he had been unable to achieve himself.
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with the highest honour. Then, prince, I said to Udaka Rāmaputta: ‘This
teaching does not lead to disenchantment, dispassion, cessation, to tranquillising, to higher knowledge, to awakening, nor to nibbāna, but only to arising
in the base of neither perception nor non-perception.’ So, prince, not finding
any attraction in that teaching, therefore I was disenchanted with it and left.

Practice of Severe Austerities
329. “Prince, in search of what is wholesome, seeking the way to supreme
peace, I wandered in Magadha, and arrived at the village of Senānī near
Uruvelā. There I saw a delightful place, a peaceful forest grove, and a river
with clear flowing water, and smooth river-banks, a delightful place with
a village to resort to for alms. It occurred to me: ‘This is a suitable place for
striving,’ so I sat down there. Then, prince, three similes — not heard before
— spontaneously occurred to me.1
“It is like, prince, a wet, sappy stick left in water. A man would come with
a fire stick and take it, thinking: ‘I will make fire, I will produce heat.’ What
do you think, prince? Would that man be able to make fire and produce
heat by taking a fire stick and rubbing the wet sappy stick left in water?”
“Indeed not, venerable sir. For what reason? The stick left in water is wet
and sappy, venerable sir, no matter how hard he rubbed, the man would
only meet with exhaustion and vexation.”
“Likewise, prince, whatever recluses or priests dwell not physically and
mentally secluded (avūpakaṭṭhā) from sensual pleasures, whose desire
(chanda), affection (sneha), infatuation (mucchā), thirst (pipāsā), and fever
(pariḷāha) for sensual pleasures is not thoroughly abandoned and inwardly
allayed (suppaṭissaddho), even if those recluses and priests experience
painful, severe, rough, and sharp feelings, or even if they did not experience
painful, severe, rough, and sharp feelings, they would be unable to gain
knowledge, vision, and supreme enlightenment. This, prince, was the first
simile that occurred to me spontaneously, which was never heard before.
330. “A second simile, prince, occurred to me spontaneously, which was
never heard before. “It is like, prince, a wet, sappy stick left out of the water.
A man would come with a fire stick and take it, thinking: ‘I will make fire,
I will produce heat.’ What do you think, prince? Would that man be able
to make fire and produce heat by taking a fire stick and rubbing the wet
sappy stick left out of water?”
1 These three similes make it clear that it is not enough to abstain from sensual pleasures
physically, but also mentally. To gain concentration and insight, the longing for and interest
in sensual pleasures has to be thoroughly abandoned and renounced.

A Discourse to Prince Bodhi (Sutta 85)

129

“Indeed not, venerable sir. For what reason? The stick left out of water is
wet and sappy, venerable sir, no matter how hard he rubbed, the man would
only meet with exhaustion and vexation.”
“Likewise, prince, whatever recluses or priests dwell physically and
mentally secluded from sensual pleasures, but whose desire, affection,
infatuation, thirst, and fever for sensual pleasures is not thoroughly abandoned and inwardly allayed, even if those recluses and priests experience
painful, severe, rough, and sharp feelings, or even if they did not experience
painful, severe, rough, and sharp feelings, they would be unable to gain
knowledge, vision, and supreme enlightenment. This, prince, was the second
simile that occurred to me spontaneously, which was never heard before.
331. “A third simile, prince, occurred to me spontaneously, which was never
heard before. “It is like, prince, a dry, sapless stick left out of the water. A
man would come with a fire stick and take it, thinking: ‘I will make fire, I
will produce heat.’ What do you think, prince? Would that man be able to
make fire and produce heat by taking a fire stick and rubbing the dry,
sapless stick left out of water?”
“Indeed he would, venerable sir. For what reason? The dry sapless stick
left out of water is dry and sapless, venerable sir, the man would be able to
make fire and produce heat.”
“Likewise, prince, whatever recluses or priests dwell physically and
mentally secluded from sensual pleasures, but whose desire, affection,
infatuation, thirst, and fever for sensual pleasures is not thoroughly
abandoned and inwardly allayed, even if those recluses and priests experience painful, severe, rough, and sharp feelings, or even if they did not
experience painful, severe, rough, and sharp feelings, they would able to
gain knowledge, vision, and supreme enlightenment. This, prince, was the
third simile that occurred to me spontaneously, which was never heard before.
332. “Then, prince, it occurred to me: ‘What if I were to clench my teeth,
press my tongue against the roof of my mouth, restrain, subdue, and crush
the mind with the mind.’ So, prince, I [did so] until the sweat flowed from
my armpits. It was as if, prince, a strong man would seize a weak man by
the head or shoulders, and restrain, subdue, and crush him; in the same
way, prince, I clenched my teeth, pressed my tongue against the roof of my
mouth, and restrained, subdued, and crushed the mind with the mind
until the sweat flowed from my armpits. Although, prince, my vigorous
effort was relentless, and my mindfulness was unconfused, my body was
exhausted and not calmed by the painful striving.
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Practice of Not Breathing
333. “Then, prince, it occurred to me: ‘What if I were to practise concentration on not breathing?’ So, prince, I stopped breathing in and out through
my mouth and nose. When, prince, I stopped breathing in and out through
my mouth and nose, there was a loud sound of wind coming out of my ear
canals. It was like the loud sound of a blacksmith’s bellows. In the same
way, prince, when I stopped breathing in and out through my mouth and
nose, there was a loud sound of wind coming out of my ear canals. Although,
prince, my vigorous effort was relentless, and my mindfulness was
unconfused, my body was exhausted and not calmed by the painful striving.
“Then, prince, it occurred to me: ‘What if I were to practise concentration on not breathing [further]?’ So, prince, I stopped breathing in and
out through my mouth, nose, and ear canals. … the winds cut through
my head like a strong man was splitting my head open with a sharp sword
… it was like a strong man tightening a leather strap around my head …
the winds cut through my belly like a butcher or butcher’s apprentice
carved up an ox with a sharp knife … there was a violent burning
throughout my body like two strong men were to size a weak man and
roast his body over a charcoal pit … Although, prince, my vigorous effort
was relentless, and my mindfulness was unconfused, my body was
exhausted and not calmed by the painful striving.
“Then, prince, deities having seen me said: ‘The recluse Gotama is dead.’
Some deities said: ‘The recluse Gotama is not dead, but he is dying.’ Some
deities said: ‘The recluse Gotama is not dead or dying. The recluse Gotama
is an Arahant. That is how Arahants abide.’
Abstaining from Food Completely
334. “Then, prince, it occurred to me: ‘What if I were to abstain from food
completely?’ Then, prince, some deities approached me and said: ‘Do not,
sir (mārisa), abstain from food completely. If you do, sir, we will infuse
ambrosia (dibbaṃ ojaṃ) through your pores, and you will live on that.’ Then,
prince, I thought: ‘If I claim to be abstaining from food completely, but
these deities infuse ambrosia through my pores, and I live on that, then I
shall be lying.’ So, prince, I dismissed those deities saying, ‘Enough!’
“Then, prince, it occurred to me: ‘What if I were to take very little food, a
handful of bean soup, or vetch soup, or chick-pea soup, or pea soup. When I
did so my body became extremely emaciated. My limbs were like jointed
creepers or bamboo stems from eating so little; my back became hollow like
a buffalo’s hoof; my vertebrae stood out like a row of beads; my ribs were
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like the rafters of an old barn with rafters broken and decayed; the pupils of
my eyes were sunk deep into my eye-sockets like the twinkling of water seen
in a deep well; my scalp was wrinkled like a raw bitter-gourd withered by
the wind and sun. When I thought, Sāriputta: ‘I will touch the skin of my
belly,’ I grasped my backbone; when I thought, ‘I will touch my backbone, I
grasped the skin of my belly,’ because my belly skin adhered to my backbone
from eating so little. When I thought, Sāriputta, I will defecate or urinate,’ I
fell down head first from eating so little. If, Sāriputta, I rubbed my limbs
with my hands to relieve my body, then the hair, having rotted at the roots,
would fall out, from eating so little. When people saw me, prince, they said:
‘The recluse Gotama is black,’ others said: ‘No, the recluse Gotama is not
black, the recluse Gotama is dark brown,’ others said: ‘The recluse Gotama
is neither black nor dark brown, the recluse Gotama is golden.’ So much,
prince, had the pure complexion deteriorated due to fasting.
335. “Then, prince, it occurred to me: ‘Whatever recluses or priests in the
past have experienced painful, severe, rough, and sharp feelings, this is the
utmost, there are none greater than this. Whatever recluses or priests in the
future will experience painful, severe, rough, and sharp feelings, this is the
utmost, there are none greater than this. Whatever recluses or priests in the
present have experienced painful, severe, rough, and sharp feelings, this is
the utmost, there are none greater than this. Nevertheless, through this
severe ascetic practice I did not attain any superhuman states, any knowledge
and vision worthy of the Noble Ones; perhaps there may be some other way
to Enlightenment. Then, prince, it occurred to me, ‘I recall, when my father
the Saῑ̓́an was working, I sat in the shadow of a rose-apple tree, secluded
from sensuality, secluded from unwholesome states, and attained and abided
in the first absorption accompanied by initial application, sustained
application, with joy and bliss born of seclusion; perhaps this may be the
way to Enlightenment?’ From that recollection, I became conscious that:
‘This is the way to Enlightenment.’ Then, prince, I thought, ‘Why am I afraid
of that bliss, which is quite different to unwholesome sensual pleasures?’
Then it occurred to me, prince, ‘There is nothing that I need to fear in this
bliss, which is quite different to unwholesome sensual pleasures.’
Abandoning Severe Austerities
“Then, prince, it occurred to me: ‘It is not easy to gain this bliss while
my body is so emaciated. What if I were to resume taking normal meals of
rice (odana) and junket (kummāsa)? So, prince, I partook of normal meals
with rice and junket. Then, prince, on that occasion the group of five monks
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who attended upon me thought: ‘This recluse Gotama will tell us if he has
attained the Dhamma. However, prince, because I had resumed taking
normal meals, that group of five monks were disenchanted and went away
from me thinking: “The recluse Gotama has abandoned striving and
reverted to living in abundance.’ 1
336. “So, prince, having resumed taking normal meals and having regained
my strength, I attained to and abided in the first absorption … the second
absorption … the third absorption … the fourth absorption. With the mind
thus composed (samāhite), purified (parisuddhe), cleansed (pariyodāte), free
from defects (anaṅgaṇe), devoid of defilements (vigatūpakkilese), malleable
(mudubhūte), fit for work (kammaniye), firm (ṭhite), and attained to imperturbability (āneñjappatte), I directed the mind to the knowledge of recollection
of former existences. I recollected my former existences, that is to say —
one birth, two births … Thus with their characteristics and in detail I
recollected my former existences. This, prince, was the first knowledge that
I gained in the first watch of the night. Ignorance was destroyed and
knowledge arose; darkness was dispelled and light arose — as happens
in one who dwells heedful, diligent, and resolute.
“With the mind thus composed, purified, cleansed, free from defects, devoid
of defilements, malleable, fit for work, firm, and attained to imperturbability,
I directed the mind to knowledge of the passing away and reappearance of
beings. With the divine-eye purified and transcending the human eye is saw
beings dying and reappearing, inferior or inferior, beautiful or ugly, fortunate
or unfortunate, in accordance with their kamma. … This, prince, was the
second knowledge that I gained in the middle watch of the night. Ignorance
was destroyed and knowledge arose; darkness was dispelled and light arose
— as happens in one who dwells heedful, diligent, and resolute.

Awakening to Enlightenment
“With the mind thus composed, purified, cleansed, free from defects,
devoid of defilements, malleable, fit for work, firm, and attained to imperturbability, I directed the mind to the knowledge of the destruction of the
outflows.2 I understood as it really is: ‘This is the truth of suffering,’ … ‘This
is the path leading to the cessation of suffering.’ I understood as it really is:
1 Taking regular meals was regarded as falling away (āvatto) from the path of extreme
asceticism. For ascetics it is luxurious (bāhullāyā), though for lay people a diet of rice and
junket (curds and whey), would be very austere.
2 The four outflows (āsavā) are: sensuality (kāmāsava), becoming (bhavāsava), views (diṭṭhāsava),
and ignorance (avijjāsava). An Arahant is one who has destroyed the outflows (khiṇāsavā).
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‘These are the outflows,’ … ‘This is the path leading to the cessation of the
outflows.’ Knowing and seeing thus my mind was liberated from the outflows
of sensuality, becoming, and ignorance. In being liberated, I knew that I was
liberated, ‘Birth is destroyed, the holy life has been lived, what should be
done has been done, there will be no more of this.’ This, prince, was the third
knowledge that I attained in the third watch of the night, ignorance was
destroyed and knowledge arose; darkness was dispelled and light arise —
as happens in one who dwells heedful, diligent, and resolute.

Disinclination to Teach the Dhamma
337. “Then, prince, it occurred to me: “This truth that I have attained is
profound (gambhīro), difficult to see (duddaso), difficult to realise (duranubodho), peaceful (santo), excellent (paṇīto), inaccessible to logic (atakkāvacaro),
subtle (nipuṇo), and to be comprehended by the wise (paṇḍitavedanīyo). This
generation is devoted to attachment, rejoices in attachment, delights in
attachment. For a generation devoted to, rejoicing in, and delighting in
attachment, it is difficult to see this fact, that is to say — this is conditioned
by that and dependently arisen. This fact is difficult to see — that is to say
the tranquillising of all formations, the relinquishment of all existence,
the destruction of craving, dispassion, cessation, nibbāna. If I were to teach
this Dhamma, and others did not understand me, that would be wearisome
for me, that would be vexation for me. Then, prince, these verses occurred
to me spontaneously, which had not been heard before:–
“This that was hard for me to attain, enough of explaining it.
Those with lust and hate will not understand it well.
“It goes against the stream, is subtle, profound, and difficult to see.
For those stained by lust, and veiled in darkness.”
“Reflecting thus, prince, my mind inclined to being unconcerned, not
to teaching the Dhamma.”

Request by Brahma Sahampati to Teach
338. “Then, prince, Brahma Sahampati, knowing my mind with his mind,
thought: ‘The world will be lost; the world will perish. The mind of the
Tathāgata, the worthy Fully Enlightened Buddha inclines to being
unconcerned, to not teaching the Dhamma!’ Then, prince, Brahma
Sahampati — just as a strong man would extend his bent arm, or bend
his extended arm — he disappeared from the Brahma realm and appeared
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in front of me. Then, prince, Brahma Sahampati, having arranged his
robe over one shoulder and have greeted me with joined palms, said:
‘Teach the Dhamma, venerable sir, let the Blessed one teach the Dhamma,
let the Fortunate One teach the Dhamma. There are beings with little
dust in their eyes who will decline through not hearing the Dhamma;
there will be some who understand the Dhamma. This is what Brahma
Sahampati said, prince. Having said this, he said further:–
“Manifested in Magadha before now,
Impure teachings of those with defiled minds.
Open the doors to the deathless,
Let them hear the teaching to which you have awakened.
“Like one stood on the rocῑ̓́ mountain peak,
Sees the people all around,
Like that the sage sees the truth,
Having ascended the lofty palace of Omniscience.
“Those fallen into grief, one without grief,
Considers those overwhelmed with birth and aging.
Arise heroic one, who has won the battle,
Caravan leader without debts, wander in the world.
Teach the Dhamma, Blessed One,
Some will understand it.”

Deciding to Teach the Dhamma
339. Then, prince, having known Brahma’s appeal, out of compassion I
surveyed the world with the eye of a Buddha. Then I saw, prince, with the
eye of the Buddha, some with little or much dust in their eyes, with sharp
or weak faculties, with good or bad characters, easy and difficult to teach,
some dwelling seeing danger in faults, fearing the other world, and some
dwelling without seeing danger in faults, without fear of the other world.
Just as in a pond of blue, red, and white lotuses, some are born in the water,
grow in the water, remain immersed in the water, and are nourished by it.
Some are born in the water, grow in the water, and rest on the water’s surface.
Some are born in the water, grow in the water, rise clear of the surface, and
are undefiled by the water. In the same way, prince, by surveying the world
with the eye of a Buddha I saw some with little or much dust in their eyes,
with sharp or weak faculties, with good or bad characters, easy and difficult
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to teach, dwelling seeing dangers in faults, fearing the other world,1 and
some dwelling without seeing danger in faults, without fear of the other
world. Then, prince, I replied to Brahma Sahampati with these verses:–
“Open are the doors to the deathless,
Let those who listen, express their faith.
Perceiving harm I did not say what I have mastered,
The excellent Dhamma, Brahma, Lord of mankind.”
340. “Then, prince, Brahma Sahampati thought: ‘I have created the
opportunity for the Blessed One to teach the Dhamma,’ having paid homage
to me, he departed at once, keeping me on his right side.

Considering to Whom to Teach First
“Then, prince, I thought: ‘To whom should I teach the Dhamma first? Who
will quickly understand this teaching?’ Then, prince, it occurred to me, Āḷāra
the Kālāma is wise, learned, and intelligent. For a long time he has had little
dust in his eyes. If I teach the Dhamma first to Āḷāra the Kālāma he will
quickly understand this teaching.’ Then, prince, deities approached me and
said: ‘Seven days ago, venerable sir, Āḷāra the Kālāma died. Direct knowledge
and vision also arose in me: ‘Seven days ago Āḷāra the Kālāma died.’ Then,
prince, I thought ‘This is a great loss for Āḷāra the Kālāma. If he had listened
to this teaching, he would have quickly understood it.’
“Then, prince, I thought: ‘To whom [else] should I teach the Dhamma
first? Who will quickly understand this teaching?’ Then, prince, it occurred
to me, Udaka Rāmaputta is wise, learned, and intelligent. For a long time
he has had little dust in his eyes. If I teach the Dhamma first to Udaka
Rāmaputta he will quickly understand this teaching.’ Then, prince, deities
approached me and said: ‘Last night, venerable sir, Udaka Rāmaputta died.
Direct knowledge and vision also arose in me: ‘Last night Udaka Rāmaputta
died.’ Then, prince, I thought ‘This is a great loss for Udaka Rāmaputta. If
he had listened to this teaching, he would have quickly understood it.’
341. “Then, prince, I thought: ‘To whom [else] should I teach the Dhamma
first? Who will quickly understand this teaching?’ Then, prince, it occurred
to me, ‘The group of five monks were of great help as my attendants when
1 The other world (paraloka). By this is meant life after death. In the world there are religious
people who see danger in doing evil deeds such as killing, stealing, sexual misconduct,
telling lies, and taking intoxicants. This is true of all religions, though there are differences
in the details. Those who are non-believers, materialists who deny the other world, may
still see some danger in evil deeds due to being sensitive regarding moral shame. Though
they fear blame and punishment in this life, they do not fear punishment in the afterlife.
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I was engaged in striving. What if I teach the Dhamma first to the group
of five monks.’ Then, prince, I thought: ‘Where are the group of five monks
now dwelling?’ Seeing with the divine-eye purified beyond the eye of
ordinary human beings I saw the monks dwelling at Benares in the deer
park at the sages’ resort. Then, prince, having stayed at Uruvela as long as
I wanted, I set out for Benares, walking there in stages.

