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A Message on the Publication of the
English Tripitaka

The Buddhist canon is said to contain eighty-four thousand different teachings.
I believe that this is because the Buddha’s basic approach was to prescribe a
different treatment for every spiritual ailment, much as a doctor prescribes a
different medicine for every medical ailment. Thus his teachings were always
appropriate for the particular suffering individual and for the time at which the
teaching was given, and over the ages not one of his prescriptions has failed to
relieve the suffering to which it was addressed.

Ever since the Buddha’s Great Demise over twenty-five hundred years ago,
his message of wisdom and compassion has spread throughout the world. Yet
no one has ever attempted to translate the entire Buddhist canon into English
throughout the history of Japan. It is my greatest wish to see this done and to
make the translations available to the many English-speaking people who have
never had the opportunity to learn about the Buddha’s teachings.

Of course, it would be impossible to translate all of the Buddha’s eighty-four
thousand teachings in a few years. I have, therefore, had one hundred thirty-nine
of the scriptural texts in the prodigious Taishd edition of the Chinese Buddhist
canon selected for inclusion in the First Series of this translation project.

It is in the nature of this undertaking that the results are bound to be criticized.
Nonetheless, I am convinced that unless someone takes it upon himself or herself
to initiate this project, it will never be done. At the same time, I hope that an
improved, revised edition will appear in the future.

It is most gratifying that, thanks to the efforts of more than a hundred Buddhist
scholars from the East and the West, this monumental project has finally gotten
off the ground. May the rays of the Wisdom of the Compassionate One reach
each and every person in the world.

NUMATA Yehan
Founder of the English
August 7, 1991 Tripitaka Project






Editorial Foreword

In the long history of Buddhist transmission throughout East Asia, translations
of Buddhist texts were often carried out as national projects supported and
funded by emperors and political leaders. The BDK English Tripitaka project,
on the other hand, began as a result of the dream and commitment of one man.
In January 1982 Dr. NUMATA Yehan, founder of Bukkyo Dendo Kyokai (Society
for the Promotion of Buddhism), initiated the monumental task of translating
the complete Taishd shinshii daizokyd edition of the Chinese Tripitaka (Buddhist
canon) into the English language. Under his leadership, a special preparatory
committee was organized in April 1982. By July of the same year the Translation
Committee of the English Tripitaka was officially convened.

The initial Committee included the following members: (late) HANAYAMA
Shoyi (Chairperson), (late) BANDO Shojun, ISHIGAMI Zennd, (late) KAMATA
Shigeo, (late) KANAOKA Shuyt, MAYEDA Sengaku, (late) NARA Yasuaki,
(late) SAYEKI Shinkd, (late) SHIOIRI Ryotatsu, TAMARU Noriyoshi, (late)
TAMURA Kwanseli, (late) URYUZU Rytishin, and YUYAMA Akira. Assistant
members of the Committee were as follows: KANAZAWA Atsushi, WATANABE
Shogo, Rolf Giebel of New Zealand, and Rudy Smet of Belgium.

After holding planning meetings on a monthly basis, the Committee selected
one hundred and thirty-nine texts for the First Series of the project, estimated
to be one hundred printed volumes in all. The texts selected were not limited to
those originally written in India but also included works composed in China
and Japan. While the publication of the First Series proceeds, the texts for the
Second Series will be selected from among the remaining works; this process
will continue until all the texts, in Japanese as well as in Chinese, have been
published. Given the huge scope of this project, accomplishing the English trans-
lations of all the Chinese and Japanese texts in the Taisho canon may take as
long as one hundred years or more. Nevertheless, as Dr. NUMATA wished, it is
the sincere hope of the Committee that this project will continue until completion,
even after all the present members have passed away.
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Editorial Foreword

Dr. NUMATA passed away on May 5, 1994, at the age of ninety-seven. He
entrusted his son, Mr. NUMATA Toshihide with the continuation and completion
of the English Tripitaka project. Mr. Numata served for twenty-three years, leading
the project forward with enormous progress before his sudden passing on February
16, 2017, at the age of eighty-four. The Committee previously lost its able and
devoted first Chairperson, Professor HANAYAMA Shoyt, on June 16, 1995, at
the age of sixty-three. In October 1995 the Committee elected Professor MAYEDA
Sengaku (then Vice President of Musashino Women’s College) as Chairperson,
and upon the retirement of Professor Mayeda in July 2016, the torch was passed
to me to serve as the third Chairperson. Despite these losses and changes we, the
Editorial Committee members, have renewed our determination to carry out the
noble ideals set by Dr. NUMATA. Present members of the Committee are Kenneth
K. Tanaka (Chairperson), MAYEDA Sengaku, ICHISHIMA Shoshin, ISHIGAMI
Zenno, KATSURA Shoryt, MINOWA Kenryd, SAITO Akira, SHIMODA Masahiro,
WATANABE Shogo, and YONEZAWA Yoshiyasu.

The Numata Center for Buddhist Translation and Research was established
in November 1984, in Berkeley, California, U.S.A., to assist in the publication
of the translated texts. The Publication Committee was organized at the Numata
Center in December 1991. In 2010, the Numata Center’s operations were merged
with Bukkyd Dendd Kyokai America, Inc. (BDK America), and BDK America
continues to oversee the publication side of the English Tripitaka project in close
cooperation with the Editorial Committee in Tokyo.

At the time of this writing, in July 2019, the project has completed about sixty-
five percent of the seven thousand one hundred and eighty-five Taisho pages of
texts selected for the First Series. Much work still lies ahead of us but we are
committed to the completion of the remaining texts in order to realize the grand
vision of Dr. Numata, shared by Mr. Numata and Professor Hanayama, to make
the Buddhist canon more readily accessible to the English-speaking world.

Kenneth K. Tanaka
Chairperson
Editorial Committee of

the BDK English Tripitaka
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Publisher’s Foreword

On behalf of the members of the Publication Committee, I am happy to present
this volume as the latest contribution to the BDK English Tripitaka Series. The
Publication Committee members have worked to ensure that this volume, as all
other volumes in the series, has gone through a rigorous process of editorial efforts.

The initial translation and editing of the Buddhist scriptures found in this
and other BDK English Tripitaka volumes are performed under the direction of
the Editorial Committee in Tokyo, Japan. Both the Editorial Committee in Tokyo
and the Publication Committee, headquartered in Moraga, California, are ded-
icated to the production of accurate and readable English translations of the
Buddhist canon. In doing so, the members of both committees and associated
staff work to honor the deep faith, spirit, and concern of the late Reverend Dr.
Yehan Numata, who founded the BDK English Tripitaka Series in order to dis-
seminate the Buddhist teachings throughout the world.

The long-term goal of our project is the translation and publication of the
texts in the one hundred-volume Taisho edition of the Chinese Buddhist canon,
along with a number of influential extracanonical Japanese Buddhist texts. The
list of texts selected for the First Series of this translation project may be found
at the end of each volume in the series.

As Chair of the Publication Committee, I am deeply honored to serve as the
fifth person in a post previously held by leading figures in the field of Buddhist
studies, most recently by my predecessor, John R. McRae.

In conclusion, I wish to thank the members of the Publication Committee for
their dedicated and expert work undertaken in the course of preparing this volume
for publication: Managing Editor Marianne Dresser, Dr. Hudaya Kandahjaya, Dr.
Carl Bielefeldt, Dr. Robert Sharf, and Rev. Brian Kensho Nagata, Director of the
BDK English Tripitaka Project.

A. Charles Muller
Chairperson
Publication Committee
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As an act of Dhammadana, Bhikkhu Analayo has waived
payment for the translation of The Madhyama Agama
(Middle-length Discourses), Volumes II-1V.



Introduction to Madhyama Agama
(Middle-length Discourses)
Volume I1

This volume represents the second installment of the Madhyama Agama (Mid-
dle-length Discourses) in the BDK English Tripitaka (First Series). Volume I
of this translation appeared in 2013; now, after three further years of work, trans-
lation of the remaining three volumes has been accomplished.

The general introduction to Volume I by then—Editor-in-Chief Marcus Bingen-
heimer (pp. xv—xxviii) provides essential background information on topics
such as the genre of textual collections referred to as Agamas and Nikayas; the
Madhyama-agama in particular; the circumstances in which the Madhyama-
agama came to be translated from the Indic source language into Chinese in the
fourth century C.E., yielding the text titled Zhong ahan jing (number 26 in the
Taisho edition of the Chinese Tripitaka); and, early in the twenty-first century,
the first stage of this project, which will yield a complete English translation of
the Chinese version.

This subsidiary introduction to Volume II clarifies certain details regarding
the transition from the first stage of the translation process to this second and
final stage. The introduction to Volume III will discuss the Pali parallels to the
discourses of the Madhyama-agama, and the introduction to Volume IV the
divisions of the Madhyama-agama.

Four Volumes, Two
Translation Teams

The collection called Madhyama-agama comprises two hundred and twenty-
two discourses grouped somewhat irregularly into eighteen divisions. The first
seventy-one of these discourses, which make up divisions 1 to 6, are translated
in Volume I (see Vol. I, Contents, pp. xi—xiii). The remaining one hundred and
fifty-one discourses are in Volume II (divisions 7—11), Volume III (divisions
11-14), and Volume IV (divisions 15-18).
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Madhyama Agama (Middle-length Discourses), Volume II

The translation and editorial work for Volume I was done by a team of eight
people (for details see Vol. I, Introduction, p. xxv). For Volumes II to IV the
work was done by five of the eight translators and editors who worked on the
first volume: Marcus Bingenheimer, William Chu, and Shi Chunyin, along with
Bhikkhu Analayo and Roderick S. Bucknell, who shared the role of overall edi-
tors. One of the editors’ main tasks was to check closely all of the draft translations
for accuracy, consistency of terminology, and appropriate style, and to revise
them wherever this was deemed necessary.

Although care has been taken to ensure that Volumes II to IV generally main-
tain continuity of terminology and style with Volume I, two exceptions have
been introduced. These deserve to be spelled out here, not only to inform readers
but also to illustrate the kinds of difficult decisions that translators of Chinese
Buddhist texts often have to make.

The first exception concerns the paired Chinese terms jue and guan. These
denote the first two factors of the first meditative absorption (Pali jhana) and
correspond to the paired Pali terms vitakka and vicara. In Volume I jue and guan
are translated as “initial and sustained application of the mind,” because that
(or something similar) is how the corresponding Pali terms are sometimes ren-
dered. In Volumes II to IV, however, the terms jué and guan in the same context
are translated as “[directed] awareness and [sustained] contemplation.” We
believe this phrase succeeds in capturing the meanings of the two terms as they
are used elsewhere in the Chinese Madhyama-agama. This change was made
with full recognition that there is sometimes a tension between the twin aims
of producing a faithful rendering of the Chinese text and taking due account of
the underlying Indic text.

The issue arises when one is producing an English translation of a Chinese
translation of an Indic original (on such issues see Roderick S. Bucknell, “Taking
Account of the Indic Source-text,” in Konrad Meisig ed., Translating Buddhist
Chinese, Problems and Prospects [ Wiesbaden: Harrassowitz, 2010], pp. 45-52).
In recognition of the challenges presented by such a process, the editors have
followed the principle that within the framework of overall cooperation, each
takes special care of, and responsibility for, one of these two dimensions of the
translation process. Thus, Roderick S. Bucknell has given special attention to
the accuracy of the English translation in reflecting the Chinese source-text,
whereas Bhikkhu Analayo has emphasized discerning the underlying Indic
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original, as well as providing relevant comparative annotation. It is hoped that
as a result of such collaboration, the translation presented here does justice both
to the Chinese text as we now have it and to its no-longer-extant Indic forerunner.

The second exception to the translation procedure adopted for Volume I has
to do with the familiar formula that usually appears at the end of each discourse.
In Volume I this formula is translated as “Having heard the Buddha’s words, the
monks were delighted and remembered them well,” with the phrase “the monks”
sometimes replaced by some other descriptor, according to the audience specified.
In this and the remaining volumes, however, this phrase is translated as “Having
heard what the Buddha said, the monks were delighted and received it respectfully”
(again with “the monks” sometimes replaced by other words according to the
audience). This difference in wording reflects uncertainty about the meaning of
the Chinese expression fengxing in the given context. In Volume I fengxing is
understood as meaning “to remember well”’; in Volumes II to IV, on the basis of
the discussion presented by Bhikkhu Analayo in Madhyama-dagama Studies
(Taipei: Dharma Drum Publishing Corporation, 2012), pp. 521-525, it is under-
stood as meaning “to receive respectfully.”

Among some more general changes introduced in Volumes II to IV the most
noteworthy relates to the citation of parallel Pali discourses. If a Madhyama-
agama discourse has a Pali parallel, then is cited in an endnote attached to the
title of the translated discourse (for Volumes II-1V the sets of endnotes were
compiled by Bhikkhu Analayo). Three pieces of information about the parallel
discourse are given: its Pali title; its “identifier,” specifying its Nikaya and its
serial number therein; and its volume and page location in the Pali Text Society
(PTS) editions. The second of these, the identifier, is a new item not provided
in Volume I. It conveys useful information—particularly if the cited discourse
is located in the Samyutta-nikaya or the Anguttara-nikaya, since in such cases
the serial number serves to identify the samyutta or nipata. For example, for
Madhyama-agama discourse 73, “On Devas,” the Pali parallel is cited as “AN
8.64,” that is, discourse no. 64 in the Ariguttara Book of Eights (Atthaka-nipata).
The numbering of all Pali discourses follows the PTS editions, a convention
that is occasionally not followed in recently published English translations.

xvii






THE MADHYAMA AGAMA
(MIDDLE-LENGTH DISCOURSES)
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Division 7

On King Long Life Span

72. The Discourse on the History
of King Long Life Span'

Thus have I heard. At one time the Buddha was dwelling at Kosambi in
Ghosita’s Park.

At that time a number of monks from Kosambi1 were fighting and quarreling
with one another.? Then the World-honored One told the monks from Kosambi:

Monks, don’t fight and quarrel! Why is that?
If one [tries] by quarreling to stop quarreling,
In the end one will not see it stop.

Only by patience can quarreling be stopped.
This is a principle that should be honored.

Why is that? In the distant past there was a king of Kosala named Long
Life Span, and there was a king of Kasi named Brahmadatta. These two
kings were constantly quarreling and battling with each other. Then King
Brahmadatta of Kasi assembled his fourfold army—his elephant troops,
cavalry, chariot troops, and infantry. Having assembled his fourfold army,
King Brahmadatta of Kasi personally led his army’s approach, intending
to do battle with King Long Life Span of Kosala.

King Long Life Span of Kosala heard, “King Brahmadatta of Kasi has
assembled his fourfold army—his elephant troops, cavalry, chariot troops,
and infantry—and, having assembled his fourfold army, is coming to do
battle with me.”

Having heard this, King Long Life Span of Kosala also assembled his
fourfold army—his elephant troops, cavalry, chariot troops, and infantry—
and, having assembled his fourfold army, King Long Life Span of Kosala
personally led his army out to the border [between the two countries]. He
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had [the army] line up in battle array and did battle, devastating and
destroying [the enemy].

Then King Long Life Span of Kosala captured the entire fourfold army
of King Brahmadatta—his elephant troops, cavalry, chariot troops, and
infantry—and he even captured alive King Brahmadatta of Kasi himself.
Having captured him, he then set him free, saying, “You are a man in dis-
tress. I now pardon you. Henceforth don’t do this again!”

A second and a third time King Brahmadatta of Kasi assembled his
fourfold army—his elephant troops, cavalry, chariot troops, and infantry.
Having assembled his fourfold army, King Brahmadatta of Kasi personally
led his army’s approach, to do battle with King Long Life Span of Kosala.
King Long Life Span of Kosala heard, “King Brahmadatta of Kasi has
assembled his fourfold army—his elephant troops, cavalry, chariot troops,
and infantry—and, having assembled his fourfold army, is coming to do
battle with me.”

Having heard this, King Long Life Span of Kosala had this thought,
“I have already conquered [King Brahmadatta]. Why do I need to conquer
him again? I have already defeated him. Why defeat him further? I have
already harmed him. Why do I need to harm him again? Even with just
a bow I could defeat him.”

Having had this thought, King Long Life Span of Kosala remained at
ease and did not again assemble his fourfold army—his elephant troops,
cavalry, chariot troops, and infantry—and did not personally [lead its]
approach. Then King Brahmadatta of Kasi was able to approach and destroy
[the enemy], and he captured the entire fourfold army of King Long Life
Span of Kosala—his elephant troops, cavalry, chariot troops, and infantry.

Then King Long Life Span of Kosala heard, “King Brahmadatta of
Kasi approached and captured my entire fourfold army—my elephant
troops, cavalry, chariot troops, and infantry.” He further had this thought,
“Fighting is very odd! Fighting is very evil! Why is that? Having con-
quered, one will conquer again. Having defeated, one will defeat again.
Having harmed, one will harm again. Let me now rather go to Benares,
accompanied only by my one wife, riding together in one chariot.” There-
upon King Long Life Span of Kosala set out for Benares, accompanied
only by his one wife, riding together in one chariot.?
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King Long Life Span of Kosala had another thought, “Let me now rather
go from village to village and town to town, to learn through hearing much.”
Having had this thought, King Long Life Span of Kosala went from village
to village and town to town, learning through hearing much. Because of
his vast learning, he changed his name to Master Long Life Span.

Master Long Life Span further had this thought, “Whatever is to be
learned, I have now already gained. Let me go to the city of Benares, stop
in the streets and alleys and, with a cheerful face, perform fine music. In
this way the noble families of Benares, on hearing me, will be greatly
delighted and entertained.”

Having had this thought, Master Long Life Span went to the city of
Benares, stopped in the streets and alleys and, with a cheerful face, per-
formed fine music. In this way the noble families of Benares, on hearing
him, were greatly delighted and entertained.

Then the outer [circle] of the retainers of King Brahmadatta of Kasi
heard about him, the intermediate [circle], . . . the inner [circle] of retainers,
and the brahmin chaplain (purohita) all heard about him in turn. On hearing
about him, the brahmin chaplain summoned him to come and visit. Then
Master Long Life Span approached the brahmin chaplain and, standing
before him with a cheerful face, he performed fine music. On hearing it,
the brahmin chaplain was greatly delighted and entertained.

Then the brahmin chaplain told Master Long Life Span, “From now
on you can live in reliance on me. I shall provide for you.” Master Long
Life Span said, ““Venerable sir, I have a wife, what about her?”” The brahmin
chaplain said in reply, “Master, you can bring her along to stay in my
house in reliance on me. I shall provide for her [too].” Then Master Long
Life Span took his wife to the house of the brahmin chaplain to live in
reliance on him, and the brahmin chaplain provided for them.*

At a later time Master Long Life Span’s wife, [who was pregnant,]
experienced in her mind sadness and anxiety, thinking, “I wish that the
fourfold army would parade in battle array, proceeding slowly in due order
with their swords unsheathed. I would like to review [the army] and then
be able to drink the water from the [ritual] sharpening of the swords.”
Having had this thought, the wife of Master Long Life Span said to him,
“In my mind I am experiencing sadness and anxiety, and I have the thought:
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‘I wish that the fourfold army would parade in battle array, proceeding
slowly in due order with their swords unsheathed. I would like to review
[the army] and then be able to drink the water from the sharpening of the
swords.””

Master Long Life Span told his wife, “My dear, don’t have such
thoughts! Why is that? We have been destroyed by King Brahmadatta.
My dear, for what purpose should you wish to see the fourfold army parad-
ing in battle array, proceeding slowly with their swords unsheathed, [and
why should you think]: ‘I would like to review [the army] and then be
able to drink the water from the sharpening of the swords’?”” His wife
replied, “Honorable [husband], if I am able to get [that water], I shall live.
If I do not get it, I will certainly die, without a doubt.”

Then Master Long Life Span approached the brahmin chaplain and,
standing before him with a sad face, performed music with unpleasant,
subdued sounds. On hearing it the brahmin chaplain was not delighted.’

At this the brahmin chaplain asked, “Master, formerly you stood before
me and, with a cheerful face, performed fine music. On hearing it [ was
greatly delighted and entertained. Why do you now stand before me with
a sad face and perform music with unpleasant, subdued sounds, such that
on hearing it I am not delighted? Master Long Life Span, isn’t your body
afflicted by some disease? Isn’t your mind sad and anxious?”

Master Long Life Span replied, “Venerable sir, my body is not afflicted,
but my mind is sad and anxious. Venerable sir, my wife is experiencing
in her mind sadness and anxiety, thinking, ‘I wish that the fourfold army
would parade in battle array, proceeding slowly in due order with their
swords unsheathed. I would like to review [the army] and then be able to
drink the water from the sharpening of the swords.’

“I replied to my wife, ‘My dear, don’t have such thoughts! Why is that?
Given our present situation, my dear, for what purpose should you go to
see the fourfold army parading in battle array, proceeding slowly with their
swords unsheathed; [why should you think:] ‘I would like to review [the
army| and then be able to drink the water from the sharpening of the swords?’

“My wife replied, ‘Honorable [husband], if I am able to get [that water],
I'shall live. If T do not get it I will certainly die, without a doubt.” Venerable
sir, if my wife is not completely well, I do not function properly.”
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The brahmin chaplain asked, “Master, can I visit your wife?”” [Master
Long Life Span] replied, “You can visit her, honorable sir.”

Then the brahmin chaplain, accompanied by Master Long Life Span,
approached the wife.

At that time the wife of Master Long Life Span was pregnant with a
virtuous son. The brahmin chaplain, seeing that Master Long Life Span’s
wife was pregnant with a virtuous son, knelt down with his right knee on
the floor, extended his hands with his palms joined toward the wife of
Master Long Life Span, and said three times, “A king of Kosala will be
born, a king of Kosala will be born!” He ordered his servants, “Let no
one know this!”

The brahmin chaplain said, “Master, don’t be sad or anxious. I can
ensure that your wife gets to see the fourfold army parading in battle array,
proceeding slowly in due order with their swords unsheathed, and then
she will be able to drink the water from the sharpening of the swords.”

Then the brahmin chaplain went to King Brahmadatta of Kasi. On
arriving he said, “Your Majesty should know: an auspicious star has
appeared. May Your Majesty order the fourfold army to parade in battle
array, proceeding slowly in due order with their swords unsheathed, to
show off the might of the army as they perform the [ritual] sharpening of
the swords in water. May Your Majesty himself go out to observe it. Your
Majesty, doing this will certainly be auspicious.”

Then King Brahmadatta of Kasi ordered the army chief, “Officer, you
should know: an auspicious star has appeared. Officer, quickly order the
fourfold army to parade in battle array, proceeding slowly in due order
with their swords unsheathed, to show off the might of the army as they
perform the sharpening of the swords in water. I myself will go out to
observe it. Doing this will certainly be auspicious.”

Then the army chief, on receiving this order from the king, ordered
the fourfold army to parade in battle array, proceeding slowly in due order
with their swords unsheathed, to show off the might of the army as they
performed the sharpening of the swords in water. [King] Brahmadatta
himself went out to observe it.

As aresult, the wife of Master Long Life Span got to see the fourfold
army parading in battle array, proceeding slowly in due order with their

534a



The Madhyama Agama (Middle-length Discourses), Volume IT

swords unsheathed, showing off the might of the army. She was also able
to drink the water from the sharpening of the swords. Once she had drunk
the water from the sharpening of the swords, her sadness and anxiety dis-
appeared and she soon gave birth to a virtuous son. When he was named
he was called Prince Long Life. He was entrusted to [other] people to
raise him secretly and gradually grew up to adulthood.

Like any anointed warrior king who governs in the world on having
acquired a large territory, Prince Long Life [learned] various types of
skills, such as riding elephants and riding horses, taming and controlling
them, galloping, shooting for sport, boxing, casting nets and casting hooks,
riding chariots, and riding in carriages. He mastered all the various fine
skills in this way and triumphed in various types of subtle contests. He
was unrivaled in the world in his determined resolution and outstanding
in his intelligence. [Although he remained] well concealed and disguised,
there was nothing that he did not fully master.

Then [King] Brahmadatta heard that King Long Life Span of Kosala
had changed his name, becoming a “master,” and was staying in the city
of Benares.” [King] Brahmadatta ordered his officers, “Officers, go quickly
and seize King Long Life Span of Kosala, bind his hands behind him, put
him on a donkey, and beat a broken drum that makes a sound like a don-
key’s braying. Having announced this order widely, lead him out through
the southern gate, have him sit beneath a tall signpost, and interrogate
him closely.”

Having received this order, the officers promptly went and seized King
Long Life Span of Kosala, bound his hands behind him, put him on a don-
key and, beating a broken drum that made a sound like a donkey’s braying,
they announced the order widely and led him out through the southern
gate. Seating him beneath a tall signpost, they interrogated him closely.?

At that time Prince Long Life followed his father, staying behind him
or to his left or right. He said to his father, ““Your Majesty, don’t be afraid!
Your Majesty, don’t be afraid! I am here. I will certainly be able to rescue
you. I will certainly be able to rescue you.”