Meeting the Naked Ascetic Upaka
“Then, prince, on the road between Gayā and the place of Enlightenment,
the naked ascetic Upaka 1 saw me. Having seen me he said: ‘Your faculties
are bright, friend, your complexion is pure and radiant. Who, friend, is your
teacher? Dependent on whom have you gone forth? Who is your teacher?
Whose teaching do you profess?’ Then, prince, I replied to the naked ascetic
Upaka in verse:–
“All have I overcome, all have I understood,
I am free from all stains.
By removing and destroying all craving I am liberated,
Having known this all by myself, who should I point out as my teacher?
“I have no teacher, another like me cannot be found.
In the world with its deities, there is none comparable to me.
“I am a worthy one in the world, I am the supreme teacher.
I alone am a Fully Enlightened Buddha,
the fire is tranquillised and extinguished.
“To set in motion the wheel of truth, I am going to the city of Kāsi.
In the world that has become blind, I will beat the drum of the deathless.”
“From your claims, friend, you acknowledge being the worthy final victor.”
“Those who are victors like me have attained the destruction of the
outflows.
I have conquered evil states, therefore, Upaka, I am the victor.”
“When this was said, prince, the Naked Ascetic Upaka, having said: ‘It
may be so, friend,’ departed taking a different road, and shaking his head.”
1 The Buddha took a detour to meet Upaka because he foresaw that this meeting would
sow a seed of faith, that would later bear fruit. After leaving the Buddha, Upaka married
and had a son, but his wife showed him no respect, and teased him whenever he mentioned
the worthy final victor (anantajina), whom he had met at Gayā. He later came to Sāvatthi,
ordained, and gained Non-returning.
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Teaching the Group of Five Monks
342. “Then, prince, walking in stages I arrived at the deer park in the sages’
resort, near Benares, and approached the group of five monks. The group
of five monks, prince, saw me coming from a distance. Having seen me,
they agreed with each other: ‘This recluse Gotama, friend, has abandoned
striving and reverted to living in abundance. We should neither pay homage
to him, nor rise up to greet him, nor take his robe and almsbowl; however
a seat should be prepared — if he wishes, he will sit down.’ However, prince,
when I approached the group of five monks could not adhere to their
agreement. One came and took my bowl and robes, one prepared a seat,
one set up water for washing the feet. However, they addressed me by name,
and with the word ‘Friend.’
“When this was said, prince, I said to the group of five monks: ‘Do not,
monks, address the Tathāgata by name or by the word “Friend.” The
Tathāgata, monks, is a worthy, Fully Enlightened Buddha. Pay attention,
monks, and listen. I have attained the deathless. I will instruct you, and
teach the Dhamma. By practising as instructed, before long, having realised
it by direct knowledge, here and now, you will attain and abide in the goal
of the holy life for which sons of families rightly go forth from household
life into homelessness.’
“When this was said, prince, the group of five monks said: ‘When you,
friend Gotama, were striving with severe asceticism you did not attain any
superhuman states worthy of the Noble Ones; how then could you do so
now, when you have abandoned striving and reverted to living in abundance?’
“When this was said, prince, I said to the group of five monks: ‘The
Tathāgata, Monks, has not abandoned striving, and does not live in
abundance. The Tathāgata, monks, is a worthy, Fully Enlightened Buddha.
Pay attention, monks, and listen. I have attained the deathless. I will instruct
you, and teach the Dhamma. By practising as instructed, before long, having
realised it by direct knowledge, here and now, you will attain and abide in
the goal of the holy life for which sons of families rightly go forth from
household life into homelessness.’ A second time … a third time, prince,
I said: ‘… you will attain and abide in the goal of the holy life for which
sons of families rightly go forth from household life into homelessness.’ A
third time also, prince, the group of five monks said: ‘When you, friend
Gotama, was striving with severe asceticism you did not attain any
superhuman states worthy of the Noble Ones; how then could you do so
now, when you have abandoned striving and reverted to living in abundance?’
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“When this was said, prince, I said to the group of five monks: ‘Have you
ever known me, monks, to speak thus before?’ ‘Indeed not, venerable sir.’
‘The Tathāgata, Monks, has not abandoned striving, and does not live in
abundance. The Tathāgata, monks, is a worthy, Fully Enlightened Buddha.
Pay attention, monks, and listen. I have attained the deathless. I will instruct
you, and teach the Dhamma. By practising as instructed, before long, having
realised it by direct knowledge, here and now, you will attain and abide in
the goal of the holy life for which sons of families rightly go forth from
household life into homelessness.’
“I was thus able, prince, to convince the group of five monks. I instructed
two monks, prince, while three monks went for alms. The group of six
subsisted on whatever those three monks brought back from almsround.
I instructed three monks, prince, while two monks went for alms. The
group of six subsisted on whatever those two monks brought back from
almsround.”[94]
343. “Then, prince, when thus instructed and admonished by me, the group
of five monks before long, having realised by direct knowledge, here and
now, attained and abided in the goal of the holy life for which sons of
families rightly go forth from household life into homelessness.

How Long Does It Take to Attain the Goal?
When this was said, Prince Bodhi said to the Blessed One: “How long
is it, venerable sir, when a monk obtains a Tathāgata to discipline him, that
a son of a family who rightly goes forth from household life into homelessness, realises by direct knowledge, here and now, attains and abides in the
goal of the holy life?”
“Then, prince, I will ask you a counter-question. Please answer it however
you see fit. What do you think, prince? Are you skilled in the art of using
a goad while riding an elephant?” “Indeed, I am, venerable sir.”
“What do you think, prince? If a man would come here, thinking: ‘Prince
Bodhi is skilled in the art of wielding a goad while riding an elephant; I will
train in that art under him.’ If he was lacking in confidence he would not be
able to fulfil that which is to be attained through confidence. If he had many
ailments he would not be able to fulfil that which is to be attained through
having few ailments. If he was crafty and deceitful he would not be able to
fulfil that which is to be attained through honesty and sincerity. If he was lazy,
he would not be able to fulfil that which is to be attained by strenuous effort.
If he was unwise, he would not be able to fulfil that which is to be attained by
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one who is wise. What do you think, prince, if a man like that came to learn
the art from you of wielding a goad while riding an elephant, would he be able
to train under you?” “Endowed with even one of those defects, venerable sir,
that man would not be able to learn the art of wielding a goad while riding an
elephant, what more needs to be said about one with all five?”

The Five Factors of Striving
344. “What do you think, prince? If a man would come here, thinking: [95]
‘Prince Bodhi is skilled in the art of wielding a goad while riding an elephant;
I will train in that art under him.’ If he had confidence he would be able to
fulfil that which is to be attained through confidence. If he had few ailments
he would be able to fulfil that which is to be attained through having few
ailments. If he was honest and sincere he would be able to fulfil that which
is to be attained through honesty and sincerity. If he was strenuously energetic,
he would be able to fulfil that which is to be attained by strenuous effort. If
he was wise, he would be able to fulfil that which is to be attained by one
who is wise. What do you think, prince, if a man like that came to learn the
art from you of wielding a goad while riding an elephant, would he be able
to train under you?” “Endowed with even one of those virtues, venerable sir,
that man would be able to learn the art of wielding a goad while riding an
elephant, what more needs to be said about one with all five?”
1. “Thus, prince, these are the five factors of striving. What five? Here,
prince, a monk has confidence. He has confidence in the enlightenment of the Tathāgata: ‘Thus indeed is the Blessed One, worthy, fully
enlightened by himself, endowed with knowledge and conduct,
fortunate, knower of the world, an incomparable trainer of trainable
persons, teacher of gods and human beings, enlightened, and blessed.’
2. “He has few ailments, few afflictions, he is endowed with an even
digestion, neither too cool nor too hot, but even, and able to bear striving.
3. He is honest and sincere, not deceitful. He reveals himself as he really
is to his teacher and to his wise companions in the holy life.
4. He dwells with vigorous energy to abandon unwholesome states, to
arouse wholesome states, he is steadfast and strong, persistent in
wholesome states.
5. He is wise, he is endowed with wisdom regarding arising and passing
away that is noble, discriminating, and leading to the perfect
destruction of suffering.
“These, prince, are the five factors of striving.”
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Different Periods to Gain the Goal
345. “Endowed with these five factors of striving, prince, a monk who
obtains a Tathāgata to discipline him, that son of a family who has rightly
gone forth from household life into homelessness, realises the Dhamma
by direct knowledge, here and now, attains and abides in the goal of the
holy life within seven years.1 [96] Let alone, seven years, prince. Endowed
with these five factors of striving, a monk … within six years … five years
… four years … three years … two years … one year. Let alone one year,
prince. Endowed with these five factors of striving within seven months
… six months … five months … four months … three months … two
months … one month … half a month. Let alone one month, prince.
Endowed with these five factors of striving within seven days … six days
… five days … four days … three days … two days … one day. Let alone
one day, prince. Endowed with these five factors of striving, prince, a monk
who obtains a Tathāgata to discipline him, having been instructed in the
morning that son of a family who has rightly gone forth from household
life into homelessness, realises the Dhamma by direct knowledge, here
and now, attains and abides in the goal of the holy life by the evening.”
When this was said, Prince Bodhi said to the Blessed One: “Oh the
Buddha! Oh the Dhamma! Oh, how well taught is the Dhamma! For one
instructed in the morning might arrive at the goal in the evening.”
346. When this was said, the young Prince Sañjikāputta said to Prince
Bodhi: “Even though, dear Bodhi, you say ‘Oh the Buddha! Oh the Dhamma!
Oh, how well taught is the Dhamma! For one instructed in the morning
might arrive at the goal in the evening,’ you do not go for refuge to the
Buddha, Dhamma, and Saṅgha.’
1 People often ask, “How long does it take to attain this or that stage of the path; or to attain
this stage of insight knowledge? Here, the Buddha starts off with seven years to attain the
final goal of Arahantship, but ends by saying that even within half a day it can be done; but
note that this is with the best possible teacher — the Buddha himself. There was a wide
range of abilities among individuals during the Buddha’s time. Some ordained, but later
disrobed. Some did not ordain, but attained Arahantship. In the best case, if all five factors
of striving are strong, attainment can be very rapid. In the worst case, they are so weak that
nothing worthwhile is achieved. Upaka had good potential when he met the Buddha, but
he had to wait a life-time before beginning his practice. All we can say, in reply to the
question is, “If you strive hard you can fulfil your full potential. If you don’t strive hard, or
not at all, even if your potential is good, you will achieve nothing.”
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Prince Bodhi Takes Refuge for the Third Time
“Do not speak thus, dear Sañjikāputta. I have heard from my mother’s lips,
[97] I have learned from her: ‘On one occasion, dear Sañjikāputta, the Blessed
One was dwelling at Kosambī in Ghosita’s monastery. When I was in my
mother womb, my mother approached the Blessed One, having approached,
she paid homage to the Blessed One and sat down at one side. Sitting at one
side, my mother said to the Blessed One: “This child that is in my womb,
whether a boy or a girl, goes for refuge to the Blessed One, to the Dhamma,
and to the Saṅgha. May the Blessed One regard this child as a lay disciple
gone for refuge from this day as long as life lasts.” On another occasion,
Sañjikāputta, the Blessed One was staying right here among the Bhaggā at
Suṃsumāragiri in the deer park of the Bhesakaḷā forest. Then my nurse,
carrying me on her hip approached the Blessed One, having approached, she
paid homage to the Blessed One and stood at one side. Standing at one side,
she said to the Blessed One: “This Prince Bodhi, venerable sir, goes for refuge
to the Blessed One, to the Dhamma, and to the Saṅgha. May the Blessed One
regard him as a lay disciple gone for refuge from this day as long as life lasts.”
Now, dear Sañjikāputta,1 for the third time I go to the Blessed One for refuge,
to the Dhamma, and to the Saṅgha. May the Blessed One regard me as a lay
disciple gone for refuge from this day as long as life lasts.
1 The story of Prince Bodhi, his dear friend Sañjikāputta, and the building of the Red Lotus
Palace is related in the Commentary to Dhammapada v 157. It seems that though
Sañjikāputta may have already been a Stream-winner, Prince Bodhi was clearly not. Fearing
that the architect of his palace might build a better one, he thought to kill the architect, cut
off his hands, or gouge out his eyes. He shared these thoughts with his dear friend
Sañjikāputta, who then informed the architect of the intentions of the Prince. The architect
was thus able to escape with his family, flying away from the top of the palace in a wooden
bird that he had constructed in secret. In the previous life, too, Prince Bodhi had killed
without compunction, which is why he was destined to remain childless. The Dhammapada
Commentary says that after listening to this discourse, he became a Stream-winner, but the
Maj jhimanikāya text does not mention it, nor does its Commentary.

Aṅgulimāla Suttaṃ

(M.ii.97)
A Discourse to Aṅgulimāla

347. Thus have I heard — at one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
on that occasion, in the realm of King Pasenadi of Kosala there was a bandit
named Aṅgulimāla who was cruel, bloody-handed, bent on murder, without
compassion for living beings. Then villages, towns, [98] and districts were
made uninhabitable.1 Having killed people repeatedly, Aṅgulimāla wore
a garland of fingers. The Blessed One, having put on the robes, and carrying
the bowl and double-robe, entered Sāvatthi for alms. Having walked for
alms in Sāvatthi, after the meal, having set his dwelling place in order,
taking his bowl and double-robe, he set out on the road to where the bandit
Aṅgulimāla was. Cowherds, shepherds, farmers, and travellers saw the
Blessed One going along the road to where Aṅgulimāla was.2 Having seen
him, they said: “Recluse, do not go along this road. On this road, recluse,
is the bandit named Aṅgulimāla who is cruel, bloody-handed, bent on
murder, without compassion for living beings. Villages, towns, and districts
have been made uninhabitable. Having killed people repeatedly,
Aṅgulimāla wears a garland of fingers. Here, recluse, people have come
along this road in groups of ten, twenty, thirty, or forty, but they have fallen
into Aṅgulimāla’s hands.” When this was said, the Blessed One was silent.
A second and a third time they repeated [this warning].
1 The Commentary relates why he became a bandit. As a youth, Ahiṃsaka went to Takkasīla
(Taxila) to study. He was an exemplary student and the teacher praised him to admonish
the other students to study like him. They were jealous and conspired to destroy his
reputation. The told the teacher that the handsome youth was having an affair with the
teacher’s wife. In time, he believed their lies, and thought how he could kill Ahiṃsaka
without incurring blame. For his teacher’s fee he demanded that Ahiṃsaka should kill a
thousand men, thinking that he will soon be killed or executed, thus he would wreak his
vengeance without damaging his own reputation.
2 On that occasion, King Pasenadi was planning to capture Aṅgulimāla. His mother heard
of the plans and set out to the great forest where Aṅgulimāla was staying to warn her son.
The Buddha, in his divine eye, saw this, and decided to intervene, for if Aṅgulimāla were
to kill his own mother he would be destined to be reborn in hell, with no escape. The
Buddha therefore set out to tame Aṅgulimāla before his mother could reach him. One might
wonder why he waited so long, but the Buddha did not intervene when his chief disciple
Venerable Moggallāna was murdered either, knowing that his past kamma inevitably had
to bear fruit. One can intervene to stop a stone that is throne, or even a bullet, but a meteor
cannot be stopped. Likewise, the fruition of some evil kamma can be obstructed or mitigated,
but some has to bear fruit.
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348. The Blessed One remained silent and went on his way. The bandit
Aṅgulimāla saw the Blessed One coming in the distance. Having seen him
he thought: “It is wonderful! It is amazing! On this road people coming in
groups of ten, twenty, [99] thirty, or forty have falling into my hands, but this
recluse comes alone without any companion as if driven by fate. What if I
were to deprive this recluse of life!?” Then the bandit Aṅgulimāla, having
taken up his sword and shield, having armed himself with his bow and
quiver, followed closely behind the Blessed One. Then the Blessed One
exercised his psychic powers such that although the Blessed One was walking
normally,1 Aṅgulimāla was unable to catch up with him although running
with his full strength. Then the bandit Aṅgulimāla thought: “It is wonderful!
It is marvellous! Formerly I could catch a running elephant, a running horse,
a fast chariot, and a running deer, but now although this recluse is walking
normally I am unable to catch up with him although I run with my full
strength! Having stood still, he said to the Blessed One: “Stop, recluse, stop!”
[The Blessed One replied] “I have stopped, Aṅgulimāla, you should also
stop.” Then the bandit Aṅgulimāla thought: “These recluses who are sons
of the Sāῑ̓́an are speakers of the truth, avowed to speaking the truth. Yet
although the recluse is going he said: “I have stopped, Aṅgulimāla, you
should also stop. What if I were to question the recluse about this?”
349. Then the bandit Aṅgulimāla addressed the Blessed One in verse:–
“Although walking, recluse, you say that you have stopped,
Although I have stopped, you say that I have not stopped.
I ask the recluse about the meaning of this,
How have you stopped, but I have not stopped?”
“Aṅgulimāla, I have stopped forever,
Having put aside violence towards all living beings.
You lack self-control towards living beings,
Therefore I have stopped, but you have not stopped.” [100]
“At last this great sage has come,
Reaching the great forest to speak the truth.
I will abandon evil conduct,
Having heard your verse of truth.”
1 The Pāḷi uses the same word “gacchanto” (going) in the phrase “pakatiyā gacchantaṃ
sabbathāmena gacchanto” i.e. going normally and going with his full strength. Obviously,
this means walking normally and running as fast as one can, not just walking fast.
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Then the bandit threw his sword and weapons,
Into a deep pit, into a crevice.
Having worshipped the feet of the Fortunate One,
Right there he begged for the going-forth.
The Enlightened One, the compassionate sage,
The teacher of the world with its gods.
Addressed him with the words, ‘Come monk,’
That is how he became a monk.”
350. Then the Blessed One returned to Sāvatthi with Aṅgulimāla as his
attendant, and wandering in stages he arrived at Sāvatthi, where he stayed
at the monastery of Anāthapiṇḍika in Prince Jeta’s grove. Then on that
occasion, a great crowd had gathered in the courtyard of the palace of King
Pasenadi of Kosala, making a great noise and clamour: “Lord, in your
kingdom, the bandit named Aṅgulimāla is cruel, bloody-handed, bent on
murder, without compassion for living beings. Villages, towns, and districts
have been made uninhabitable. Having killed people repeatedly,
Aṅgulimāla wears a garland of fingers. Lord, please ward him off.”
Then King Pasenadi of Kosala, with a cavalry of five hundred, left Sāvatthi
during the day and entered the monastery. Having gone as far as vehicles
could go, he dismounted from his chariot, and approached the Blessed One
one foot. [101] Having approached the Blessed One, he paid homage, and sat
at one side. As he was sitting there, the Blessed One said to King Pasenadi
of Kosala: “What has happened great king? Is King Seniya Bimbisāra
attacking you, or the Licchavī of Vesāli, or some other hostile king?”
“No, venerable sir, King Seniya Bimbisāra is not attacking me, nor the
Licchavī of Vesāli, nor other hostile kinds. The bandit named Aṅgulimāla,
venerable sir, in my kingdom is cruel, is bloody-handed, bent on murder,
without compassion for living beings. Villages, towns, and districts have
been made uninhabitable. Having killed people repeatedly, Aṅgulimāla
wears a garland of fingers. I will ward him off.”
“If, great king, you were to see Aṅgulimāla with his hair shaved off,
wearing the yellow robes, and gone forth from household life into
homelessness, abstaining from killing, stealing, false speech, eating one
meal a day, chaste, virtuous, of good character, what would you do?”
“I would pay homage to him, venerable sir, or get up from my seat, or
invite him to sit, or invite him to accept the requisites of robes, almsfood,
lodgings, medicine for the sick, and medical requisites, or I would arrange
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for his lawful guarding and protection. But how, venerable sir, could such
an immoral and evil person become moral and restrained?”
Then, on that occasion, the Venerable Aṅgulimāla was seated not far from
the Blessed One. Then the Blessed One stretched our his right arm and said
to King Pasenadi of Kosala: “This, great king, is Aṅgulimāla.” Then King
Pasenadi of Kosala became afraid, trembling, and with his hair standing on
end. Knowing that King Pasenadi of Kosala was afraid, trembling, with his
hair standing on end, the Blessed One said: “Do not be afraid, great king,
there is nothing to fear.” Then the king’s fear, [102] trembling, and horripilation subsided. Then King Pasenadi of Kosala approached the Venerable
Aṅgulimāla, and having approached, he said to Aṅgulimāla:–
“Are you, venerable sir, Aṅgulimāla?” “It is so, great king.”
“What is your clan? What is your father’s clan? What is your mother’s?”
“My father, great king, is of the Gagga clan, my mother is of Mantāṇī.”
“May the Venerable Gagga, the son of Mantāṇī, be at ease. I will make
an effort to provide the requisites of robes, almsfood, lodgings, medicine
for the sick, and medical requisites.”1
351. “Then at that time the Venerable Aṅgulimāla was a forest-dweller, an
almsfood gatherer, and a wearer of [only] three robes collected from rags.2
The Venerable Aṅgulimāla said to King Pasenadi of Kosala: “Never mind,
great king, I have sufficient robes.”
Then King Pasenadi of Kosala approached the Blessed One. Having
approached, he paid homage and sat down at once side. Sitting there the
king said to the Blessed One: “It is wonderful, venerable sir! It is marvellous,
venerable sir! The Blessed One has tamed the untamable, pacified the
unpeaceful, led to cessation one who had not attained cessation. venerable
sir, one who I was not able to tame with sticks and weapons, the Blessed
One has tamed without sticks or weapons. We must go now, venerable sir,
we have many affairs and there is much to be done.”
[The Blessed One replied] “Do as you see fit, great king.” Then King
Pasenadi of Kosala got up from his seat, paid homage to the Blessed One,
and departed, keeping him on his right side.
1 Robes (cīvara), almsfood (piṇḍapāta), lodgings (senāsana), medicine (gilānappaccaya), medical
requisites (bhesajjaparikkhārāna).
2 There are thirteen ascetic practices (dhutaṅga), or factors of striving. Aṅgulimāla observed
at least these four: a forest-dweller does not dwell in a lodging but under trees or in caves,
an almsfood gatherer does not accept invitations for meals but only eats what is collected
on almsround, a wearer of three robes does not make use of extra robes, and rag-robe wearer
does not accept robes made by householder, but collects rags from cemeteries and rubbish
heaps, sewing them together, and dyeing them with tree bark.
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Then Venerable Aṅgulimāla, having put on the robes, and carrying the bowl
and double-robe, entered Sāvatthi for alms. While walking from house to house
for alms in Sāvatthi, the Venerable Aṅgulimāla saw a certain woman in labour,
in great distress due to an obstructed labour. [103] Having seen her he thought:
“Alas! The life of beings is impure (kilissati)! Alas! the life of beings is vexed!1
Then, having walked for alms in Sāvatthi and returned from almsround,
after the meal, he approached the Blessed One. Having approached the Blessed
One, he paid homage, and sat down at one side. Sitting at one side, the Venerable
Aṅgulimāla said to the Blessed One: “Venerable sir, having put on the robes,
and carrying the bowl and double-robe, I entered Sāvatthi for alms. While
walking from house to house for alms in Sāvatthi, I saw a certain woman in
labour, in great distress due to an obstructed labour. Having seen her I thought:
‘Alas! The life of beings is impure! Alas! the life of beings is vexed!’”
“Then, Aṅgulimāla, approach that woman, and having approached her
speak thus: ‘Since my birth, sister, I do not know of having intentionally
deprived a living being of life; by that truth may you be well, and may your
baby be well.’”
“Venerable sir, surely that would be an intentional lie. I have indeed,
venerable sir, deprived many living beings of life.”
“Then, Aṅgulimāla, approach that woman, and having approached her
speak thus: ‘Since my noble birth, sister, I do not know of having intentionally deprived a living being of life; by that truth may you be well, and may
your baby be well.’”
Having replied, “Very well, venerable sir,” to the Blessed One Venerable
Aṅgulimāla approached that woman, and having approached her said:
“Since my noble birth, sister, I do not know of having intentionally deprived
a living being of life; by that truth may you be well, and may your baby be
well.” Then that woman was well, and her baby was well.2
Then the Venerable Aṅgulimāla living alone and secluded, heedful,
diligent, and resolute. Before long, for the sake of which sons of good
families rightly go forth from household life to homelessness, he realised
for himself by direct knowledge the ultimate goal of the holy life, attained
it and abided in it. He knew: ‘Birth is destroyed, the holy life has been lived,
what should be done has been done, there is no more of this.’ [104] Thus
Venerable Aṅgulimāla became another of the Arahants.3
1 Although the same word (kilissati) is repeated, I have used two different translations.
2 This well-known verse of protection, the Aṅgulimāla Paritta, is recited for pregnant women.
3 The story of Aṅgulimāla’s previous life in told in the story of Porisāda — The Man-eater,
which derives from the Sutasoma Jātaka.
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352. Then Venerable Aṅgulimāla, having put on the robes, and carrying
the bowl and double-robe, entered Sāvatthi for alms. Then on that occasion
someone threw a clod and hit his body, someone else threw a stick and hit
his body, someone else threw a potsherd and hit his body. Then, Venerable
Aṅgulimāla, with his head split, dripping with blood, with his almsbowl
broken, with his double-robe torn, approached the Blessed One. The Blessed
One saw the Venerable Aṅgulimāla coming from a distance. Seeing him
he said to the Venerable Aṅgulimāla: “Endure it, brahmin,1 endure it. Your
kamma that would have born fruit for many years, many hundreds of years,
many thousands of years in hell is bearing fruit here and now.”
Then the Venerable Aṅgulimāla went apart into solitude and experienced the bliss of liberation; and uttered this verse of exultation:–
“Whoever was formerly heedless, afterwards was not.
He illumines this world, like the moon freed from clouds. (cf. Dhp v 172)
“Whoever, by a good deed, covers the evil done,
He illumines this world like the moon freed from clouds. (cf. Dhp v 173)
“Whoever as a young monk, devotes himself to the dispensation.
He illumines this world like the moon freed from clouds. (cf. Dhp v 182)
“Let my enemies hear discourses on the Dhamma
Let my enemies devote themselves to the dispensation.
Let my enemies worship those human beings,
Who made me accept the Dhamma of peace. [105]
“Let my enemies hear the teaching praising patience and gentleness.
At the right time and act in conformity with it.
“Then they would not wish to harm me or any others.
May they attain the supreme peace, those who protect all, weak or strong.
“The irrigators guide the water, fletchers straighten arrows.
Carpenters straighten timber, the wise control themselves. (cf. Dhp v
80)
“Some tame with sticks, and some with goads and sticks.
I was tamed by one without sticks or weapons.
“Harmless was my name, though I was formerly a murderer.
Today my name is true, I kill nothing at all.
1 It is noteworthy that the Buddha refers to him as “Brahmin.” Aṅgulimāla was from a low
caste, but due to his attainment of Arahantship he was worthy of the highest status. See the
Brahmaṇa Vagga of the Dhammapada.
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“I was formerly a bandit, known as finger-garland.
Swept along by the great flood, I went to the Buddha for refuge.
“Formerly I was bloody-handed, infamous as finger-garland.
See the refuge I have found, having severed the bond of existence.
“Though I did many deeds leading to bad destinations.
Their result has given fruit now, so I eat free from debt.
“Those who indulge in heedless are foolish people.
The wise are heedful, and hard it as their most treasured possession.
“Do not give in to heedlessness, nor seek delight in sensual pleasures.
Meditate with heedfulness, to attain abundant bliss.
“My choice is welcome, not unwelcome, and not ill-considered.
The teaching that is perfectly explained, I have found the most excellent.
“My choice is welcome, not unwelcome, and not ill-considered.
Having attained the threefold knowledge,
I have done what the Buddha teaches.”