King Long Life Span of Kosala replied, “Be patient, Prince! Be patient,
Prince! Don’t let the bondage of resentment arise. Instead you should
practice loving-kindness.”
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The people heard King Long Life Span speaking these words and asked
the king, “What are you talking about?”

The king replied to the people, “This prince is intelligent; he will cer-
tainly understand my words.”

Then Prince Long Life appealed to the noble families of the city of Benares,
“Noble sirs, make merit by practicing generosity and dedicate it to King
Long Life Span of Kosala: ‘Through the merit of this generosity, may King
Long Life Span of Kosala be well and at ease! May he be set free!””

Then the noble families of the city of Benares, on being appealed to by
Prince Long Life, made merit by practicing generosity and dedicated it to
King Long Life Span of Kosala: “Through the merit of this generosity, may
King Long Life Span of Kosala be well and at ease! May he be set free!”

King Brahmadatta of Kasi heard that the noble families of Benares
were making merit by practicing generosity and dedicating it to King
Long Life Span of Kosala, saying, “Through the merit of this generosity,
may King Long Life Span of Kosala be well and at ease! May he be set
free!” On hearing this he became very fearful and all the hairs on his body
stood on end. [He said,] “Isn’t this causing these noble families of the city
of Benares to rebel against me? Just let me settle this issue! Let me now,
first of all, swiftly put an end to this issue!”

Then King Brahmadatta of Kasi ordered his servants, “Quickly go and
kill King Long Life Span of Kosala! Cut him into seven pieces!” Having
received this order, the servants quickly went and killed King Long Life
Span of Kosala and cut him into seven pieces.

Then Prince Long Life appealed to the noble families of the city of
Benares, “Noble sirs, look at this! King Brahmadatta of Kasi is cruel and
immoral. He captured my father, King Long Life Span of Kosala, an inno-
cent man; he seized his country and the wealth in his storehouses; he bru-
tally and unjustly had him killed and cut into seven pieces. Come, noble
sirs. With new silk cloth bring together [the remains of] my father. Anoint
the seven pieces of the corpse all over with fragrance. Collect fragrant
wood, cremate him, and install [the ashes] in a shrine.

“Deliver this message to [King] Brahmadatta on my behalf: ‘Prince
Long Life of Kosala says this, “Do you not fear that the descendants [of
King Long Life Span] will later give you trouble?”*”
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Then, urged on by Prince Long Life, the noble families of the city of
Benares brought together the [king’s] remains using new silk cloth, taking
the seven pieces of his corpse and anointing them all over with fragrance.
They collected fragrant wood, cremated him, and installed [the ashes] in
a shrine.’

Then they delivered this message to [King] Brahmadatta: “Prince Long
Life of Kosala says this, ‘Do you not fear that the descendants [of King
Long Life Span] will later give you trouble?’”

Then the [bereaved] wife of King Long Life Span said to Prince Long
Life, “You should know that King Brahmadatta of Kasi is cruel and
immoral. He captured your father, King Long Life Span of Kosala, an
innocent man; he seized his country and the wealth in his storehouses; he
brutally and unjustly had him killed and cut into seven pieces. Come,
Prince. Let us leave Benares, riding together in one chariot. If you do not
leave you will meet with disaster.”

Then the wife of King Long Life Span and Prince Long Life left Benares,
riding together in one chariot. At that time Prince Long Life had this thought,
“Let me now rather go from village to village and town to town, to learn
through hearing much.” Having had this thought, Prince Long Life went
from village to village and town to town, learning through hearing much.
Because of his wide learning he changed his name to Master Long Life.

Master Long Life further thought, “What is to be learned I have now
already attained. Let me return to the city of Benares, stop in the streets
and alleys and, with a cheerful face, perform fine music. In this way the
noble families of Benares, on hearing me, will be greatly delighted and
entertained.”

Having had this thought, Master Long Life went to the city of Benares,
stopped in the streets and alleys and, with a cheerful face, performed fine
music. In this way the noble families of Benares, on hearing him, were
greatly delighted and entertained.

Then the outer [circle] of the retainers of King Brahmadatta of Kasi
heard about him, the intermediate [circle] of retainers, . . . the inner [circle]
of retainers, and the brahmin chaplain all heard about him in turn; and so
too did King Brahmadatta of Kasi, who summoned him to come and
visit. !
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Master Long Life approached King Brahmadatta of Kasi and, standing
before him with a cheerful face, performed fine music. On hearing it, King
Brahmadatta of Kasi was greatly delighted and entertained.

Then King Brahmadatta of Kasi told him, “Master, from now on you
can live in reliance on me; I shall provide for you.” Then Master Long
Life went to live in reliance on King Brahmadatta of Kasi, who provided
for him.

Later on [the king] gained trust in Master Long Life and, by means of
assigning him one responsibility, he handed him the sword [signifying
the office] of bodyguard.

At that time King Brahmadatta of Kasi ordered his charioteer, “Prepare
the chariot, I wish to go out hunting.” On receiving this order, the charioteer
promptly prepared the chariot. When it was ready, he returned and said,
“The chariot is prepared and at Your Majesty’s disposal.”

Then King Brahmadatta of Kasi, together with Master Long Life, went
out [of Benares], riding in the chariot. Master Long Life had this thought,
“This King Brahmadatta of Kasi is cruel and immoral. He captured my
father, King Long Life Span of Kosala, an innocent man; he seized his
country and the wealth in his storehouses; he brutally and unjustly had
him killed and cut into seven pieces. Let me now drive the chariot in such
a way that it becomes separated from the fourfold army, each being in a
different place.” Having had this thought, Master Long Life steered the
chariot so that it became separated from the fourfold army, each being in
a different place.

At this time King Brahmadatta of Kasi, having encountered a muddy
stretch of road and being oppressed by a hot wind, was feeling distressed
and thirsty. Tired and wishing to lie down, he descended from the chariot
and, using Master Long Life’s knee as a pillow, took a nap.

Then Master Long Life again had this thought, “King Brahmadatta of
Kasi is cruel and immoral. He captured my father, an innocent man; he
seized his country and the wealth in his storehouses; he brutally and
unjustly had him killed and cut into seven pieces. Right now he is in my
hands. I should just take revenge.”

Having had this thought, Master Long Life took out his sharp knife,
held it at the throat of King Brahmadatta of Kasi, and said, “Now I will
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kill you. Now I will kill you.” Then Master Long Life thought again, “For
me to [kill him] would be wrong. Why is that? I recall how my father,
long ago, when he was seated beneath the signpost, on the verge of death,
told me, ‘Be patient, Prince! Be patient, Prince! Don’t let the bondage of
resentment arise. Instead you should practice loving-kindness.”” Recalling
this, [Master Long Life] withdrew the knife and put it back in its sheath.
At that time King Brahmadatta of Kasi was having a dream in which
he saw this, “Prince Long Life, the son of King Long Life Span of Kosala,
is holding a sharp knife at my throat, saying, ‘Now I will kill you. Now I
will kill you.”” On seeing this he became very fearful and all the hairs on
his body stood on end. He was so startled that he woke up. Arising, he said
to Master Long Life, “You should know that in my dream I saw Prince
Long Life, the son of King Long Life Span of Kosala, holding a sharp
knife at my throat and saying, ‘Now I will kill you, now I will kill you.””
On hearing this, Master Long Life said, “Let your Majesty, not be
afraid! Let your Majesty not be afraid! Why is that? That Prince Long
Life, the son of King Long Life Span of Kosala, is myself.!! Your Majesty,
I had this thought: ‘King Brahmadatta of Kasi is cruel and immoral. He
captured my father, an innocent man; he seized his country and the wealth
in his storehouses; he brutally and unjustly had him killed and cut into
seven pieces. Right now he is in my hands. I should just take revenge.’
“Your Majesty, I took out my sharp knife, held it at your throat, and
said, ‘Now I will kill you. Now I will kill you.” Your Majesty, I thought
again, ‘For me to [kill him] would be wrong. Why is that? I recall how
my father, long ago, when he was seated beneath the signpost, on the
verge of death, told me, “Be patient, Prince! Be patient, Prince! Don’t let
the bondage of resentment arise. Instead you should practice loving-kind-
ness.”” On recalling this, I withdrew the knife and put it back in its sheath.”
King Brahmadatta of Kasi said, “Prince, you said this, ‘Be patient,
Prince! Be patient, Prince!’—I understand the meaning of this. [But,]
Prince, you also said, ‘Don’t let the bondage of resentment arise. Instead
you should practice loving-kindness’—what is the meaning of this?”
Prince Long Life replied, “Your Majesty, ‘Don’t let the bondage of
resentment arise. Instead you should practice loving-kindness’ means just
this, [what I am doing right now].”
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On hearing this, King Brahmadatta of Kasi said, “Prince, as of now
the entire country controlled by me is given to you, and your father’s orig-
inal country is returned to you. Why is that? What you have done—namely,
sparing my life—is extremely difficult to do.” 535b

On hearing this, Prince Long Life said, ““Your Majesty’s original country
belongs to Your Majesty. My father’s original country can be regarded as
having been returned [to me].”!2

Then King Brahmadatta of Kasi returned in the chariot together with
Prince Long Life. He entered the city of Benares, sat in the main hall, and
addressed his ministers, “Ministers, if you were to see Prince Long Life,
the son of King Long Life Span of Kosala, what would you do?”

On hearing this, some of the ministers said, “Your Majesty, if [ were to
see him I would cut off his hands.” Others said, “Your Majesty, if I were
to see him I would cut off his feet.” Still others said, “I would kill him.”

King Brahmadatta of Kasi told his ministers, “Ministers, if you wish
to see Prince Long Life, the son of King Long Life Span of Kosala, here
he is. Do not give rise to any evil intention toward this prince! Why is
that? What this prince has done—namely, sparing my life—is extremely
difficult to do.”

Then King Brahmadatta of Kasi had Prince Long Life bathed royally,
anointed with royal fragrances, dressed in royal garments, and seated on
a golden throne. Then he gave his daughter to him in marriage and let
him return to his own country.

Monks, all those monarchs, anointed warrior kings, were rulers of great
countries. In governing their countries they themselves practiced patience
in the face of insult and also spoke in praise of patience; they themselves
practiced loving-kindness and also spoke in praise of loving-kindness; they
themselves practiced benevolence and also spoke in praise of benevolence.

Monks, you too should be like that. Having left home out of faith and
gone forth to practice the path, you should practice patience in the face
of insult and also speak in praise of patience; yourselves practice loving-
kindness and also speak in praise of loving-kindness; yourselves practice
benevolence and also speak in praise of benevolence.

At this, some of the monks [at Kosambi]| who heard what the Buddha said
gave this reply, “The World-honored One is the master of the Dharma [but]
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let him now;, for the time being, stop [intervening]. Those [of the other faction]
are telling us what to do. Do we not [also] get to tell them what to do?”!?

Then the World-honored One was not pleased with the behavior of the
monks of Kosambi, with their manners, with their training, or with their prac-
tice. He rose from his seat and spoke these verses:

With a few spoken words

They tear apart the most revered sangha.
When the noble sangha is torn apart,

No one can reprove and stop them.

[The king of Kasi] killed [the king of Kosala] by cutting up his body;
Seized his elephants, cattle, horses, and property;

Destroyed his country, wiped him out completely.

[Yet,] as in ancient times, he achieved reconciliation.

You, however, on account of a small verbal abuse,

Are unable to exercise restraint and be in harmony.

If you do not consider what is really significant,

How can the bondage of resentment become appeased?

With much verbal abuse, scolding, and blaming,

One can [still] exercise restraint and be in harmony.
If one considers what is really significant,

The bondage of resentment can certainly be appeased.

If one [tries] to end quarreling by quarreling,
One will never see it end.

Only through patience can one end quarreling.
This principle should be honored.

Becoming angry with a wise and true person,

Speaking irresponsible words,

Slandering a noble sage—

One who does this is degraded and ignorant,

[Thinking,] “Others do not understand what is significant;
Only I alone am capable of knowing it!”

14
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If, [however,] someone is able to understand what is significant,
Then his anger will be appeased.

If one finds a calm companion

Who is wise and also practices what is wholesome,

Each may let go of his earlier fixed ideas

As they delight in constantly accommodating to each other.

If one does not find a calm companion

Who is wise and practices only what is wholesome,

Then [instead of] being like a king who sternly governs his country,'*
Be like an elephant alone in the wilds.

Practice alone, doing no evil,

Like an elephant alone in the wilds.

Practice alone, doing what is wholesome and excellent,
Avoiding the company of those who are evil.

[If while] training one does not find a wholesome friend,
Someone who is one’s equal [in attitude],

Then one should be firmly intent on dwelling alone,
Avoiding the company of those who are evil.

When the World-honored One had spoken these verses, he departed, trav-
eling through the air by means of his supernormal power, and he arrived in
the village of Balakalonakara.'> At that time Venerable Bhagu, a son of the
Sakyans, was in the village of Balakalonakara. Day and night he was not
sleepy; he energetically practiced the path, dwelling with the aspiration to
be continuously concentrated and established in the requisites of the path.'

Venerable [Bhagu], a son of the Sakyans, saw the Buddha coming in the
distance. On seeing him, [Bhagu] approached to receive him. He took the
Buddha’s [outer] robe and bowl and set out a seat for the Buddha and water
to wash his feet. The Buddha, having washed his feet, sat down on the seat
[prepared] by Venerable Bhagu, a son of the Sakyans. Having sat down, he
said, “Monk Bhagu, are you constantly at ease, lacking nothing?”

Venerable Bhagu, son of the Sakyans, replied, “World-honored One, I am
constantly at ease, lacking nothing.”

15



536a

The Madhyama Agama (Middle-length Discourses), Volume IT

The World-honored One asked again, “Monk Bhagu, in what way are you
at ease, lacking nothing?”’

Venerable Bhagu replied, “World-honored One, day and night I am not
sleepy; I energetically practice the path, dwelling with the aspiration to be
continuously concentrated and established in the requisites of the path. World-
honored One, in this way I am constantly at ease, lacking nothing.”!’

The World-honored One thought, “This clansman is dwelling at ease. Let
me now teach him the Dharma.” Having had this thought, he taught the Dharma
to Venerable Bhagu, exhorting and inspiring him, fully delighting him. Having
taught him the Dharma with countless skillful means, having exhorted and
inspired him, fully delighting him, [the Buddha] rose from his seat and left,
heading for Rakkhitavana Grove.!® Entering Rakkhitavana Grove, he went to
the base of a tree, spread his sitting mat, and sat down cross-legged.

The World-honored One further thought, “I have been able to get away
from those Kosambi monks with their frequent disputes, their mutual antag-
onism, hatred, and anger, their quarrelling among themselves. I do not delight
in recalling that region, the place where those KosambT monks dwell.”

Just at that time there was a single great elephant, the leader of a herd of
elephants, who had left his herd and, wandering alone, had come to Rakkhi-
tavana Grove. Entering Rakkhitavana Grove, he went to an excellent sala
tree and stood leaning against that excellent sala tree.

Then the great elephant had this thought, “I have been able to get away
from that herd of elephants—female elephants, male elephants, elephant
calves big and small. That herd of elephants was always walking ahead of
me, trampling the grass and muddying the water. At that time I had to eat
trampled grass and drink muddied water. Now I can feed on fresh grass and
clear water.”

Then the World-honored One, by means of the knowledge of the minds of
others, came to know the thoughts in the mind of that elephant. He spoke
these verses:

One elephant is like [other] elephants,

With body complete and endowed with tusks.
One’s mind too is like [other] minds,

If one delights in dwelling alone in the forest.
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Then the World-honored One took his robes and bowl and went from
Rakkhitavana Grove to Pacinavamsa Grove. At that time there were three
clansmen living together in Pacinavamsa Grove: Venerable Anuruddha, Ven-
erable Nandiya, and Venerable Kimbila. Those venerable ones were practicing
in this way."”

Whichever of them came back first from begging for almsfood would set
out the seats, draw water, and put out the utensils for washing the feet: the
foot mat, the cloth for wiping the feet, the water pot, and the bathing bowl.
If he was able to finish the food he had received, he would finish it, but if
there were leftovers he would put them in a container and cover it. Having
completed his meal, he would put away his bowl, wash his hands and feet,
and, with his sitting mat over his shoulder, go into a hut to sit in meditation.

Whichever of them came back last from begging for almsfood would eat
all of the food if he was able to, and if it was not sufficient he would take
from the food previously left over and eat until he had had enough. If there
were still leftovers, he would empty them out on the bare ground or into
water that contained no living beings.

He would take the eating utensils and, having washed them clean and
wiped them, would put them away to one side. He would gather and roll up
the sitting mats and put away the utensils for washing the feet, collecting the
foot mat, the cloth for wiping the feet, the water pot, and the bathing bowl.
After having swept the dining hall and sprinkled it [with water], so that it
was clean and free of refuse, he would put away his robe and bowl, wash his
hands and feet and, with his sitting mat over his shoulder, go into a hut to sit
in meditation.?

In the afternoon, if the first of these venerable ones to rise from sitting in
meditation saw that the water pot or the bathing bowl was empty of water,
he would take it and go to fetch [water]. If he was able to, he would carry it
back and place it to one side.

If he was not able to [carry the full water pot], he would beckon with his
hand to another monk, and the two would carry it together and place it to
one side, without speaking to each other, without asking each other anything.
Once in five days these venerable ones would assemble to discuss Dharma
together or to maintain noble silence.
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Then the park warden [of Pactnavamsa Grove], who had seen the World-
honored One coming in the distance, stopped him, saying, “Renunciant,
renunciant, do not enter this park. Why is that? In this park there are three
clansmen, Venerable Anuruddha, Venerable Nandiya, and Venerable Kimbila.
If they were to see you they might disapprove.”

The World-honored One said, “Park warden, if they were to see me they
would certainly approve. They would not disapprove.”?!

Then Venerable Anuruddha, who had seen the World-honored One coming
in the distance, reprimanded the park warden, saying, “Don’t refuse the
World-honored One, park warden! Don’t stop the Well-gone One! Why is
that? This is our venerable [teacher] who is coming; it is our Well-gone One
who is coming.”

Venerable Anuruddha came out to receive the World-honored One. He
took the Buddha’s [outer] robe and bowl, Venerable Nandiya set out a seat
for the Buddha, and Venerable Kimbila brought water for the Buddha.

At that time the Buddha, having washed his hands and feet, sat down on
the seat set out by that venerable one. Having sat down, he asked, “Anuruddha,
are you constantly at ease, lacking nothing?”

Venerable Anuruddha replied, “World-honored One, I am constantly at
ease, lacking nothing.”

The World-honored One asked, “Anuruddha, in what way are you con-
stantly at ease, lacking nothing?”

Venerable Anuruddha replied:

World-honored One, I have this thought, “It is a great gain for me, itis a
great benefit for me, that I am practicing together with such companions
in the holy life.” World-honored One, toward these companions in the
holy life I constantly practice bodily deeds of loving-kindness, both seen
and unseen, equally and without distinction; I practice verbal deeds of
loving-kindness and mental deeds of loving kindness, both seen and
unseen, equally and without distinction.

World-honored One, I have this thought, “Let me now forgo my own
state of mind and follow the state of mind of these venerable friends.”
Then, World-honored One, I forgo my own state of mind and follow the
state of mind of these venerable friends. World-honored One, I never have
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even one disapproving state of mind. World-honored One, it is in this way
that I am constantly at ease, lacking nothing.

[The Buddha] asked Venerable Nandiya [the same questions and received]
similar answers. Then [the Buddha] also asked Venerable Kimbila, “Are you
constantly at ease, lacking nothing?”

Venerable Kimbila replied, “World-honored One, I am constantly at ease,
lacking nothing.”

[The Buddha] asked, “Kimbila, in what way are you constantly at ease,
lacking nothing?”

Venerable Kimbila replied:

World-honored One, I have this thought, “It is a great gain for me, it is a
great benefit for me, that I am practicing together with such companions
in the holy life.” World-honored One, toward these companions in the
holy life I constantly practice bodily deeds of loving-kindness, both seen
and unseen, equally and without distinction; I practice verbal deeds of
loving-kindness and mental deeds of loving kindness, both seen and
unseen, equally and without distinction.

World-honored One, I have this thought, “Let me now forgo my own
state of mind and follow the state of mind of these venerable friends.”
Then, World-honored One, I forgo my own state of mind and follow the
state of mind of these venerable friends. World-honored One, I never have
even one disapproving state of mind. World-honored One, it is in this way
that I am constantly at ease, lacking nothing.

The World-honored One praised them:

It is well, it is well, Anuruddha! In this way you are constantly together
in harmony, at ease and without contention, of a single mind, of a single
teacher, blending [like] water and milk. Do you [also] attain a superhuman
state, a distinction, a peaceful abiding in tranquility?

Venerable Anuruddha replied:

World-honored One, in this way being constantly together in harmony, at
ease and without contention, of a single mind, of a single teacher, blending
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[like] water and milk, we do attain a superhuman state, a state of distinction,
a peaceful abiding in tranquility. World-honored One, we attain [inner]
light and then a vision of forms; [but] that vision of forms and [inner]
light soon disappear again.

The World-honored One said:

Anuruddha, you have not penetrated that sign, namely the sign of attaining
[inner] light and a vision of forms. So the vision of forms and the [inner]
light soon disappear again.

Formerly, Anuruddha, when I had not yet attained realization of the
unsurpassable, right, and true awakening, I too attained [inner] light and
a vision of forms; [but] that vision of forms and [inner] light soon disap-
peared again.

Anuruddha, I had this thought, ‘What affliction in my mind has caused
my concentration to fall away and the [inner] eye to cease? With the
ceasing of the [inner] eye the [experience] of bright light and the vision
of forms I had earlier attained, that vision of forms and [inner] light soon
disappeared again.”

Anuruddha, practicing diligently, without negligence, with the body
tranquil and settled, with right mindfulness and right comprehension,
without confusion, I attained concentration and mental unification.

Anuruddha, I had this thought, “Practicing diligently, without negli-
gence, with the body tranquil and settled, with right mindfulness and right
comprehension, without confusion, I have attained concentration and
mental unification.”

[T had this thought,] “What in this world does not exist,?* could I see
it or know it?” This doubt, this affliction, arose in my mind. Because of
this affliction of doubt, my concentration fell away and the [inner] eye
ceased; with the ceasing of the [inner] eye, the [experience] of bright light
and the vision of forms I had earlier attained, that vision of forms and
[inner] light soon disappeared again.

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
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a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye, the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
inattention arose. Because of this affliction of inattention, my concentration
fell away and the [inner] eye ceased; with the ceasing of the [inner] eye
the [experience] of bright light and the vision of forms I had earlier attained,
that vision of forms and [inner] light soon disappeared again.”

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, and the affliction of inattention also
shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
bodily inertia [affecting] perception arose.?* Because of this affliction of
bodily inertia [affecting] perception, my concentration fell away and the
[inner] eye ceased; with the ceasing of the [inner] eye, the [experience]
of bright light and the vision of forms I had earlier attained, that vision
of forms and [inner] light soon disappeared again.”
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Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, and the affliction of bodily inertia [affecting] perception also shall
not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, | attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of sloth-
and-torpor arose. Because of this affliction of sloth-and-torpor, my concen-
tration fell away and the [inner] eye ceased; with the ceasing of the [inner]
eye, the [experience] of bright light and the vision of forms I had earlier
attained, that vision of forms and [inner] light soon disappeared again.”

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, the affliction of bodily inertia [affecting] perception shall not arise,
and the affliction of sloth-and-torpor also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”
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Anuruddha, I further had this thought, “In my mind the affliction of exces-
sive energy arose. Because of this affliction of excessive energy my concen-
tration fell away and the [inner] eye ceased; with the ceasing of the [inner]
eye, the [experience] of bright light and the vision of forms I had earlier
attained, that vision of forms and [inner] light soon disappeared again.”

Anuruddha, just as if a strong man were to catch a fly and grasp it too
tightly, so that the fly will die, in the same way, Anuruddha, in my mind
the affliction of excessive energy arose.?* Because of this affliction of
excessive energy my concentration fell away and the [inner] eye ceased;
with the ceasing of the [inner] eye, the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, the affliction of bodily inertia [affecting] perception shall not arise,
the affliction of sloth-and-torpor shall not arise, and the affliction of exces-
sive energy also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of lack
of energy arose. Because of this affliction of lack of energy my concentration
fell away and the [inner] eye ceased; with the ceasing of the [inner] eye, the
[experience] of bright light and the vision of forms I had earlier attained,
that vision of forms and [inner] light soon disappeared again.”

Anuruddha, just as if a strong man were to catch a fly and grasp it too
loosely, so that the fly will fly away, in the same way, Anuruddha, in my
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mind the affliction of lack of energy arose. Because of this affliction of
lack of energy my concentration fell away and the [inner] eye ceased;
with the ceasing of the [inner] eye, the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.’