Caṅkī Suttaṃ

(M.ii.164)
A Discourse to Caṅkī

422. Thus have I heard — At one time the Blessed One was wandering among
the Kosalans with a large following of monks, and arrived at a brahmin village
named Opāsāda. There the Blessed One stayed to the north of Opāsāda in a
Sal grove known as the Gods’ grove.1 At that time the brahmin Caṅkī lived at
Opāsāda — a place teeming with life, replete with grass, firewood, water, and
grain — ruling over it as a gift from King Pasenadi of Kosala. The brahmin
householders of Opāsāda had heard: “Truly, the recluse Gotama the son of the
Saῑ̓́ans of the Saῑ̓́an clan has gone-forth and while wandering in Kosala
with a large following of monks has arrived at Opāsāda, and is dwelling to
the north of Opāsāda in a Sal grove known as the Gods’ grove. A good
reputation regarding the Venerable Gotama has spread thus: ‘Indeed the
Blessed One is a worthy one, a fully enlightened Buddha, endowed with vision
and conduct, fortunate, a knower of the worlds, the incomparable charioteer
of trainable persons, the teacher of gods and men, enlightened, and blessed.
Having realised with direct knowledge this world with its deities, māras, and
brahmas, this generation of recluses and priests, deities and human beings,
he declares it. He teaches the Dhamma that is good in the beginning, good in
the middle, and good in the end, with meaning and phrasing, he declares a
holy life that is perfect and pure.’ It is good to meet such worthy ones.”
423. Then the brahmins and householders of Opāsāda having come out
from Opāsāda in groups heading north to the Gods’ grove, the grove of Sal
trees. Then the brahmin Caṅkī had gone up to the upper storey of his
mansion for his midday rest. Seeing those groups of brahmins and
householders heading north out of Opāsāda to the Gods’ grove he asked
his attendant: “Friend, why are these brahmins and householders heading
north out of Opāsāda towards the Gods’ grove?”
“The recluse Gotama … is dwelling to the north of Opāsāda … he declares
a holy life that is perfect and pure.’ It is good to meet such worthy ones.”
“Then indeed, friend, approach those brahmins and householders, and
having approached them say: ‘Please wait a while, friends, the brahmin
Caṅkī will also come to meet the recluse Gotama.’”
Having replied, “Very well, friend,” [165] the attendant approached
those brahmins and householders and said them: “Please wait a while,
friends, the brahmin Caṅkī will also come to meet the recluse Gotama.”
1 The Commentary notes that offerings to the gods were made there.
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424. On that occasion, five hundred brahmins from various districts were
staying at Opāsāda on some business. They heard that the brahmin Caṅkī
was going to visit the recluse Gotama. Then they approached the brahmin
Caṅkī and having approached him said: “Is it true that you are going to
visit the recluse Gotama.”
“It is so, friends, I will go to visit the recluse Gotama.”
“Let the good Caṅkī not visit the recluse Gotama. It is not proper for the
reverend Caṅkī to visit the recluse Gotama; it is proper for the recluse Gotama
to visit the reverend Caṅkī. The reverend Caṅkī is well-born on both his
mother’s side and his father’s side for seven generations, of unbroken lineage
that is beyond reproach. For this reason it is not proper for the reverend Caṅkī
to visit the recluse Gotama; it is proper for the recluse Gotama to visit the
reverend Caṅkī. The reverend Caṅkī is wealthy, with great wealth and property
… The reverend Caṅkī is an expert in the three Vedas, knowing the vocabulary,
liturgy, phonology, etymology, and origins as the fifth; skilled in philology
and grammar; you are fully versed in natural philosophy and the marks of a
great man … The reverend Caṅkī is handsome and pleasing to behold,
endowed with lotus-like beauty, divine beauty and presence, noble to behold.
The reverend Caṅkī is virtuous, of mature morality, endowed with mature
morality. The reverend Caṅkī is of charming speech, [166] endowed with
speech that is friendly and pleasing, flawless and clearly enunciated, making
the meaning clear … The reverend Caṅkī is a teacher of teachers, with three
hundred students … The reverend Caṅkī is honoured (sakkati), respected
(garukato), revered (mānito), worshipped (pūjito), and esteemed (apacito) by King
Pasenadi of Kosala … The reverend Caṅkī is honoured, respected, revered,
worshipped, and respected by the brahmin Pokkharasāti … The reverend
Caṅkī lives at Opāsāda — a place teeming with life, replete with grass, firewood,
water, and grain — ruling over it as a gift from King Pasenadi of Kosala. For
this reason it is not proper for the reverend Caṅkī to visit the recluse Gotama;
it is proper for the recluse Gotama to visit the reverend Caṅkī.”
425. When this was said, the brahmin Caṅkī said: “Then, friends, listen to
me, while I explain why it is suitable for me to visit the recluse Gotama; that
is not suitable for the recluse Gotama to visit me. The recluse Gotama is
well-born on both his mother’s side and his father’s side for seven generations,
of unbroken lineage that is beyond reproach. For this reason it is not proper
for the recluse Gotama to visit us; it is proper for us to visit the recluse Gotama.
The recluse Gotama, friends, went forth renouncing much gold and treasure
buried in vaults and stored in treasure-houses … The recluse Gotama, friends,
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while still in the prime of youth with black hair, shaving off his hair and
beard though his mother and father wished otherwise and wept with tearful
faces, donning the yellow robes he went forth from home to the homeless life
… The recluse Gotama is handsome and pleasing to behold, endowed with
lotus-like beauty, [167] divine beauty and presence, noble to behold … The
recluse Gotama, friends, is virtuous, of noble morality, skilled in morality,
endowed with wholesome morality … The recluse Gotama is of charming
speech, endowed with speech that is friendly and pleasing, flawless and
clearly enunciated, making the meaning clear … The recluse Gotama, friends,
is the teacher of many teachers … The recluse Gotama has destroyed sensual
lust and is free from vanity … The recluse Gotama, friends, is a teacher of
kamma, a teacher of the efficacy of action, he does not seek to harm the
brahmin lineage … The recluse Gotama, friends, has gone forth from an
aristocratic family, from an original warrior family … The recluse Gotama,
friends, has gone forth from a wealthy family, one with great wealth and
property … Friends, people from remote countries and remote districts come
to question the recluse Gotama … Friends, many thousands of deities have
gone for refuge for life to the recluse Gotama … Friends, a good reputation
regarding the Venerable Gotama has spread thus: ‘Indeed the Blessed One
is a worthy one, a fully enlightened Buddha, endowed with vision and conduct,
fortunate, a knower of the worlds, the incomparable charioteer of trainable
persons, the teacher of gods and men, enlightened, and blessed.’ … The
recluse Gotama, friends, is endowed with the thirty-two marks of a great man
… Friends, King Seniya Bimbisāra of Māgadha with his wife and children
has gone for refuge to the recluse Gotama for life … Friends, King Pasenadi
of Kosala with his wife and children has gone for refuge to the recluse Gotama
for life … Friends, the brahmin Pokkharasāti and his wife and children have
go for refuge to the recluse Gotama for life … The recluse Gotama, friends,
having arrived at Opāsāda is dwelling to the north of Opāsāda in the Gods’
grove, the Sal grove. Those recluses and brahmins who have come to the
surroundings of our village are our guests. We should honour, respect, revere,
worship, and esteem our guests. Since the recluse Gotama is staying at the
Gods’ grove he is our guest and so deserves to be honoured, respected, revered,
worshipped, and esteemed. [168] For this reason it is not proper for the recluse
Gotama to visit us; it is proper for us to visit the recluse Gotama.1
1 This long introductory passage shows the great pride that the brahmins held in their
lineage. Nevertheless, Caṅkī was a well-educated man who was able to lower his pride to
visit the Buddha. The Buddha had no such pride, and would visit anyone of whatever status
if he saw that it would be of benefit to them.
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“This much have I learned the virtues of the recluse Gotama, but the
virtues of the recluse Gotama are immeasurable. Since the recluse Gotama
is endowed with each of these factors it is not proper for the recluse Gotama
to visit us, it is proper for us to visit the recluse Gotama. Then, friends, let
us go the visit the recluse Gotama.”
426. Then the brahmin Caṅkī with a large group of brahmins approached
the Blessed One; and having approached exchanged friendly greetings.
Having exchanged friendly greetings and polite conversation, they sat
down at one side. Sitting thus the very senior brahmins exchanged friendly
conversation with the Blessed One. Then, a young brahmin named Kāpaṭika,
with a shaven head and sixteen years old, was an expert in the three Vedas,
knowing the vocabulary, liturgy, phonology, etymology, and origins as the
fifth; skilled in philology and grammar; fully versed in natural philosophy
and the marks of a great man, was sitting in that assembly. He interrupted
the conversation of those very senior brahmins. Then the Blessed One
rebuked the young brahmin Kāpaṭika: “Do not, reverend bhāradvāja,
interrupt the conversation of the very senior brahmins. Wait until the
conversation is finished.”
When this was said, the brahmin Caṅkī said to the Blessed One: “Do not,
friend Gotama, rebuke the young brahmin Kāpaṭika. The young brahmin
Kāpaṭika is of a good family, he is learned, he is wise, he is well-spoken, the
young brahmin Kāpaṭika is able to debate with the recluse Gotama.”
Then the Blessed One thought, [169] “Since the brahmins praise him
thus the young brahmin Kāpaṭika must be learned in the three Vedas.”
427. Then the young brahmin Kāpaṭika thought, “If the recluse Gotama
makes eye-contact, I will ask him a question.”
Then, knowing the thought in the mind of the young brahmin Kāpaṭika,
the Blessed One made eye-contact with him.
Then the young brahmin Kāpaṭika thought: “The recluse Gotama has
made eye-contact with me. What if I ask him a question?” Then the young
brahmin Kāpaṭika said to the Blessed One: “good Gotama, according to
the ancient verses handed down by oral tradition and recorded in the
scriptures, the brahmins come to this conclusion: ‘Only this is true,
anything else is false.’ What does the good Gotama have to say about this?”
“Then, Bhāradvāja,1 do any of the brahmins say: ‘I know this, I see this.
This alone is the truth, anything else is false’?”
“Indeed not, good Gotama.”
1 The name of an ancient clan of brahmins.
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“Then, Bhāradvāja, do any of the teachers of those brahmins, or the
teachers of those teachers back to the seventh generation say: ‘I know this,
I see this. This alone is the truth, anything else is false’?”
“Indeed not, good Gotama.”
“Then, Bhāradvāja, did even those brahmins of former times who created
and composed the scriptures that were recited, spoken, composed, the
brahmins nowadays rehearse what was recited, and repeat what was spoken
by those ancient brahmins, that is: Aṭṭhaka, Vāmaka, Vāmadeva, Vessāmitta,
Yamataggi, Aṅgirasa, Bhāradvāja, Vāseṭṭha, Kassapa, and Bhagu, did even
they say: ‘This alone is the truth, anything else is false’?” [170]
“Indeed not, good Gotama.”
“It seems then, Bhāradvāja, there is not even a single brahmin who says:
‘I know this, I see this. This alone is the truth, anything else is false.’ Among
the teachers and teachers of teachers back to the seventh generation, or
even among the brahmins of former times there is not one who says thus.
428. It is as if, Bhāradvāja, there were a line of blind men, each touching the
one in front. The first does not see, those in the middle do not see, and the one
at the end of the line does not see. What do you think, Bhāradvāja, this being
the case, doesn’t the faith of the brahmins turn out to be without foundation?”
“The brahmins, good Gotama, honour this not only out of faith, but also
honour the oral tradition.”
“Formerly, Bhāradvāja, you relied on faith, now you speak about oral
tradition. These five things, Bhāradvāja, may turn out in one of two ways
here and now. What five? Faith (saddhā), approval (ruci), oral tradition
(anussavo), reasoning (ākāraparivitakko), and acceptance of a view after
reflection (diṭṭhinijjhānakkhanti).1 These five things may have one of two
results here and now. Moreover, Bhāradvāja, something may be fully
accepted out of faith, but may be empty, vain, and false; while something
else fully accepted out of faith may be factual, true, and not otherwise. [171]
Something may be fully approved of, but may be empty, vain, and false,
while something else fully approved of may be factual, true, and not
otherwise. Something may be correctly learned by oral tradition … well
reasoned … fully accepted after reflection, but may be empty, vain, and
false; while something else fully accepted after reflection may be factual,
1 The western tradition places great value on reasoning and reflection, and less on faith,
approval, or oral tradition. However, one can just as easily make an error in reasoning and
reflection as one can by adopting a view out of faith or by accepting what is written in ancient
text. The Buddha cautions against all of these approaches, and advise to keep an open mind.
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true, and not otherwise. A wise man who guards the truth, Bhāradvāja,
does not come to the conclusion, ‘Only this is true, anything else is false’.”
429. “How, good Gotama, does one protect the truth? How does one guard
the truth? We ask the good Gotama about the protection of the truth.”
“If a man who has faith, Bhāradvāja, says: ‘Thus is my faith,’ speaking in
this way he protects the truth, but he does not yet come to the conclusion,
‘Only this is true, anything else is false.’ If a man approves of something
says: ‘I approve of this,’ speaking in this way he protects the truth … If a
man has learned the oral tradition says, ‘Thus have I heard,’ … If a man
who has reasoned says, ‘This is my reasoning,’ … If a man has accepted a
view after reflection says: ‘This is what I accept after reflection,’ speaking
in this way he protects the truth, but he does not yet come to the conclusion,
‘Only this is true, anything else is false.’ In this way, Bhāradvāja, one protects
the truth; in this way one guards the truth; this is how we explain the
protection of the truth, but one does not yet awaken to the truth.”
430. “In that way, good Gotama, there is the protection of the truth; in that
way there is guarding of the truth; in that way we accept that the truth is
protected. How then, good Gotama, is there awakening to the truth? We
ask the good Gotama about awakening to the truth.”
“Here, Bhāradvāja, a monk dwells in dependence on a certain village or
market town. Having approached him, a householder or householder’s son
examines him regarding three things [172] — greed, ill-will, and delusion:
‘Are there in this venerable monk any greed, ill-will, or delusion, due to
which, not knowing, he might say: “I know,” or not seeing, he might say:
“I see,” or he might urge others to act in a way that would lead to their harm
and suffering for a long time?’ As he investigates he knows thus: ‘There is
not in this venerable monk any greed, ill-will, or delusion due to which,
not knowing, he would say: “I know,” or not seeing, he would say: “I see,”
or urge others to act in a way that would lead to their harm and suffering
for a long time. The bodily and verbal behaviour of this venerable monk
are those of one who is not greedy.1 When this venerable monk teaches the
Dhamma, it is profound (gambhīra), difficult to see (duddasa), difficult to
realise (duranubodha), peaceful (santo), excellent (paṇīto), inaccessible to logic
(atakkāvacaro), subtle (nipuṇo), and to be comprehended by the wise
(paṇḍitavedanīyo); this Dhamma cannot be taught easily by one who is greedy.’
1 There are many monks who are not properly following the path to nibbāna. Saints are
rare and difficult to recognise, but it is not too hard to known if a monk is greedy for material
things. A wise person who is earnestly seeking the truth should examine a monk for signs
of greed and choose a teacher who is not greedy.
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431. “When he has investigated the monk and seen that he is free from greed,
he investigates him further to see if he is free from states of ill-will: ‘Are there
in this venerable monk any states of ill-will, due to which, not knowing, he
might say: “I know,” or not seeing, he might say: “I see,” or he might urge
others to act in way that would lead to their harm and suffering for a long
time?’ As he investigates he knows thus: ‘There is not in this venerable monk
any ill-will due to which, not knowing, he would say: “I know,” or not seeing,
he would say: “I see,” or urge others to act in a way that would lead to their
harm and suffering for a long time. The bodily and verbal behaviour of this
venerable monk are those of one without ill-will.1 When this venerable monk
teaches the Dhamma, it is profound, difficult to see, difficult to realise,
peaceful, excellent, inaccessible to logic, subtle, and to be comprehended by
the wise; this Dhamma cannot be taught easily by one who has ill-will.’
432. “When he has investigated the monk and seen that he is free from ill-will,
[173] he investigates him further to see if he is free from states of delusion: ‘Are
there in this venerable monk any states of delusion, due to which, not knowing,
he might say: “I know,” or not seeing, he might say: “I see,” or he might urge
others to act in way that would lead to their harm and suffering for a long
time?’ As he investigates he knows thus: ‘There is not in this venerable monk
any delusion due to which, not knowing, he would say: “I know,” or not seeing,
he would say: “I see,” or urge others to act in a way that would lead to their
harm and suffering for a long time. The bodily and verbal behaviour of this
venerable monk are those of one without delusion.2 When this venerable monk
teaches the Dhamma, it is profound, difficult to see, difficult to realise, peaceful,
excellent, inaccessible to logic, subtle, and to be comprehended by the wise;
this Dhamma cannot be taught easily by one who is deluded.’
“When he has investigated the monk and sees that he is free from states of
delusion, he reposes faith in him (saddhaṃ niveseti), when faith is born he
approaches him (upasaṅkamati), approaching he pays homage (payirupāsati),3
paying homage he pays attention to him (sotaṃ odahati),⁴ paying attention to
1 Although a monk may be abstemious and not greedy for material things, he may be
irritable and envious of others.
2 Finally, one should check to see if a monk is free from delusion. Does he over-estimate
himself? Has he learnt the teachings well? Do his teachings concur with the texts? A wise
person should always examine gold or gems before purchase to see if they are genuine. The
true Dhamma is more precious still, so one should make sure that what a monk teaches is
in accordance with the texts, and not something that he has made up from here and there.
3 Pay homage, attend, sit close, or visit.
⁴ To give ear, to listen to, or pay attention to.
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him he hears the Dhamma (dhammaṃ suṇāti),1 having heard the Dhamma
he bears the Dhamma in mind (dhammaṃ dhāreti),2 bearing it in mind he
reflects on the meaning (atthaṃ upaparikkhati),3 having reflected on the
meaning he approves of the Dhamma and finds delight in it (dhammā
nijjhānaṃ khamanti),⁴ approving of the Dhamma and finding delight in it
the will [to practice it] is born (chando jāyati),⁵ when will is born he ventures
(ussahati),⁶ venturing he examines (tuleti),⁷ having examined he strives
(padahati),⁸ having striven he realises the ultimate truth (paramasaccaṃ
sacchikaroti),⁹ and sees it by penetrating it with wisdom (paññāya ca naṃ
ativijjha passati). In this way, Bhāradvāja, there is awakening to the truth,1⁰
in this way there is discovery of the truth, that is how we describe the
awakening to the truth, but not yet is there the attainment of the truth.”
433. “In that way, good Gotama, there is awakening to the truth, in that way
there is discovery of the truth, we accept that in that way there is awakening
to the truth. How then, good Gotama, is there attainment of the truth
(saccānuppatti); how is there the final attainment to the truth (saccamanupāpuṇāti)? We ask the Venerable Gotama how there is attainment to the
truth.” [174] “The final attainment of the truth, Bhāradvāja, follows from the
repetition (āsevanā), development (bhāvanā), and making much of (bahulī1 A monk or nun might just exchange friendly greetings, or ask the visitor why they have
come, or they may remain silent unless the visitor asks a question. If the visitor has previously
shown an interest in the Dhamma the monk or nun may just teach something. It is better
if the visitor asks a question unless it is a regular time for a Dhamma talk.
2 Bearing in mind what one has heard. Ideally, one should commit it to memory. Burmese
Sayādaws will often make the audience rehearse a short stanza to memorise it. This ensures
that everyone pays careful attention.
3 By reflecting repeatedly on the teaching that was learned or memorised the meaning
becomes clear.
⁴ When the truth of suffering is clear, the superiority of nibbāna is appreciated. Instead of
being depressed at the pervasiveness of suffering, he or she is delighted at having discovered
a way out of it.
⁵ Seeing that there is an escape for one who practises, not for one who does not practise,
one becomes willing to practise the teaching and cultivate the Noble Eightfold Path.
⁶ One who is willing undertakes the practice to begin insight meditation.
⁷ On examining the mental and physical phenomena one sees their true nature, i.e. one
develops insight.
⁸ The meditator has to strive to overcome the five hindrances, and develop deeper
concentration and insight.
⁹ If the meditator is not discouraged, but continues striving, in due course he or she realises
the ultimate truth regarding mental and physical phenomena.
1⁰ The meditator realises nibbāna for the very first time in this endless cycle of existence,
and becomes a Stream-winner (sotāpanna).
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kammaṃ) those same things.1 In that way, Bhāradvāja, there is the final
attainment of the truth, that is how we describe the attainment of the truth.”
434. “In that way, good Gotama, there is attainment of the truth, in that
way there is final attainment of the truth, we accept that in that way there
is attainment of the truth. What things, good Gotama, are conducive to the
attainment of the truth? We ask the Venerable Gotama what things are
conducive to the attainment of the truth?”
“Striving (padhānassa), Bhāradvāja, is conducive to the attainment of the
truth. If one does not strive, there is no attainment of the truth. Because one
strives there is attainment of the truth, therefore striving is conducive to
the attainment of the truth.”
“What things, good Gotama, are conducive to striving? We ask the
Venerable Gotama what things are conducive to striving?”
“Examining (tulanā), Bhāradvāja, is conducive to striving. If one does not
examine [the teaching] one does not strive. Because one examines, one
strives. Therefore examining is conducive to striving.”
“What things, good Gotama, are conducive to examining? We ask the
Venerable Gotama what things are conducive to examining.”
“Venturing (ussāho), Bhāradvāja, is conducive to examining. If one does
not venture, one does not examine. Because one is enthusiastic one examines,
therefore enthusiasm is conducive to examining.”
“What things, good Gotama, are conducive to venturing? We ask the
Venerable Gotama what things are conducive to venturing?”
“The will (chando) [to practise] is conducive to venturing. If one has no
will, one does not venture. Because one has the will [to practise] one
ventures, therefore will is conducive to venturing.” [175]
“What things, good Gotama, are conducive to the will [to practise]? We
ask the Venerable Gotama was things are conducive to will?”
“Bei ng delighted with the Dhamma (dhammanijjhānakkhantiyā),
Bhāradvāja, is conducive to the will [to practise]. If one is not delighted
with the Dhamma, the will [to practise] is not born. Because will is born
from being delighted with the Dhamma, therefore being delighted is
conducive to the will [to practise].”
1 After attaining the first stage of awakening, the meditator can either repeat and develop
their skill in attaining the first path (sotāpatti-magga), or pursue the higher paths. Either
way, the method is the same, i.e. repeating the same meditation exercises of contemplating
mental and physical phenomena to understand their true nature.
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“What things, good Gotama, are conducive to being delighted with the
Dhamma? We ask the Venerable Gotama what things are conducive to being
delighted with the Dhamma.”
“Reflecting on the meaning (atthūpaparikkhāya), Bhāradvāja, is conducive
to being delighted with the Dhamma. If one does not reflect on the meaning
one is not delighted with the Dhamma. Because reflecting on the meaning
arouses delight in the Dhamma, therefore reflecting on the meaning is
conducive to being delighted in the Dhamma.”
“What things, good Gotama, are conducive to reflecting on the meaning? We
ask the Venerable Gotama what things are conducive to reflecting on the meaning.”
“Bearing in the Dhamma in mind (dhammadhāraṇāya), Bhāradvāja, is
conducive to reflecting on the meaning. If one does not bear the Dhamma
in mind, one does not reflect on the meaning. Because one bears the
Dhamma in mind, one reflects on the meaning, therefore bearing the
Dhamma in mind is conducive to reflecting on the meaning.”
“What things, good Gotama, are conducive to bearing the Dhamma in
mind? We ask the Venerable Gotama what things are conducive to bearing
the Dhamma in mind.”
“Listening to the Dhamma (dhammassavanassa), Bhāradvāja, is conducive
to bearing the Dhamma in mind. If one does not listen to the Dhamma,
one does not bear the Dhamma in mind. Because one listens to the Dhamma,
one bears it in mind, therefore listening to the Dhamma is conducive to
bearing it in mind.”
“What things, good Gotama, are conducive to listening to the Dhamma?
We ask the Venerable Gotama what things are conducive to listening to the
Dhamma?”
“Paying attention (sotāvadhānaṃ), [176] Bhāradvāja, is conducive to
listening to the Dhamma. If one does not pay attention, one does not listen
to the Dhamma. Because one pays attention, one listens to the Dhamma,
therefore paying attention is conducive to listening to the Dhamma.”
“What things, good Gotama, are conducive to paying attention? We ask
the Venerable Gotama what things are conducive to paying attention.”
“Paying homage (payirupāsanāya), Bhāradvāja, is conducive to paying
attention. If one does not pay homage, one does not pay attention. Because
one pays homage [to a monk or Dhamma teacher], one pays attention,
therefore paying homage is conducive to paying attention.”
“What things, good Gotama, are conducive to paying homage? We ask
the Venerable Gotama what things are conducive to paying faith homage.”
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“Approaching (upasaṅkamanassa), Bhāradvāja, is conducive to paying homage.
If one does not approach one does not pay homage. Because of approaching
one pays homage, therefore approaching is conducive to paying homage.”
“What things, good Gotama, are conducive to approaching? We ask the
Venerable Gotama, what things are conducive to approaching.”
“Faith (saddhā), Bhāradvāja, is conducive to approaching. If faith [in a monk
or teacher] is not born, one does not approach. Because reposing faith is born
one approaches, therefore reposing faith is conducive to approaching.”
435. “We have asked the Venerable Gotama about guarding the truth
(saccānurakkhaṇaṃ), and the Venerable Gotama has told us about guarding
the truth; we approved of and accepted that reply, and were satisfied. We
asked about awakening to the truth (saccānubodhaṃ), and the Venerable
Gotama has told us about awakening to the truth; we approved of and
accepted that reply, and were satisfied. We asked the Venerable Gotama
about attaining the truth (saccānuppattiṃ), and the Venerable Gotama has
told us about attaining the truth, we approved of and accepted that reply,
and were satisfied. We asked the Venerable Gotama about the things
conducive to the attainment of the truth, and the Venerable Gotama told
us about the things conducive to attaining the truth (saccānuppattiyā
bahukāraṃ dhammaṃ), we approved of and accepted that reply, and were
satisfied. [177] Whatever we asked the Venerable Gotama about, the
Venerable Gotama told us about it, we approved of and accepted that reply,
and were satisfied. Formerly, Venerable Gotama, we used to think — ‘Who
are these bald-headed recluses, these menial (ibbhā) dark-skinned (kaṇhā)
offspring of our relatives’ 1 feet ( bandhupādāpaccā)? What could they
understand about the Dhamma?’ However, the Venerable Gotama has
inspired me with affection for recluses, with confidence in recluses, with
respect for recluses. It is wonderful, good Gotama, it is marvellous! …
From today onwards, good Gotama, may the Venerable Gotama regard me
as a lay supporter (upāsaka)2 gone for refuge.”
1 The brahmin’s considered themselves to have been born from Brahma’s mouth, the warrior
caste from his chest, the merchant caste from his waist, the worker caste from his legs, and
recluses from his feet. No wonder, then, that this pernicious caste system is still a cause of
great conflict in India even today.
2 Note that it is Kāpaṭika, the sixteen-year-old brahmin student, who declares himself a
follower of the Buddha at the end of the discourse. There is no mention of the elderly brahmin
Caṅkī taking refuge or declaring himself to be a follower. How terrifying is human pride
that discriminates on the basis of race or the social status of one’s family.