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not arise,
the affliction of bodily inertia [affecting] perception shall not arise, the
affliction of sloth-and-torpor shall not arise, the affliction of excessive energy
shall not arise, and the affliction of lack of energy also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, | attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
fear arose. Because of this affliction of fear my concentration fell away
and the [inner] eye ceased; with the ceasing of the [inner] eye, the [expe-
rience] of bright light and the vision of forms I had earlier attained, that
vision of forms and [inner] light soon disappeared again.”

Anuruddha, it is just as if a man traveling along a road is approached
from the four directions by evil thieves. Having seen them [approach],
that man is afraid and terrified, and all the hairs on his body stand on end.
In the same way, Anuruddha, the affliction of fear arose in my mind.
Because of this affliction of fear my concentration fell away and the [inner]
eye ceased; with the ceasing of the [inner] eye, the [experience] of bright
light and the vision of forms I had earlier attained, that vision of forms
and [inner] light soon disappeared again.
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Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, the affliction of bodily inertia [affecting] perception shall not arise,
the affliction of sloth-and-torpor shall not arise, the affliction of excessive
energy shall not arise, the affliction of lack of energy shall not arise, and
the affliction of fear also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
elation arose. Because of this affliction of elation my concentration fell
away and the [inner] eye ceased; with the ceasing of the [inner] eye, the
[experience] of bright light and the vision of forms I had earlier attained,
that vision of forms and [inner] light soon disappeared again.”

Anuruddha, it is just as if a person who had originally been searching
for one hidden treasure suddenly comes upon four hidden treasures.?
Having seen [the treasures] he gives rise to elation. In the same way, Anu-
ruddha, in my mind the affliction of elation arose. Because of this affliction
of elation my concentration fell away and the [inner] eye ceased; with the
ceasing of the [inner] eye, the [experience] of bright light and the vision
of forms I had earlier attained, that vision of forms and [inner] light soon
disappeared again.

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not arise,
the affliction of bodily inertia [affecting] perception shall not arise, the
affliction of sloth-and-torpor shall not arise, the affliction of excessive energy
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shall not arise, the affliction of lack of energy shall not arise, the affliction
of fear shall not arise, and the affliction of elation also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye, the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
conceit arose.?® Because of this affliction of conceit my concentration fell
away and the [inner] eye ceased; with the ceasing of the [inner] eye, the
[experience] of bright light and the vision of forms I had earlier attained,
that vision of forms and [inner] light soon disappeared again.”

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, the affliction of bodily inertia [affecting] perception shall not arise,
the affliction of sloth-and-torpor shall not arise, the affliction of excessive
energy shall not arise, the affliction of lack of energy shall not arise, the
affliction of fear shall not arise, the affliction of elation shall not arise,
and the affliction of conceit also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, | attained [inner]
light and vision of forms, but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye the [experience] of bright light and
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the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
perception of diversity arose. Because of this affliction of perception of
diversity my concentration fell away and the [inner] eye ceased; and with
the ceasing of the [inner] eye, the [experience] of bright light and the
vision of forms I had earlier attained, that vision of forms and [inner] light
soon disappeared again.”

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not
arise, the affliction of bodily inertia [affecting] perception shall not arise,
the affliction of sloth-and-torpor shall not arise, the affliction of excessive
energy shall not arise, the affliction of lack of energy shall not arise, the
affliction of fear shall not arise, the affliction of elation shall not arise, the
affliction of conceit shall not arise, and the affliction of perception of
diversity also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, | attained [inner]
light and vision of forms; but that vision of forms and [inner] light soon
disappeared again.

Anuruddha, I further had this thought, “What affliction in my mind
has caused my concentration to fall away and the [inner] eye to cease?
With the ceasing of the [inner] eye, the [experience] of bright light and
the vision of forms I had earlier attained, that vision of forms and [inner]
light soon disappeared again.”

Anuruddha, I further had this thought, “In my mind the affliction of
not contemplating forms arose.?” Because of this affliction of not contem-
plating forms my concentration fell away and the [inner] eye ceased; with
the ceasing of the [inner] eye, the [experience] of bright light and the
vision of forms I had earlier attained, that vision of forms and [inner] light
soon disappeared again.”

Anuruddha, right then I necessarily had this thought, “In my mind the
affliction of doubt shall not arise, the affliction of inattention shall not arise,
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the affliction of bodily inertia [affecting] perception shall not arise, the
affliction of sloth-and-torpor shall not arise, the affliction of excessive energy
shall not arise, the affliction of lack of energy shall not arise, the affliction
of fear shall not arise, the affliction of elation shall not arise, the affliction
of conceit shall not arise, the affliction of perception of diversity shall not
arise, and the affliction of not contemplating forms also shall not arise!”

Anuruddha, because I aspired for the nonarising of this affliction, I
went to stay in a remote and solitary place and practiced diligently with
a mind free of indolence. Through practicing diligently with a mind free
of indolence while staying in a remote and solitary place, I attained [inner]
light and a vision of forms.

Anuruddha, if the affliction of doubt arose in my mind, then I purified
my mind of it; if the affliction of inattention, . . . of bodily inertia [affecting]
perception, . . . of sloth-and-torpor, . . . of excessive energy, . . . of lack
of energy, . . . of fear, . . . of elation, . . . of conceit, . . . of perception of
diversity, . . . of not contemplating forms arose in my mind, then I purified
my mind of it.

Anuruddha, I further had this thought, “I shall practice three [levels] of
concentration:?® [I shall] practice concentration with [directed] awareness
and [sustained] contemplation; [I shall] practice concentration without
[directed] awareness and only [sustained] contemplation; [I shall] practice
concentration without [directed] awareness and [sustained] contemplation.”

Then, Anuruddha, I practiced these three [levels] of concentration: |
practiced concentration with [directed] awareness and [sustained] con-
templation; I practiced concentration without [directed] awareness and
only [sustained] contemplation; and I practiced concentration without
[directed] awareness and [sustained] contemplation.

If I practiced concentration with [directed] awareness and [sustained]
contemplation, then my mind inclined toward concentration without
[directed] awareness and only [sustained] contemplation. In this way I
was sure not to lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
with [directed] awareness and [sustained] contemplation.
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Anuruddha, at that time I undertook this practice of dwelling in tran-
quility. If I practiced concentration with [directed] awareness and [sus-
tained] contemplation, then my mind inclined toward concentration without
[directed] awareness and [sustained] contemplation. In this way I was
sure not to lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
with [directed] awareness and [sustained] contemplation. Anuruddha, at
that time I undertook this practice of dwelling in tranquility.

Anuruddha, if I practiced concentration without [directed] awareness
and only [sustained] contemplation, then my mind inclined toward con-
centration with [directed] awareness and [sustained] contemplation. In
this way I was sure not to lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
without [directed] awareness and only [sustained] contemplation. Anu-
ruddha, at that time I undertook this practice of dwelling in tranquility.

If I practiced concentration without [directed] awareness and only [sus-
tained] contemplation, then my mind inclined toward concentration without
[directed] awareness and [sustained] contemplation. In this way I was
sure not to lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
without [directed] awareness and only [sustained] contemplation. Anu-
ruddha, at that time I undertook this practice of dwelling in tranquility.

If I practiced concentration without [directed] awareness and [sustained]
contemplation, then my mind inclined toward concentration with [directed]
awareness and [sustained] contemplation. In this way I was sure not to
lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
without [directed] awareness and [sustained] contemplation. Anuruddha,
at that time I undertook this practice of dwelling in tranquility.

If T practiced concentration without [directed] awareness and [sustained]
contemplation, then my mind inclined toward concentration without
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[directed] awareness and only [sustained] contemplation. In this way I
was sure not to lose that knowledge and vision.

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I practiced concentration
without [directed] awareness and [sustained] contemplation. Anuruddha,
at that time I undertook this practice of dwelling in tranquility.

Anuruddha, at times I had knowledge of [inner] light but did not have
a vision of forms. Anuruddha, I had this thought, “For what reason, due
to what cause, do I have knowledge of [inner] light but do not have a
vision of forms?”’

Anuruddha, I further had this thought, “If I am aware of the sign of
[inner] light [but] am not aware of the sign of forms, then at that time I
have knowledge of [inner] light but do not have a vision of forms.”

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I had knowledge of [inner]
light but did not have a vision of forms. Anuruddha, at that time [ undertook
this practice of dwelling in tranquility.

Anuruddha, at times I had a vision of forms but did not have knowledge
of [inner] light. Anuruddha, I had this thought, “For what reason, due to
what cause, do I have a vision of forms but do not have knowledge of
[inner] light?”

Anuruddha, I further had this thought, “If I am aware of the sign of
form, then I am not aware of the sign of [inner] light. At that time I have
[a vision] of forms but do not have knowledge of [inner] light.”

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I had [a vision] of forms but
did not have knowledge of [inner] light. Anuruddha, at that time I undertook
this practice of dwelling in tranquility.

Anuruddha, at times I had limited knowledge of [inner] light and limited
vision of forms. Anuruddha, I had the thought, “For what reason, due to
what cause, do I have limited knowledge of [inner] light and limited vision
of forms?”

Anuruddha, I further had this thought, “If I enter limited concentration,
then because of having entered limited concentration the [inner] eye has
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limited purity. Because the [inner] eye has limited purity, | have limited
knowledge of [inner] light and limited vision of forms.”

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I had limited knowledge of
[inner] light and limited vision of forms. Anuruddha, at that time I under-
took this practice of dwelling in tranquility.

Anuruddha, at times I had vast knowledge of [inner] light and vast vision
of forms. Anuruddha, I had this thought, “For what reason, due to what cause,
do I have vast knowledge of [inner] light and vast vision of forms?”

Anuruddha, I further had this thought, “If I enter vast concentration,
then because of having entered vast concentration the [inner] eye has vast
purity. Because the [inner] eye has vast purity, I have vast knowledge of
[inner] light and vast vision of forms.”

In this way, Anuruddha, having known it to be thus, for a whole day,
for a whole night, for a whole day and night, I had vast knowledge of
[inner] light and vast vision of forms. Anuruddha, at that time I undertook
this practice of dwelling in tranquility.

Anuruddha, if the affliction of doubt arose in my mind, then I purified
my mind of it; if the affliction of inattention, . . . of bodily inertia [affecting]
perception, . . . of sloth-and-torpor, . . . of excessive energy, . . . of lack
of energy, . . . of fear, . . . of elation, . . . of conceit, . . . of perception of
diversity, . . . of not contemplating forms arose in my mind, then I purified
my mind of it.

When practicing concentration with [directed] awareness and [sustained]
contemplation, I practiced it fully. When practicing concentration without
[directed] awareness and only [sustained] contemplation, I practiced it
fully. When practicing concentration without [directed] awareness and
[sustained] contemplation, I practiced it fully.

When practicing exclusive concentration, | practiced it fully. When
practicing diversified concentration, I practiced it fully. When practicing
limited concentration, I practiced it fully. When practicing vast and immeas-
urable concentration, I practiced it fully.*

I aroused knowledge and vision that were fully clear and pure, and I
progressed toward established concentration. Energetically cultivating
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the requisites of the path, I came to know as it really is: “Birth has been
ended, the holy life has been established, what had to be done has been
done. There will not be another experiencing of existence.” Anuruddha,
at that time I undertook this practice of dwelling in tranquility.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable

Anuruddha, Venerable Nandiya, and Venerable Kimbila were delighted and

received it respectfully.

73. The Discourse
on Devas®'

Thus have I heard. At one time the Buddha was dwelling in Sandbank Forest

in Ceti country.

32

At that time, the World-honored One told the monks:

At a former time, when I had not yet attained realization of the unsurpassable,
right, and true awakening, I had this thought, “I would rather give rise
[inwardly] to bright light and, because of that bright light, see forms.*? In
this way my knowledge and vision will become supremely bright and pure.”

In order that my knowledge and vision became supremely bright and
pure, I went to stay in a remote and solitary place, where I practiced dili-
gently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, I
attained bright light and then saw forms. However, I did not meet those
devas, did not exchange greetings with them, did not converse with them,
and did not get a response from them.

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; and [I wish to] meet those devas,
exchange greetings with them, converse with them, and get a response
from them. In this way my knowledge and vision will become supremely
bright and pure.”

In order that my knowledge and vision became supremely bright and
pure, I went to stay in a remote and solitary place, where I practiced dili-
gently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, I
attained bright light and saw forms, and then I met those devas, exchanged
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greetings with them, conversed with them, and got a response from them.
However, I did not know the family names of those devas, their given
names, or [the nature of] their births.?

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; [I wish to] meet those devas,
exchange greetings with them, converse with them, get a response from
them, and come to know the family names of those devas, their given
names, and [the nature of] their births. In this way my knowledge and
vision will become supremely bright and pure.”

In order that my knowledge and vision became supremely bright and
pure, [ went to stay in a remote and solitary place, where I practiced dili-
gently with a mind free of indolence. Through staying in a remote and soli-
tary place and practicing diligently with a mind free of indolence, I attained
bright light and saw forms; I met those devas, exchanged greetings with
them, conversed with them, and got a response from them; and I came to
know the family names of those devas, their given names, and [the nature
of] their births. However, I did not know how those devas nourished them-
selves or what types of pleasure and pain they experienced.

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; meet those devas, exchange greet-
ings with them, converse with them, and get a response from them; know
the family names of those devas, their given names, and [the nature of]
their births; and come to know how those devas nourish themselves and
what types of pleasure and pain they experience. In this way my knowledge
and vision will become supremely bright and pure.”

In order that my knowledge and vision became supremely bright and
pure, I went to stay in a remote and solitary place, where I practiced diligently
with a mind free of indolence. Through staying in a remote and solitary place
and practicing diligently with a mind free of indolence, I attained bright light
and saw forms; I met those devas, exchanged greetings with them, conversed
with them, and got a response from them; I knew the family names of those
devas, their given names, and [the nature of] their births; and I came to know
how those devas nourished themselves and what types of pleasure and pain
they experienced. However, I did not know the life span of those devas, how
long they will remain, and how their lives will end.
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I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; meet those devas, exchange greet-
ings with them, converse with them, and get a response from them; know
the family names of those devas, their given names, and [the nature of]
their births; know how those devas nourish themselves and what types of
pleasure and pain they experience; and know the life span of those devas,
how long they will remain, and how their lives will end. In this way my
knowledge and vision will become supremely bright and pure.”

In order that my knowledge and vision would become supremely bright
and pure, [ went to stay in a remote and solitary place, where I practiced
diligently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, I
attained bright light and saw forms; I met those devas, exchanged greetings
with them, conversed with them, and got a response from them; I knew
the family names of those devas, their given names, and [the nature of]
their births; I knew how those devas nourished themselves and what types
of pleasure and pain they experienced; and I came to know the life span
of those devas, how long they will remain, and how their lives will end.
However, I did not know that those devas had done such and such kinds
of deeds that caused them to be reborn there after dying here.?*

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; meet those devas, exchange greet-
ings with them, converse with them, and get a response from them; know
the family names of those devas, their given names, and [the nature of]
their births; know how those devas nourish themselves and what types of
pleasure and pain they experience; know the life span of those devas, how
long they will remain, and how their lives will end; and come to know
that those devas did such and such kinds of deeds that caused them to be
reborn there after dying here. In this way my knowledge and vision will
become supremely bright and pure.”

In order that my knowledge and vision would become supremely bright
and pure, I went to stay in a remote and solitary place, where I practiced
diligently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, I
attained bright light and saw forms; I met those devas, exchanged greetings
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with them, conversed with them, and got a response from them; I knew
the family names of those devas, their given names, and [the nature of]
their births; I knew how those devas nourished themselves and what types
of pleasure and pain they experienced; I knew the life span of those devas,
how long they will remain, and how their lives will end; and I came to
know that those devas had done such and such kinds of deeds that caused
them to be reborn there after dying here. However, I did not recognize
[individual] devas among these and those devas.*

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; meet those devas, exchange greet-
ings with them, converse with them, and get a response from them; know
the family names of those devas, their given names, and [the nature of]
their births; know how those devas nourish themselves and what types of
pleasure and pain they experience; know the life span of those devas, how
long they will remain, and how their lives will end; know that those devas
had done such and such kinds of deeds that caused them to be reborn there
after dying here; and recognize [individual] devas among these and those
devas. In this way my knowledge and vision will become supremely bright
and pure.”

In order that my knowledge and vision would become supremely bright
and pure, [ went to stay in a remote and solitary place, where I practiced
diligently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, 1
attained bright light and saw forms; I met those devas, exchanged greetings
with them, conversed with them, and got a response from them; I knew
the family names of those devas, their given names, and [the nature of]
their births; I knew how those devas nourished themselves and what types
of pleasure and pain they experienced; I knew the life span of those devas,
how long they will remain, and how their lives will end; I knew that those
devas had done such and such kinds of deeds that caused them to be reborn
there after dying here; and I recognized [individual] devas among these
and those devas. However, I did not know whether or not I had ever pre-
viously taken birth in those heavens.

I further had this thought, “I would rather give rise to bright light and,
because of that bright light, see forms; meet those devas, exchange greetings
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with them, converse with them, and get a response from them; know the
family names of those devas, their given names, and [the nature of] their
births; know how those devas nourish themselves and what types of pleas-
ure and pain they experience; know the life span of those devas, how long
they will remain, and how their lives will end; know that those devas had
done such and such kinds of deeds that caused them to be reborn there
after dying here; recognize [individual] devas among these and those
devas; and know whether or not I had previously taken birth in those heav-
ens. In this way my knowledge and vision will become supremely bright
and pure.”

In order that my knowledge and vision would become supremely bright
and pure, [ went to stay in a remote and solitary place, where I practiced
diligently with a mind free of indolence. Through staying in a remote and
solitary place and practicing diligently with a mind free of indolence, I
attained bright light and saw forms; I met those devas, exchanged greetings
with them, conversed with them, and got a response from them; I knew
the family names of those devas, their given names, and [the nature of]
their births; I knew how those devas nourished themselves and what types
of pleasure and pain they experienced; I knew the life span of those devas,
how long they will remain, and how their lives will end; I knew that those
devas had done such and such kinds of deeds that caused them to be reborn
there after dying here; I recognized [individual] devas among these and
those devas; and I knew whether or not I had previously taken birth in
those heavens.

So long as I had not rightly come to know these eight courses, I could
not claim with certainty to have attained them.

[Since] I also did not understand having attained realization of the unsur-
passable, right, and true awakening, I was unable to transcend this world
with its devas, maras, Brahmas, renunciants, and brahmins; and I also was
unable to be freed through the various liberations. I did not become separated
from all distortions and did not come to know as it really is: “Birth has
been ended, the holy life has been established, what had to be done has
been done; there will not be another experiencing of existence.”

Once I had rightly come to know these eight courses, then I could claim
with certainty to have attained them.
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[Since] I also understood having attained realization of the supremely
right and true awakening, I transcended this world with its devas, maras,
Brahmas, renunciants, and brahmins; and I became free through the various
liberations. I was separated from all distortions and knew as it really is:
“Birth has been ended, the holy life has been established, what had to be
done has been done. There will not be another experiencing of existence.”

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

74. The Discourse on
Eight Thoughts*

Thus have I heard. At one time the Buddha was dwelling in the Deer Park in
Bhesakala Forest on Sumsumara Mountain in Bhagga country.

At that time, Venerable Anuruddha was dwelling in Sandbank Forest in the
Ceti country. At that time Venerable Anuruddha was seated in meditation in a
quiet place, reflecting. He had these [seven] thoughts in his mind:

The path is attained through having no desires, not through having desires.
The path is attained through contentment, not through dissatisfaction. The
path is attained through seclusion, not through rejoicing in company,
dwelling in company, being together with [others in] company. The path
is attained through effort, not through indolence. The path is attained
through right mindfulness, not through wrong mindfulness. The path is
attained through a concentrated mind, not through a distracted mind. The
path is attained through wisdom, not through delusion.

Then, through the [supernormal] knowledge of the minds of others the
World-honored One came to know the thoughts, reflections, and activities
in the mind of Venerable Anuruddha. Having come to know this, the World-
honored One entered an appropriate state of concentration. Through this
appropriate state of concentration, just as [swiftly and easily] as a strong man
could bend and stretch out his arm, in the same way the World-honored One
disappeared from the Deer Park in Bhesakala Forest on Sumsumara Mountain
in Bhagga country and appeared before Venerable Anuruddha in Sandbank
Forest in Ceti country.
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Then the World-honored One emerged from [the state of] concentration

and praised Venerable Anuruddha:

38

It is well, it is well, Anuruddha that, while seated in meditation in a quiet
place, reflecting, you had these [seven] thoughts: “The path is attained
through having no desires, not through having desires. The path is attained
through contentment, not through dissatisfaction. The path is attained
through seclusion, not through rejoicing in company, dwelling in company,
being together with [others in] company. The path is attained through
effort, not through indolence. The path is attained through right mindful-
ness, not through wrong mindfulness. The path is attained through a con-
centrated mind, not through a distracted mind. The path is attained through
wisdom, not through delusion.”

Anuruddha, you shall receive from the Tathagata an eighth thought of
a great person. Having received it, reflect on it! “The path is attained
through absence of proliferation, delighting in absence of proliferation,
and practicing absence of proliferation; not through proliferation, not
through delighting in proliferation, not through practicing proliferation.”

Anuruddha, if you become accomplished in these eight thoughts of a
great person, you will certainly be able to attain [the four absorptions]:
“Secluded from sensual desires, secluded from evil and unwholesome
states, . .. up to . . . dwell having attained the fourth absorption.”

Anuruddha, if you become accomplished in the eight thoughts of a
great person and also attain these four higher states of mind, happy abidings
in the present, attaining them easily and without difficulty, then this will
be for you like being a king or a royal minister who has a fine chest full
of various types of clothes: whatever he desires to wear in the morning,
he takes and puts on; whatever clothes he desires to wear at noon or in
the afternoon he takes and puts on, freely according to his wish.

Anuruddha, you will be like this, in that the rag robes you receive will
be for you the best of garments and your mind will be without desires as
you practice this, established in the practice of tranquility.

Anuruddha, if you become accomplished in the eight thoughts of a great
person and also attain these four higher states of mind, happy abidings in
the present, attaining them easily and without difficulty, then this will be
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for you like being a king or a royal minister who has a good chief cook
[who prepares] various types of pure, fine, and delectable dishes and meals.

Anuruddha, you will be like this, in that the almsfood for which you
regularly beg will be for you the best of meals and your mind will be with-
out desires, as you practice this, established in the practice of tranquility.

Anuruddha, if you become accomplished in the eight thoughts of a
great person and also attain these four higher states of mind, happy abidings
in the present, attaining them easily and without difficulty, then this will
be for you like being a king or a royal minister who has a fine house or a
multistoried palace.

Anuruddha, you will be like this, in that the tree beneath which you
stay will be for you the best of houses and your mind will be without
desires, as you practice this, established in the practice of tranquility.

Anuruddha, if you become accomplished in the eight thoughts of a
great person and also attain these four higher states of mind, happy abidings
in the present, attaining them easily and without difficulty, then this will
be for you like being a king or a royal minister who has fine couches and
seats, upholstered with woolen textiles, draped with brocades and fine
silk fabric, with lined and quilted coverlets, and with cushions [made of]
antelope hide at both ends.

Anuruddha, you will be like this, in that a seat of grass or a seat of
leaves will be for you the best of seats and your mind will be without
desires, as you practice this, established in the practice of tranquility.

Anuruddha, if you become accomplished in the eight thoughts of a
great person and also attain these four higher states of mind, happy abidings
in the present, attaining them easily and without difficulty, then, if you
wander like this in the eastern direction, you will certainly be at ease, free
of affliction by the multitude of sufferings. If you wander in the southern
direction, . . . the western direction, . . . the northern direction you will
certainly be at ease, free of affliction by the multitude of sufferings.?’

Anuruddha, if you become accomplished in the eight thoughts of a
great person and also attain these four higher states of mind, happy abidings
in the present, attaining them easily and without difficulty, then I do not
say that you will [merely] maintain wholesome states, let alone do I say
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that you will regress; rather you will, by day and by night, increase in
wholesome states and not regress.

Anuruddha, if you become accomplished in the eight thoughts of a great
person and also attain these four higher states of mind, happy abidings in
the present, attaining them easily and without difficulty, then you will cer-
tainly attain one of two fruits: either you will attain final knowledge here
and now or, if there is a remainder [of clinging], you will attain nonreturning.
Anuruddha, you should become accomplished in these eight thoughts of a
great person and you should attain these four higher states of mind, happy
abidings in the present, attaining them easily and without difficulty. After
that, spend the rains retreat in this Sandbank Forest in Ceti country.

Then the World-honored One taught the Dharma to Venerable Anuruddha,
exhorting and inspiring him, fully delighting him. Having with countless
skillful means taught Anuruddha the Dharma, having exhorted and inspired
him, fully delighting him, [the Buddha] entered an appropriate state of con-
centration. Through this appropriate state of concentration, just as [easily
and swiftly as] a strong man could bend and stretch out his arm, the World-
honored One disappeared from Sandbank Forest in Ceti country and appeared
in the Deer Park in Bhesakala Forest on Sumsumara Mountain in Bhagga
country.