Cūḷapuṇṇama Suttaṃ

(M.iii.20)
The Lesser Discourse on the Full Moon

91. Thus have I heard — on one occasion the Blessed One was staying at
Sāvatthi in the Eastern Monastery, in the palace of Migāra’s mother. On that
occasion — the Uposatha of the fifteenth, the night of a full moon [21] — he
was sitting in the open with the community of monks. Then, having surveyed
the silent community of monks, he addressed them: “Monks, could a bad
man know of a bad man: ‘This is a bad man’?” “No, venerable sir.“
“Good, monks. It is impossible, there is no chance, that a bad man would
know of a bad man: ‘This is a bad man.’
“Monks, could a bad man (asappurisa) know of a good man (sappurisa):
‘This is a good man’?” “No, venerable sir.”
“Good, monks. It is impossible, there is no chance, that a bad man would
know of a good man: ‘This is a good man.’
“A bad man is endowed with bad qualities; he has bad friends, he thinks
the thoughts of a bad man, he gives the advice of a bad man, he speaks the
words of a bad man, he performs the actions of a bad man, he holds the
views of a bad man, and he gives the gifts of a bad man.
“And how, monks, is a bad man endowed with bad qualities? Here a bad
man is without faith, without shame, without fear of wrong-doing; he is
unlearned, he is lazy, he is of confused mindfulness, and unwise. This is
how a bad man is endowed with bad qualities.
“And how, monks, does a bad man have bad friends? Here, monks, a bad
man has for friends those brahmins and recluses who are without faith,
without shame, without fear of wrong-doing, unlearned, lazy, of confused
mindfulness, and unwise. Thus, monks, a bad man has bad friends.
“And how, monks, does a bad man think the thoughts of a bad man?
Here, monks, a bad man thinks for his own affliction, for the affliction of
others, and for the affliction of both. Thus, monks, a bad man thinks the
thoughts of a bad man.
“And how, monks, does a bad man give the advice of a bad man? Here,
monks, a bad man gives advice for his own affliction, for the affliction of
others, and for the affliction of both. [22] Thus, monks, a bad man gives the
advice of a bad man.
“And how, monks, does a bad man speak the words of a bad man? Here,
monks, a bad man tells lies, utters divisive speech, utters harsh speech,
utters idle-chatter. Thus, monks, a bad man speaks the words of a bad man.
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“And how, monks, does a bad man perform the actions of a bad man?
Here, monks, a bad man takes life, steals, commits sexual misconduct. Thus,
monks, a bad man performs the actions of a bad man.
“And how, monks, does a bad man hold the views of a bad man? Here, monks,
a bad man holds views like this: ‘There is nothing given, nothing offered,
nothing sacrificed. There is no fruit or result of good and bad actions. There is
no this world nor the other world, no mother or father, no spontaneously arisen
beings; no brahmins and recluses who, faring rightly and practising rightly,
proclaim this world and the other world, having realised it by direct knowledge
for themselves.’ Thus, monks, a bad man holds the views of a bad man.
“And how, monks, does a bad man give the gifts of a bad man? Here,
monks, a bad man gives a gift inattentively, not with his own hand,
disrespectfully, as if discarding it, holding the view that no result will
come from it. Thus, monks, a bad man gives the gifts of a bad man.
“This bad man, endowed with bad qualities; having bad friends, thinking
the thoughts of a bad man, giving the advice of a bad man, speaking the
words of a bad man, performing the actions of a bad man, holding the
views of a bad man, and giving the gifts of a bad man; on the break-up of
the body after death, reappears in the destination of bad men. And what,
monks, is the destination of bad men? Hell or the animal womb.
92. “Monks, could a good man know of a good man: ‘This is a good man’?”
“Yes, venerable sir.”
“Good, monks. It is possible, there is a chance, that a good man would
know of a good man: ‘This is a good man.’
“Could a good man know of a bad man: ‘This is a bad man’?” [23] “Yes,
venerable sir.”
“Good, monks. It is possible that a good man would know of a bad man:
‘This is a bad man.’
“A good man is endowed with good qualities; he has good friends, he
thinks the thoughts of a good man, he gives the advice of a good man, he
speaks the words of a good man, he performs the actions of a good man,
he holds the views of a good man, and he gives the gifts of a good man.
“And how is a good man endowed with good qualities? Here a good
man has faith, he has shame, he has fear of wrong-doing; he is learned, he
is energetic, he is of unconfused mindfulness, and he is wise. Thus, monks,
a good man is endowed with good qualities.”
“And how, monks, does a good man have good friends? Here, monks, a good
man has for friends those brahmins and recluses who are endowed with faith,
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who have shame, who are fearful of wrong-doing; who are learned, energetic, of
unconfused mindfulness, and wise. Thus, monks, a good man has good friends.
“And how, monks, does a good man think the thoughts of a good man?
Here, monks, a good man does not think for his own affliction, nor for the
affliction of others, nor for the affliction of both. Thus, monks, a good man
thinks the thoughts of a good man.
“And how, monks, does a good man give the advice of a good man? Here,
monks, a good man does not give advice for his own affliction, nor for the
affliction of others, nor for the affliction of both. Thus, monks, a good man
gives the advice of a good man.
“And how, monks, does a good man speak the words of a good man?
Here, monks, a good man refrains from telling lies, refrains from divisive
speech, refrains from harsh speech, refrains from idle-chatter. Thus, monks,
a good man speaks the words of a good man.
“And how, monks, does a good man perform the actions of a good man?
Here, monks, a good man refrains from taking life, refrains from stealing,
[24] refrains from sexual misconduct. Thus, monks, a good man performs
the actions of a good man.
“And how, monks, does a good man hold the views of a good man? Here,
monks, a good man holds views like this: ‘There is what is given, what is
offered, what is sacrificed. There are fruits and results of good and bad
actions. There is this world and the other world. There is mother and father.
There are spontaneously arisen beings; there are brahmins and recluses
who, faring rightly and practising rightly, proclaim this world and the
other world, having realised it by direct knowledge for themselves.’ Thus,
monks, a good man holds the views of a good man.
“And how, monks, does a good man give the gifts of a good man? Here,
monks, a good man gives a gift attentively, with his own hand, respectfully,
not as if discarding it, holding the view that a result will come of it. Thus,
monks, a good man gives the gifts of a good man.
“This good man, endowed with good qualities; having good friends, thinking
the thoughts of a good man, giving the advice of a good man, speaking the
words of a good man, performing the actions of a good man, holding the views
of a good man, and giving the gifts of a good man; on the break-up of the body
after death, reappears in the destination of good men. And what, monks, is the
destination of good men? Greatness among deities or human beings.”
That is what the Blessed One said. Satisfied, the monks delighted in
what the Blessed One had said.

Mahācattārīsaka Suttaṃ
(M.iii.71)
The Great Forty
Introduction
This important discourse explains the distinction between wrong-view,
mundane right-view, and supramundane right-view.
I have removed some repetitions from the translation, which are not
indicated: but elisions in the Chaṭṭha Saṅgāyana Pāḷi text are shown by
ellipses. The suttas were designed for memorisation to pass down by oral
tradition, hence repetitions were commonly used.
In comparing the translations by Bhikkhu Bodhi and Ajahn Thanissaro,
it was striking to see how different they were. For example, the word
“abyāpādasaṅkappo” is translated by Ajahn Thanissaro as “resolve for freedom
from ill will” and by Bhikkhu Bodhi as “the intention of non-ill will.” I
translate it as “thoughts of good-will,” as it is positive thoughts, not just
the absence of negative thoughts, and the word “cetanā” is usually translated
as “intention.” That my own translation is different to both is down to the
inherit problem of translating a word or phrase from Pāḷi and conveying
the essential meaning in English. I make no claims to be a Pāḷi scholar, but
I know the basics, and I can read the texts and commentaries with the help
of a dictionary. I give some key Pāḷi words in parenthesis for the benefit of
those who want to learn Pāḷi to read the original texts for themselves. Never
take any translation at face value. Even the best translations are only one
person’s educated guess, and English words are often ambiguous. The best
word to use also depends on the context. Sometimes “dukkha” should be
translated as “suffering,” but often it is best translated as “unsatisfactoriness.”

Translation
136. “Thus have I heard — At one time the Blessed One was dwelling at Sāvatthi,
in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then the Blessed One
addressed the monks: ‘Monks.’ The monks replied, ‘Venerable sir,’ to the Blessed
One, then the Blessed One said — ‘Monks, I will teach about right-concentration
with its supports (sa-upanisaṃ) and requisite conditions (saparikkhāraṃ). Listen,
and pay careful attention. I will speak.’ ‘Very well, venerable sir,’ those monks
replied to the Blessed one. Then the Blessed one said:–
“What, monks, is the noble right-concentration (sammā-samādhi) with its
supports and requisite conditions? It is this — right-view (sammā-diṭṭhi),
163
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right-thought (sammā-saṅkappo), right-speech (sammā-vācā), right-action
(sammā-kammanto), right-livelihood (sammā-ājīvo), right-effort (sammāvāyāmo), right-mindfulness (sammā-sati); monks, any one-pointedness
(ekaggatā) of mind complete with these seven factors is called the noble
right-concentration that is complete with its supports and requisite
conditions. Therein, monks, right-view is the forerunner (pubbaṅgamā).
How, monks, is right-view the forerunner? He knows of wrong-view, ‘This
is wrong-view,’ he knows of right-view, ‘This is right-view,’ this is his right-view.
“And what, monks, is wrong-view? ‘There is nothing given (natthi dinnaṃ),
nothing offered (natthi yiṭṭhaṃ), nothing sacrificed (natthi hutaṃ). There is
no fruit (phalaṃ vipāko) of actions done well or done badly (sukatadukkaṭānaṃ
kammānaṃ). There is neither this world (ayaṃ loko), nor the other world
(paro loko). There is neither mother (mātā), nor father (pitā).1 There are no
spontaneously arisen (opapātikā) beings (sattā).2 There are no [72] recluses
(samaṇa) and priests (brāhmaṇā) in the world who, having practised rightly,
having realised the existence of this world and the other world by direct
knowledge (abhiññā),3 reveal this to others.’ This, monks, is wrong-view
(micchā-diṭṭhi).
“And what, monks, is right-view? I say that right-view is of two kinds —
right-view with outflows ⁴ that is connected with merit ripening in future
existences, and the noble right-view of the supramundane path without
1 One’s mother and father are very special. They bring us into this world and give us life.
We owe a great debt to them that is difficult to repay. Killing one’s own mother or father is
a heinous crime with the inevitable result or rebirth in hell after death.
2 There are four modes of birth: 1) womb, 2) egg, 3) moisture, and 4) spontaneous arising.
Beings in heaven and hell, hungry ghosts, jealous gods, and brahmā gods arise spontaneously.
3 On the eve of his Enlightenment, the Buddha developed deep states of concentration and
gained the higher knowledges that could recall his own previous lives and those of others.
Anyone else, with sufficient virtue and effort in developing deep concentration can acquire
similar psychic powers, however none can do so to the fullest extent that the Buddhas alone
can achieve. Various wrong-views refuted in the first discourse of the Dīghanikāya (the
Brahmajāla Sutta) arose in recluses who developed the recollection of previous lives to a
limited extent, and therefore came to the wrong conclusions, adopting and teaching their
wrong-views.
⁴ Outflow (āsava) is a difficult term to translate. Bhikkhu Bodhi translates it as “taints,”
while Ajahn Thanissaro translates it as “effluents.” The long entry in the PTS dictionary
gives “that which flows,” 1. “spirit, the intoxicating extract or secretion from a tree or
flower,” 2. “discharge from a sore,” and 3. in psychology, a technical term for certain
specified ideas which intoxicate the mind. The four outflows are: 1) Sensuality (kāmāsava),
2) Becoming (bhavāsava), 3) Views (diṭṭhāsava), and 4) Ignorance (āvijjāsava). It is clear from
this discourse that even mundane right-view leads to fresh existences albeit in fortunate
realms, let alone wrong-view, which leads to the lower realms.
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outflows. And what, monks, is right-view with outflows that is connected with
merit (puññā), ripening in future existences? ‘There is what given, there is what
is offered, there is what is sacrificed. There is the fruit of actions done well or
done badly. There is this world, and the other world. There is mother and father.
There are spontaneously arisen beings. There are recluses and priests in the
world who, having practised rightly, having realised the existence of this world
and the other world by direct knowledge, reveal this to others.’ This, monks,
is right-view connected with merit, ripening in future existences.
“And what, monks, is the path factor of right-view of the supramundane
path without outflows? Monks, in one of noble mind (ariyacittassa) without
outflows (anāsavacittassa) who possesses the noble path (ariyamaggasamaṅgino), and who is developing the noble path, the wisdom (paññā), the
controlling-faculty of wisdom (paññindriyaṃ), the power of wisdom
(paññābalaṃ), the enlightenment factor of investigation (dhammavicayasambojjhaṅgo), the path factor of right-view (sammādiṭṭhi maggaṅgaṃ), this,
monks, is called the supramundane (lokuttarā) path factor (maggaṅgā) of
right-view of the path without outflows. He strives to abandon wrong-view
and arouse right-view, which is right-effort. He mindfully abandons
wrong-view and abides in right-view, which is right-mindfulness. These
three states flow from (anuparidhāvanti) right-view and evolve (anuparivattanti) from it, that is to say — right-view, right-effort, and right-mindfulness.
137. “Therein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? He knows of wrong-thought, ‘This is wrongthought,’ he knows of right-thought, ‘This is right-thought,’ this is his [73]
right-view.
“And what, monks, is wrong-thought? Thoughts of sensuality (kāmasaṅkappo), thoughts of ill-will ( byāpādasaṅkappo), thoughts of cruelty
(vihiṃsāsaṅkappo) — this, monks, is wrong-thought.
“And what, monks, is right-thought? I say that right-thought is of two kinds
— right-thought with outflows that is connected with merit, ripening in
future existences, and the supramundane path factor of right-thought of the
path without outflows. And what, monks, is right-thought with outflows that
is connected with merit, ripening in future existences? Thoughts of
renunciation (nekkhammasaṅkappo), thoughts of good-will (abyāpādasaṅkappo),
and thoughts of compassion (avihiṃsāsaṅkappo). This, monks, is right-thought
with outflows connected with merit, ripening in future existences.
“And what, monks, is the path factor of right-thought of the supramundane path without outflows? Monks, in one of noble mind without outflows
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who possesses the noble path, and who is developing the noble path, the
thinking (takko), the initial application of thought (vitakko), the fixing
(appanā), and application (byappanā) of the mind, the verbal formation 1
(vacīsaṅkhāro) — this, monks, is the supramundane path factor of rightthought of the path without outflows. He strives to abandon wrong-thought
and arouse right-thought, which is right-effort. He mindfully abandons
wrong-thought and abides in right-thought, which is right-mindfulness.
These three states flow from right-thought and evolve from it, that is to say
— right-view, right-effort, and right-mindfulness.
138. “Herein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? He knows of wrong-speech ‘This is wrong-speech,’
he knows of right-speech, ‘This is right-speech,’ this is his right-view. And
what, monks, is wrong-speech? Lying,2 slander,3 abuse,⁴ and idle-chatter ⁵ —
this, monks, is wrong-speech. And what, monks, is right-speech? I say that
right-speech is of two kinds — right-speech with outflows that is connected
with merit, ripening in future existences, [74] and the path factor of
1 Right-thoughts such as “May all beings be well and happy,” do not need to be spoken.
They may be verbalised internally in the mind-door only. Wrong-thoughts, too, such as “I
hope he kills himself,” can create unwholesome mental kamma without uttering a word.
2 Lying (musāvāda) is not merely speaking falsehood. There must be the knowledge that it is
untrue, and the intention to deceive too. In the Ambalaṭṭhikā Rāhulovāda Sutta the Buddha
admonishes his son not to tell lies, saying that recluseship is of little account, overturned,
and thrown away for a monk who is not ashamed of telling deliberate lies. He concludes by
saying that a monk should not tell a lie even in jest. Telling a deliberate lie is an offence that
needs to be confessed, or an offence of defeat if one lies about superior human attainments
(uttarimanussa-dhammā). Telling a joke is a minor offence of wrong-speech (dubhāsita). For lay
people, telling a lie in court is perjury for which one can go to prison, as one can for obstructing
justice. Lies break the fourth precept, but white lies that avoid speaking blunt truths may not
if there was no intent to deceive. Each case should be considered carefully on its merits. If in
doubt, take the precept again, and try to be more skilful in the future. Telling jokes usually
comes under the heading of idle-chatter. However, some lies told to prank someone are cruel,
deceitful, and malicious. They do break the fourth precept, and should not be done.
3 Slander (pisuṇā vācā) is speaking falsehoods to denigrate someone, or malicious
tale-bearing to divide others even if the facts are true. If it is not malicious, but spoken to
warn someone about another’s bad character or untrustworthiness it is not wrong-speech.
⁴ Abuse (pharusā vācā) is harsh, vulgar, or sarcastic speech intended to hurt others. If it is
speech that is displeasing to others, but aimed at benefit such as when the Buddha criticised
wrong-doers with the words “foolish man” (moghapurisa) it is not wrong-speech. Telling those
who use abusive speech to be polite may be displeasing to them, but it is not wrong-speech.
⁵ Idle-chatter (samphappalāpa) is telling jokes and stories of no value, merely for the sake of
passing the time or entertainment. Exchanging polite and friendly greetings, “How are
you today?” is not idle-chatter. A lot of the so-called news that one reads these days certainly
falls into the category of idle-chatter.
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right-speech of the supramundane path without outflows. And what, monks,
is right-speech with outflows that is connected with merit, ripening in future
existences? He abstains from lying, he abstains from slander, he abstains
from abuse, he abstains from idle-chatter — this, monks, is right-speech with
outflows that is connected with merit, ripening in future existences.
“And what, monks is the path factor of right-speech of the supramundane
path without outflows? Monks, one of noble mind without outflows who
possesses the noble path, and who is developing the noble path, shuns
(ārati), avoids (virati), and abstains (veramaṇī) from the four kinds of verbal
misconduct — this, monks, is the path factor of right-speech of the
supramundane path without outflows. He strives to abandon wrong-speech
and arouse right-speech, which is right-effort. He mindfully abandons
wrong-speech and abides in right-speech, which is right-mindfulness.
These three states flow from right-speech and evolve from it, that is to say
— right-view, right-effort and right-mindfulness.
139. “Herein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? He knows of wrong-action, ‘This is wrong-action,’
he knows of right-action, ‘This is right-action,’ this is his right-view. And what,
monks, is wrong-action? Killing, stealing, and sexual misconduct — this,
monks is wrong-action. And what, monks is right-action? I say that right-action
is of two kinds — right-action with outflows that is connected with merit,
ripening in future existences, and the supramundane path factor of right-action
of the path without outflows. And what, monks, is right-action with outflows
that is connected with merit, ripening in future existences? He abstains from
killing (pāṇātipāto), he abstains from stealing (adinnādānaṃ), he abstains from
sexual misconduct (kāmesumicchācāro) — this, monks, is right-action with
outflows that is connected with merit, ripening in future existences.
“And what, monks, is the path factor of right-action of the supramundane
path without outflows? Monks, one of noble mind without outflows who
possesses the noble path, and who is developing the noble path, abhors, avoids,
and abstains from the three kinds of bodily misconduct — this, monks, is the
supramundane path factor of right-action [75] of the path without outflows.
He strives to abandon wrong-action and arouse right-action, which is
right-effort. He mindfully abandons wrong-action and abides in right-action,
which is right-mindfulness. These three states flow from right-action and
evolve from it, that is to say — right-view, right-effort, and right-mindfulness.
140. “Herein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? He knows of wrong-livelihood, ‘This is wrong-
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livelihood,’ he knows of right-livelihood, ‘This is right-livelihood,’ this is
his right-view. And what, monks, is wrong-livelihood? Scheming (kuhanā),1
flattery (lapanā),2 hinting (nemittikatā),3 belittling (nippesikatā),⁴ pursuing
gain with gain (lābhena lābhaṃ nijigīsanatā)⁵ — this, monks is wronglivelihood. And what, monks is right-livelihood? I say that right-livelihood
is of two kinds — right-livelihood with outflows that is connected with
merit, ripening in future existences, and the supramundane path factor
of right-livelihood of the path without outflows. And what, monks, is
right-livelihood with outflows that is connected with merit, ripening in
future existences? A noble disciple abandons wrong-livelihood and makes
a living with right-livelihood — this, monks, is right-livelihood with
outflows that is connected with merit, ripening in future existences.
“And what, monks, is the path factor of right-livelihood of the supramundane path without outflows? Monks, one of noble mind without outflows who
possesses the noble path, and who is developing the noble path, abhors, avoids,
and abstains from wrong-livelihood — this, monks, is the supramundane
path factor of right-livelihood of the path without outflows. He strives to
abandon wrong-livelihood and arouse right-livelihood, which is right-effort.
He mindfully abandons wrong-livelihood and abides in right-livelihood,
which is right-mindfulness. These three states flow from right-livelihood and
evolve from it, that is to say — right-view, right-effort, and right-mindfulness.
141. “Herein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? [76] In one of right-view, monks, right-thought
arises, in one of right-thought right-speech arises, in one of right-speech
1 These various modes of wrong-livelihood concern those who live on alms. See Vism.23 ff
for details. (Lay Buddhists should refer to the Vaṇij ja Sutta for the five kinds of livelihood
to avoid — trading in weapons, living-beings, flesh, intoxicants, and poisons — and they
should avoid breaking the five precepts in the course of earning a living). Scheming (kuhanā)
is hypocrisy or deceit, pretending to have qualities that one lacks. For example, pretending
to have few wishes in order to receive lavish offerings, or feigning graceful deportment for
the sake of fame.
2 Flattery (lapanā) is praising the gift or the donor lavishly in the hope of receiving more.
Fondling children, running errands, and all such ingratiating behaviour are wronglivelihood for monks.
3 Hinting (nemittikatā) is making signs or hints to get offerings. A monk on almsround may
wait outside a house or by the gate until someone invites him to accept alms. Buddhist
monks should not harass people to give like beggars or street-vendors.
⁴ Belittling or disparaging (nippesikatā) deprecates the gift or the giver to shame them into
giving more or better quality alms.
⁵ Pursuing gain with gain (lābhena lābhaṃ) means giving small gifts such as forest flowers
or fruits out of covetousness (nijigīsanatā) to get greater gifts.
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right-action arises, in one of right-action right-livelihood arises, in one of
right-livelihood right-effort arises, in one of right-effort right-mindfulness
arises, in one of right-mindfulness right concentration arises, in one of
right-concentration right-knowledge arises, in one of right-knowledge
right-liberation arises. Thus, monks, the trainer is endowed with eight factors
and the Arahant is endowed with ten factors. (Herein, too, by right-knowledge
various unwholesome states cease with the completion of mental development).
142. “Herein, monks, right-view is the forerunner. And how, monks, is
right-view the forerunner? In one of right-view, monks, wrong-view is
destroyed. Those various unwholesome states conditioned and brought
into being by wrong-view are also destroyed. In one of right-thought, monks,
wrong-thought is destroyed … In one of right-speech, monks, wrong-speech
is destroyed … In one of right-action, monks, wrong-action is destroyed …
In one of right-livelihood, wrong-livelihood is destroyed [77] … In one of
right-effort, monks, wrong-effort is destroyed … In one of right-mindfulness,
monks, wrong-mindfulness is destroyed … In one of right concentration,
monks, wrong-concentration is destroyed … In one of right-knowledge,
monks, wrong-knowledge is destroyed … In one of right-liberation, monks,
wrong-liberation is destroyed. Those various unwholesome states conditioned and brought into being by wrong-liberation are also destroyed.
Various wholesome states are conditioned and brought into being by
right-liberation with the completion of mental development.
“Thus, monks, there are twenty states on the wholesome side and twenty
states on the unwholesome side — this exposition of the great forty set in
motion cannot be turned back by any recluse, or priest, or deva, or māra,
or brahma, nor by anyone in the world.
143. “Monks, whatever recluse or priest thinks that this exposition of the
great forty should be censured or reviled there are ten legitimate reasons
for his fellows in the holy-life to censure him here and now:–
1. If he censures right-view he would honour and praise those recluses
and priests of wrong-view,
2. If he censures right-thought [78] he would honour and praise those
recluses and priests of wrong-thought,
3. If he censures right-speech he would honour and praise those
recluses and priests of wrong-speech,
4. If he censures right-action he would honour and praise those recluses
and priests of wrong-action,
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5. If he censures right-livelihood he would honour and praise those
recluses and priests of wrong-livelihood,
6. If he censures right-effort he would honour and praise those recluses
and priests of wrong-effort,
7. If he censures right-mindfulness he would honour and praise those
recluses and priests of wrong-mindfulness,
8. If he censures right-concentration he would honour and praise those
recluses and priests of wrong-concentration,
9. If he censures right-knowledge he would honour and praise those
recluses and priests of wrong-knowledge,
10. If he censures right-liberation he would honour and praise those
recluses and priests of wrong-liberation.
“Monks, whatever recluse or priest thinks that this exposition of the great
forty should be censured or reviled there are ten legitimate reasons for his
fellows in the holy-life to censure him here and now. Monks, even those
teachers of Okkalā, Vassa and Bhañña, teachers of causelessness, non-action,
and nihilism would not think to censure or revile this exposition of the
great forty. For what reason? For fear of blame (nindā), insult (byārosana),
and reproach (upārambha).”1
1 The Commentary explains these as blame (nindā), striking, insulting (ghaṭṭana), and railing,
finding fault (upavāda).

Mahāsuññata Suttaṃ
(M.iii.110)
A Discourse on Voidness

186. The Blessed One went to the dwelling of Ghāṭā the Saῑ̓́an, where
Venerable Ānanda and the monks were busy making robes. He said,
“Ānanda, a bhikkhu does not shine by delighting in company, he cannot
be expected to attain bliss while delighting in society. I do not see any form,
the alteration of which, would not give rise to grief, lamentation, pain,
sorrow, and despair in one who delights in it. However, there is this abiding
discovered by the Tathāgata: the abiding in voidness internally by giving
no attention to signs. Thus, if I visit disciples, with my mind inclined
towards seclusion, I invariably talk to them in a way dismissing them.1
“Therefore, Ānanda, if a bhikkhu wishes to abide in voidness he should
focus his mind by entering the jhānas, then give attention to voidness. If he
inclines to walking, he walks thinking ‘No unwholesome states will beset me.’
Likewise when he inclines to sitting, standing, or lying down. If he inclines
to talking, he resolves, ‘I will avoid unbeneficial talk, and talk only about
effacement and disenchantment.’ A bhikkhu should constantly review his
mind to see if sensual excitement still arises, and he is aware of that. When he
contemplates the rise and fall of the aggregates, the conceit ‘I am’ is abandoned.
“What good, Ānanda, does a disciple see that he should seek the Teacher’s
company even if he is told to go away?”
“It would be good if the Blessed One would explain.”
“Ānanda, a disciple should not seek the Teacher’s company for the sake
of discourses, stanzas, and expositions. Why is that? For a long time,
Ānanda, you have learned the teachings, memorised them, examined them,
and penetrated them with right view. However, such talk as leads to
disenchantment and nibbāna, that is talk on wanting little, contentment,
seclusion, energy, virtue, concentration, wisdom, deliverance, knowledge
and vision of deliverance, for such talk a disciple should seek the Teacher’s
company even if he is sent away.
196. “So, Ānanda, be friendly towards me, not hostile. When I teach
Dhamma seeking your welfare, give ear and exert your mind to understand.
This will lead to your welfare and happiness for a long time. I shall not treat
you as the potter treats the unbaked pot. Repeatedly restraining you, I will
speak to you Ānanda. Repeatedly admonishing you, I will speak to you
Ānanda. The sound core will stand the test.”
1 These are just a few selected passages from the beginning and end of the discourse.
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(M.iii.178)
The Heavenly Messengers