Then Venerable Ananda, holding a flywhisk, attended the Buddha. Then
the World-honored, having emerged from being in [a state of] concentration,
looked around and said, “Ananda, whatever monks are in the vicinity of the
Deer Park in Bhesakala Forest on Sumsumara Mountain, have them all gather
in the assembly hall. When they are gathered in the assembly hall, come back
and tell me.”

Having received this instruction from the Buddha, Venerable Ananda paid
homage at [the Buddha’s] feet and went to announce the order that all monks
in the vicinity of the Deer Park in Bhesakala Forest on Sumsumara Mountain
should all gather in the assembly hall. When they were gathered in the assem-
bly hall, he went back to the Buddha, paid homage at his feet and, standing
back to one side, said, “World-honored One, all the monks in the vicinity of
the Deer Park in Bhesakala Forest on Sumsumara Mountain are all now gath-
ered in the assembly hall. May the World-honored One himself know the
proper time.”
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Then the World-honored One went to the assembly hall, accompanied by
Venerable Ananda. He spread his sitting mat in front of the assembly of monks
and sat down. Having sat down, he said,®® “Monks, I will now teach you the
eight thoughts of a great person. Listen closely and pay proper attention!”

Then the monks listened to receive the teaching.

The Buddha said:

The eight thoughts of a great person are these: “The path is attained through
having no desires, not through having desires. The path is attained through
contentment, not through dissatisfaction. The path is attained through
seclusion, not through rejoicing in company, dwelling in company, being
together with [others in] company. The path is attained through effort, not
through indolence. The path is attained through right mindfulness, not
through wrong mindfulness. The path is attained through a concentrated
mind, not through a distracted mind. The path is attained through wisdom,
not through delusion. The path is attained through absence of proliferation,
delighting in absence of proliferation, and practicing absence of prolifer-
ation, not through proliferation, not through delighting in proliferation,
not through practicing proliferation.”

How is the path attained through having no desires, not through having
desires? This means that when a monk has attained absence of desires, he
himself knows that he has attained absence of desires but he does not let others
know, “I am without desires.” When he has attained contentment, . . . has
attained effort, . . . has attained right mindfulness, . . . has attained right
concentration, . . . has attained wisdom, . . . and has attained absence of
proliferation, he himself knows that he has attained absence of proliferation
and desires but he does not desire to let others know, “I have attained the
absence of [proliferation and] desires.” This is how the path is attained
through having no desires, not through having desires.

How is the path attained through contentment, not through dissatis-
faction? This means that a monk practices contentment by taking robes
[only] to cover his physical frame and taking [only enough] food to fulfill
[the needs] of the body.** This is how the path is attained through con-
tentment, not through dissatisfaction.

How is the path attained through seclusion, not through rejoicing in
company, dwelling in company, being together with [others in] company?
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This means that a monk practices seclusion by accomplishing the twofold
seclusion, bodily and mental seclusion.* This is how the path is attained
through seclusion, not through rejoicing in company, dwelling in company,
being together with [others in] company.

How is the path attained through effort, not through indolence? This
means that a monk constantly practices with effort to abandon evil and
unwholesome [states] and develop wholesome states, persistently arousing
his mind, singlemindedly and steadfastly, without abandoning the task,
for the sake of [developing] the roots of wholesomeness. This is how the
path is attained through effort, not through indolence.

How is the path attained through right mindfulness, not through wrong
mindfulness? This means that a monk contemplates the body as a body
internally, contemplates feelings, . . . states of mind, . . . and dharmas as
dharmas internally.*! This is how the path is attained through right mind-
fulness, not through wrong mindfulness.

How is the path attained through a concentrated mind, not through a
distracted mind? This means that a monk dwells secluded from sensual
desires, secluded from evil and unwholesome states, . . . up to . . . dwells
having attained the fourth absorption. This is how the path is attained
through a concentrated mind, not through a distracted mind.

How is the path attained through wisdom, not through delusion? This
means that a monk dwells in developing wisdom, contemplating the rise and
fall of dharmas, attaining knowledge like this, noble wisdom that is brightly
penetrating, discriminative understanding, for the true cessation of dukkha.
This is how the path is attained through wisdom, not through delusion.

How is the path attained through absence of proliferation, delighting
in absence of proliferation, and practicing absence of proliferation, not
through proliferation, not through delighting in proliferation, not through
practicing proliferation? This means that a monk’s mind constantly extin-
guishes proliferation and enjoys abiding in nirvana without remainder.*?
His mind continuously delights in this abiding, rejoicing in mental freedom.
This is how the path is attained through absence of proliferation, delighting
in absence of proliferation, and practicing absence of proliferation, not
through proliferation, not through delighting in proliferation, not through
practicing proliferation.
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Monks, the monk Anuruddha is already accomplished in these eight
thoughts of a great person. Later he will spend the rains retreat in Sandbank
Forest in Ceti country, having received this teaching from me.

[Anuruddha] stayed in a remote and solitary place and practiced diligently,
with a mind free of indolence. Having stayed in a remote and solitary place
and practiced diligently, with a mind free of indolence, [Anuruddha] completed
the supreme holy life, for the sake of which clansmen shave off hair and
beard, don the yellow robe, leave home out of faith, and go forth to practice
the path and fully attain the summit of the holy life. In this very life, he per-
sonally attained understanding and awakening, and dwelled having personally
realized it. He knew as it really is: “Birth has been ended, the holy life has
been established, what had to be done has been done. There will not be
another experiencing of existence.”

Then Venerable Anuruddha became an arahant, his mind was rightly lib-
erated, and he became a supreme elder. At that time he spoke these verses:

Knowing from afar my reflections,

The Supreme Teacher of the world,

With his body upright, his mind entered concentration,
Traversing space, he immediately arrived.*

He taught me regarding the [seven] thoughts in my mind
And then added a further one:

That all buddhas delight in absence of proliferation,
Being far removed from any proliferation.

Having come to know the Dharma from him,

Being happily established in the true Dharma,

I attained concentration and penetrative wisdom:

“What was to be done in the Buddha’s teaching has been done.”*

I do not delight in death
And I do not wish for rebirth.

In accordance with the proper time,
Established in right mindfulness and right comprehension,
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In a bamboo grove at Vesalt
My life will come to an end.

Beneath the bamboos of that grove
I shall attain final nirvana without remainder.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable

542b  Anuruddha and the [other] monks were delighted and received it respectfully.

75. The Discourse on the Path
to Pure Imperturbability*

Thus have I heard. At one time the Buddha was staying in Kuru country, in

the Kuru town of Kammassadhamma.
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At that time the World-honored One addressed the monks:

Sensual pleasures are impermanent, unreal, false, of a false nature, being
indeed illusory, deceptive, and delusive. Sensual pleasures now or in the
future, material forms now or in the future—all of these are the domain
of Mara;* they are indeed Mara’s bait, due to which countless evil and
unwholesome states, [such as] covetousness and anger, arise in the mind,
leading to quarrelling, [all of] which create an obstruction for a noble dis-
ciple in training.

A learned noble disciple contemplates, “The World-honored One has
taught that sensual pleasures are impermanent, unreal, false, of a false
nature, being indeed illusory, deceptive, and delusive.

“Sensual pleasures now or in the future, material forms now or in the
future—all of these are the domain of Mara; they are indeed Mara’s bait,
since because of them countless evil and unwholesome states, [such as]
covetousness and anger, arise in the mind, leading to quarrelling, [all of]
which create obstructions for a noble disciple in training.”

He reflects thus, “Let me attain an expansive state of mind and dwell in
it, overcoming worldliness [by] taking control of my mind. If I attain an
expansive state of mind and dwell in it, overcoming worldliness [by] taking
control of my mind, then in this way countless evil and unwholesome states,
[such as] covetousness and anger, will not arise in the mind, leading to quar-
relling, [all of] which create obstructions for a noble disciple in training.”
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By means of this practice, by means of this training, by cultivating in
this way, broadly and extensively, he attains purity of the mind in regard
to that sphere.

Having attained purity of the mind in regard to that sphere, such a
monk will either gain entry into imperturbability right here, or else employ
wisdom for the sake of liberation. At a later time, when the body breaks
up and life ends, because of that former mental disposition he will certainly
attain the imperturbable. This is reckoned the first explanation of the path
to pure imperturbability.

Again, a learned noble disciple contemplates thus, “If there are material
forms, they are all [made up] of the four elements and what is derived
from the four elements.*” The four elements are of an impermanent nature,
dukkha, and [subject] to cessation.”

Practicing in this way, training in this way, cultivating in this way,
broadly and extensively, he attains purity of the mind in regard to that
sphere. Having attained purity of the mind in regard to that sphere, such
a monk will either gain entry into imperturbability right here, or else
employ wisdom for the sake of liberation. At a later time, when the body
breaks up and life ends, because of that former mental disposition he will
certainly reach the imperturbable. This is reckoned the second explanation
of the path to pure imperturbability.

Again, a learned noble disciple contemplates thus, “Sensual pleasures
now or in the future, forms now or in the future, sensual perceptions now
or in the future, perceptions of form now or in the future—all of these per-
ceptions are of an impermanent nature, dukkha, and [subject] to cessation.”

At that time he will certainly attain the perception of imperturbability.
Practicing in this way, training in this way, cultivating in this way, broadly
and extensively, he attains purity of the mind in regard to that sphere.
Having attained purity of the mind in regard to that sphere, such a monk
will either gain entry into imperturbability right here, or else employ wis-
dom for the sake of liberation. At a later time, when the body breaks up
and life ends, because of that former mental disposition he will certainly
attain the imperturbable. This is reckoned the third explanation of the path
to pure imperturbability.
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Again, a learned noble disciple contemplates thus, “Sensual perceptions
now or in the future, perceptions of form now or in the future, and the
perception of imperturbability—all of these perceptions are of an imper-
manent nature, dukkha, and [subject] to cessation.”®

At that time he will attain the perception of nothingness. Practicing in
this way, training in this way, cultivating in this way, broadly and exten-
sively, he attains purity of the mind in regard to that sphere. Having attained
purity of the mind in regard to that sphere, such a monk will either gain
entry into <nothingness> here, or else employ wisdom for the sake of lib-
eration. At a later time, when the body breaks up and life ends, because
of that former mental disposition he will certainly attain <the sphere of
nothingness>.* This is reckoned the first explanation of the path to the
sphere of pure nothingness.

Again, a learned noble disciple contemplates, “This world is empty,
empty of a self and of anything belonging to a self, empty of anything
permanent, empty of anything enduring, empty of continuous existence,
empty of being unchanging.”*

Practicing in this way, training in this way, cultivating in this way,
broadly and extensively, he attains purity of the mind in regard to that
sphere. Having attained purity of the mind in regard to that sphere, such
a monk will either gain entry into the sphere of nothingness right here,
or else employ wisdom for the sake of liberation. At a later time, when
the body breaks up and life ends, because of that former mental disposition
he will certainly attain the sphere of nothingness. This is reckoned the
second explanation of the path to the sphere of pure nothingness.

Again, a learned noble disciple contemplates thus, “I am not another’s
possession and I do not have possessions myself.””*!

Practicing in this way, training in this way, cultivating in this way,
broadly and extensively, he attains purity of the mind in regard to that
sphere. Having attained purity of the mind in regard to that sphere, such
a monk will either gain entry into the sphere of nothingness right here,
or else employ wisdom for the sake of liberation. At a later time, when
the body breaks up and life ends, because of that former mental disposition
he will certainly attain the sphere of nothingness. This is reckoned the
third explanation of the path to the sphere of pure nothingness.
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Again, a learned noble disciple contemplates, thus: “Sensual pleasures
now or in the future, material forms now or in the future, sensual percep-
tions now or in the future, perceptions of form now or in the future, the
perception of imperturbability, and the perception of the sphere of noth-
ingness—all of these perceptions are of an impermanent nature, dukkha,
and [subject] to cessation.”?

At that time he will attain [neither-perception-nor-]nonperception.
Practicing in this way, training in this way, cultivating in this way, broadly
and extensively, he attains purity of the mind in regard to that sphere.
Having attained purity of the mind in regard to that sphere, such a monk
will gain entry into [neither-perception-nor-|nonperception right here, or
else employ wisdom for the sake of liberation. At a later time, when the
body breaks up and life ends, because of that former mental disposition
he will certainly attain the sphere of [neither-perception-nor-|nonperception.
This is reckoned the explanation of the path to pure [neither-perception-
nor-|nonperception.

At that time Venerable Ananda was fanning the Buddha. Then Venerable
Ananda extended his hands with palms joined towards the Buddha and said:

World-honored One, suppose a monk practices thus: “There is no I, nor
anything belonging to me; I will not be, what belongs to me will not be.
If [something] has earlier [come to] exist, it will be extinguished,” and
he attains equanimity [by practicing in this way]. World-honored One,
will a monk who practices in this way ultimately attain final nirvana?”

The World-honored One replied, “Ananda, this matter is uncertain. There
are some who attain it; there are some who do not attain it.”

Venerable Ananda said, “World-honored One, [through] practicing in
what way does a monk not attain final nirvana?”

The World-honored One said:

Ananda, suppose a monk practices in this way: “[There is] no I, nor any-
thing belonging to me; I will not be, what belongs to me will not be. If
[something] has earlier [come to] exist, it will be extinguished,” and he
attains equanimity [by practicing in this way]. Ananda, if the monk delights
in that equanimity, becomes attached to that equanimity, becomes established
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in that equanimity, then, Ananda, practicing in this way the monk will
certainly not attain final nirvana.”

Venerable Ananda said, “World-honored One, if a monk has such clinging
he will then not attain final nirvana?”’

The World-honored One said, “Ananda, if a monk has such clinging he
will certainly not attain final nirvana.”

Venerable Ananda said, “World-honored One, to what is that monk
clinging?”

The World-honored One said, “Ananda, in his practice there is a remainder
[of clinging], namely, to the sphere of neither-perception-nor-nonperception.
Among [states of] existence this is foremost, and that monk is clinging to it.”

Venerable Ananda said, “World-honored One, so that monk is practicing
with a remainder of clinging?”

The World-honored One said, “Ananda, in this way the monk is indeed
practicing with a remainder of clinging.”

Venerable Ananda said, “World-honored One, by practicing in what way
will a monk certainly attain final nirvana?”

The World-honored One said:

Ananda, suppose a monk practices in this way: “[There is] no I, nor any-
thing belonging to me; I will not be, and what belongs to me will not be.
If [something] has earlier [come to] exist, it will be extinguished”” and he
[thereby] attains equanimity. Ananda, if the monk does not delight in that
equanimity, does not become attached to that equanimity, does not become
established in that equanimity, then, Ananda, practicing in this way the
monk will certainly attain final nirvana.

Venerable Ananda said, “World-honored One, if a monk clings to nothing,
then will he certainly attain final nirvana?”

The World-honored One said, “Ananda, if a monk clings to nothing he
will certainly attain final nirvana.”

Then Venerable Ananda extended his hands with palms joined toward the
Buddha and said:

The World-honored One has explained the path to pure imperturbability,
he has explained the path to the sphere of pure nothingness, he has
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explained the path to pure [neither-perception-nor-Jnonperception, he has
explained nirvana without remainder.” World-honored One, what is noble
liberation?

The World-honored One replied:

Ananda, a learned noble disciple contemplates in this way: “Sensual pleas-
ures now or in the future, forms now or in the future, sensual perceptions
now or in the future, perceptions of form now or in the future, the perception
of imperturbability, the perception of the sphere of nothingness, and the
perception of [neither-perception-nor-]nonperception—all of these per-
ceptions are of an impermanent nature, dukkha, and [subject] to cessation.
This is what is called one’s own existence (sakkdya). If there is one’s own
existence, [then] there is birth, old age, disease, and death.”

Ananda, if there is this reality—total extinction, cessation without
remainder, no further existence—then there will be no birth, old age, dis-
ease, and death.

A noble [disciple] contemplates thus: “If this exists, it certainly has
the nature of liberation. If there is nirvana without remainder, that is called
the deathless.” With such contemplation and such a view he will certainly
attain liberation of the mind from the taint of sensual desire, liberation of
the mind from the taint of existence and from the taint of ignorance. Being
liberated, he knows he is liberated, knowing as it really is: “Birth has been
ended, the holy life has been established, what had to be done has been
done. There will not be another experiencing of existence.”

Ananda, I have now explained to you the path to pure imperturbability,
I have explained the path to the sphere of pure nothingness, I have explained
the path to pure [neither-perception-nor-|nonperception, I have explained
nirvana without remainder, and I have explained noble liberation.

What a teacher should do for his disciples out of great compassion,
mercy, sympathy, and concern, seeking their benefit and welfare, seeking
their safety and happiness, that I have now already done.

You too should do your part. Go and sit in meditation and contemplation
in a secluded place, in a forest, at the base of a tree, in an empty and quiet
place. Do not be negligent, make diligent effort, lest you [come to] regret
it later. This is my instruction, this is my teaching!
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Thus spoke the Buddha. Having heard what the Buddha said, Venerable

Ananda and the [other] monks were delighted and received it respectfully.

76. The Discourse
at Ukkacela*

Thus have I heard. At one time the Buddha was dwelling at Ukkacela, on
the bank of a pond by the Ganges River.

At that time, in the afternoon a certain monk rose from sitting in meditation,

approached the Buddha, paid homage at the Buddha’s feet, and stepped back

to sit to one side. He said:

50

May the World-honored One well teach me the Dharma in brief. Having
heard the Dharma from the World-honored One, I will stay in a remote
and solitary place and practice diligently, with a mind free of indolence.
Through staying in a remote and solitary place and practicing diligently,
with a mind free of indolence, may I accomplish the holy life, for the sake
of which clansmen shave off hair and beards, don yellow robes, leave
home out of faith, and go forth to practice the path and attain fully the
summit of the holy life. May L, in this very life, personally attain under-
standing and awakening, and dwell having personally realized it. May I
know as it really is: “Birth has been ended, the holy life has been estab-
lished, what had to be done has been done, there will not be another expe-
riencing of existence.”

The World-honored One said:**

Monk, you should train in such a way that the mind becomes settled,
remaining imperturbable within, developing immeasurable wholesome
factors. Again, contemplate the body as a body internally, dwelling with
utmost diligence, with right mindfulness and right comprehension estab-
lished, taming your own mind well, so that covetousness is left behind
and the mind is without dejection. Again, contemplate the body as a body
externally, dwelling with utmost diligence, with right mindfulness and
right comprehension established, taming your own mind well so that cov-
etousness is left behind and the mind is without dejection. Again, con-
template the body as a body internally and externally, dwelling with utmost
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diligence, with right mindfulness and right comprehension established,
taming your own mind well so that covetousness is left behind and the
mind is without dejection.*

Monk, such concentration should be well developed when going and
coming. You should develop it when standing, when sitting, when lying
down, when going to sleep, when waking up, and when both sleeping and
waking up. Again, you should develop concentration with [directed] aware-
ness and [sustained] contemplation, . . . concentration without [directed]
awareness but with only [sustained] contemplation; . . . you should well
develop concentration without [directed] awareness and without [sustained]
contemplation; and you should well develop concentration conjoined with
rapture, . . . concentration conjoined with happiness, . . . concentration
conjoined with being concentrated,’” and you should well develop con-
centration conjoined with equanimity.*

Monk, when you have developed this concentration, when you have
developed it extremely well, then, monk, you should further contemplate
feelings as feelings internally, dwelling with utmost diligence, with right
mindfulness and right comprehension established, taming your own mind
well so that covetousness is left behind and the mind is without dejection.
Again, contemplate feelings as feelings externally, dwelling with utmost
diligence, with right mindfulness and right comprehension established,
taming your own mind well so that covetousness is left behind and the
mind is without dejection. Again, contemplate feelings as feelings internally
and externally, dwelling with utmost diligence, with right mindfulness
and right comprehension established, taming your own mind well so that
covetousness is left behind and the mind is without dejection.

Monk, such concentration should be developed well when going and
coming. You should develop it when standing, sitting, lying down, going to
sleep, waking up, and when both sleeping and waking up. Again, you should
develop concentration with [directed] awareness and [sustained] contem-
plation, . . . concentration without [directed] awareness but with only [sus-
tained] contemplation; . . . you should well develop concentration without
[directed] awareness and without [sustained] contemplation; and you should
well develop concentration conjoined with rapture, . . . concentration conjoined
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with happiness, . . . concentration conjoined with being concentrated; and
you should well develop concentration conjoined with equanimity.

Monk, when you have developed this concentration, when you have
developed it extremely well, then, monk you should further contemplate
mental states as mental states internally, dwelling with utmost diligence,
with right mindfulness and right comprehension established, taming your
own mind well so that covetousness is left behind and the mind is without
dejection. Again, you should contemplate mental states as mental states
externally, dwelling with utmost diligence, with right mindfulness and
right comprehension established, taming your own mind well so that cov-
etousness is left behind and the mind is without dejection. Again, you
should contemplate mental states as mental states internally and externally,
dwelling with utmost diligence, with right mindfulness and right com-
prehension established, taming your own mind well so that covetousness
is left behind and the mind is without dejection.

Monk, such concentration should be well developed when going and
coming. You should develop it when standing, sitting, lying down, going
to sleep, waking up, and both when sleeping and waking up. Again, you
should develop concentration with [directed] awareness and [sustained]
contemplation, . . . concentration without [directed] awareness but with
only [sustained] contemplation; . . . you should well develop concentration
without [directed] awareness and without [sustained] contemplation; and
you should well develop concentration conjoined with rapture, . . . con-
centration conjoined with happiness, . . . concentration conjoined with
being concentrated, and you should well develop concentration conjoined
with equanimity.

Monk, when you have developed this concentration, when you have
developed it extremely well, then, monk you should further contemplate
dharmas as dharmas internally, dwelling with utmost diligence, with right
mindfulness and right comprehension established, taming your own mind
well so that covetousness is left behind and the mind is without dejection.
Again, you should contemplate dharmas as dharmas externally, dwelling
with utmost diligence, with right mindfulness and right comprehension
established, taming your own mind well so that covetousness is left behind
and the mind is without dejection. Again, you should contemplate dharmas



Division 7

as dharmas internally and externally, dwelling with utmost diligence, with
right mindfulness and right comprehension established, taming your own
mind well so that covetousness is left behind and the mind is without
dejection.

Monk, such concentration should be well developed when going and
coming. You should develop it when standing, sitting, lying down, going
to sleep, waking up, and both when sleeping and waking up. Again, you
should develop concentration with [directed] awareness and [sustained]
contemplation, . . . concentration without [directed] awareness but with
only [sustained] contemplation; . . . you should well develop concentration
without [directed] awareness and without [sustained] contemplation; and
you should well develop concentration conjoined with rapture, . . . con-
centration conjoined with happiness, . . . concentration conjoined with
being [fully] concentrated, and you should well develop concentration
conjoined with equanimity.

Monk, when you have developed this concentration, when you have
developed it extremely well, monk, you should dwell pervading one direc-
tion with a mind imbued with loving-kindness, likewise the second, third,
and fourth directions, and also the four intermediate directions, above,
and below, all around, everywhere. With a mind imbued with loving-kind-
ness, free from fetters or resentment, without ill-will or contention, you
should dwell pervading the entire world [with a mind] that is boundless,
exalted, immeasurable, and well-cultivated.

In the same way, you should imbue your mind with compassion, . . .
with empathetic joy, . . . and with equanimity, free from fetters or resentment,
without ill-will or contention; you should dwell pervading the entire world
[with a mind] that is boundless, exalted, immeasurable, and well-cultivated.

Monk, when you have developed this concentration, developed it
extremely well, if you wander in the eastern direction, you will certainly
be at ease, free from numerous sufferings and afflictions. If you wander
in the southern direction, . . . the western direction, . . . [or] the northern
direction you will certainly be at ease, free from numerous sufferings and
afflictions.”

Monk, when you have developed this concentration, developed it
extremely well, then, I do not say that you will [only] maintain wholesome

53

544b



The Madhyama Agama (Middle-length Discourses), Volume IT

states, much less that you will regress; rather [I say] that you will, by day
and night, increase in these wholesome states without regression.

Monk, when you have developed this concentration, developed it
extremely well, then you will certainly attain one of two fruits: either you
will attain final knowledge in this life or, [if] there is a remainder [of cling-
ing], you will attain nonreturning.®

Thereupon that monk, having heard what the Buddha said, having received
it well and retained it well, rose from his seat, paid homage at the Buddha’s
feet, circumambulated him three times, and left.