261. At one time the Blessed One was dwelling at Sāvatthi, in Prince Jeta’s
grove, in the monastery of Anāthapiṇḍika. Then the Blessed One addressed
the monks: “Monks.”
“Venerable Sir,” those monks replied to the Blessed One. The Blessed
One said:–
“It is as if monks, there were two house with doors, and a man with good
eyesight standing between them should see people entering and leaving the
houses, coming out and going in. In the same way, monks, with the divine eye
purified beyond the ability of human sight, I see living beings coming and
going between superior and inferior, beautiful and ugly, fortunate and
unfortunate states according to kamma, knowing: ‘These dear beings endowed
with good bodily conduct, good verbal conduct, good mental conduct, not
revilers of the Noble Ones, holding right-views and acting in accordance with
right-views; they, with the break-up of the body after death, arise in fortunate
heavenly realms. [Otherwise] These dear beings endowed with good bodily
conduct, good verbal conduct, good mental conduct, [179] not revilers of the
Noble Ones, holding right-views and acting in accordance with right-views;
they, with the break-up of the body after death, arise among human beings.
These dear beings endowed with bad bodily conduct, bad verbal conduct, bad
mental conduct, revilers of the Noble Ones, holding wrong-views and acting
in accordance with wrong-views; they, with the break-up of the body after death,
arise in hungry ghost realms. [Otherwise] These dear beings endowed with
bad bodily conduct, bad verbal conduct, bad mental conduct, revilers of the
Noble Ones, holding wrong-views and acting in accordance with wrong-views;
they, with the break-up of the body after death, arise among animals.
[Otherwise] These dear beings endowed with bad bodily conduct, bad verbal
conduct, bad mental conduct, revilers of the Noble Ones, holding wrong-views
and acting in accordance with wrong-views; they, with the break-up of the
body after death, arise in states of loss, in unfortunate destinations, in hell.
262. “There, monks, the warders of hell, taking hold of him by the arms
show him to King Yama: ‘This person, sir, showed no respect to their mother,
their father, to recluses, to priests, to elders of the clan. May the king decide
on a punishment.’ Then, monks, King Yama cross-questions, interrogates,
and examines him about the first heavenly messenger. ‘Look here my man,¹
did you not see among mankind the first heavenly messenger?’
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‘I did not see it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, did you not see
among humankind a young human baby lying on its back, soiled by its
own urine and excrement?
‘I saw it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man,1 as an intelligent
and mature person, did it not occur to you: “I too am subject to birth, I
have not gone beyond birth. I should do good by body, speech, and mind”?
‘I was not able to, Lord, I was negligent,’ he says.
“Then, monks, King Yama says: ‘Look here my man, you failed to do
good by body, speech, or mind through your own negligence. Surely they
will deal with you according to your negligence. The evil kamma was done
by you, it was not done by your mother or father, [180] it was not done by
your brother or sister, it was not done by your friends and associates, it was
not done by your blood-relatives, it was not done by recluses and priests,
it was not done by deities. The evil kamma was done by you, only you will
experience its results.’
263. “Then, monks, King Yama, having cross-questioned, interrogated,
and examined him about the first heavenly messenger, he cross-questions,
interrogates, and examines him about the second heavenly messenger.
‘Look here my man, did you not see among humankind the second heavenly
messenger?’
‘I did not see it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, did you not see
among humankind a woman or a man decrepit, crooked and bent by age,
relying on a stick to move around, trembling as they walk, afflicted by
disease, youthful vitality gone, with broken teeth, grey-haired, balding,
with a bare scalp, wrinkled, and affected with freckles.’
‘I saw it, Lord, he says.
“Then, monks, King Yama says: ‘Look here my man, as an intelligent
and mature person, did it not occur to you: “I too am subject to aging, I
have not gone beyond aging. I should do good by body, speech, and mind”?
‘I was not able to, I was negligent, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, you failed to do good
by body, speech, or mind through your own negligence. Surely they will deal
with you according to your negligence. The evil kamma was done by you, it
was not done by your mother or father, it was not done by your brother or
1 Ambo purisa. The Pāḷi uses the male gender (purisa), but of course the same applies to
those of female gender (itthi) who do evil deeds.
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sister, it was not done by your friends and associates, it was not done by your
blood-relatives, it was not done by recluses and priests, it was not done by
deities. The evil kamma was done by you, only you will experience its results.’
264. “Then, monks, King Yama, having cross-questioned, interrogated,
and examined him about the second heavenly messenger, he crossquestions, interrogates, and examines him about the third heavenly
messenger. [181] ‘Look here my man, did you not see among humankind
the third heavenly messenger?’
‘I did not see it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, did you not see
among humankind a woman or a man afflicted by disease, suffering,
gravely ill lying on their back, soiled by their own urine and excrement?’
‘I saw it, Lord, he says.
“Then, monks, King Yama says: ‘Look here my man, as an intelligent
and mature person, did it not occur to you: “I too am subject to disease, I
have not gone beyond disease. I should do good by body, speech, and
mind”?
‘I was not able to, Lord, I was negligent,’ he says.
“Then, monks, King Yama says: ‘Look here my man, you failed to do
good by body, speech, or mind through your own negligence. Surely they
will deal with you according to your negligence. The evil kamma was done
by you, it was not done by your mother or father, it was not done by your
brother or sister, it was not done by your friends and associates, it was not
done by your blood-relatives, it was not done by recluses and priests, it was
not done by deities. The evil kamma was done by you, only you will
experience its results.’
265. “Then, monks, King Yama, having cross-questioned, interrogated,
and examined him about the third heavenly messenger, he cross-questions,
interrogates, and examines him about the fourth heavenly messenger. ‘Look
here my man, did you not see among humankind the fourth heavenly
messenger?’
‘I did not see it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, did you not see
among humankind a robber caught in the act subjected to various kinds
of punishments — being lashed with whips, flogged with canes, subjected
to the “gruel pot,” the “polished conch shell,” “the mouth of Rāhu,” “the
fire garland,” “the burning hand,” “the blades of grass,” “the bark-dress,”
“the antelope,” “the flesh hooks,” “the coin cutting,” “the lye-pickling,” “the
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bar turn,” “the straw foot-stool,” scalding with boiling oil, being fed to
dogs, being impaled alive on a stake, being decapitated with a sword.’ 1
‘I saw it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, as an intelligent
and mature person, did it not occur to you: “Those who do evil deeds have
such punishments inflicted upon them here and now, [182] so what will
happen to them hereafter? I should do good by body, speech, and mind”?
‘I was not able to, Lord, I was negligent,’ he says.
“Then, monks, King Yama says: ‘Look here my man, you failed to do good
by body, speech, or mind through your own negligence. Surely they will deal
with you according to your negligence. The evil kamma was done by you, it
was not done by your mother or father, it was not done by your brother or
sister, it was not done by your friends and associates, it was not done by your
blood-relatives, it was not done by recluses and priests, it was not done by
deities. The evil kamma was done by you, only you will experience its results.’
266. “Then, monks, King Yama, having cross-questioned, interrogated,
and examined him about the fourth heavenly messenger, he crossquestions, interrogates, and examines him about the fifth heavenly
messenger. ‘Look here my man, did you not see among humankind the
fifth heavenly messenger?’
‘I did not see it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, did you not see
among humankind a woman or a man one day dead, two days dead, or
three days dead, bloated, discoloured, and festering?’
‘I saw it, Lord,’ he says.
“Then, monks, King Yama says: ‘Look here my man, as an intelligent
and mature person, did it not occur to you: “I too am subject to death, I
have not gone beyond death. I should do good by body, speech, and mind”?
‘I was not able to, Lord, I was negligent,’ he says.
“Then, monks, King Yama says: ‘Look here my man, you failed to do good
by body, speech, or mind through your own negligence. Surely they will deal
with you according to your negligence. The evil kamma was done by you, it
was not done by your mother or father, it was not done by your brother or
sister, it was not done by your friends and associates, it was not done by your
blood-relatives, it was not done by recluses and priests, it was not done by
deities. The evil kamma was done by you, only you will experience its results.’
1 The exact form that these cruel punishments took can only be guessed at, but they would
have been familiar to people at the time when floggings, executions, and so on were
performed in public as a deterrent to others.
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267. “Then, monks, King Yama, having cross-questioned, interrogated,
and examined him about the fifth heavenly messenger, he is silent. Then,
monks, the warders of hell [183] torture him with the fivefold pinion —
they drive a red-hot iron stake through each hand, through each foot, and
through the middle of his chest. Thereby he feels painful, sharp, rough,
excruciating feelings, but does not die from that as long as the result of
that evil kamma is not exhausted. Then, monks, the warders of hell, having
laid him down, pare him with axes … Then, monks, the warders of hell,
having hung him upside down, pare him with adzes … Then, monks, the
warders of hell, having bound him to a chariot, drive him back and forth
on ground that is burning, blazing, and glowing … Then, monks, the
warders of hell make him climb up and down a great pile of coals that are
burning, blazing, and glowing … Then, monks, the warders of hell, having
hung him upside down, plunge him into a crucible of molten metal that
is burning, blazing, and glowing. There he is cooked in the boiling slag,
and as he is cooked in the boiling slag he is goes down, up, and across.
Thereby he feels painful, sharp, rough, excruciating feelings, but does not
die from that as long as the result of that evil kamma is not exhausted.
Then, monks, the warders of hell, throw him into the Great Hell. Thus,
monks, is the great hell:–
“It has four sides and four doors, laid out in four parts.
Delimited by iron walls, and with an iron roof.
Its floor is iron, heated and glowing with fire.
It is a hundred leagues 1 across, and always remains pervaded.”
268. “Monks, the flames that arise from the eastern wall strike the western
wall, the flames that arise from the western wall [184] strike against the
eastern wall, the flames that arise from the northern wall strike against the
southern wall, the flames that arise from the southern wall strike against
the northern wall, the flames that arise from the bottom strike against the
top, and the flames that arise from the top strike against the bottom. Thereby
he feels painful, sharp, rough, excruciating feelings, but does not die from
that as long as the result of that evil kamma is not exhausted.
“There is, monks, from time to time, after a long period, an occasion when
the eastern door opens. He runs towards it quickly at once. As he runs
quickly, his outer skin burns, his inner skin burns, his flesh burns, his
sinews burn, his bones emit smoke, and it is the same when he lifts his foot.
When, monks, finally reaches the door, it is shut. Thereby he feels painful,
1 Yojana: A distance that can be travelled with one yoke of oxen, about seven miles.
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sharp, rough, excruciating feelings, but does not die from that as long as
the result of that evil kamma is not exhausted.
“There is, monks, from time to time, after a long period, an occasion when
the western door opens … not exhausted.
“There is, monks, from time to time, after a long period, an occasion when
the northern door opens … not exhausted.
“There is, monks, from time to time, after a long period, an occasion when
the southern door opens … not exhausted.
“There is, monks, from time to time, after a long period, an occasion when
the eastern door opens. He runs towards it quickly at once. As he runs
quickly, his outer skin burns, his inner skin burns, his flesh burns, his
sinews burn, his bones emit smoke, and it is the same when he lifts his foot.
Then he comes out by that door.
269. “Monks, immediately next to the great hell [185] is the great hell of
excrement. He falls into that. In that hell of excrement, needle-mouthed
beings bite his outer skin, having bitten his outer skin, they bite his inner
skin, having bitten his inner skin, they bite his flesh, having bitten his flesh,
they bite his sinews, having bitten his sinews, they bite his bones. Thereby
he feels painful, sharp, rough, excruciating feelings, but does not die from
that as long as the result of that evil kamma is not exhausted.
“Monks, immediately next to the great hell of excrement, is the hell of
embers. He falls into that. Thereby he feels painful, sharp, rough, excruciating feelings, but does not die from that as long as the result of that evil
kamma is not exhausted.
“Monks, immediately next to the great hell of embers, is the great forest of
cotton-wood trees a league high with thorns sixteen inches long, burning,
blazing, and glowing. He falls into that. There, he is made to climb up and
down. Thereby he feels painful, sharp, rough, excruciating feelings, but does
not die from that as long as the result of that evil kamma is not exhausted.
“Monks, immediately next to the great forest of cotton-wood trees is the
great forest of sword-leaf trees. He falls into that. The leaves, blown here
and there by the wind, cut his hands, cut his feet, cut his hands and feet,
cut his ears, cut his nose, cut his ears and nose. Thereby he feels painful,
sharp, rough, excruciating feelings, but does not die from that as long as
the result of that evil kamma is not exhausted.
“Monks, immediately next to the great forest of sword-leaf trees is the
great caustic river. He falls into that. There, he is swept along with the
current, swept against the current, and swept across the current. Thereby
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he feels painful, sharp, rough, excruciating feelings, but does not die from
that as long as the result of that evil kamma is not exhausted.
270. “Then, monks, the warders of hell drag him out with a hook [186] and
having put him on the bank, say to him: ‘Look here my man, what do you
want?’ He says: ‘I wish to eat, dear sirs.’ Then, monks, the warders of hell,
having held his mouth open with a red-hot iron stake burning, blazing,
and glowing, they put into his mouth a red-hot iron ball burning, blazing,
and glowing. It burns his lips, it burns his mouth, it burns his throat, it
burns his chest, it burns his intestines, it burns his bowels, and comes out
of his anus taking his intestines and bowels with it. Thereby he feels painful,
sharp, rough, excruciating feelings, but does not die from that as long as
the result of that evil kamma is not exhausted.
“Then, monks, the warders of hell say to him: ‘Look here my man, what
do you want?’ He says: ‘I wish to drink, dear sirs.’ Then, monks, the warders
of hell, having held his mouth open with a red-hot iron stake burning,
blazing, and glowing, they pour into his mouth molten copper, burning,
blazing, and glowing. It burns his lips, it burns his mouth, it burns his
throat, it burns his chest, it burns his intestines, it burns his bowels, and
comes out of his anus taking his intestines and bowels with it. Thereby he
feels painful, sharp, rough, excruciating feelings, but does not die from
that as long as the result of that evil kamma is not exhausted. Then, monks,
the warders of hell throw him back into the great hell.
“Have your heard before, monks, the King Yama thought: ‘Surely, those
in the world who make evil, unwholesome kamma have many kinds of
torture inflicted upon them. If only I could obtain human existence, and
a Tathāgata would arise in the world, a worthy, fully-enlightened Buddha.
And that I might serve that Blessed One, and he would teach me the
Dhamma, so that I could come to understand it.’
“Monks, I do not tell you something that I have heard from other recluses
or brahmins,1 I tell you something that I have actually known, seen, and
discovered by myself.” [187]
271. Thus spoke the Blessed One. The Fortunate One, having spoken thus,
the Teacher said further:–
1 On the eve of his Enlightenment, the Blessed One obtained direct knowledge regarding
the destiny of other beings according to their kamma. Others may state these things as
facts relying on their hearsay knowledge or study of the texts, but they take it on faith. Only
those who have developed the mystic powers, can speak of such things from direct knowledge.
Modern-day sceptics may dismiss these accounts as later additions, but it is hard to accept
their view, which is just their personal opinion based on what they find agreeable. Please
refer to the Kesamutti Sutta and the Caṅkī Sutta regarding belief, and upholding the truth.
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“Though warned by the heavenly messengers, many young men are
negligent.
They grieve for a long time, having gone to an inferior body.
“Those who heed the heavenly messengers, the good people here,
Being warned, are not negligent, always practise the noble Dhamma.
“Having seen danger in attachment, since it leads to birth and death.
By not grasping they are liberated, in the destruction of birth and death.
“They attain the bliss of peace, realising cessation here and now.
They transcend all hatred and fear, having overcome all suffering.”

Bhaddekaratta Suttaṃ
(M.iii.187)
A Single Excellent Night

272. Thus have I heard 1 — At one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then
the Blessed One addressed the monks: “Monks!” “Venerable sir, those
monks replied to the Blessed One.”
“I will teach you, monks, the exposition (uddesa) and analysis (vibhaṅga)
of a single excellent night. Listen, and pay careful attention; I will speak.”
“Very well, venerable sir,” those monks replied to the Blessed One. The
Blessed One said:–
“Do not long for 2 the past, nor anticipate the future.
For the past has been left behind, and the future is yet to arrive.
“The presently arising phenomenon, there observe with insight.
Do not get caught up,3 be unperturbed, develop the mind.
“Today do what should be done with ardour,
who knows if one will die tomorrow?
There is no bargaining with death,
with the grim-reaper and his army.
“Thus, one who abides ardently by day and by night.
It is he who has an excellent night, the peaceful sage has explained.” [188]
273. “How, monks, does one long for the past? ‘I had such material forms
in the past,’ there he delights in longing for the past. ‘I had such feelings
in the past,’ there he delights in longing for the past. ‘I had such perceptions
in the past,’ there he delights in longing for the past. ‘I had such mental
formations in the past,’ there he delights in longing for the past.‘I had such
consciousness in the past,’ there he delights in longing for the past. Thus,
monks, he longs for the past.
“How, monks, does one not long for the past? ‘I had such material forms
in the past,’ there he does not delight in longing for the past. ‘I had such
feelings in the past,’ there he does not delight in longing for the past. ‘I had
1 This discourse is followed by three more Bhaddekaratta Suttas, one by Venerable Ānanda
to the monks, one by Mahā Kaccāna to the monks, and one by a deity named Candana to
the Venerable Lomasakaṅgiya.
2 The Pāḷi term “nānvāgameyya” (na anvāgameyya) is from the verb anugacchati = to follow.
3 The Pāḷi term “asaṃhīraṃ” is from the verb “saṃhīrati” = to be drawn or caught in; hence
do not get caught up in the presently arising phenomena.

180

A Single Excellent Night (Sutta 131)

181

such perceptions in the past,’ there he does not delight in longing for the
past. ‘I had such mental formations in the past,’ there he does not delight in
longing for the past.‘I had such consciousness in the past,’ there he does not
delight in longing for the past. Thus, monks, he does not long for the past.
274. “How, monks, does one anticipate the future? ‘May I have such material
forms in the future,’ there he delights in anticipating the future. ‘May I have
such feelings in the future,’ there he delights in anticipating the future. ‘May
I have such perceptions in the future,’ there he delights in anticipating the
future. ‘May I have such mental formations in the future,’ there he delights in
anticipating the future.‘May I have such consciousness in the future,’ there
he delights in anticipating the future. Thus, monks, he anticipates the future.
“How, monks, does one not anticipate the future? ‘May I have such material
forms in the future,’ there he does not delight in anticipating the future.
‘May I have such feelings in the future,’ there he does not delight in
anticipating the future. ‘May I have such perceptions in the future,’ there he
does not delight in anticipating the future. ‘May I have such mental
formations in the future,’ there he does not delight in anticipating the
future.‘May I have such consciousness in the future,’ there he does not delight
in anticipating the future. Thus, monks, he does not anticipate the future.
275. “How, monks, does one get caught up in presently arising phenomena?
Here, monks, an unlearned ordinary person, having no regard for the Noble
Ones, ignorant of and untrained in the noble teaching, having no regard for
good people, ignorant of and untrained in the teaching of good people, regards
material form as self, or the self as having form, regards feeling as self, or the
self as having feeling, regards perception as self, or the self as having
perception, regards mental formations as self, or the self as having mental
formations, [189] regards consciousness as self, or the self as having consciousness — thus monks, one is caught up in the presently arising phenomena.
“How, monks, does one not get caught up in presently arising phenomena? Here, monks, a learned disciple of the Noble Ones,1 having regard for
the Noble Ones, knowledgeable of and well-trained in the noble teaching,
1 Often translated as “noble disciple,” but the PTS dictionary gives for ariyasāvaka “A disciple
of the noble ones” (= ariyānaṃ santike sutattā, i.e. having learnt in the presence of Noble Ones).
Although only the noble disciples are entirely free from regarding material form as self, or
the self as having form, etc., anyone who is both knowledgeable and well-trained in the
discipline of the Noble Ones will be able to avoid reflecting unwisely regarding the self.
The deeply embedded illusion of self-view (sakkāya-diṭṭhi) is already removed to some extent
at the early stages of insight such as Purification of View. Direct knowledge gained through
insight meditation is radically different to intellectual knowledge, that is why one should
stress both knowledgeable (kovido) and well-trained (suvīnito) in the teaching of good people.
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having regard for good people, knowledgeable of and well-trained in the
teaching of good people, does not regard material form as self, or the self
as having form, does not regard feeling as self, or the self as having feeling,
does not regard perception as self, or the self as having perception, does
not regard mental formations as self, or the self as having mental formations,
does not regard consciousness as self, or the self as having consciousness
— thus monks, one is not caught up in the presently arising phenomena.
“Do not long for the past, nor anticipate the future.
For the past has been left behind, and the future is yet to arrive.
“The presently arising phenomenon, there observe with insight.
Do not get caught up, be unperturbed, develop the mind.
“Today do what should be done with ardour,
who knows if one will die tomorrow?
There is no bargaining with death,
with the grim-reaper 1 and his army.
“Thus, one who abides ardently by day and by night.
It is he who has an excellent night, the peaceful sage has explained.”
“‘I will teach you, monks, the exposition and analysis of a single excellent
night.’ Thus it was said on account of this.”
Thus spoke the Blessed One. Delighted, those monks rejoiced in what
the Blessed One had said.
1 The grim-reaper or death (maccu) is one of the Five Kinds of Māra; the evil one who deceives
living beings, and makes them take delight in things that lead only to suffering.

Cūḷakammavibhaṅga Suttaṃ

(M.iii.202)
The Lesser Discourse on the Analysis of Kamma
Introduction
This important discourse expounds the basic teaching on kamma that
one is the owner of one’s kamma and will inherit its results. Deeds done
with a wholesome intention lead to happiness and fortunate results, while
deeds done with an unwholesome intention lead to suffering and misfortune.
No luck is involved, the law of kamma is not malicious, and the results
are entirely in accordance with the deeds. Kamma can be done by body,
speech, or thought, but it is the underlying intention that is called kamma,
not the externally manifested action.
My translation is abridged slightly to remove repetitions. Two translations are available on the Access to Insight website, one by Ñāṇamoli Thera,
and one by Ajahn Thanissaro.