Bearing in mind the instructions from the Buddha, he stayed in a remote
and solitary place and practiced diligently, with a mind free of indolence.
Through staying in a remote and solitary place, practicing diligently, with a
mind free of indolence, he accomplished the holy life, for the sake of which
clansmen shave off their hair and beards, don yellow robes, leave home out
of faith, and go forth to practice the path and attain fully the summit of the
holy life. In this very life he personally attained understanding and awakening
and dwelled having personally realized it. He knew as it really is: “Birth has
been ended, the holy life has been established, what had to be done has been
done, there will not be another experiencing of existence.” That venerable
one, having understood the Dharma, became an arahant.

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

77. The Discourse on Three
Clansmen at Saketa®

Thus have I heard. At one time the Buddha was dwelling at Saketa, in Afijana
Forest.

At that time in Saketa there were three clansmen, Venerable Anuruddha,
Venerable Nandiya, and Venerable Kimbila, who had just gone forth together
at a young age to train, having recently come to enter this true Dharma together.

Then the World-honored One asked the monks:

These three clansmen, who have just gone forth together at a young age to
train, having recently come to enter this true Dharma together, do these three
clansmen delight in practicing the holy life in this true Dharma and discipline?
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Then all of the monks kept silent and did not reply.
A second and a third time the World-honored One asked the monks:  544c¢

These three clansmen, who have just gone forth together at a young age
to train, having recently come to enter this true Dharma together, do these
three clansmen delight in practicing the holy life in this true Dharma and
discipline?

A second and a third time all of the monks again kept silent and did not reply.
Then the World-honored One himself asked the three clansmen, saying
to Venerable Anuruddha:

You three clansmen have just gone forth together at a young age to train,
having recently come to enter this true Dharma together. Anuruddha, do
you all delight in practicing the holy life in this true Dharma and discipline?

Venerable Anuruddha replied, “That is so, World-honored One. We do
delight in practicing the holy life in this true Dharma and discipline.”
The World-honored One said:

Anuruddha, you are in your youth, you are young lads, with completely
black hair and healthy bodies. You [could have] delighted in recreation,
delighting in bathing frequently and adorning the body, being surrounded
by relatives and parents who cherish you, who with weeping and tears
did not wish you to go forth to train in the path.

[Yet] you were able to shave off your hair and beards, don yellow robes,
leave home out of faith, and go forth to practice the path. Anuruddha, you
are not training in the path out of fear of kings, or fear of robbers, or fear
of debts, or other fears, nor are you training in the path because you fear
poverty and the inability to make a living. Is it not rather because you are
weary of birth, old age, disease, death, sorrow and distress and wish to
transcend this great mass of dukkha? Anuruddha, is it not out of such a
state of mind that you have gone forth to train in the path?

[Venerable Anuruddha] answered, “That is so.”

[The Buddha said,] “Anuruddha, if a clansman goes forth to train in the
path because of such a state of mind, does he know the way to attain countless
wholesome states?”
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Venerable Anuruddha said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this and, having heard it, we will come to know
the meaning fully.

The Buddha said, “Anuruddha, listen closely and pay proper attention. I

shall analyze the meaning of this for you.” Anuruddha and his companions

listened to receive the teaching.
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The World-honored One said:

Anuruddha, if one is overwhelmed by desires and is in the grip of evil
states, then one does not attain the happiness of renunciation, the supreme
peace of tranquility. Then one’s mind gives rise to covetousness, ill-will,
and sloth-and-torpor, the mind gives rise to discontent, the body becomes
lethargic, and one overeats and becomes depressed.

Such a monk is unable to bear hunger and thirst, cold and heat, mos-
quitoes, gadflies, flies and fleas, and irritation by the wind or the sun. He
is also unable to bear [receiving] evil speech or being beaten with sticks.
[1f] the body encounters all sorts of diseases, so painful that one wishes
to end one’s life, or whatever [else] is undesirable—all of that he is unable
to endure.

Why is that? Because he is overwhelmed by sensual desire and is in
the grip of evil states he does not attain the happiness of renunciation, the
supreme peace of tranquility.

If he is secluded from sensual desire and not in the grip of evil states,
he will certainly attain the happiness of renunciation, the supreme peace
of tranquility. Then the mind will not give rise to covetousness, ill-will,
and sloth-and-torpor. The mind will not give rise to discontent, the body
will not become lethargic, and he will not overeat and become depressed.

Such a monk is able to bear hunger and thirst, cold and heat, mosquitoes,
gadflies, flies and fleas, and irritation by the wind or the sun. He is also
able to bear [receiving] evil speech or being beaten with sticks. When the
body encounters all sorts of diseases, so painful that one wishes to end
one’s life, or whatever [else] is undesirable—all of that he is able to endure.
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Why is that? Because he is not overwhelmed by desires and not in the
grip of evil states, he attains the happiness of renunciation, the supreme
peace of tranquility.

The World-honored One asked, “Anuruddha, why does the Tathagata get
rid of some, make use of some, endure some, stop some, and reject some?”’%
Anuruddha said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this; having heard it, we will come to know
the meaning fully.”

The Buddha said, “Anuruddha, listen closely and pay proper attention. I
shall analyze the meaning of this for you.” Anuruddha and his companions
listened to receive the teaching.

The World-honored One said:

Anuruddha, it is not because the Tathagata has not eradicated the taints
and defilements that are the roots of future becoming, that result in affliction
and suffering, that are the cause of birth, old age, disease, and death; and
it is not because he does not have knowledge [of having attained liberation]
that he gets rid of some, makes use of some, endures some, stops some,
and rejects some.

Anuruddha, it is just because of this body, the six sense spheres, and
the life faculty that the Tathagata gets rid of some, makes use of some,
endures some, stops some and rejects some. Anuruddha, this is the reason
why the Tathagata gets rid of some, makes use of some, endures some,
stops some, and rejects some.®

The World-honored One asked:

Anuruddha, why does the Tathagata stay in quiet places, beneath trees in
mountain forests, delighting in dwelling on high crags, in peaceful places
without noise, remote places free of evil, free of people, places conducive
to sitting in meditation?%

Venerable Anuruddha said to the World-honored One:
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The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this; having heard it, we will come to know
the meaning fully.”

The Buddha said, “Anuruddha, listen closely and pay proper attention. 1

545b  shall analyze the meaning of this for you.” Anuruddha and his companions

listened to receive the teaching.
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The World-honored One said:

Anuruddha, it is not because the Tathagata wishes to attain what he has
not yet attained, wishes to gain what he has not yet gained, wishes to
realize what he has not yet realized that he stays in quiet places, beneath
trees in mountain forests, delighting in dwelling on high crags, in peaceful
places without noise, remote places free of evil and free of people, places
conducive to sitting in meditation.

Anuruddha, for two reasons the Tathagata stays in quiet places, beneath
trees in mountain forests, delighting in dwelling on high crags, in peaceful
places without noise, remote places free of evil and free of people, places
conducive to sitting in meditation. The first is for the sake of a happy abiding
for himself here and now. The second is because he has compassion for
later generations, thinking ‘“Perhaps later generations will follow the exam-
ple of the Tathagata and stay in quiet places, beneath trees in mountain
forests, delighting in dwelling on high crags, in peaceful places without
noise, remote places free of evil and free of people, places conducive to
sitting in meditation.”

Anuruddha, for these reasons the Tathagata stays in quiet places, beneath
trees in mountain forests, delighting in dwelling on high crags, in peaceful
places without noise, remote places free of evil and free of people, places
conducive to sitting meditation.

The World-honored One asked:

Anuruddha, why does the Tathagata declare of disciples who have died
that “So-and-so has been reborn in a such-and-such a place” and “So-
and-so has been reborn in such-and-such a place”?
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Venerable Anuruddha said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this; having heard it, we will come to know
the meaning fully.

The Buddha said, “Anuruddha, listen closely and pay proper attention. I
shall analyze the meaning of this for you.” Anuruddha and his companions
listened to receive the teaching.

The World-honored One said:

Anuruddha, the Tathagata does not say this in order to get people interested.
It is not in order to deceive people, or out of a wish to make people happy,
that he declares of disciples who have died that “So-and-so has been
reborn in a such-and-such a place” and “So-and-so has been reborn in
such-and-such a place.”

Anuruddha, the Tathagata does this just so pure and faithful clansmen
and clanswomen, who have great faith and great devotion, may develop
great delight, and so that on hearing this true Dharma and discipline they
might wish to follow these examples, just like that. It is for this reason
that [the Tathagata] declares of disciples who have died that “So-and-so
has been reborn in a such-and-such a place” and “So-and-so has been
reborn in such-and-such a place.”

A monk may hear that Venerable So-and-so has died at such-and-such
a place and that the Buddha declared that [the deceased] had attained final
knowledge, knowing as it really is: “Birth has been ended, the holy life
has been established, what had to be done has been done, there will not
be another experiencing of existence.” Either he may have himself seen
that venerable one, or he may have frequently heard from others, “That
venerable one had faith thus, adhered to the precepts thus, had broad learn-  545¢
ing thus, practiced kind generosity thus, had wisdom thus.” Having heard
that, this person recollects the faith of that venerable one, his adherence
to the precepts, his broad learning, his kind generosity, and his wisdom.
Having heard this true Dharma and discipline, that monk may aspire to
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follow this example, just like that. Anuruddha, in this way the monk will
certainly attain some level of distinction and peacefully abide in it.

Again, Anuruddha, a monk may hear that Venerable So-and-so has
died at such-and-such a place and that the Buddha declared that [the
deceased] had eliminated the five lower fetters, that he will take birth in
between [in the Pure Abodes] and [attain] nirvana there, and, having
attained the condition of nonreturning, he will not come back to this world.
Either he may have himself seen that venerable one or he may have fre-
quently heard from others, “That venerable one had faith thus, adhered
to the precepts thus, had broad learning thus, practiced kind generosity
thus, had wisdom thus.”

Having heard that, this person recollects the faith of that venerable
one, his adherence to the precepts, his broad learning, his kind generosity,
and his wisdom. Having heard this true Dharma and discipline, that monk
may aspire to follow this example, just like that. Anuruddha, in this way
the monk will certainly attain some level of distinction and peacefully
abide in it.

Again, Anuruddha, a monk may hear that Venerable So-and-so has
died at such-and-such a place and that the Buddha declared that [the
deceased] had eradicated the three fetters and attenuated sensual passion,
anger, and delusion; that he had attained once-returning among devas or
human beings; and, after returning [just] once, he will attain the end of
dukkha. Either he may have himself seen that venerable one, or he may
have frequently heard from others, “That venerable one had faith thus,
adhered to the precepts thus, had broad learning thus, practiced kind gen-
erosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that venerable
one, his adherence to the precepts, his broad learning, his kind generosity,
and his wisdom. Having heard this true Dharma and discipline, that monk
may aspire to follow this example, just like that. Anuruddha, in this way
the monk will certainly attain some level of distinction and peacefully
abide in it.

Again, Anuruddha, a monk may hear that Venerable So-and-so has died
at such-and-such a place and that the Buddha declared that [the deceased]
had eradicated the three fetters and attained stream-entry; that, without
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falling into evil states, he will certainly proceed toward full awakening;
and, after experiencing at most seven [more] existences, being reborn
seven times among devas and human beings, he will attain the end of
dukkha. Either he may have himself seen that venerable one, or he may
have frequently heard from others, “That venerable one had faith thus,
adhered to the precepts thus, had broad learning thus, practiced kind gen-
erosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that venerable one,
his adherence to the precepts, his broad learning, his kind generosity, and
his wisdom. Having heard this true Dharma and discipline, that monk may
aspire to follow this example, just like that. Anuruddha, in this way the monk
will certainly attain some level of distinction and peacefully abide in it.

Anuruddha, a nun may hear that the nun So-and-so has died at such-
and-such a place and that the Buddha declared that [the deceased] had
attained final knowledge, knowing as it really is: “Birth has been ended,
the holy life has been established, what had to be done has been done,
there will not be another experiencing of existence.” Either she may have
herself seen that nun or she may have frequently heard from others, “That
nun had faith thus, adhered to the precepts thus, had broad learning thus,
practiced kind generosity thus, had wisdom thus.” Having heard that, this
person recollects the faith of that nun, her adherence to the precepts, her
broad learning, her kind generosity, and her wisdom. Having heard this
true Dharma and discipline, that nun may aspire to follow this example,
just like that. Anuruddha, in this way the nun will certainly attain some
level of distinction and peacefully abide in it.

Again, Anuruddha, a nun may hear that the nun So-and-so has died at
such-and-such a place and that the Buddha declared that [the deceased]
had eliminated the five lower fetters; that she will take birth in between
[in the Pure Abodes] and [attain] nirvana there; and, having attained the
condition of nonreturning, she will not come back to this world. Either
she may have herself seen that nun, or she may have frequently heard
from others, “That nun had faith thus, adhered to the precepts thus, had
broad learning thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that nun, her adher-
ence to the precepts, her broad learning, her kind generosity, and her wisdom.
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Having heard this true Dharma and discipline, that nun may aspire to
follow this example, just like that. Anuruddha, in this way the nun will
certainly attain some level of distinction and peacefully abide in it.

Again, Anuruddha, a nun may hear that the nun So-and-so has died at
such-and-such a place and that the Buddha declared that [the deceased]
had eradicated the three fetters and attenuated sensual passion, anger, and
delusion; that she had attained once-returning among devas or human
beings; and, after returning [just] once, she will attain the end of dukkha.
Either she may have herself seen that nun, or she may have frequently
heard from others, “That nun had faith thus, adhered to the precepts thus,
had broad learning thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that nun, her adher-
ence to the precepts, her broad learning, her kind generosity, and her wis-
dom. Having heard this true Dharma and discipline, that nun may aspire
to follow this example, just like that. Anuruddha, in this way the nun will
certainly attain some level of distinction and peacefully abide in it.

Again, Anuruddha, a nun may hear that the nun So-and-so has died at
such-and-such a place and that the Buddha declared that [the deceased]
had eradicated the three fetters and attained stream-entry; that, without
falling into evil states, she will certainly proceed toward full awakening;
and, after experiencing at most seven [more] existences, being reborn seven
times among devas and human beings, she will attain the end of dukkha.
Either she may have herself seen that nun, or she may have frequently
heard from others, “That nun had faith thus, adhered to the precepts thus,
had broad learning thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that nun, her adher-
ence to the precepts, her broad learning, her kind generosity, and her wis-
dom. Having heard this true Dharma and discipline, that nun may aspire
to follow this example, just like that. Anuruddha, in this way the nun will
certainly attain some level of distinction and peacefully abide in it.

Anuruddha, a male lay disciple may hear that the male lay disciple So-
and-so has died at such-and-such a place and that the Buddha declared
that [the deceased] had eliminated the five lower fetters; that he will take
birth in between [in the Pure Abodes] and [attain] nirvana there; and,
having attained the condition of nonreturning, he will not come back to



Division 7

this world. Either he may have himself seen that male lay disciple, or he
may have frequently heard from others, “That male lay disciple had faith
thus, adhered to the precepts thus, had broad learning thus, practiced kind
generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that male lay dis-
ciple, his adherence to the precepts, his broad learning, his kind generosity,
and his wisdom. Having heard this true Dharma and discipline, that male
lay disciple may aspire to follow this example, just like that. Anuruddha,
in this way the male lay disciple will certainly attain some level of dis-
tinction and peacefully abide in it.

Again, Anuruddha, a male lay disciple may hear that the male lay dis-
ciple So-and-so has died at such-and-such a place and that the Buddha
declared that [the deceased] had eradicated the three fetters and attenuated
sensual passion, anger, and delusion; that he had attained once-returning
among devas or human beings; and, after returning [just] once, he will
attain the end of dukkha. Either he may have himself seen that male lay
disciple, or he may have frequently heard from others, “That male lay
disciple had faith thus, adhered to the precepts thus, had broad learning
thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that male lay dis-
ciple, his adherence to the precepts, his broad learning, his kind generosity,
and his wisdom. Having heard this true Dharma and discipline, that male
lay disciple may aspire to follow this example, just like that. Anuruddha,
in this way the male lay disciple will certainly attain some level of dis-
tinction and peacefully abide in it.

Again, Anuruddha, a male lay disciple may hear that the male lay dis-
ciple So-and-so has died at such-and-such a place and that the Buddha
declared that [the deceased] had eradicated the three fetters and attained
stream-entry; that, without falling into evil states, he will certainly proceed
toward full awakening; and, after experiencing at most seven [more] exis-
tences, being reborn seven times among devas and human beings, he will
attain the end of dukkha. Either he may have himself seen that male lay
disciple, or he may have frequently heard from others, “That male lay
disciple had faith thus, adhered to the precepts thus, had broad learning
thus, practiced kind generosity thus, had wisdom thus.”
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Having heard that, this person recollects the faith of that male lay dis-
ciple, his adherence to the precepts, his broad learning, his kind generosity,
and his wisdom. Having heard this true Dharma and discipline, that male
lay disciple may aspire to follow this example, just like that. Anuruddha,
in this way the male lay disciple will certainly attain some level of dis-
tinction and peacefully abide in it.

Anuruddha, a female lay disciple may hear that the female lay disciple
So-and-so has died at such-and-such a place and that the Buddha declared
that [the deceased] had eliminated the five lower fetters; that she will take
birth in between [in the Pure Abodes] and [attain] nirvana there; and,
having attained the condition of nonreturning, she will not come back to
this world. Either she may have herself seen that female lay disciple, or
she may have frequently heard from others, “That female lay disciple had
faith thus, adhered to the precepts thus, had broad learning thus, practiced
kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that female lay
disciple, her adherence to the precepts, her broad learning, her kind gen-
erosity, and her wisdom. Having heard this true Dharma and discipline,
that female lay disciple may aspire to follow this example, just like that.
Anuruddha, in this way the female lay disciple will certainly attain some
level of distinction and peacefully abide in it.

Again, Anuruddha, a female lay disciple may hear that the female lay
disciple So-and-so has died at such-and-such a place and that the Buddha
declared that [the deceased] had eradicated the three fetters and attenuated
sensual passion, anger, and delusion; that she had attained once-returning
among devas or human beings; and, after returning [just] once, she will
attain the end of dukkha. Either she may have herself seen that female lay
disciple, or she may have frequently heard from others, “That female lay
disciple had faith thus, adhered to the precepts thus, had broad learning
thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that female lay
disciple, her adherence to the precepts, her broad learning, her kind gen-
erosity, and her wisdom. Having heard this true Dharma and discipline,
that female lay disciple may aspire to follow this example, just like that.
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Anuruddha, in this way the female lay disciple will certainly attain some
level of distinction and peacefully abide in it.

Again, Anuruddha, a female lay disciple may hear that the female lay
disciple So-and-so has died at such-and-such a place and that the Buddha
declared that [the deceased] had eradicated the three fetters and attained
stream-entry; that, without falling into evil states, she will certainly proceed
toward full awakening; and, after experiencing at most seven [more] exis-
tences, being reborn seven times among devas and human beings, she
will attain the end of dukkha. Either she may have herself seen that female
lay disciple, or she may have frequently heard from others, “That female
lay disciple had faith thus, adhered to the precepts thus, had broad learning
thus, practiced kind generosity thus, had wisdom thus.”

Having heard that, this person recollects the faith of that female lay
disciple, her adherence to the precepts, her broad learning, her kind gen-
erosity, and her wisdom. Having heard this true Dharma and discipline,
that female lay disciple may aspire to follow this example, just like that.
Anuruddha, in this way the female lay disciple will certainly attain some
level of distinction and peacefully abide in it.

Anuruddha, for this reason the Tathagata declares of disciples who have
died that some are reborn in such-and-such a place, and some [others] are
reborn in such-and-such a place.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable

Anuruddha and the monks were delighted and received it respectfully.

78. The Discourse on Brahma’s
Invitation to the Buddha®

Thus have I heard. At one time the Buddha was dwelling at Savatthi, staying
in Jeta’s Grove, Anathapindika’s Park.

At that time there was a certain Brahma dwelling in the Brahma world

who had given rise to this wrong view: “This realm is permanent, this realm
is everlasting, this realm endures forever, this realm is the essence, this realm
is of an unending nature. This realm is release; there is no other release
superior to this release. This is the supreme, the sublime, the ultimate.”
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Then, the World-honored One, who with his knowledge of the minds of

others had come to know the thoughts in the mind of that Brahma, entered

an

appropriate state of concentration. Through this appropriate state of con-

centration, just as [easily and swiftly] as a strong man could bend and stretch

out his arm, he disappeared from Jeta’s Grove, Anathapindika’s Park in

Savattht, and appeared in the Brahma world.

At that time, on seeing the World-honored One arrive, that Brahma invited

the World-honored One:

Welcome, Great Seer! This realm is permanent, this realm is everlasting,
this realm endures forever, this realm is the essence, this realm is of an
unending nature. This realm is release; there is no other release superior
to this release. This is the supreme, the sublime, the ultimate.

Then the World-honored One said:

Brahma, you praise as permanent what is impermanent; you praise as
everlasting what is not everlasting; you praise as enduring what is not
enduring; you praise as the essence what is not the essence; you praise as
having an unending nature what is of a nature to end. You praise as release
what is not release, [claiming] that there is no other release superior to
this release, that this is the supreme, the sublime, the ultimate. Brahma,
this is ignorance on your part. Brahma, this is ignorance on your part.

At that time, Mara, the Evil One was among that assembly.®® Then Mara,

the Evil One, said to the World-honored One:

66

Monk, do not contradict what this Brahma says! Do not oppose what this
Brahma says! Monk, if you contradict what this Brahma says, if you
oppose what this Brahma says, then, monk, it will be just as if someone
were to bring you something auspicious but you were to reject it. What
you say, monk, is just like that.

Therefore, monk, I tell you, “Do not contradict what this Brahma says!
Do not oppose what this Brahma says!” Monk, if you contradict what this
Brahma says, if you oppose what this Brahma says, then, monk, you will
be just like a man who is falling from a mountaintop and grabs at empty
space with his hands and feet but finds nothing to hold on to. What you
say, monk, is just like that.
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Therefore, monk, I tell you, “Do not contradict what this Brahma says!
Do not oppose what this Brahma says!” Monk, if you contradict what this
Brahma says, if you oppose what this Brahma says, then, monk, you will
be just like a man who is falling from a treetop and grabs at twigs and
leaves with his hands and feet but finds nothing to hold on to. What you
say, monk, is just like that.

Therefore, monk, I tell you, “Do not contradict what this Brahma says!
Do not oppose what this Brahma says!”” Why is that? This is the Brahma
of Brahmas, the fortunate one, who is capable of magical transformations.
He is the most venerable one, capable of making, capable of creating. He
is the father [of all sentient beings]; whatever sentient beings have arisen
or will arise, all of them arise from him. He knows all that is to be known;
he sees all that is to be seen.

Great Seer, if a renunciant or brahmin detests the earth [element] and
disparages earth, then on the breaking up of the body at death he will certainly
be reborn among the lowliest nymphs. It is the same for [the elements of]
water, . . . fire, . . . [and] wind, . . . for spirits . . . devas . . . Pajapati, . . . if
he detests Brahma and disparages Brahma, then on the breaking up of the
body at death he will certainly be reborn among the lowliest nymphs.

[On the other hand,] Great Seer, if a renunciant or brahmin delights in
the earth [element] and praises earth, then on the breaking up of the body
at death he will certainly be reborn among the highest and most venerated

Brahmas.
It is the same for [the elements of] water, . . . fire, . . . [and] wind, . . .
for spirits . . . devas . . . Pajapati, . . . if he delights in Brahma and praises

Brahma, then on the breaking up of the body at death he will certainly be
reborn among the highest and most venerated Brahmas. Great Seer, do
you not see this great assembly of Brahma’s retinue, seated here on the
same level as me?

That Mara, the Evil One, though not a Brahma or one of Brahma’s retinue,

claimed of himself, “I am a Brahma.”

At that time, the World-honored One had this thought, “This Mara, the

Evil One, though he is not a Brahma or one of Brahma’s retinue, claims of

himself, ‘I am a Brahma.’ If ever there was one called Mara, the Evil One,
then it is just this Mara, the Evil One.”
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Having understood this, the World-honored One said:

Mara, Evil One, you are not Brahma nor are you one of Brahma’s retinue,

=

yet you claim of yourself, “I am a Brahma.” If ever there was one called

Mara, the Evil One, then you are just this Mara, the Evil One.

Then Mara, the Evil One, thought, “The World-honored One knows me;

the Well-gone One sees me.” Knowing this, he became despondent and

promptly disappeared right there.®’

Then that Brahma [again] invited the World-honored One up to three

times:

68

Welcome, Great Seer. This realm is permanent, this realm is everlasting,
this realm endures forever, this realm is the essence, this realm is of an
unending nature. This realm is release; there is no other release superior
to this release. This is the supreme, the sublime, the ultimate.

The World-honored One also said up to three times:

Brahma, you praise as permanent what is impermanent; you praise as
everlasting what is not everlasting; you praise as enduring what is not
enduring; you praise as the essence what is not the essence; you praise as
having an unending nature what is of a nature to end. You praise as release
what is not release, [claiming] that there is no other release superior to
this release, that this is the supreme, the sublime, the ultimate. Brahma,
this is ignorance on your part. Brahma, this is ignorance on your part.