To Whom Was It Taught?
The brahmin Todeyya was a miser who urged others not to donate
anything as it would only dissipate one’s wealth. After his death, Todeyya
was reborn as a dog in his own house. When the Buddha went to the house
for alms the dog barked at him. The Buddha admonished him that due to
his evil kamma he had been reborn as a dog, and would later be reborn in
hell for barking (with ill-will) at the Buddha. The brahmin’s son, Subha,
heard about this and was angry. The Buddha told Subha to feed the dog
well, and ask about the location of some buried treasure. He did so, and
the dog led Subha to the buried treasure. Subha thus gained some faith in
the Blessed One, and later asked him about kamma. This dialogue is
recorded in the Cūḷakammavibhaṅga Sutta.

Translation
289. Thus have I heard — at one time the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. The
brahmin youth Subha, the son of Todeyya, approached the Blessed One,
and having approached, exchanged friendly greetings. Having engaged
in cordial conversation he sat down at one side. Sitting there, the brahmin
youth Subha, the son of Todeyya, spoke thus to the Blessed One:–
183
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Q: “Friend Gotama,1 what is the root cause (hetu), what is the reason (paccaya),
that among human beings one sees those in inferior and superior
conditions? Friend Gotama, one sees those who are short-lived or long-lived;
those with many ailments and those with few; one sees those who are ugly
and those who are beautiful; one sees those with little influence and those
with great influence; one sees those with little wealth and those with great
wealth; one sees those in families of low status and those in families of
high status; one sees those who are unwise and those who are [203] wise.
What, friend Gotama, is the root cause, what is the reason for these
differences among human beings, for inferior and superior conditions?”
A: “Brahmin youth, living beings are the owners of their kamma
(kammassakā), heirs to their kamma (kammadāyādā), are born from their
kamma (kammayonī), they have kamma as their relatives (kammabandhū),
and kamma is their refuge (kammappaṭisaraṇā). It is kamma that divides
living beings into inferior and superior conditions.”
I do not fully understand the meaning of this brief explanation. It would
be good if you would explain in detail what you have taught only in brief.”
290: “Then, brahmin youth, listen attentively, and I will speak.”
“Very well friend,” the brahmin youth Subha, the son of Todeyya replied
to the Blessed One. Then the Blessed One said:–
“Here, brahmin youth, a certain woman or man is a killer of living beings,
cruel (luddo), bloody-handed (lohitapāṇi), murderous (hatapahate), established
in mercilessness (niviṭṭho adayāpanno) towards living beings. Due to that
kamma, on the breakup of the body after death he or she arises in a state
of woe, in a bad destination, in hell. If not reborn in hell, if he or she is
reborn as a human-being he or she is short-lived. This, brahmin youth, is
the result of killing living beings.
“However, brahmin youth, a certain woman or man abstains from killing
living beings, having abandoned sticks (nihitadaṇdo) and weapons (nihitasattho), is scrupulous (lajjī) and dwells showing compassion to all living
beings. Due to that kamma, on the breakup of the body after death he or
she arises in heaven, in a fortunate destination. If not reborn in heaven, if
he or she is reborn as a human-being he or she is long-lived. [204] This,
brahmin youth, is the result of abstention from killing living beings.”
1 “Bho Gotama” is a familiar term of address. Subha was being polite, but did not show deep
reverence. On the conclusion of the discourse he took refuge, but did not gain realisation
of the Dhamma or ask for the going-forth.
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291. “Here, brahmin youth, a certain woman or man is given to injuring
living beings with the hand, stones,1 sticks, or knives. Due to that kamma,
on the breakup of the body after death he or she arises in a state of woe, in
a bad destination, in hell. If not reborn in hell, if he or she is reborn as a
human-being he or she has many ailments. This, brahmin youth, is the
result of injuring living beings.
“However, brahmin youth, a certain woman or man abstains from
injuring living beings with the hand, stones, sticks, or knives. Due to that
kamma, on the breakup of the body after death he or she arises in heaven,
in a fortunate destination. If not reborn in heaven, if he or she is reborn as
a human-being he or she has few ailments. This, brahmin youth, is the
result of abstaining from injuring living beings.
292. “Here, brahmin youth, a certain woman or man is wrathful and irritable.
Even if criticised a little, he or she is offended, bears ill-will, becomes angry
and sullen. Due to that kamma, on the breakup of the body after death he
or she arises in a state of woe, in a bad destination, in hell. If not reborn in
hell, if he or she is reborn as a human-being he or she is ugly. This, brahmin
youth, is the result of being wrathful and irritable. Even if criticised a little,
he or she is offended, bears ill-will, becomes angry and sullen.
“However, brahmin youth, a certain woman or man is not wrathful and
irritable even when criticised a lot. He or she is not offended, does not bear
ill-will, does not become angry and sullen. Due to that kamma, on the
breakup of the body after death he or she arises in heaven, in a fortunate
destination. If not reborn in heaven, if he or she is reborn as a human-being
he or she is good-looking. This, brahmin youth, is the result of not being
wrathful and irritable. Even when criticised a lot, he or she is not offended,
does not bear ill-will, does not become angry and sullen.
293. “Here, brahmin youth, a certain woman or man is envious; he or she
envies the gains, influence, honour, respect, and homage given to others.
Due to that kamma, on the breakup of the body after death he or she arises
in a state of woe, in a bad destination, in hell. If not reborn in hell, if he or
she is reborn as a human-being he or she is without influence. This,
brahmin youth, is the result of being envious. [205]
“However, brahmin youth, a certain woman or man is not envious; he or
she does not envy the gains, influence, honour, respect, and homage given
to others. Due to that kamma, on the breakup of the body after death he or
she arises in heaven, in a fortunate destination. If not reborn in heaven, if
1 “Leḍḍunā” with stones or clods of earth.
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he or she is reborn as a human-being he or she has great influence. This,
brahmin youth, is the result of not being envious.
294. “Here, brahmin youth, a certain woman or man does not donate either
food, drinking-water, clothes, vehicles, flowers, perfumes, cosmetics,
furnishings, dwellings, or lamps to recluses and priests.1 Due to that
kamma, on the breakup of the body after death he or she arises in a state
of woe, in a bad destination, in hell. If not reborn in hell, if he or she is
reborn as a human-being he or she has little wealth. This, brahmin youth,
is the result of not donating to recluses and priests.
“However, brahmin youth, a certain woman or man donates food,
drinking-water, clothes, vehicles, flowers, perfumes, cosmetics, furnishings,
dwellings, or lamps to recluses and priests. Due to that kamma, on the
breakup of the body after death he or she arises in heaven, in a fortunate
destination. If not reborn in heaven, if he or she is reborn as a human-being
he or she has great wealth. This, brahmin youth, is the result of donating
to recluses and priests.
295. “Here, brahmin youth, a certain woman or man is obdurate and
conceited — he or she does not pay homage to those deserving homage,
does not stand up, does not offer a seat, does not step aside from a path,
does not show honour, respect, reverence, or worship to one who deserves
it. Due to that kamma, on the breakup of the body after death he or she
arises in a state of woe, in a bad destination, in hell. If not reborn in hell,
if he or she is reborn as a human-being he or she is reborn into a family of
low status. This, brahmin youth, is the result of being obdurate and conceited.
“However, brahmin youth, a certain woman or man is compliant and
humble — he or she pays homage to those deserving homage, stands up,
offers a seat, steps aside from a path, shows honour, respect, reverence, or
worship to one who deserves it. Due to that kamma, on the breakup of the
body after death he or she arises in heaven, in a fortunate destination. If
not reborn in heaven, if he or she is reborn as a human-being he or she is
reborn into a family of high status. This, brahmin youth, is the result of
being compliant and humble.
296. “Here, brahmin youth, a certain woman or man, having approached a
recluse or priest, does not question him, ‘What, venerable sir, is wholesome,
what is unwholesome? What is blameworthy, what is blameless? What should
be cultivated, what should not be cultivated? Doing what would conduce to
1 “Samaṇassa vā brāhmaṇassa vā,” a stock phrase referring to homeless wanderers (samaṇa)
of various kinds, of which the Buddha and his disciples were one, and those priests
(brahmaṇa) who followed the householder’s life, performing rituals and teaching the vedas.
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my harm and suffering for a long time, and what would conduce to my welfare
and happiness?’ Due to that kamma, on the breakup of the body after death
he or she arises in a state of woe, in a bad destination, in hell. If not reborn in
hell, if he or she is reborn as a human-being he or she is unwise. This, brahmin
youth, is the result of not questioning recluses and priests. [206]
“However, brahmin youth, a certain woman or man, having approached
a recluse or priest, questions him, ‘What, venerable sir, is wholesome, what
is unwholesome? What is blameworthy, what is blameless? What should
be cultivated, what should not be cultivated? Doing what would conduce
to my harm and suffering for a long time, and what would conduce to my
welfare and happiness?’ Due to that kamma, on the breakup of the body
after death he or she arises in heaven, in a fortunate destination. If not
reborn in heaven, if he or she is reborn as a human-being he or she is wise.
This, brahmin youth, is the result of not questioning recluses and priests.
297. “Thus, brahmin youth, is the path leading to short life and long life,
to having many ailments or few, to being ugly or good-looking, to having
little or great influence, to having little or great wealth, to being reborn in
a family of low or high status, to being unwise or wise. Brahmin youth,
living beings are the owners of their kamma, heirs to their kamma, are
born from their kamma, they have kamma as their relatives, and kamma
as their refuge. It is kamma that divides living beings into inferior or
superior conditions.”
When this was said, the brahmin youth Subha, the son of Todeyya, said
this:– “Excellent, friend Gotama, magnificent, friend Gotama! It is as if,
friend Gotama, what was overturned was set upright, what was hidden was
revealed, the right way was pointed out to someone who was lost, or a light
was lit in the darkness so that those with eyes could see. Thus, the truth
has been explained in various ways by the dear Gotama. I go for refuge to
the Venerable Gotama, to the Dhamma, and to the Saṅgha of monks. May
the venerable Gotama regard me as a disciple gone to him for refuge from
today onwards for as long as I live.

Dakkhiṇāvibhaṅga Suttaṃ
(M.iii.253)
An Exposition of Gifts

376. Thus have I heard — At one time the Blessed One was dwelling among
the Saῑ̓́ans at Kapilavatthu in Nigrodha’s monastery. Then Mahāpajāpatī
Gotamī, having taken a new pair of robes, approached the Blessed One, and
having paid homage to the Blessed One, sat down at one side. Sitting at one
side, Mahāpajāpatī Gotamī said to the Blessed One: “Venerable sir, this new
pair of robes was spun and woven by me for the Blessed One. It would be good,
venerable sir, if the Blessed One would accept it out of compassion for me.”
When this had been said, the Blessed One said to Mahāpajāpatī Gotamī:
“Give it to the Saṅgha, Gotamī. If you give it to the Saṅgha I will be honoured
and the Saṅgha will be honoured too.”
For a second time … and a third time Mahāpajāpatī Gotamī said to the
Blessed One: “Venerable sir, this new pair of robes was spun and woven
by me for the Blessed One. It would be good, venerable sir, if the Blessed
One would accept it out of compassion for me.”
For a second time … and a third time the Blessed One said to
Mahāpajāpatī Gotamī: “Give it to the Saṅgha Gotamī. If you give it to the
Saṅgha I will be honoured and the Saṅgha will be honoured too.”
377. When this had been said, the Venerable Ānanda said to the Blessed
One: “Venerable sir, let the Blessed One accept Mahāpajāpatī Gotamī’s new
pair of robes. Mahāpajāpatī Gotamī has been of great service to the Blessed
One. Mahāpajāpatī Gotamī is the Blessed One’s maternal aunt, she was his
foster mother, and wet-nurse who gave him milk; when his own mother
died she suckled the Blessed One. The Blessed One too, venerable sir, has
been of great service to Mahāpajāpatī Gotamī. venerable sir, due to the
Blessed One, Mahāpajāpatī Gotamī has gone for refuge to the Buddha,
Dhamma, and Saṅgha. Due to the Blessed One, Mahāpajāpatī Gotamī
abstains from killing living beings, from taking what is not given, from
sexual misconduct, from telling lies, from indulgence in intoxicants that
cause heedlessness. Due to the Blessed One, venerable sir, Mahāpajāpatī
Gotamī has unshakeable confidence in the Buddha, Dhamma, and Saṅgha,
and is endowed with [254] the morality of the Noble Ones. Due to the Blessed
One, venerable sir, Mahāpajāpatī Gotamī is free from doubts about suffering,
the cause of suffering, the cessation of suffering, and the path leading to
the cessation of suffering. venerable sir, the Blessed One has been of great
service to Mahāpajāpatī Gotamī.”
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378. “It is so, Ānanda. I declare, Ānanda, that if due to another person one
has gone for refuge to the Buddha, Dhamma, and Saṅgha, it is not easy,
Ānanda, to repay that person, that is to say, by paying homage, getting up
from one’s seat, performing reverential salutation, doing service, and
supporting them with the requisites of robes, almsfood, dwellings,
medicine, and medicinal requisites.1
I declare, Ānanda, that if due to another person one abstains from killing
living beings, from taking what is not given, from sexual misconduct, from
telling lies, from indulgence in intoxicants that cause heedlessness; it is
not easy, Ānanda, to repay that person, that is to say, by paying homage,
getting up from one’s seat, performing reverential salutation, doing service,
and supporting them with the requisites of robes, almsfood, dwellings,
medicine and medicinal requisites.
I declare, Ānanda, that if due to another person one has unshakeable
confidence in the Buddha, Dhamma, and Saṅgha, and is endowed with the
morality of the Noble Ones; it is not easy, Ānanda, to repay that person,
that is to say, by paying homage, getting up from one’s seat, performing
reverential salutation, doing service, and supporting them with the
requisites of robes, almsfood, dwellings, medicine, and medicinal requisites.
I declare, Ānanda, that if due to another person one is free from doubts
about suffering, the cause of suffering, the cessation of suffering, and the
path leading to the cessation of suffering; it is not easy, Ānanda, to repay
that person, that is to say, by paying homage (abhivādana), getting up from
one’s seat (paccuṭṭhāna), performing reverential salutation (añjalikamma),
doing service (sāmīcikamma), and supporting them with the requisites of
robes (cīvara), almsfood (piṇḍapāta), dwellings (senāsana), medicine
(gilānappaccaya), and medicinal requisites (bhesajjaparikkhārā).
379. “Ānanda, there are fourteen kinds of gifts to individuals. What
fourteen? One gives a gift to the Tathāgata, a worthy one (Arahant), a Fully
Enlightened Buddha — this is the first gift to an individual. One gives a
gift to a Solitary Buddha (Pacceka Buddha) — this is the second gift to an
individual. One gives a gift to an Arahant, a disciple of the Tathāgata —
this is the third gift to an individual. One gives a gift to one who is practising
1 Paying homage with the fivefold prostration, touching the knees, forearms, and head to
the ground to show respect; getting up from one’s seat to greet them when they arrive;
paying reverential salutation by joining the palms together in front of one’s chest or forehead;
doing service such as preparing a seat, providing drinking water, washing their robes;
providing robes, almsfood, seats, beds, or dwellings; giving medicines or providing medical
treatment such as hot baths or massage.
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for the realisation of the fruit of Arahantship 1 — this is the fourth gift to
an individual. One gives a gift to a Non-returner — this is the fifth gift to
an individual. [255] One gives a gift to one who is practising for the
realisation of the fruit of Non-returning — this is the sixth gift to an
individual. One gives a gift to a Once-returner — this is the seventh gift to
an individual. One gives a gift to one who is practising for the realisation
of the fruit of Once-returning — this is the eighth gift to an individual.
One gives a gift to a Stream-winner — this is the ninth gift to an individual.
One gives a gift to one who is practising for the realisation of the fruit of
Stream-winning 2 — this is the tenth gift to an individual. One gives a gift
to one outside of the Buddhist dispensation who is free from sensual desire
— this is the eleventh gift to an individual. One gives a gift to an ordinary
moral person — this is the twelfth gift to an individual. One gives a gift to
an ordinary immoral person — this is the thirteenth gift to an individual.
One gives a gift to an animal — this is the fourteenth gift to an individual.
“Herein, Ānanda, having given a gift to an animal, one may expect the gift
to return a hundredfold. Having given a gift to an ordinary immoral person,
one may expect the gift to return a thousandfold. Having given a gift to an
ordinary moral person, one may expect the gift to return a hundred thousandfold. Having given a gift to one outside the Buddhist dispensation who is free
from sensual desire, one may expect the gift to return times ten billion. By
giving a gift to one practising for the realisation of Stream-winning, one may
expect an incalculable and immeasurable result. What then can be said
regarding a gift to a Stream-winner … to one practising for the realisation of
the fruit of Once-returning … a Once-returner … one practising for the
realisation of the fruit of Non-returning … a Non-returner … one practising
1 After attain the third stage of a Non-returner, a meditator may choose to rest content with
that great achievement or may continue to strive in meditation on the path leading to the
realisation of Arahantship. Likewise, with the second stage of a Once-returner or the first stage
of a Stream-winner. A meditator may choose to rest content with that achievement or may
continue to strive to reach the higher goal. Gifts to those who are striving for the next highest
stage are more fruitful than those who rest content with what they have already achieved.
2 A non-meditator who observes the five, eight, or the monastic precepts is not necessarily
striving to attain Stream-winning. Only striving in mindfulness meditation (satipaṭṭhāna) can
lead to the realisation of nibbāna. Whatever stage of insight a meditator has reached, whether
that be the lowly stage of Analytical Knowledge of Body and Mind, or the relatively high stage
of insight called Knowledge of Equanimity About Formations, he or she is striving to attain the
path of Stream-winning. It is thus more beneficial to offer gifts to meditators who are striving
for insight, than to virtuous monastics, or to observers of the Uposatha who are only engaged
in tranquillity meditation, without any aspiration to attain the noble path. Those who have
already attained the lower paths, have to strive again in meditation to attain the higher paths.
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for the realisation of the fruit of Arahantship … to an Arahant, a worthy one,
a disciple of the Tathāgata … a Solitary Buddha. What then can be said
regarding a gift to the Tathāgata, a worthy one, a Fully Enlightened Buddha‽
380. “Ānanda, there are seven kinds of gifts to the Saṅgha. What seven? One
gives a gift to both Saṅghas with the Buddha at their head — this is the first
gift to the Saṅgha. One gives a gift to both Saṅghas after the Tathāgata has
attained final cessation — this is the second gift to the Saṅgha. One gives a
gift to the Bhikkhu Saṅgha — this is the third gift to the Saṅgha. One gives
a gift to the Bhikkhuṇī Saṅgha — this is the fourth gift to the Saṅgha. One
gives a gift saying: ‘Assign so many bhikkhus and bhikkhuṇīs to me.’ [256]
This is the fifth gift to the Saṅgha. One gives a gift saying: ‘Assign so many
bhikkhus to me.’ This is the sixth gift to the Saṅgha. One gives a gift saying:
‘Assign so many bhikkhuṇīs to me.’ This is the seventh gift to the Saṅgha.1
“In the future, Ānanda, there will be those defiling the yellow robes,
immoral, and of evil character. The people will give gifts for the Saṅgha to
these immoral individuals. Nevertheless I declare, Ānanda, that gifts to
the Saṅgha are incalculable and immeasurable. In no way, Ānanda, do I
say that a gift to an individual is ever of greater fruit than a gift to the Saṅgha.
381. “Ānanda, there are these four purifications of a gift. What four? Here,
Ānanda, a gift is purified by the giver, not by the recipient. Here, Ānanda,
a gift is purified by the recipient, not by the giver. Here, Ānanda, a gift is
neither purified by the recipient, nor by the giver. Here, Ānanda, a gift is
purified by the giver and by the recipient.
“And how, Ānanda, is a gift purified by the giver, not by the recipient?
Here, Ānanda, the giver is virtuous and of good character, but the recipient
is immoral, of evil character — thus, Ānanda, a gift is purified by the giver,
not by the recipient.2
“And how, Ānanda, is a gift purified by the recipient, not by the giver?
Here, Ānanda, the giver is immoral, of evil character, but the recipient is
virtuous and of good character — thus, Ānanda, a gift is purified by the
recipient, not by the giver.
1 To give a gift to the Saṅgha (Saṅghika dāna), one asks for one or more to receive alms for the
Saṅgha. Whether four senior monks are sent, or only one young novice is sent, the donor
should keep in mind that the gift is intended for the Saṅgha. Doing so ensures that the gift
is purified and given without any preference or prejudice. Any offerings that the appointed
individual receives are to be shared with the Saṅgha; they are not one’s own property to make
use of as one wishes. Virtuous monastics generally share whatever they receive on almsround
with the Saṅgha anyway, but in the case of gifts to the Saṅgha, sharing is obligatory.
2 See the story of the Sri Lanka king by the name of King Saddhātissa.
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“And how, Ānanda, is a gift purified neither by the giver, nor by the
recipient? Here, Ānanda, the giver is immoral, of evil character, and the
recipient is immoral of evil character — thus, Ānanda, a gift is neither
purified by the giver, nor by the recipient.
“And how, Ānanda, is a gift purified by the giver and the recipient? Here,
Ānanda, the giver is virtuous, of good character, and the recipient is
virtuous and of good character [257] — thus, Ānanda, a gift is purified by
the giver and by the recipient. These, Ānanda, are the four purifications of
a gift.”
382. Thus spoke the Blessed One. The Fortunate One having said this, the
teacher said further —
“Whoever is virtuous gives a gift to the immoral,
What is righteously obtained, with a mind of faith.
Firmly believing in the great fruit of kamma,
That gift is purified by the giver.
“Whoever is immoral gives a gift to the virtuous,
What is unrighteously obtained, without a mind of faith.
Not firmly believing in the great fruit of kamma,
That gift is purified by the recipient.
“Whoever is immoral gives a gift to the immoral,
What is unrighteously obtained, without a mind of faith.
Not firmly believing in the great fruit of kamma,
I say that that gift is not of abundant fruit.
“Whoever is virtuous gives a gift to the virtuous,
What is righteously obtained, with a mind of faith.
Firmly believing in the great fruit of kamma,
I say that that gift is of abundant fruit.
“Whoever, being dispassionate, gives a gift to one free from passion,
What is righteously obtained, with a mind of faith.
Firmly believing in the great fruit of kamma,
That gift is the best among material gifts.”