Then the Brahma said to the World-honored One:

Great Seer, formerly there were renunciants and brahmins of exceedingly
long life spans who remained living for an extremely long time. Great
Seer, your life span is extremely short, less than the duration of a single
sitting in seclusion of those renunciants and brahmins.

Why is that? They knew all that is to be known, they saw all that is to
be seen. If there really is a release, then there is no other release superior
to this release, for this is the supreme, the sublime, the ultimate. And if
there really is no release, then there is no other release superior to this
release, for this is the supreme, the sublime, the ultimate. Great Seer, you
perceive what is release as not being release; you perceive what is not
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release as being release. In this way you will not attain release; [instead]
it will become a great delusion [for you].

Why is that? Because this is beyond your limits.

Great Seer, if a renunciant or brahmin delights in earth and praises earth,
then he is under my dominion; he must follow my wishes, must follow my
orders. In the same way for water, . . . fire, . . .wind, . . . spirits, . . . devas, . . .
Pajapati, . . . if he delights in Brahma, praises Brahma, then he is under
my dominion; he must follow my wishes, must follow my orders.

Great Seer, if you delight in earth and praise earth, then you too are
under my dominion; you must follow my wishes, must follow my orders.
In the same way for water . . . fire . . . wind, . . . spirits, . . . devas, . . . Paja-
pati, . . . if you delight in Brahma and praise Brahma, then you too are
under my dominion; you must follow my wishes, must follow my orders.

At this the World-honored One said:

It is so, Brahma; what Brahma has spoken is the truth. If a renunciant or
brahmin delights in the earth [element] and praises the earth, then he is
under your dominion; he must follow your wishes and follow your orders.
In the same way for water, . . . fire, . . . wind, . . . spirits, . . . devas, . . .
Pajapati, . . . if he delights in Brahma and praises Brahma, then he is under
your dominion; he must follow your wishes and follow your orders.

Brahma, if I were to delight in the earth [element] and praise the earth,
then I too would be under your dominion; I would have to follow your
wishes and follow your orders. In the same way for water, . . . fire, . . .
wind, . . . spirits, . . . devas, . . . Pajapati, . . . if [ were to delight in Brahma
and praise Brahma, then I too would be under your dominion; I would
have to follow your wishes and follow your orders.

Brahma, as to these eight objects, [the four elements and four classes
of divine beings,] if I were to follow these objects, to delight in them and
praise them, then it would be the way [you have described].

[However,] Brahma, I know where you have come from and where
you are going, according to where you dwelled, according to where your
life ended, and according to where you were reborn. [I know that] if one
exists as a Brahma one has great supernormal power, great and mighty
virtue, great merit, great divine might.
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At this the Brahma said to the World-honored One:

Great Seer, how do you know what I know and see what I see? How do
you completely cognize my dominion, which is like the sun, brightly illu-
minating all directions in these thousand worlds? Have you [too] gained
dominion within these thousand worlds? In knowing those various spheres
where there is no day and night, have you, Great Seer, passed through
them? Have you often passed through them?

The World-honored One replied:

Brahma, your dominion is like the sun, brightly illuminating all directions
in the thousand worlds. Within these thousand worlds, I [too] have attained
dominion and I also know those various spheres where there is no day
and night. Brahma, I have passed through them. I have often passed
through them.

Brahma, there are three [further] classes of devas: the devas of radiance,
the devas of pure radiance, and the devas of pervasive pure radiance.®
Brahma, whatever knowledge and vision those three classes of devas pos-
sess, I too possess that knowledge and vision. Brahma, whatever knowledge
and vision these three classes of devas do not possess, I myself possess
that knowledge and vision. Brahma, whatever knowledge and vision those
three classes of devas and their retinues possess, I too possess that knowl-
edge and vision. Brahma, whatever knowledge and vision these three
classes of devas and their retinues do not possess, I myself possess that
knowledge and vision.

Brahma, whatever knowledge and vision you possess, I too possess
this knowledge and vision. Brahma, whatever knowledge and vision you
do not possess, I myself possess that knowledge and vision. Brahma,
whatever knowledge and vision you and your retinue possess, I too possess
this knowledge and vision. Brahma, whatever knowledge and vision you
and your retinue do not possess, I possess this knowledge and vision.
Brahma, you are not at all equal to me; you are not in any way equal to
me. Rather, I am superior to you; I am greater than you.

Then the Brahma said to the World-honored One:
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Great Seer, how is it that whatever knowledge and vision those three
classes of devas possess, you too possess that knowledge and vision; what-
ever knowledge and vision those three classes of devas do not possess,
you yourself possess that knowledge and vision; whatever knowledge and
vision those three classes of devas and their retinues possess, you too pos-
sess that knowledge and vision; and whatever knowledge and vision those
three classes of devas and their retinues do not possess, you yourself
possess that knowledge and vision?

[How is it that] whatever knowledge and vision I possess, you too pos-
sess this knowledge and vision; whatever knowledge and vision I do not
posses, you yourself possess that knowledge and vision; whatever knowl-
edge and vision I and my retinue possess, you too possess that knowledge
and vision; and whatever knowledge and vision I and my retinue do not
possess, you yourself possess that knowledge and vision?

Great Seer, are you not saying this out of desire? On being cross-ques-
tioned you will not know [how to reply] and become ever more confused.
Why is that? Because I am conscious of immeasurable worlds, I have
immeasurable knowledge, immeasurable vision, immeasurable discrimi-
nation, and I know each and every thing distinctly. This earth I know to be
earth, . . . water, . . . fire, . . . wind, . . . spirits, . . . devas, . . . Pajapati, . . .
this Brahma I know to be Brahma.”

At this the World-honored One said:

Brahma, if there is a renunciant or brahmin who in regard to the earth [ele-

99 ¢

ment] has a perception of the earth as “the earth is me,” *“ the earth is mine,”
“I belong to the earth,” then, since he reckons the earth as self, he does not
[truly] know the earth [element]. In the same way for water, . . . fire, . . .
wind, . . . spirits, . . . devas, . . . Pajapati, . . . Brahma, . . . [the devas o

nonvexation, . . . [the devas of] nonaffliction, . . . if in regard to purity he

LENT3

has a perception of purity as “purity is me,” “purity is mine,” “I belong to
purity,” then, since he reckons purity as self, he does not [truly] know purity.
Brahma, if there is a renunciant or brahmin who in regard to the earth

EENT3

[element] knows the earth as “the earth is not me,” “the earth is not mine,”

“I do not belong to the earth,” then, since he does not reckon the earth as
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self, he [truly] knows the earth [element]. In the same way for water, . . .
fire, ... wind, . . . spirits, . . . devas, . . . Pajapati, . . . Brahma, . . . [the devas
of] nonvexation, . . . [the devas of | nonaffliction, . . . in regard to purity

EEINT3

he knows purity as “purity is not me,” “purity is not mine,” “I do not
belong to purity,” then, since he does not reckon purity as self, he [truly]
knows purity.

Brahma, in regard to the earth [element] [ know the earth as “the earth

29

is not me,” ““ the earth is not mine,” “I do not belong to the earth.” Since
I do not reckon the earth as self, I [truly] know the earth [element]. In
the same way for water, . . . fire, . . . wind, . . . spirits, . . . devas, . . . Paja-
pati, . .. Brahma, . . . [the devas of] nonvexation, . . . [the devas of] non-
affliction. . . . In regard to purity I know purity as “purity is not me,”
“purity is not mine,” “I do not belong to purity.” Since I do not reckon

purity as self, I [truly] know purity.®
Then Brahma said to the World-honored One:

Great Seer, these living beings desire becoming, delight in becoming, are
accustomed to becoming. [ Yet] you have already uprooted the foundation
of becoming. Why is that? [Because] you are reckoned to be a tathagata,
free from attachment, fully awakened.

Then [the Buddha] spoke this stanza:™

Seeing fear in becoming

And seeing no dread in nonbecoming,
Therefore do not delight in becoming!
Why should becoming not be abandoned?

[The Brahma said,] “Great Seer, I now wish to make myself disappear.”

The World-honored One said, “Brahma, if you wish to make yourself dis-
appear, then do as you wish.”

Then, wherever Brahma tried to make himself disappear, the World-hon-
ored One immediately knew, “Brahma, you are over there. You are here. You
are in between.”

Then the Brahma did all he could to manifest his supernormal power. He
wished to make himself disappear but was unable to disappear. He returned,
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remaining within the Brahma realm. Then the World-honored One said,
“Brahma, now I too wish to make myself disappear.”

Then Brahma said to the World-honored One, “Great Seer, if you wish
to make yourself disappear, do as you wish.”

Then the World-honored One had this thought, “Let me now manifest an
appropriate supernormal power such that I send forth an extremely bright
light, illuminating the entire domain of Brahma while remaining invisible
myself, so that Brahma and his retinue will only hear my voice and not see
my appearance.”

Then the World-honored One manifested an appropriate supernormal
power such that he sent forth an extremely bright light, illuminating the entire
Brahma world while remaining invisible himself, so that Brahma and his
retinue only heard his voice and did not see his appearance.”!

Then Brahma and everyone in Brahma’s retinue had this thought, “The
renunciant Gotama is most wonderful, most remarkable. He has great super-
normal power, great and mighty virtue, great merit, great divine might. Why
is that? He has sent forth an extremely bright light, illuminating the entire
Brahma world while remaining invisible himself, so that I and my retinue
only hear his voice and do not see his appearance.”

Then the World-honored One had this thought, “I have already [performed]
magical transformations for this Brahma and his retinue. Now let me withdraw
my supernormal power.”

Then the World-honored One withdrew his supernormal power and returned
to remain within the Brahma world. Then King Mara again joined the assembly,
up to three times.”? At that time King Mara said to the World-honored One:

Great Seer, you see well, you know well, you realize well. But do not
teach and instruct disciples, and do not teach the Dharma to disciples!

Do not become attached to [having] disciples. Do not, through being
attached [to having] disciples, take rebirth among the lowliest nymphs
on the breaking up of the body at death. Practice non-action. [Just] expe-
rience happiness in the present life. Why is that? Great Seer, you will only
trouble yourself in vain.

Great Seer, in former times there were renunciants and brahmins who
instructed disciples, taught disciples, and taught the Dharma to disciples.
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They delighted in and became attached to [having] disciples. Through
being attached to [having] disciples, they were reborn among the lowliest
nymphs on the breaking up of the body at death.

For this reason, Great Seer, I tell you, “Do not teach and instruct dis-
ciples, and do not teach the Dharma to disciples. Do not become attached
to [having] disciples. Do not, through being attached to [having] disciples,
take rebirth among the lowliest nymphs on the breaking up of the body
at death. Practice nonaction. [Just] experience happiness in the present
life. Why is that? Great Seer, you will only trouble yourself in vain.”

Then the World-honored One said:

Mara, Evil One, it is not because you seek benefit, welfare, happiness, or
ease for me that you tell me, “Do not teach and instruct disciples and do
not teach the Dharma to disciples. Do not become attached to [having]
disciples. Do not, through being attached to [having] disciples, take rebirth
among the lowliest nymphs on the breaking up of the body at death. Prac-
tice non-action. [Just] experience happiness in the present life. Why is
that? Great Seer, you will only trouble yourself in vain.”

Mara, Evil One, you have this thought: “This renunciant Gotama will
teach the Dharma to disciples. Having heard the Dharma, the disciples
will escape from my domain.” Mara, Evil One, it is for this reason that
you tell me, “Do not teach and instruct disciples and do not teach the
Dharma to disciples. Do not become attached to [having] disciples. Do
not, through being attached to [having] disciples, take rebirth among the
lowliest nymphs on the breaking up of the body at death. Practice non-
action. [Just] experience happiness in the present life. Why is that? Great
Seer, you will only trouble yourself in vain.”

Mara, Evil One, suppose that there have been renunciants and brahmins
who instructed disciples, taught disciples, and taught the Dharma to dis-
ciples, who delighted in and became attached to [having] disciples, and
who, through being attached to [having] disciples, were reborn among
the lowliest nymphs on the breaking up of the body at death.

Those renunciants and brahmins claimed to be renunciants without
being renunciants, they claimed to be brahmins without being brahmins,
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they claimed to be arahants without being arahants, they claimed to be
fully awakened without being fully awakened.

Mara, Evil One, I claim to be a renunciant while truly being a renun-
ciant, I claim to be a brahmin while truly being a brahmin, I claim to be
an arahant while truly being an arahant, I claim to be fully awakened while
truly being fully awakened.

Mara, Evil One, as to whether I do or do not teach the Dharma to dis-
ciples—you just keep out of that! I now know for myself when it is proper
to teach the Dharma to disciples and when it is not proper to teach the
Dharma to disciples.”

Such was the invitation by Brahma and the opposition by Mara, the Evil
One, to what the World-honored One said in response. For this reason this
discourse is called “Brahma’s Invitation to the Buddha.”

Thus spoke the Buddha. Having heard what the Buddha said, Brahma and
his retinue were delighted and received it respectfully.

79. The Discourse on the
Existence of Higher Devas™

Thus have [ heard. At one time the Buddha was dwelling at Savatthi, staying
in Jeta’s Grove, Anathapindika’s Park.
Then, the chamberlain Isidatta instructed a messenger:”

Approach the Buddha, pay homage on my behalf at the World-honored
One’s feet, and ask the World-honored One if the noble one is healthy
and strong in body, comfortable and free from ailments, and dwelling at
ease, with his usual vigor. Say this: “Chamberlain Isidatta pays homage
at the Buddha’s feet and asks the World-honored One if the noble one is
healthy and strong, comfortable and free from ailments, dwelling at ease,
with his usual vigor.”

‘When you have inquired of the Buddha in this way, you should approach
Venerable Anuruddha and, having paid homage on my behalf at his feet,
ask the venerable one if the noble one is healthy and strong, comfortable
and free from ailments, and dwelling at ease, with his usual vigor. Say this:
“Chamberlain Isidatta pays homage at Venerable Anuruddha’s feet and
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asks the venerable one if the noble one is healthy and strong, comfortable
and free from ailments, dwelling at ease, with his usual vigor. Chamberlain
Isidatta invites Venerable Anuruddha, together [with three others,] four
people in total, for tomorrow’s meal.”

If he accepts the invitation, then also say this: “Venerable Anuruddha,
Chamberlain Isidatta is very busy with many affairs, numerous affairs to
be taken into consideration and managed for the king.”® May Venerable
Anuruddha [and his companions], four people in total, out of compassion
come to Chamberlain Isidatta’s house tomorrow early in the morning.”

Then, on having received these instructions from Chamberlain Isidatta,

the messenger approached the Buddha, paid homage at the Buddha’s feet

and, standing back to one side, said:

World-honored One, Chamberlain Isidatta pays homage at the Buddha’s
feet and asks if the World-honored One is healthy and strong, comfortable
and free from ailments, dwelling at ease, with his usual vigor.

At that time, the World-honored One said to the messenger, “May Cham-

berlain Isidatta find well-being and happiness! May all devas, human beings,

asuras, gandhabbas, yakkhas, and all other forms of life find well-being and

happiness!”

Then the messenger, having received well and remembered well what he

had heard the Buddha say, paid homage at the Buddha’s feet, circumambulated

him three times, and left. He approached Venerable Anuruddha, paid homage

at his feet, stepped back, sat to one side, and said:

Venerable Anuruddha, Chamberlain Isidatta pays homage at the feet of
Venerable Anuruddha and asks the venerable one if the noble one is healthy
and strong, comfortable and free from ailments, and dwelling at ease,
with his usual vigor. Chamberlain Isidatta invites Venerable Anuruddha
[together with three others], four people in total, for tomorrow’s meal.

At that time Venerable Kaccana the Real was seated in meditation not far

from Venerable Anuruddha. Then Venerable Anuruddha said to Venerable

Kaccana:
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Just now I was saying that we will go into Savattht tomorrow morning to
beg for almsfood, and now this has come up. Chamberlain Isidatta has dis-
patched a messenger inviting us, four people altogether, for tomorrow’s meal.

Venerable Kaccana the Real said:

May Venerable Anuruddha, for the sake of that man [the Chamberlain
Isidatta], accept the invitation by remaining silent. Tomorrow morning
we will leave this Sttavana and enter Savatthi [as if] to beg for almsfood.
May Venerable Anuruddha, for the sake of that man, accept the invitation
by remaining silent.

Then, when the messenger understood that Venerable Anuruddha had
accepted by remaining silent, he also made this request:

Chamberlain Isidatta says to Venerable Anuruddha, “Chamberlain Isidatta
is very busy with many affairs, numerous affairs to attend to and manage
for the king. May Venerable Anuruddha [and his companions], four people
in total, out of compassion come to Chamberlain Isidatta’s house tomorrow
early in the morning.”

Venerable Anuruddha told the messenger, “You may return. I myself will
know the proper time.” Then the messenger rose from his seat, paid homage,
circumambulated [Venerable Anuruddha] three times, and left.

Then, when the night was over, at dawn, Venerable Anuruddha put on his
robes, took his bowl, and [with his companions], four people in total,
approached the house of Chamberlain Isidatta. At that time, Chamberlain
Isidatta was standing at the middle entrance [of his house], surrounded by
the women [of his household], waiting for Venerable Anuruddha. He saw
Venerable Anuruddha coming in the distance. On seeing him, he extended
his hands with palms joined toward Venerable Anuruddha and respectfully
said, “Welcome, Venerable Anuruddha! Venerable Anuruddha has not been
here for a long time.” Then, respectfully supporting Venerable Anuruddha
by the arm, Chamberlain Isidatta led him into the house and invited him to
sit on a fine seat that had been set out for him.

Venerable Anuruddha sat down on that seat. Chamberlain Isidatta paid
homage at Venerable Anuruddha’s feet, stepped back, and sat to one side.
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Having sat down he said, “Venerable Anuruddha, I would like to ask a ques-

tion. May this meet with your permission!”

Venerable Anuruddha said, “Chamberlain, ask what you wish. Having

heard it, I will consider it.”

Chamberlain Isidatta said:

Venerable Anuruddha, some renunciants and brahmins come and tell me,
“Chamberlain, you should develop the exalted liberation of the mind
(mahaggata).” And, Venerable Anuruddha, other renunciants and brahmins
come and tell me, “Chamberlain, you should develop the immeasurable
liberation of the mind (appamana).””” Venerable Anuruddha, [regarding]
“exalted liberation of the mind” and “immeasurable liberation of the
mind,” do these two liberations differ in both wording and meaning? Or
do they differ only in wording while having the same meaning?”’

Venerable Anuruddha said, “Chamberlain, as to this question you have

just asked, first answer it yourself; after that I shall answer.”

Chamberlain Isidatta said:

Venerable Anuruddha, [regarding] “exalted liberation of the mind” and
“immeasurable liberation of the mind,” [I think] that these two liberations
differ only in wording and have the same meaning.

Chamberlain Isidatta was thus unable to answer the question [correctly].

Venerable Anuruddha said:
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Chamberlain, listen while I explain to you what is “exalted liberation of
the mind” and what is “immeasurable liberation of the mind.” Regarding
“exalted liberation of the mind,” suppose that a renunciant or brahmin,
staying in a forest area, goes to the base of a tree in an empty quiet place.
Dwelling in reliance on this one tree, he achieves, through mental resolve,
pervasion [of the area beneath the tree] with his exalted liberation of the
mind. His liberation of the mind has this limit and does not go beyond it.

Suppose that dwelling in reliance on not [ just] one tree but two or three
trees, [the renunciant or brahmin] achieves, through mental resolve, per-
vasion [of the area beneath those two or three trees] with his exalted lib-
eration of the mind. [Yet] his liberation of the mind has this limit and does
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not go beyond it. Suppose that dwelling in reliance on not [just] two or
three trees but an [entire] forest, he achieves, through mental resolve, per-
vasion [of that area] with his exalted liberation of the mind. [Yet] his lib-
eration of the mind has this limit and does not go beyond it.

Suppose that, dwelling in reliance on not [just] one forest but two or
three forests, . . . Suppose that, dwelling in reliance on not [just] two or
three forests but a village, . . . Suppose that, dwelling in reliance on not
[just] one village but two or three villages, . . . Suppose that, dwelling
in reliance on not [just] two or three villages but a country, . . . Suppose
that, dwelling in reliance on not [just] one country but two or three coun-
tries, . . . Suppose that, dwelling in reliance on not [just] two or three
countries but this entire great Earth, as far as the great ocean, [the renunciant
or brahmin] achieves, through mental resolve, pervasion [of that vast
area] with his exalted liberation of the mind. [Yet] his liberation of the
mind has this limit and does not go beyond it. This is what is meant by
“exalted liberation of the mind.”

Chamberlain, what is “immeasurable liberation of the mind”? Suppose
that a renunciant or brahmin, staying in a forest area, goes to the base of
a tree in an empty quiet place. He dwells with a mind imbued with lov-
ing-kindness, pervading one direction, likewise the second, the third, and
the fourth directions, and also the four intermediate directions, above, and
below, all around, everywhere. He dwells pervading the entire world with
a mind imbued with loving-kindness, without fetters or resentment, without
ill-will or contention, [a mind] that is boundless, exalted, immeasurable,
and well cultivated. In the same way he dwells with a mind imbued with
compassion, . . . with empathetic joy, . . . with equanimity, pervading the
entire world with a mind imbued with equanimity, without fetters or resent-
ment, without ill-will or contention, [a mind] that is boundless, exalted,
immeasurable, and well cultivated. This is what is meant by “immeasurable
liberation of the mind.”

Chamberlain, this “exalted liberation of the mind” and this “immea-
surable liberation of the mind”—do these two liberations differ in both
wording and meaning, or do they differ only in wording while having the
same meaning?
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Chamberlain Isidatta said to Venerable Anuruddha, “As I have [just now]
heard it from the venerable one and consequently understood the meaning
of it, these two liberations differ in wording and also in meaning.””®

Venerable Anuruddha said:

Chamberlain, there are [these] three classes of devas: the devas of radiance,
the devas of pure radiance, and the devas of pervasive pure radiance.”
Of these, the devas of radiance are born in one [particular] realm. They
do not have the thought, “This belongs to me, that belongs to me”; instead,
wherever these devas of radiance go, they delight in that place.

Chamberlain, it is just as a fly on a piece of meat that does not have the
thought, “This belongs to me, that belongs to me” and instead, wherever that
fly goes on the piece of meat, it delights in that place.® In the same way, the
devas of radiance do not have the thought, “This belongs to me, that belongs
to me”; instead, wherever these devas of radiance go, they delight in that
place. There are times when the devas of radiance assemble in one place.
Then, although their bodies are different, their light is the same.

Chamberlain, it is just as when a person lights numerous lamps and
places them in one room; although those lamps are different, their light
is the same. In the same way, when the devas of radiance assemble in one
place, then, although their bodies are different, their light is the same.
There are times when the devas of radiance separate from one another.
When they are separate from one another, their bodies are different and
their light is also different.

Chamberlain, it is just as when a person takes numerous lamps from
one room and places them separately in many different rooms; those lamps
are different and their light also differs. It is the same when the devas of
radiance separate from one another; when they are separate from one
another, their bodies are different and their light also differs.

Then Venerable Kaccana the Real said, “Venerable Anuruddha, regarding
those devas of radiance that are born in one realm, can one know their relative
superiority, their degrees of subtlety?”®!

Venerable Anuruddha replied, “Venerable Kaccana, regarding those devas
of radiance that are born in one realm, it can be said that one can know their
relative superiority, their degrees of subtlety.”

80



Division 7

Venerable Kaccana the Real asked further, “Venerable Anuruddha, regarding
those devas of radiance that are born in one realm, what is the cause, what is
the reason one can know their relative superiority, their degrees of subtlety?”’

Venerable Anuruddha replied:

Venerable Kaccana, suppose that a renunciant or brahmin, staying in a
forest area, goes to the base of a tree in an empty quiet place. Dwelling
in reliance on this one tree, he achieves perception [of the area beneath
the tree] with light produced through mental resolve. His perception with
mentally produced light is extremely abundant. [Yet] his liberation of the
mind has this limit and does not go beyond it.

Suppose that, dwelling in reliance on not [just] one tree but two or
three trees, he achieves perception [of the area beneath those two or three
trees] with light produced through mental resolve. His perception with
mentally produced light is extremely abundant. [Yet] his liberation of the
mind has this limit and does not go beyond it. 550c

Venerable Kaccana, of these two liberations of mind, which is higher,
which is superior, which is more subtle, which is better?

Venerable Kaccana the Real replied:

Venerable Anuruddha, suppose that a renunciant or brahmin, dwelling in
reliance on not [ just] one tree but two or three trees, achieves perception
[of the area beneath those two or three trees] with light produced through
mental resolve. His perception with mentally produced light is extremely
abundant. [Yet] his liberation of the mind has this limit and does not go
beyond it. Venerable Anuruddha, of these two liberations, the latter lib-
eration is higher, superior, more subtle, the best.