Puṇṇovāda Suttaṃ

(M.iii.267)
An Admonition to Puṇṇa

395. Thus have I heard — On one occasion the Blessed One was dwelling at
Sāvatthi, in Prince Jeta’s grove, in the monastery of Anāthapiṇḍika. Then the
Venerable Puṇṇa, having emerged from seclusion in the evening, approached
the Blessed One; having approached, he paid homage to the Blessed One
and sat down at one side. Sitting at one side the Venerable Puṇṇa said to the
Blessed One: “It would be good, venerable sir, if the Blessed One would
admonish me in brief, having heard the teaching of the Blessed One I will
abide aline, secluded, heedful, diligent, ardent, and resolute.”
“Then, Puṇṇa, listen, pay careful attention, I will speak.”
“Very well, venerable sir,” the Venerable Puṇṇa replied to the Blessed One.
The Blessed One said: “There are, Puṇṇa, sights cognisable by the eye
that are desired (iṭṭhā), lovely (kantā), pleasing (manāpā), enticing (piyarūpa),
connected with sensuality (kāmūpasaṃhitā), and inciting lust (rajanīyā). If a
monk delights in them (abhinandati), and welcomes them (abhivadati), he clings
to them. Delighting in them, welcoming them, and clinging to them, delight
arises. I declare, Puṇṇa, ‘With the arising of delight, suffering arises.’
“There are, Puṇṇa, sounds cognisable by the ear ... Odours cognisable
by the nose ... flavours cognisable by the tongue ... touches cognisable by
the body ... ideas cognisable by the mind that are desired, lovely, pleasing,
enticing, connected with sensuality, [268] and inciting lust. If a monk
delights in them, and welcomes them, he clings to them. Delighting in
them, welcoming them, and clinging to them, delight arises. I declare,
Puṇṇa, ‘With the arising of delight, suffering arises.’
“Now that I have given you this brief admonition, Puṇṇa, in which
country will you dwell?”
“Now that the Blessed One has given me this brief admonition, I will
dwell in Sunāparanta.”1
396. “The people of Sunāparanta are quick-tempered, Puṇṇa; they speak
harshly. If, Puṇṇa, the people of Sunāparanta abuse and scold you, how
then will it be for you?”
“If, venerable sir, the people of Sunāparanta abuse me and scold me, it
will be thus for me: ‘These people of Sunāparanta are good (bhaddaka) for
1 Sunāparanta was the home district of Puṇṇa who was born at Suppāraka, a sea-port in
the area of Goa. It was 120 leagues (yojana) from Sāvatthi, or about 1,000 miles. The
Commentary gives an elaborate story (summarised at the DPPN link) about the Buddha
visiting Puṇṇa at Sunāparanta with 500 Arahants.
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they do not hit me with their fists.’ That is how, Blessed One, it will be for
me; that is how, Fortunate One, it will be for me.”
“If, Puṇṇa, the people of Sunāparanta hit you with fists, how then will
it be for you?”
“If, venerable sir, the people of Sunāparanta hit me with fists, it will be
thus for me: ‘These people of Sunāparanta are good for they do not hit me
with clods.’ That is how, Blessed One, it will be for me; that is how, Fortunate
One, it will be for me.”
“If, Puṇṇa, the people of Sunāparanta hit you with clods, how then will
it be for you?”
“If, venerable sir, the people of Sunāparanta hit me with clods, it will be
thus for me: ‘These people of Sunāparanta are good for they do not hit me
with sticks.’ That is how, Blessed One, it will be for me; that is how, Fortunate
One, it will be for me.” [269]
“If, Puṇṇa, the people of Sunāparanta hit you with sticks, how then will
it be for you?”
“If, venerable sir, the people of Sunāparanta hit me with sticks, it will be
thus for me: ‘These people of Sunāparanta are good for they do not stab
me with knives.’ That is how, Blessed One, it will be for me; that is how,
Fortunate One, it will be for me.”
“If, Puṇṇa, the people of Sunāparanta stab you with knives, how then
will it be for you?”
“If, venerable sir, the people of Sunāparanta stab me with knives, it will
be thus for me: ‘These people of Sunāparanta are good for they do not
deprive me of life with sharp knives.’ That is how, Blessed One, it will be
for me; that is how, Fortunate One, it will be for me.”
“If, Puṇṇa, the people of Sunāparanta deprive you of life with sharp
knives, how then will it be for you?”
“If, venerable sir, the people of Sunāparanta deprive me of life with sharp
knives, it will be thus for me: ‘These people of Sunāparanta are good for
there have been disciples who, being vexed by, ashamed of, and disgusted
with this body and life, have sought an assassin, but I have been deprived
of life without having to seek an assassin.’ That is how, Blessed One, it will
be for me; that is how, Fortunate One, it will be for me.”
“Well said, Puṇṇa, well said! Possessing such friendliness and self-control
you will be able to dwell in Sunāparanta. It is time, Puṇṇa, for you to do
whatever you think fit.”
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397. Then having rejoiced in what the Blessed One had said, the Venerable
Puṇṇa got up from his seat, paid homage to the Blessed One, and departed
keeping his right side towards him. He then put his dwelling place in order,
and taking his bowl and robes set out for Sunāparanta. Travelling in stages,
he arrived at Sunāparanta and took up residence there. Then Venerable
Puṇṇa dwelt at Sunāparanta. During the Rains Retreat he instructed
(paṭivedesi)1 five hundred male lay disciples and five hundred female lay
disciples, and himself realised the three knowledges. Then the Venerable
Puṇṇa later attained final cessation.
Then many monks approached the Blessed One, and having paid homage
to the Blessed One, sat down at one side. Sitting at one side those monks
said to the Blessed One: “Venerable sir, the Venerable Puṇṇa [270] instructed
in brief by the Blessed One has died. What is his destiny (gati), what is his
future (abhisamparāyo)?”
“The Venerable Puṇṇa was wise, monks. He practised in accordance with
the Dhamma and did not trouble me with questions about the Dhamma.2
The Venerable Puṇṇa has attained final cessation.”
This is what the Blessed One said. Those monks were pleased and
rejoiced in what the Blessed One had said.
1 The Sinhala edition of the Pāḷi text here has paṭipādesi, which Bhikkhu Bodhi translates
as “established in the practice.” The Thai and Cambodian editions have paṭidesesi. The verb
paṭivedeti means to make known, declare, announce. One can only assume that he at least
established them in the three refuges, the five precepts, and the practice of meditation.
2 This is an indirect criticism of those monks as if to say: “If you had practised properly in
accordance with the Dhamma, as Puṇṇa did, you would not need to bother me with such
questions.”
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healthy (yāpanāya), 5
hears the Dhamma (dhammaṃ suṇāti), 156
heirs to their kamma (kammadāyādā), 184
hell (niraya), 10-15, 19, 27, 67, 68, 70, 81, 86,
88, 91, 142, 147, 161, 164, 172, 176-178,
183-187
hide-scrapings (daddula), 20
higher ordination (upasampadā), 38
hinting (nemittikatā), 168
holds wrong-views (micchādiṭṭhiko hoti), 70
honoured (sakkati), 150
humility (anatimāna), 75
husk powder (kaṇa), 20
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I

ignorance (avijjā), 7, 106, 164
ill-will (byāpāda), 7
impure (kilissati), 146
inaccessible to logic (atakkāvacaro), 133, 154
inciting lust (rajanīyā), 193
inclinations (adhimuttika), 10
incomparable guide of trainable persons
(anuttaro purisadammasārathi), 63
Indian bow-string (Calotropis gigantea), 99
indulgence in intoxicants that cause
heedlessness (surāmerayamajjappamādaṭṭhānānuyoge), 188
infatuation (mucchā), 128
initial application of thought (vitakko), 166
inspired (samādapēsi), 120
instructed (paṭivedesi), 195
instructed (sandassesi), 120
instructs (sandassako), 36
insult (byārosana), 170
intoxication (madāya), 5
inviting investigation (ehipassiko), 62
inwardly allayed (suppaṭissaddho), 128
iron cross (ayosiṅghāṭakaṃ), 86
irrelevant (anapadesaṃ), 69

J

joy (pīti), 122
junket (kummāsa), 115, 131

K

kamma as their relatives (kammabandhū), 184
kamma is their refuge (kammappaṭisaraṇā),
184
killing living beings (pāṇātipāto), 188
King Yama, 172-173, 175, 178
knowledge of adaptation (anuloma-ñāṇa), 123
knowledgeable (kovido), 181
known (ñātaṃ), 104

L

lay supporter (upāsaka), 159
leading onwards (opaneyyiko), 62
league (yojana), 177
about 7 miles, 193
liberated (vimuttaṃ), 9
liberation (vimokkha), 10
life-threatening (pāṇaharānaṃ), 6
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limited (amahaggataṃ), 9
lofty (mahaggataṃ), 9
loin-cloth (kopīna), 5
lovely (kantā), 193
lucidity in wisdom (paññāveyyattiyaṃ), 23
luxurious (bāhullāyā), 132
lying with clear comprehension
(sampajānamusāvāde), 93

M

Mahāpajāpatī Gotamī, 188
making much of (bahulīkammaṃ), 156
malleable (mudubhūte), 132
maturing in relinquishment
(vossaggapariṇāmiṃ), 7
medicinal requisites (bhesajjaparikkhārā), 189
medicine (gilānappaccaya), 189
meet (dassanāya), 41
menial (ibbhā), 159
mental turbulence (upāyāsa), 75
mental volition (manosañcetanā), 57
merit (puññā), 165
millet (sāmāka), 20
mindfulness (sati), 23
mindless deities (asaññasattā), 72
misfortune (aghato), 116
mother (mātā), 164
murderous (hatapahata), 184

N

nervousness (sārajjaṃ), 13
no father (natthi pitā), 70
no fruit or result of good and evil deeds
(natthi sukatadukkaṭānaṃ kammānaṃ
phalaṃ vipāko), 70
no mother (natthi mātā), 70
no other world
(natthi paro loko), 70, 91
no spontaneously reborn living beings
(natthi sattā opapātikā), 70
no this world (natthi ayaṃ loko), 70
Noble One (ariya), 2
nobles (khattiya), 72
north (uttaraṃ), 112
not conducive to concentration
(asamādhisaṃvattanikā), 69
not connected with benefit
(anatthasaṃhitaṃ), 69
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Index

not connected with the goal
(apariyantavatiṃ), 69
not fulfilled (abhavissa), 104
not known (aññātaṃ), 104
not penetrated by wisdom (aphassitaṃ
paññāya), 104
not realised (asacchikataṃ), 104
not seen (adiṭṭhaṃ), 104
not understood (aviditaṃ), 104
nothing given (natthi dinnaṃ), 70, 164
nothing offered (natthi hutaṃ), 70, 164
nothing sacrificed (natthi yiṭṭhaṃ), 70, 164
not-self (anatta), 97

O

obstacle of views (diṭṭhikantāra), 3
obstructions (antarāyikā dhammā), 12
offspring of our relative’s feet
(bandhupādāpaccā), 159
on par with the teacher (satthusadisena), 42
one of noble mind (ariyacittassa), 165
one-pointedness (ekaggatā), 164
oral tradition (anussavo), 153
ordinary person (puthujjana), 2
other world (paraloka), 135
out of compassion for the world
(lokānukampāya), 23
outflow (āsava), 1, 12, 105, 164
owners of their kamma (kammassakā), 184

P

passion (sārāgāya), 114
passionate (sarāgaṃ), 9
path factor (maggaṅga), 165
of right-view (sammādiṭṭhi maggaṅgaṃ),
165
pay homage (abhivādeti), 41
pay respects with joined palms (añjali), 41
paying attention (sotāvadhānaṃ), 158
paying homage (abhivādana), 189
paying homage (payirupāsanāya), 158
pays attention (sotaṃ odahati), 155
pays homage (payirupāsati), 155
peaceful (santo), 112, 133, 154
penetrated by wisdom (phassitaṃ paññāya),
104
penetrating with wisdom (paññāya ca naṃ
ativijjha passati), 156

performing reverential salutation
(añjalikamma), 189
personality-view (sakkāya-diṭṭhi), 7
piercing (tibbā), 15
place of punishment (vinipātaṃ), 10
pleasing (manāpā), 193
potter (bhaggava), 122
power of wisdom (paññābalaṃ), 165
priests (brāhmaṇā), 164
profound (gambhīro), 133, 154
punishments (daṇḍa)
various kinds of,, 174
Pure Abodes (Suddhāvasa), 22
purified (parisuddhe), 132
pursuing gain with gain (lābhena lābhaṃ
nijigīsanatā), 168

Q

quarrel (vighāto), 115

R

ranting (kodhūpāyāso), 75
realisable by the wise (paccattaṃ veditabbo
viññūhi), 62
realised (sacchikataṃ), 104
realises the ultimate truth (paramasaccaṃ
sacchikaroti), 156
reason (paccaya), 67, 184
reasoning (ākāraparivitakko), 153
recluses (samaṇa), 164
reflects on the meaning (atthaṃ
upaparikkhati), 156
relevant (sapadesaṃ), 71
repetition (āsevanā), 156
reposes faith (saddhaṃ niveseti), 155
reproach (upārambha), 170
requisite conditions (saparikkhāraṃ), 163
resorting to views (diṭṭhigata), 3
respected (garukato), 150
restlessness (uddhaccaṃ), 7
restraint (saṃvarā), 1
retentiveness (gatiyā), 23
revered (mānito), 150
rice (odana), 115, 131
rice-husks (thusa), 55
right-action (sammā-kammanto), 164
right-concentration (sammā-samādhi), 163
right-effort (sammā-vāyāmo), 164

Index
right-livelihood (sammā-ājīvo), 164
right-mindfulness (sammā-sati), 164
right-speech (sammā-vācā), 164
right-thought (sammā-saṅkappo), 164
right-view (sammā-diṭṭhi), 163
robes (cīvara), 189
root cause (hetu), 67, 184
rough (aṇḍakā), 69
rough (kharānaṃ), 6
rouses (samādapako), 37
rubbish (saṅkāra), 55

S

sarcastic (parakaṭuka), 69
sceptical doubt (vicikicchā), 7
scheming (kuhanā), 168
scolding (nindāroso), 75
scolding (parābhisajjanī), 69
scrupulous (lajjī), 184
secluded (avūpakaṭṭhā), 128
secluded (pavivitto), 19, 36
see (dassanāya), 41
seeing the monks (samaṇānṃ dassanaṃ), 41
seeing things perversely (viparītadassano), 70
seen (diṭṭhaṃ), 104
seer of the worlds (lokavidū), 63
sensual desire (kāmacchanda), 7
sensuality (kāmāsava), 105, 164
sesame flour (piññā), 20
severe (kaṭukānaṃ), 6
sexual misconduct (kāmesumicchācāra), 188
sexual relations (kāmesu), 68
shame (hiri), 5
sharp (tibbānaṃ), 6
should be done (karaṇīyaṃ), 94
should confess (desetabbaṃ), 95
should desist (paṭisaṃhareyyāsi), 95
should make open (uttānīkātabbaṃ), 95
should not be done (na karaṇīyaṃ), 94
should reveal (vivaritabbaṃ), 95
shuns (ārati), 167
signs (nimittā), 74
sir (mārisa), 130
smartening (maṇḍanāya), 5
Solitary Buddha (Pacceka Buddha), 189
sorrow (domanassa), 65
south (dakkhiṇaṃ), 112

201

speaks
at the right time (kālavādī), 71
at the wrong time (akālavādī), 69
what is beneficial (atthavādī), 71
what is factual (bhūtavādī), 71
what is not factual (abhūtavādī), 69
what is not the discipline (avinayavādī), 69
what is not the teaching (adhammavādī), 69
what is the discipline (vinayavādī), 71
what is the teaching (dhammavādī), 71
what is unbeneficial (anatthavādī), 69
words that are not worth remembering
(anidhānavatiṃ), 69
words that are worth remembering
(nidhānavatiṃ), 71
spiritual faculties (indriyaparopariyattaṃ),
10
spontaneously arisen (opapātikā), 164
state of loss (apāyaṃ), 14
steadfast recall (dhiti), 23
sticks (kaṭṭha), 55
Stream-winner (sotāpanna), 156
strives (padahati), 156
subtle (nipuṇo), 112, 133, 154
supported
by cessation (nirodhanissitaṃ), 7
by dispassion (virāganissitaṃ), 7
by seclusion (vivekanissitaṃ), 7
supporting the holy life (brahmacariyānuggahāya), 5
supramundane (lokuttarā), 165
surpassable (sa-uttaraṃ), 9
systematic attention (yoniso manasikāra), 1

T

taking what is not given (adinnādānaṃ), 188
teacher of gods and human beings (satthā
devamanussānaṃ), 63
teaches (viññāpako), 36
telling lies (musāvādo), 188
the other world (paraṃ loko), 164
things conducive to attaining the truth
(saccānuppattiyā bahukāraṃ dhammaṃ),
159
thinking (takko), 166
thirst (pipāsā), 128
this world (ayaṃ loko), 164
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Index

thoughts
of compassion (avihiṃsāsaṅkappo), 165
of cruelty (vihiṃsāsaṅkappo), 165
of good-will (abyāpādasaṅkappo), 165
of ill-will (byāpādasaṅkappo), 165
of renunciation (nekkhammasaṅkappo), 165
of sensuality (kāmasaṅkappo), 165
uncorrupted (appaduṭṭhamanasaṅkappo), 71
timeless (akāliko), 62
timely (kālena), 71
to be comprehended by the wise
(paṇḍitavedanīyo), 154
trainable individuals (neyya), 109
troubled (aṭṭīyitabbaṃ), 96
twigs (sakalika), 55

U

unbearable (adhivāskajātiko), 6
uncomposed (vikkhittaṃ), 9
unconcentrated (asamāhittaṃ), 9
undeluded (vītamohaṃ), 9
understood (viditaṃ), 104
unfortunate destination (duggatiṃ), 10
unlearned (assutavā), 2
unliberated (avimuttaṃ), 9
unskilled (akovido), 2
unsurpassable (anuttara), 9
unsystematic attention (ayoniso
manasikāra), 1
untimely (akālena), 69
untrained (avinīto), 2
urges (samuttejako), 37
use (paṭisevanā), 1

V

vacillation of views (diṭṭhiphanditaṃ), 3
vegetables (sāka), 20
Venerable Ānanda, 188
ventures (ussahati), 156
venturing (ussāho), 157
verbal formation (vacīsaṅkhāro), 166
vexation (vihesā), 115
vexed (kilissati), 146
views (diṭṭhāsava), 106, 164
village practice (gāmadhamma)
of sexual intercourse, 64
virtuous (sādhu), 43
visible for oneself (sandiṭṭhiko), 62
vision (dassanā), 1

W

water cabbage (haṭa), 20
welcomes them (abhivadati), 193
welfare of many (bahujanahitāya), 23
well-trained (suvīnito), 181
west (pacchimaṃ), 112
wild rice (nīvara), 20
will (chando), 157
will is born (chando jāyati), 156
wisdom (paññā), 165
wise (paṇḍita), 2
with a husband (sassāmikā), 68
with a legal prohibition (saparidaṇḍā), 68
with its supports (sa-upanisaṃ), 163
without outflows (anāsavacittassa), 165
womb (gabbha), 62
worshipped (pūjito), 150
worthless men (moghapurisā)
foolish men, 109
worthy (arahaṃ), 63
worthy final victor (anantajina), 136
wriggling of views (diṭṭhivisūka), 3
wrong-view (micchā-diṭṭhi), 164