Venerable Anuruddha asked further:

Venerable Kaccana, suppose that, dwelling in reliance on not [just] two
or three trees but a forest, . . . Suppose that, dwelling in reliance on not
[just] one forest but two or three forests, . . . Suppose that, dwelling in
reliance on not [just] two or three forests but a village, . . . Suppose that,
dwelling in reliance on not [ just] one village but two or three villages, . . .
Suppose that, dwelling in reliance on not [just] two or three villages but
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a country, . . . Suppose that, dwelling in reliance on not [just] one country
but two or three countries, . . . Suppose that, dwelling in reliance on not
[just] two or three countries but this entire great Earth, up to the great
ocean, he achieves perception [of this vast area] with light produced
through mental resolve. His perception with mentally produced light is
extremely abundant. [Yet] his liberation of the mind has this limit and
does not go beyond it. Venerable Kaccana, of the [latter] two liberations
of mind, which is higher, superior, more subtle, better?

Venerable Kaccana the Real replied:

Venerable Anuruddha, suppose that, dwelling in reliance on not [just]
two or three trees but a forest, . . . Suppose that, dwelling in reliance on
not [just] one forest but two or three forests, . . . Suppose that, dwelling
in reliance on not [just] two or three forests but a village, . . . Suppose
that, dwelling in reliance on not [just] one village but two or three vil-
lages, . . . Suppose that, dwelling in reliance on not [just] two or three
villages but a country, . . . Suppose that, dwelling in reliance on not [ just]
one country but two or three countries, . . . Suppose that, dwelling in
reliance on not [just] two or three countries but on this entire great Earth,
as far as the great ocean, a renunciant or a brahmin achieves perception
[of this vast area] with light produced through mental resolve. His per-
ception with mentally produced light is extremely abundant. [Yet] his lib-
eration of the mind has this limit and does not go beyond it. Venerable
Anuruddha, of the [latter] two liberations, the latter liberation is higher,
superior, more subtle, better.”

Venerable Anuruddha said:

[Venerable] Kaccana, this is the cause, this is why, regarding those devas
of radiance that are born in one realm, one can know their relative supe-
riority, their degrees of subtlety. Why is that? It is due to the relative supe-
riority of their minds when they were human beings. In their development
there were degrees of refinement or crudeness. Because of the degrees of
refinement or crudeness in their development, human beings have degrees
of superiority. Venerable Kaccana, the World-honored One has also
explained the relative superiority among human beings in this way.*?
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Venerable Kaccana the Real asked further, “Venerable Anuruddha, regard-
ing those devas of pure radiance that are born in one realm, can one know
their relative superiority, their degrees of subtlety?”

Venerable Anuruddha replied, “Venerable Kaccana, regarding those devas
of pure radiance that are born in one realm, it can be said that one can know
their relative superiority, their degrees of subtlety.”

Venerable Kaccana the Real asked further, “Venerable Anuruddha, regard-
ing those devas of pure radiance that are born in one realm, what is the cause,
what is the reason that one can know their relative superiority, their degrees
of subtlety?”

Venerable Anuruddha replied:

Venerable Kaccana, suppose that a renunciant or brahmin, staying in a
forest area, goes to the base of a tree in an empty quiet place. Through
mental resolve he achieves pervasion of the heaven of pure radiance.
[However,] he does not develop this concentration, does not practice fit,
does not expand it, does not accomplish it fully. At a later time, when the
body breaks up at death, he is reborn among the devas of pure radiance.
After being reborn [there] he does not attain supreme tranquility, does not
attain supreme quietude, and does not complete his life course.

Venerable Kaccana, it is just like when a blue lotus, or a red or crimson
lotus, or a white lotus is born in water, grows in water, and remains beneath
the water. Its roots, stalks, flowers, and leaves are completely saturated
with water; there is no part of it that is not saturated with water.®*

Venerable Kaccana, suppose that a renunciant or brahmin, staying in
a forest area, goes to the base of a tree in an empty quiet place. Through
mental resolve he achieves pervasion of the heaven of pure radiance.
[However,] he does not develop this concentration, does not practice fit,
does not expand it, does not accomplish it fully. When his body breaks
up at death, he is reborn among the devas of pure radiance. After being
reborn [there], he does not attain supreme tranquility, does not attain
supreme quietude, and does not complete his life course.

Again, Venerable Kaccana, [suppose that] a renunciant or brahmin,
staying in a forest area, goes to the base of a tree in an empty quiet place.
Through mental resolve he achieves pervasion of the heaven of pure
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radiance. He frequently develops this concentration, frequently practices
it, frequently expands it, and accomplishes it fully. When his body breaks
up at death he is reborn among the devas of pure radiance. After being
reborn there, he attains supreme tranquility, attains supreme quietude, and
completes his life course.

Venerable Kaccana, it is just as when a blue lotus, or a red or crimson
lotus, or a white lotus is born in water, grows in water, but then emerges
above the water, where it is no longer saturated by water.

In the same way, Venerable Kaccana, a renunciant or brahmin, through
mental resolve achieves pervasion of the heaven of pure radiance. He fre-
quently develops this concentration, frequently practices it, frequently expands
it, and accomplishes it fully. When his body breaks up at death he is reborn
among the devas of pure radiance. After being reborn there, he attains supreme
tranquility, attains supreme quietude, and completes his life course.

Venerable Kaccana, this is the cause, this is why, regarding the devas of
pure radiance that are born in one realm, one can know their relative supe-
riority, their degrees of subtlety. Why is that? It is due to the relative supe-
riority of their minds when they were human beings. In their development
there were degrees of refinement or crudeness. Because of the degrees of
refinement or crudeness in their development, human beings have degrees
of superiority. Venerable Kaccana, the World-honored One has also explained
the relative superiority among human beings in this way.

Venerable Kaccana the Real asked further, “Venerable Anuruddha, regard-

ing those devas of pervasive pure radiance that are born in one realm, can

one know their relative superiority, their degrees of subtlety?”

Venerable Anuruddha replied, “Venerable Kaccana, regarding those devas

of pervasive pure radiance that are born in one realm, it can be said that one

can know their relative superiority, their degrees of subtlety.”

84

Venerable Kaccana the Real asked further:

Venerable Anuruddha, regarding those devas of pervasive pure radiance
that are born in one realm, what is the cause, what is the reason that one
can know their relative superiority, their degrees of subtlety?

Venerable Anuruddha replied:
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Venerable Kaccana, suppose that a renunciant or brahmin, staying in a
forest area, goes to the base of a tree in an empty quiet place. Through
mental resolve he achieves pervasion of the heaven of pervasive pure
radiance. [Yet] he has not fully made an end of sloth-and-torpor, he has
not well pacified restlessness-and-worry. At a later time, when his body
breaks up at death, he is reborn among the devas of pervasive pure radiance.
On being reborn [there], his radiance is not fully pure.

Venerable Kaccana, it is just like a lamp that burns in dependence on
oil and a wick. If there are impurities in the oil and the wick is not pure,
the light that arises in dependence on this lamp will not be bright and pure.®*

In the same way, Venerable Kaccana, suppose that a renunciant or brah-
min, staying in a forest area, goes to the base of a tree in an empty quiet
place. Through mental resolve he achieves pervasion of the heaven of
pervasive pure radiance, [yet] he has not fully made an end of sloth-and-
torpor, he has not well pacified restlessness-and-worry. When his body
breaks up at death he is reborn among the devas of pervasive pure radiance.
After being reborn [there] his radiance is not fully pure.

Again, Venerable Kaccana, suppose that a renunciant or brahmin, stay-
ing in a forest area, goes to the base of a tree in an empty quiet place.
Through mental resolve he achieves pervasion of the heaven of pervasive
pure radiance. He has fully made an end to sloth-and-torpor, and he has
well pacified restlessness-and-worry. When his body breaks up at death
he is reborn among the devas of pervasive pure radiance. After being
reborn [there] his radiance is fully pure.

Venerable Kaccana, it is just like a lamp that burns in dependence on oil
and wick. If there are no impurities in the oil and the wick is also fully pure,
the light that arises in dependence on this lamp will be fully bright and pure.

In the same way, Venerable Kaccana, suppose that a renunciant or brah-
min, staying in a forest area, goes to the base of a tree in an empty quiet
place. Through mental resolve he achieves pervasion of the heaven of
pervasive pure radiance. He has fully made an end of sloth-and-torpor,
and he has well pacified restlessness-and-worry. When his body breaks
up at death he is reborn among the devas of pervasive pure radiance. After
being reborn [there] his radiance is fully pure.
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Venerable Kaccana, this is the cause, this is the reason why, regarding
those devas of pervasive pure radiance that are born in one realm, one
can know their relative superiority, their degrees of subtlety. Why is that?
It is due to the relative superiority of their minds when they were human
beings. In their development there were degrees of refinement or crudeness.
Because of the degrees of refinement or crudeness in their development,
human beings have degrees of superiority. Venerable Kaccana, the World-
honored One has also explained the relative superiority among human
beings in this way.

Then Venerable Kaccana the Real spoke in praise [of Anuruddha] to Cham-
berlain Isidatta:

It is well, it is well, Chamberlain! You have greatly benefited us. Why is
that? You first asked Venerable Anuruddha about the existence of higher
devas. We had never before heard from Venerable Anuruddha such an
explanation of these devas, namely that these devas exist and that these
devas are like this.®

Then Venerable Anuruddha said:

Venerable Kaccana, there are many such devas. [Even] this sun and moon,
which are of such great supernormal power and such great and mighty
virtue, such great merit, such great divine might, yet their brilliance is not
equal to the brilliance [of the devas] I have personally met, with whom I
have exchanged greetings and conversed, and from whom I have received
responses. Yet I have never before given such an explanation of these
devas, namely that these devas exist and that these devas are like this.

At that time, Chamberlain Isidatta, understanding that the discussion of
those venerable ones was finished, rose from his seat and personally brought
water for washing. With his own hands he prepared assorted pure and tasty
dishes to eat, savor, and digest, making sure there was enough to eat. After
[Venerable Anuruddha] had finished eating, put aside his bowl, and washed
his hands, [Chamberlain Isidatta] took a low seat and sat to one side to listen
to the Dharma. When Chamberlain Isidatta had sat down, Venerable Anu-
ruddha taught him the Dharma, exhorting and inspiring him, fully delighting
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him. Having taught [Chamberlain Isidatta] the Dharma with countless skillful
means, having exhorted and inspired him, and fully delighted him, [Venerable
Anuruddha] rose from his seat and departed.

Thus spoke the venerable Anuruddha. Having heard what Venerable Anu-
ruddha said, Chamberlain Isidatta and the monks were delighted and received
it respectfully.

80. The Discourse on
Cloth for Robes

Thus have I heard. At one time the Buddha was dwelling at Savatthi, staying
in Jeta’s Grove, Anathapindika’s Park.

At that time Venerable Anuruddha was also at Savattht, staying on a moun-
tain crag with sa@la trees. Then, when the night was over, at dawn, Venerable
Anuruddha put on his robes, took his bowl, and entered Savatthi to beg for
almsfood. At dawn Venerable Ananda also put on his robes, took his bowl,
and entered Savattht to beg for almsfood.

Venerable Anuruddha saw that Venerable Ananda was also going to beg
for almsfood. Having seen him, he said, “Venerable Ananda, you should
know that my three robes have become rough, faded, and worn out. Venerable
friend, now could you invite the monks to make robes for me?” Venerable
Ananda accepted Venerable Anuruddha’s request by remaining silent.

Then, when Venerable Ananda had completed begging for alms and after
he had partaken of the midday meal, he put away his robe and bowl and
washed his hands and feet. With a sitting mat over his shoulder and holding
a door key in his hand, he went from hut to hut and said to each monk he
visited, “Venerable one, come to the mountain crag with sala trees to make
robes for Venerable Anuruddha.”

Then the monks, having heard what Venerable Ananda said, all went to
the mountain crag with sala trees to make robes for Venerable Anuruddha.

Then the World-honored One saw Venerable Ananda going from hut to hut
with a door key in his hand. Having seen him, he asked, “Ananda, in regard
to what matter are you going from hut to hut with a door key in your hand?”

Venerable Ananda said, “World-honored One, I have just now asked the
monks to make robes for Venerable Anuruddha.”
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The World-honored One said, “Ananda, why did you not ask the Tathagata
to [help] make robes for the monk Anuruddha?”

Then Venerable Ananda extended his hands with palms joined toward the
Buddha and said, “May the World-honored One come to the mountain crag
with sala trees to make robes for Venerable Anuruddha.” The World-honored
One accepted Venerable Ananda’s invitation by remaining silent.

Then the World-honored One, in the company of Venerable Ananda, went
to the mountain crag with sala trees. Spreading out his sitting mat, he sat
down in front of the company of monks. At that time, on the mountain crag
with sala trees there were eight hundred monks seated together with the
World-honored One to make robes for Venerable Anuruddha.

At that time Venerable Mahamoggallana was also among the assembly.
Then the World-honored One said, “Moggallana, I can spread out the cloth
and cut it to size for Anuruddha, then cut it into pieces, stitch them together,
and sew it up.”

At that time Venerable Mahamoggallana rose from his seat, arranged his
robe to bare one shoulder, and, extending his hands with palms joined toward
the Buddha, said to the World-honored One, “May the World-honored One
spread out the cloth and cut it to size for Venerable Anuruddha. The monks
will then cut it into pieces, stitch them together, and sew them up.”

Then the World-honored One spread out the cloth and cut it to size for
Venerable Anuruddha. The monks together cut it into pieces, stitched them
together, and sewed them up. In a single day they completed three robes for
Venerable Anuruddha.

At that time, when the World-honored One knew that the three robes for
Venerable Anuruddha had been completed, he said, “Anuruddha, address the
monks on the nature of the cloth for robes (kathina) [and of the one who will
wear it]. I have a backache now and wish to rest a little.”

Venerable Anuruddha replied, “Yes, World-honored One.”

Then the World-honored One folded his outer robe into four and placed
it on a bed, folded the inner robe to use as a pillow, and lay down on his right
side, one foot upon the other, arousing the perception of light, establishing
right mindfulness and right comprehension, constantly keeping in mind the
thought of rising again.

At that time Venerable Anuruddha addressed the monks:
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Venerable friends, when I had not yet gone forth to train in the path, I had
[already] become weary of birth, old age, disease, death, sorrow and distress,
weeping and lamentation, and I aspired to abandon this great mass of
dukkha. Venerable friends, having become weary, I had this contemplation:
“The household life is confined, a dusty place; going forth to train in the
path is [like] emerging into a vast open space. Now for me at home, chained
with [such] chains, it is not possible to completely devote my life to the
practice of the holy life. Let me forsake my wealth, little or much, forsake
my relatives, few or many, shave off my beard and hair, don the yellow
robe and, out of faith, leave the home life and become homeless to train
in the path.”

Venerable friends, at a later time I abandoned my wealth, little or much,
left behind my relatives, few or many, shaved off my beard and hair,
donned the yellow robe and, out of faith, left the home life and became
homeless to train in the path. Venerable friends, having gone forth to train
in the path, having forsaken family life, I received the training of monk-
hood. I practiced the precepts and guarded [against breaking] the code of
rules. I also carefully maintained proper conduct and etiquette, always
fearing the slightest fault, upholding the training in the precepts.

Venerable friends, I abstained from killing, having abandoned killing.
I had discarded sword and club, I had a sense of shame and scruple, and
a mind of loving-kindness and compassion, [wishing to] benefit all [beings],
including insects. I purified my mind with regard to killing living beings.

Venerable friends, I abstained from taking what was not given, having
abandoned taking what was not given. I took [only] what was given,
delighting in taking [only] what was given. I always liked to give gener-
ously, rejoicing in nonstinginess and not expecting any reward. I purified
my mind with regard to taking what was not given.

Venerable friends, I abstained from sexual activity, having abandoned
sexual activity. I diligently cultivated the practice of celibacy, and ener-
getically [maintained this] immaculate conduct, pure, without defilement,
free from sensual desires, having abandoned sexual desires. I purified my
mind with regard to sexual activity.

Venerable friends, I abstained from false speech, having abandoned
false speech. I spoke the truth, delighting in the truth, unshakably established
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in the truth, being completely trustworthy, not deceiving [anyone in] the
world. I purified my mind with regard to false speech.

Venerable friends, I abstained from divisive speech, having abandoned
divisive speech. I did not engage in speech that was divisive and that
would harm others. Hearing something from this person, I did not tell it
to that person in order to harm this person; hearing something from that
person, I did not tell it to this person in order to harm that person. I wished
to unite those that were divided, delighting in their unity. I did not create
factions, did not delight in or praise factions. I purified my mind with
regard to divisive speech.

Venerable friends, I abstained from harsh speech, having abandoned
harsh speech. Whatever speech there is that is rough and rude in tone,
that sounds offensive and grates on the ear, that people neither enjoy nor
desire, that causes others suffering and vexation, and that does not lead
to calmness—such speech I had abandoned. Whatever speech there is that
is pure, peaceful, gentle, and beneficial, that is pleasant to the ear and
[easily] enters the mind, that is enjoyable and desirable, that gives others
happiness, speech endowed with meaning, that does not make others
afraid, and that leads to calmness in others—such [kinds of] speech |
spoke. I purified my mind with regard to harsh speech.

Venerable friends, I abstained from frivolous speech, having abandoned
frivolous speech. I spoke at the [proper] time, I spoke what is true, what
is Dharma, what is meaningful, what is peaceful. Delighting in speech
that is peaceful and of the type that is at the proper time and in the proper
way, I would teach well and admonish well. I purified my mind with
regard to frivolous speech.

Venerable friends, I abstained from earning profits, having abandoned
earning profits. I had discarded weights and measures and did not accept
goods [on commission], I did not bind people [with debts], I did not try
to cheat with measures, nor did I deceive others for the sake of some small
profit. I purified my mind with regard to earning profits.

Venerable friends, I abstained from accepting widows or girls, having
abandoned accepting widows or girls. I purified my mind with regard to
accepting widows or girls.
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Venerable friends, I abstained from accepting male or female slaves,
having abandoned accepting male or female slaves. I purified my mind
with regard to accepting male or female slaves.

Venerable friends, I abstained from accepting elephants, horses, cattle,
or sheep, having abandoned accepting elephants, horses, cattle, or sheep. |
purified my mind with regard to accepting elephants, horses, cattle, or sheep.

Venerable friends, I abstained from accepting chickens or swine, having
abandoned accepting chickens or swine. I purified my mind with regard
to accepting chickens or swine.

Venerable friends, I abstained from accepting farmland or marketplaces,
having abandoned accepting farmland or marketplaces. I purified my mind
with regard to accepting farmland or marketplaces.

Venerable friends, I abstained from accepting uncooked rice, wheat, or
legumes, having abandoned accepting uncooked rice, wheat, or legumes. |
purified my mind with regard to accepting uncooked rice, wheat, or legumes.

Venerable friends, I abstained from alcoholic beverages, having aban-
doned alcoholic beverages. I purified my mind with regard to alcoholic
beverages.

Venerable friends, I abstained from [reclining on] high and wide beds,
having abandoned [reclining on] high and wide beds. I purified my mind
with regard to high and wide beds.

Venerable friends, I abstained from [using] flower garlands, necklaces,
perfumes, and cosmetics, having abandoned [using] flower garlands, neck-
laces, perfumes, and cosmetics. I purified my mind with regard to flower
garlands, necklaces, perfumes, and cosmetics.

Venerable friends, I abstained from singing, dancing, and acting, and
from going to see or hear [singing, dancing, and acting]; I had abandoned
singing, dancing, and acting, and [abandoned] going to see or hear [singing,
dancing, and acting]. I purified my mind with regard to singing, dancing,
and acting, and [with regard to] going to see or hear [singing, dancing,
and acting].

Venerable friends, I abstained from accepting gold and silver, having
abandoned accepting gold and silver. I purified my mind with regard to
accepting gold and silver.
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Venerable friends, I abstained from eating after noon, having abandoned
eating after noon. I took a single meal [each day], not eating at night,
training in eating [only] at the [proper] time. I purified my mind with
regard to eating after noon.

Venerable friends, having accomplished this noble aggregate of virtue,
I further trained in supreme contentment, taking robes [only] to cover my
body, taking [only enough] food to sustain the physical body. Wherever
I went, I took [just] robes and bowl with me, without concern or longing.
Just as a wild goose flies through the air with [only] its two wings, ven-
erable friends, I was like that, wherever I went, taking [ just] robes and
bowl with me, without concern or longing.

Venerable friends, having accomplished this noble aggregate of virtue
and this supreme contentment, I further trained in guarding the senses.
Always mindful of stopping thoughts of desire, with clear understanding,
successfully guarding the mind through mindfulness, I constantly aroused
right comprehension. On seeing a form with the eyes I did not grasp at
its appearance, nor did I savor the form. That is to say, for the sake of
restraint I guarded the eye faculty so that no covetousness or sorrow, evil
and unwholesome states, would arise in the mind. To that end I guarded
the eye faculty.

In the same way, on [hearing a sound] with the ears, . . . [smelling an
odor] with the nose, . . . [tasting a flavor], with the tongue . . . [experiencing
a tangible] with the body, . . . coming to know a mental object with the
mind, I did not grasp at its appearance nor did I savor the mental object.
That is to say, for the sake of restraint I guarded the mind faculty so that
no covetousness or sorrow, evil and unwholesome states, would arise in
the mind. To that end I guarded the mind faculty.

Venerable friends, having accomplished this noble aggregate of virtue,
this supreme contentment, and this guarding of the senses, I further trained
in right comprehension when going out or coming in, contemplating and
distinguishing well when bending or stretching [my limbs], when lowering
or raising [my head]; with orderly manner and appearance, I properly car-
ried the outer robe, the other robes, and the bowl; when walking, standing,
sitting, and reclining, when going to sleep or waking up, when speaking
or keeping silent, I always had right comprehension.
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Venerable friends, having accomplished this noble aggregate of virtue,
this supreme contentment, this guarding of the senses, and this right com-
prehension when going out or coming in, I further trained in dwelling
alone in seclusion. I stayed in a forest area, or at the base of a tree in an
empty peaceful place, in a mountain cave, on a heap of straw in an open
place, in the midst of a forest, or in a cemetery.

Venerable friends, staying in a forest, or having gone to the base of a
tree in an empty peaceful place, I spread out my sitting mat and sat down
cross-legged, body erect. With right mental aspiration and undivided mind-
fulness, I abandoned and removed covetousness. With my mind free from
agitation, on seeing others’ wealth and requisites of living, I did not give
rise to covetousness, did not wish “May I get it!”’ I purified my mind with
regard to covetousness. In the same way I abandoned ill-will, . . . sloth-
and-torpor, . . . restlessness-and-worry , . . . doubt, overcoming delusion,
becoming free from vacillation in regard to wholesome states. I purified
my mind with regard to doubt.

Venerable friends, when I had abandoned these five hindrances, which
defile the mind and weaken wisdom, secluded from sensual desires,
secluded from evil and unwholesome states, . . . up to . . . dwell having
attained the fourth absorption.

Venerable friends, having thus attained concentration, with a mind
purified and without defilement, without affliction, malleable, well steadied,
with a mind that had attained imperturbability, I trained in the realization
of supernormal powers.

Venerable friends, I attained immeasurable supernormal powers—
namely, being one, | became many; being many, I became one [again].
Being one, I remained one, possessed of knowledge and vision. I passed
unhindered through stone walls as if passing through space. I dived into
the earth as if it were water; I walked on water as if it were earth. Seated
cross-legged, I ascended into space like a bird. With my hand I touched
and stroked the sun and the moon, which are of such great supernormal
power, such great and mighty virtue, such great merit, such great divine
might. With my [mental] body I reached as far as the Brahma world.

Venerable friends, having attained concentration in this way, with a
mind that is purified and without defilement, without affliction, malleable,
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well steadied, a mind that has attained imperturbability, I trained in and
realized the supernormal knowledge of the divine ear. Venerable friends,
with the divine ear I heard sounds made by human and non-human beings,
near and far, subtle and not subtle.

Venerable friends, having attained concentration in this way, with a
mind purified and without defilement, without affliction, malleable, well
steadied, with a mind that has attained imperturbability, I trained in and
realized the supernormal knowledge of the minds of others.

Venerable friends, through the knowledge of the minds of others I knew
the minds of others as they really are: how other beings think, intend, do,
and act. I knew a mind with desire as a mind with desire, as it really is; |
knew a mind without desire as a mind without desire, as it really is, . . . a
mind with hatred, . . . without hatred, . . . with delusion, . . . without
delusion, . . . defiled, . . . undefiled, . . . contracted, . . . distracted, . . .
superior, . . . inferior, . . . narrow, . . . expansive, . . . developed, . . . unde-
veloped, . . . concentrated, . . . unconcentrated; . . . I knew an unliberated
mind as an unliberated mind, as it really is; [ knew a liberated mind as a
liberated mind, as it really is.

Venerable friends, having attained concentration in this way, with a
mind purified and without defilement, without affliction, malleable, well
steadied, with a mind that had attained imperturbability, I trained in and
realized the supernormal knowledge of recollection of past lives.

Venerable friends, I recalled countless lives I had traversed in the past,
with their activities and appearances: one birth, two births, a hundred
births, a thousand births, eons of [world] contraction, eons of [world]
expansion, countless eons of [world] contraction and expansion.

[Trecalled:] “[1 was] that living being named So-and-so; in that former
life I went through those experiences; I was [once] born there, with this
family name and this given name; I had this type of life and this type of
food and drink; I experienced this type of pleasure and pain; my life span
was like this, I survived this long, and my life ended like this. Dying here,
I was reborn there; dying there, I was reborn here. I was reborn here with
this family name and this given name; I had this type of life and this type
of food and drink; I experienced this type of pleasure and pain; my life
span was like this, I survived this long, and my life ended like this.”
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Venerable friends, having attained concentration in this way, with a
mind purified and without defilement, without affliction, malleable, well
steadied, with a mind that had attained imperturbability, I trained in and
realized the supernormal knowledge of birth and death.

Venerable friends, with the divine eye, which is purified and surpasses
human [vision], I saw beings as they died and were reborn. [I saw them
reborn] as handsome or ugly, superior or inferior, coming and going
between good and bad realms of existence, in accordance with the [pre-
vious] deeds of those living beings. This I saw as it really is.

If these living beings engaged in evil bodily conduct, evil verbal and
mental conduct; if they reviled noble ones, held wrong views, and per-
formed actions [based on] wrong views, then because of these causes and
conditions, at the breaking up of the body after death, [they] certainly go
to a bad realm of existence, being reborn in hell.

If, [however,] these living beings engaged in good bodily conduct,
good verbal and mental conduct, if they did not revile noble ones, held
right views, and performed actions [based on] right views, then because
of these causes and conditions, at the breaking up of the body after death,
[they] certainly go to a good realm of existence, ascending to be reborn
in heaven.

Venerable friends, having attained concentration in this way, with a
mind purified and without defilement, without affliction, malleable, well
steadied, with a mind that had attained imperturbability, I trained in and
realized the supernormal knowledge of the destruction of the taints.

Venerable friends, I knew dukkha as it really is, knew the arising of
dukkha, . . . knew the cessation of dukkha, . . . and knew the path to the
cessation of dukkha, as it really is. I knew the taints as they really are,
knew the arising of the taints, . . . knew the cessation of the taints, . . . and
knew the path to the cessation of the taints as it really is. Knowing like
this, seeing like this, my mind was liberated from the taint of sensual
desire, from the taint of existence and from the taint of ignorance. It being
liberated, I knew it was liberated. I understood as it really is: “Birth has
been ended; the holy life has been established; what had to be done has
been done; there will not be another experiencing of existence.”
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Venerable friends, if a monk transgresses against the precepts, breaks
the precepts, falls short of the precepts, violates the precepts, defiles the
precepts, blackens the precepts; and if relying on the precepts, established
in the precepts, using the precepts as his ladder he wishes to ascend to
the hall of unsurpassable wisdom, to the pavilion of the true Dharma, that
is impossible.

Venerable friends, it is as if not far from a village there is a viewing
tower surmounted by a pavilion, and inside the tower a ladder with ten
or twelve rungs had been set up. If a person comes along wanting to ascend
to that pavilion, then if he does not mount the first rung of the ladder,
desiring instead to [directly] mount the second rung, that is impossible.
If he does not mount the second rung of the ladder, desiring instead to
[directly] mount the third or fourth rung to ascend to the pavilion, that
too is impossible.

In the same way, venerable friends, if a monk transgresses against the
precepts, breaks the precepts, falls short of the precepts, violates the pre-
cepts, defiles the precepts, blackens the precepts; and if relying on the
precepts, established in the precepts, and using the precepts as his ladder
he wishes to ascend to the hall of unsurpassable wisdom, to the pavilion
of the true Dharma, that is impossible.

Venerable friends, if a monk does not transgress against the precepts,
break the precepts, fall short of the precepts, violate the precepts, defile
the precepts, or blacken the precepts; and if relying on the precepts, estab-
lished in the precepts, and using the precepts as his ladder he wishes to
ascend to the hall of unsurpassable wisdom, to the pavilion of the true
Dharma, that is certainly possible.

Venerable friends, it is as if, not far from a village there is a viewing
tower surmounted by a pavilion, and inside the tower a ladder with ten
or twelve rungs had been set up. If a person comes along wanting to ascend
to that pavilion, then if he mounts the first rung of the ladder, and then
wishes to mount the second rung, that is certainly possible. And if, having
mounted the second rung, he wishes to mount the third rung, and then the
fourth, to ascend to the pavilion, that is certainly possible.

In the same way, venerable friends, if a monk does not transgress
against the precepts, break the precepts, fall short of the precepts, violate
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the precepts, defile the precepts, or blacken the precepts; and if relying
on the precepts, established in the precepts, and using the precepts as his
ladder he wishes to ascend to the hall of unsurpassable wisdom, to the
pavilion of the true Dharma, that is certainly possible.

Venerable friends, relying on the precepts, established in the precepts,
using the precepts as my ladder, I ascended to the hall of unsurpassable
wisdom, to the pavilion of the true Dharma and, with little effort, I observed
the thousand worlds.

Venerable friends, it was just as a man with [good] eyesight might
stand on top of a tall building and, with little effort, observe the ground
below, seeing a thousand earthen bricks.?’

In the same way, venerable friends, relying on the precepts, established
in the precepts, using the precepts as my ladder, I ascended to the hall of
unsurpassable wisdom, to the pavilion of the true Dharma and, with little
effort, I observed the thousand worlds.

Venerable friends, [for me to try] to hide these six supernormal knowl-
edges would be like using a palm leaf [to try] to hide a king’s great elephant,
or his seven treasures, let alone eight of them.

Venerable friends, if [anyone] has doubts about my realization of the
supernormal powers, let him ask about it. I shall reply. Venerable friends,
if [anyone] has doubts about my realization of the supernormal knowledge
of the divine ear, let him ask about it. I shall reply. Venerable friends, if
[anyone] has doubts about my realization of the supernormal knowledge
of the minds of others, let him ask about it. I shall reply. Venerable friends,
if [anyone] has doubts about my realization of the supernormal knowledge
of recollection of past lives, let him ask about it. I shall reply. Venerable
friends, if [anyone] has doubts about my realization of the supernormal
knowledge of birth and death, let him ask about it. I shall reply. Venerable
friends, if [anyone] has doubts about my realization of the supernormal
knowledge of the destruction of the taints, let him ask about it. I shall reply.

Then Venerable Ananda said:

Venerable Anuruddha, on this mountain crag with sala trees there are
eight hundred monks sitting together with the World-honored One in their
midst, to make robes for Venerable Anuruddha. If [anyone] has doubts
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about Venerable Anuruddha’s realization of the supernormal powers, let
him ask about it. Venerable Anuruddha will reply. If [anyone] has doubts
about Venerable Anuruddha’s realization of the supernormal knowledge
of the divine ear, let him ask about it. Venerable Anuruddha will reply. If
[anyone] has doubts about Venerable Anuruddha’s realization of the super-
normal knowledge of the minds of others, let him ask about it. Venerable
Anuruddha will reply. If [anyone] has doubts about Venerable Anuruddha’s
realization of the supernormal knowledge of recollection of past lives, let
him ask about it. Venerable Anuruddha will reply. If [anyone] has doubts
about Venerable Anuruddha’s realization of the supernormal knowledge
of birth and death, let him ask about it. Venerable Anuruddha will reply.
If [anyone] has doubts about Venerable Anuruddha’s realization of the
supernormal knowledge of the destruction of the taints, let him ask about
it. Venerable Anuruddha will reply.

However, we have for a long time known, in our minds, the mind of
Venerable Anuruddha—namely that Venerable Anuruddha is of great super-
normal power, great and mighty virtue, great merit, great divine might.

By then the World-honored One’s affliction had ceased and he was at

ease, so he rose and sat cross-legged. Having sat up, the World-honored One

praised Venerable Anuruddha:

98

It is well, it is well, Anuruddha! It is excellent, Anuruddha, how you have
addressed the monks on the nature of the cloth for robes [and of the one
who will wear it]. Anuruddha, address the monks again on the nature of
the cloth for robes [and of the one who will wear it]! Anuruddha, address
the monks frequently on the nature of the cloth for robes [and of the one
who will wear it]!

Then the World-honored One said to the monks:

Monks, receive the [teaching] on the nature of the cloth for robes [and of
the one who will wear it]! Recite the [teaching] on the nature of the cloth
for robes [and of the one who will wear it]! Bear well in mind the [teaching]
on the nature of the cloth for robes [and of the one who will wear it]! Why
is that? The [teaching] on the nature of the cloth for robes [and of the one
who will wear it] is connected with the Dharma. This is a basis of the holy
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life, which leads to attainment, which leads to awakening, which leads to
nirvana. A clansman who has shaved off his beard and hair, donned the yel-
low robes, and out of faith left home life, becoming homeless to train in
the path, should attentively receive the [teaching] on the nature of the cloth
for robes [and of the one who will wear it] and bear them well in mind.

Why is that? Because I do not see any monk in the past for whom such
a robe was made who was like the monk Anuruddha. Nor do I see in the
future or at present any monk for whom such a robe will be made or is being
made, as it is for the monk Anuruddha. Why is that? Because now on this
mountain crag with sala trees there are eight hundred monks sitting together
with the World-honored One in their midst, to make robes for Venerable
Anuruddha. In this respect, the monk Anuruddha is of great supernormal
power, of great and mighty virtue, of great merit, of great divine might.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
Anuruddha and the [other] monks were delighted and received it respectfully.

81. The Discourse on
Mindfulness of the Body*

Thus have I heard. At one time the Buddha, who was wandering in Anga
country with a great company of monks, went toward Apana, the dwelling-
place of Keniya [the fire-worshiper].

Then, when the night was over, at dawn, the World-honored One put on
his robes, took his bowl, and entered Apana to beg for almsfood. After having
partaken of the midday meal, he put away his robes and bowl, washed his
hands and feet, put his sitting mat over his shoulder, and went into a forest.
Entering the forest, he went to the base of a tree, spread his sitting mat, and
sat down cross-legged.

At that time, after the midday meal, many monks were sitting together in
the assembly hall discussing this topic:

Venerable friends, it is marvelous, it is very special how the World-honored
One has explained the cultivation of mindfulness of the body, making
much of it by thorough knowledge, thorough contemplation, thorough
cultivation, and thoroughly guarding it, as something with which to be
well endowed, to be practiced well with a unified mind. The Buddha has
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declared such mindfulness of the body to bring great fruits: the gaining
of vision and the possession of the vision that sees the highest benefit.

At that time the World-honored One, sitting in meditation, with the purified
divine ear that surpasses that of human beings, heard the monks sitting
together in the assembly hall after the midday meal, discussing this topic:

Venerable friends, it is marvelous, it is very special how the World-honored
One has explained the cultivation of mindfulness of the body, making
much of it by thorough knowledge, thorough contemplation, thorough
cultivation, and thoroughly guarding it, as something with which to be
well endowed, to be practiced well with a unified mind. The Buddha has
declared such mindfulness of the body to bring great fruits: the gaining
of vision and the possession of the vision that sees the highest benefit.

Having heard this, in the afternoon the World-honored One rose from
sitting in meditation, approached the assembly hall, and sat before the sangha
of monks on a seat that had been prepared. Then the World-honored One
said to the monks, “What topic have you been discussing? For what topic
are you sitting together in the assembly hall?”

Then the monks replied:

World-honored One, we monks have been sitting together in the assembly
hall after the midday meal discussing this topic: “Venerable friends, it is
marvelous, it is very special how the World-honored One has explained
the cultivation of mindfulness of the body, making much of it by thorough
knowledge, thorough contemplation, thorough cultivation, and thoroughly
guarding it, as something with which to be well endowed, to be practiced
well with a unified mind. The Buddha has declared such mindfulness of
the body to bring great fruits: the gaining of vision and the possession of
the vision that sees the highest benefit.”

World-honored One, this is the topic that we have been discussing. It
is for this topic that we have been sitting together in the assembly hall.

The World-honored One said again to the monks, “How did I explain that
the cultivation of mindfulness of the body, making much of it, will bring
great fruits?”
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Then, the monks said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain it! Having heard it, we will come to know its
meaning fully.

The Buddha said, “Listen closely and pay proper attention! I shall explain
its meaning to you.” Then the monks listened to receive instruction.
The Buddha said:¥

How does a monk cultivate mindfulness of the body? When walking, a
monk knows he is walking; when standing, he knows he is standing; when
sitting, he knows he is sitting; when lying down, he knows he is lying
down; when falling asleep, he knows he is falling asleep; when waking
up, he knows he is waking up; when falling asleep or waking up, he knows
he is falling asleep or waking up.”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described] above,
as it really is. This is how a monk cultivates mindfulness of the body.’!

Again, a monk cultivates mindfulness of the body [as follows]. When
going out and coming in, a monk clearly knows, contemplates, and discerns
[this action] well; when bending or stretching, lowering or raising [any
of his limbs], he does so with appropriate deportment; when wearing his
outer robe and other robes and [carrying his] bowl, he does so properly;
when walking, standing, sitting, lying down, falling asleep, waking up,
speaking, and keeping silent—all [of these activities] he clearly knows.”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.
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Again, a monk cultivates mindfulness of the body [as follows]. When
evil and unwholesome thoughts arise, a monk controls, abandons, erad-
icates, and stops them by recollecting wholesome states.”

It is just as a carpenter or a carpenter’s apprentice might apply an inked
string to a piece of wood [to mark a straight line] and then trims the wood
with a sharp adze to make it straight.”* In the same way, when evil unwhole-
some thoughts arise a monk controls, abandons, eradicates, and stops
them by recollecting wholesome states.

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. With
teeth clenched and tongue pressed against his palate, a monk uses [his
own will-power] to control his mind, to control, abandon, eradicate, and
stop [evil thoughts].

It is just as two strong men might seize a weak man and, turning him this
way and that, beat him up as they wish. In the same way, with teeth clenched
and tongue pressed against his palate, a monk uses [his own will-power] to
control his mind, to control, abandon, eradicate, and stop [evil thoughts].

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
is mindful of breathing in and knows he is mindful of breathing in; he is
mindful of breathing out and knows he is mindful of breathing out. When
breathing in long, he knows he is breathing in long; when breathing out
long, he knows he is breathing out long. When breathing in short, he
knows he is breathing in short; when breathing out short, he knows he is
breathing out short.
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He trains [in experiencing] the whole body when breathing in; he trains
[in experiencing] the whole body when breathing out. He trains in calming
bodily activities when breathing in; he trains in calming <bodily> activities
when breathing out.”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
completely drenches and pervades his body with rapture and pleasure
born of seclusion [experienced in the first absorption], so that there is no
part within his body that is not pervaded by rapture and pleasure born of
seclusion.”

It is just as when a bath attendant, having filled a vessel with bathing
powder, mixes it with water and kneads it so that no part [of the powder]
is not completely drenched and pervaded with water. In the same way, a
monk completely drenches and pervades his body with rapture and pleasure
born of seclusion, so that no part within his body is not pervaded by rapture
and pleasure born of seclusion.

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
completely drenches and pervades his body with rapture and pleasure
born of concentration [experienced in the second absorption], so that there
is no part within his body that is not pervaded by rapture and pleasure
born of concentration.

It is just like a mountain spring that is full and overflowing with clear,
clean water; water coming from any of the four directions cannot enter
it, with the springwater welling up from the bottom on its own, flowing
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out and flooding the surroundings, completely drenching and pervading
every part of the mountain. In the same way, a monk completely drenches
and pervades his body with rapture and pleasure born of concentration,
so that no part within his body is not pervaded by rapture and pleasure
born of concentration.

In this way a monk, however he acts with his body, he knows it as
[described] above as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
completely drenches and pervades his body with pleasure born of the absence
of rapture [experienced in the third absorption], so that there is no part within
his body that is not pervaded by pleasure born of the absence of rapture.

It is just like when a blue, red, or white lotus that is born in the water
and has come to full growth in the water, remains submerged in water,
with every part of its roots, stem, flower, and leaves completely drenched
and pervaded [by water], with no part that is not pervaded by it. In the
same way, a monk completely drenches and pervades his body with pleas-
ure born of the absence of rapture so that no part within his body is not
pervaded by pleasure born of the absence of rapture.

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
mentally resolves to dwell having accomplished a complete pervasion of
his body with mental purity [experienced in the fourth absorption], so that
there is no part within his body that is not pervaded by mental purity.

It is just as a person might cover himself from head to foot with a cloth
measuring seven or eight cubits, so that every part of his body is covered.”’
In the same way, a monk completely pervades his body with mental purity
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[experienced in the fourth absorption], so that no part within his body is
not pervaded by mental purity.

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
is mindful of the perception of light (@lokasaiiii), properly taking hold
of it, properly retaining it, and recollecting it properly with mindfulness,
[so that he perceives that] what is behind is like what is in front, what is
in front is like what is behind, night is like day, day is like night, what is
above is like what is below, and what is below is like what is above. In
this way he develops an undistorted and undefiled state of mind that is
bright and clear, a state of mind totally unobscured by impediments.*®

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilement from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
properly grasps the reviewing sign,” recollecting it properly with mind-
fulness. It is just as a person who is seated might contemplate another
person who is lying down, or one who is lying down might contemplate
another person who is seated. In the same way, a monk properly grasps
the reviewing sign, recollecting it properly with mindfulness.

In this way a monk, however he acts with his body, he knows it as
[described] above as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.
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Again, a monk cultivates mindfulness of the body [as follows]. A monk
contemplates this body from head to foot, according to its position and
its attractive and repulsive [qualities], [seeing it] as full of various kinds
of impurities, [reflecting:] “Within this body [of mine] there is head hair,
body hair, nails, teeth, rough and smooth epidermis, skin, flesh, sinews,
bones, heart, kidneys, liver, lungs, large and small intestine, spleen, stom-
ach, feces, brain and brain stem, tears, sweat, mucus, saliva, pus, blood,
fat, marrow, phlegm, bile, and urine.”

It is just as a person endowed with eyesight, on seeing a container full
of various seeds, can clearly distinguish them all, identifying [the vaious
seeds] as rice seeds, millet seeds, barley, wheat, hemp seeds, sesame seeds,
beans, turnip seeds, and mustard seeds.!” In the same way, a monk con-
templates this body from head to foot, according to its position and its
attractive and repulsive [qualities], [seeing it] as full of various kinds of
impurities, [reflecting:] “Within this body [of mine] there is head hair,
body hair, nails, teeth, rough and smooth epidermis, skin, flesh, sinews,
bones, heart, kidneys, liver, lungs, large and small intestine, spleen, stom-
ach, feces, brain and brain stem, tears, sweat, mucus, saliva, pus, blood,
fat, marrow, phlegm, bile, and urine.”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
contemplates the body [as made up of] elements: “Within this body of
mine there is the earth element, the water element, the fire element, the
wind element, the space element, and the consciousness element.”!°!

It is just as a butcher, on having slaughtered and skinned a cow, might
divide it into six parts and spread them on the ground [to sell them]. In
the same way, a monk contemplates the body [as made up of ] elements:
“Within this body of mine there is the earth element, the water element,
the fire element, the wind element, the space element, and the consciousness
element.”
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In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. A monk
contemplates a corpse dead for one, or two, or up to six or seven days,
that is being pecked at by crows, devoured by jackals and wolves, burned
by fire, or buried in the earth,'” or [a corpse] that is completely rotten and
decomposed. Seeing this, he compares himself to [the corpse]: “This pres-
ent body of mine is also like this. It is of the same nature and in the end
cannot escape [this fate].”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. Just
as he has previously seen [a corpse] in a charnel ground, a monk [recollects]
a carcass of bluish color, decomposed and half eaten [by animals], with
the bones lying on the ground still connected together. Seeing this, he
compares himself to [the corpse]: “This present body of mine is also like
this. It is of the same nature and in the end cannot escape [this fate].”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. Just as
he has previously seen [a skeleton] in a charnel ground, a monk [recollects
it] without skin, flesh, or blood, held together only by sinews. Seeing this,
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he compares himself to [the skeleton]: “This present body of mine is also
like this. It is of the same nature and in the end cannot escape [this fate].”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. Just
as he has previously seen [bones] in a charnel ground, a monk [recollects]
disconnected bones scattered in all directions: foot bones, shin bones,
thigh bones, a hip bone, vertebrae, shoulder bones, neck bones, a skull,
all in different places. Seeing this, he compares his own body to [the
bones]: “This present body of mine is also like this. It is of the same nature
and in the end cannot escape [this fate].”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes any
defilements from the mind and attains concentration of the mind. Having
attained concentration of the mind, he knows [the body] as [described]
above, as it really is. This is how a monk cultivates mindfulness of the body.

Again, a monk cultivates mindfulness of the body [as follows]. Just
as he has previously seen [bones] in a charnel ground, a monk [recollects]
bones that are white like shells, or bluish like the color of a pigeon, or red
as if smeared with blood, rotting and decomposing, crumbling into dust.
Seeing this, he compares his own body to [the bones]: “This present body
of mine is also like this. It is of the same nature and in the end cannot
escape [this fate].”

In this way a monk, however he acts with his body, he knows it as
[described] above, as it really is. In this way, dwelling in a secluded spot,
with a mind free from indolence, practicing energetically, he removes
any defilements from the mind and attains concentration of the mind.
Having attained concentration of the mind, he knows [the body] as
[described] above, as it really is. This is how a monk cultivates mind-
fulness of the body.
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If mindfulness of the body is cultivated like this, made much of like
this, then all wholesome states—that is, states that pertain to awakening
(bodhipakkhiya)—are comprised in it. Whatever state of mind he has
resolved [to attain] reaches completion. It is comparable to the great ocean:
all small rivers are ultimately contained in the ocean. If mindfulness of
the body is cultivated like this, made much of it like this, then all wholesome
states are comprised in it, that is, the states that pertain to awakening.

If there are renunciants and brahmins who have not properly established
mindfulness of the body, who dwell with a narrow mind, then Mara, the
Evil One, on seeking an opportunity with them, will certainly get it. Why
is that? Because those renunciants and brahmins lack mindfulness of the
body.!®

It is just as if there is an empty waterpot placed firmly upright on the
ground, and someone brings water and pours it into the pot. What do you
think, monks: under these circumstances, would the pot accommodate
the water?

The monks replied:

World-honored One, it would accommodate it. Why is that? Because [the
pot] is empty, without water, and standing firmly upright on the ground,
it will certainly accommodate [the water].

[The Buddha said:]

In the same way, if there are renunciants and brahmins who have not prop-
erly established mindfulness of the body, who dwell with a narrow mind,
then Mara, the Evil One, in seeking an opportunity with them, will certainly
get it. Why is that? Because those renunciants and brahmins lack mind-
fulness of the body.

If there are renunciants and brahmins who have properly established
mindfulness of the body, who dwell with a boundless mind, then Mara,
the Evil One, on seeking an opportunity with them, will in the end not
get it. Why is that? Because those renunciants and brahmins do not lack
mindfulness of the body.

It is just as if there were a water pot full of water, placed firmly upright
on the ground, and someone brings water and pours it into the pot. What
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do you think, monks, under these circumstances, would the pot accom-
modate [more] water?

The monks replied:

World-honored One, it would not. Why is that? Because [the pot] is
[already] full of water, standing firmly upright on the ground, so it will
certainly not accommodate [any more water].

[The Buddha said:]

In the same way, if there are renunciants and brahmins who have properly
established mindfulness of the body, who dwell with a boundless mind,
then Mara, the Evil One, on seeking an opportunity with them, will in the
end not get it. Why is that? Because those renunciants and brahmins do
not lack mindfulness of the body.

If there are renunciants and brahmins who have not properly estab-
lished mindfulness of the body, who dwell with a narrow mind, then
Mara, the Evil One, on seeking an opportunity with them, will certainly
get it. Why is that? Because those renunciants and brahmins lack mind-
fulness of the body.

It is just as if a strong man were to throw a big heavy stone at a mass
of wet mud. What do you think, monks, would [the stone] penetrate the
mud?

The monks replied:

[The stone] would penetrated [the mud], World-honored One. Why is
that? The mud is wet and the stone is heavy; therefore [the stone] will
certainly penetrated [the mud].

[The Buddha said:]

In the same way, if there are renunciants and brahmins who have not prop-
erly established mindfulness of the body, who dwell with a narrow mind,
then Mara, the Evil One, on seeking an opportunity with them, will cer-
tainly get it. Why is that? Because those renunciants and brahmins lack
mindfulness of the body.
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If there are renunciants and brahmins who have properly established
mindfulness of the body, who dwell with a boundless mind, then Mara,
the Evil One, on seeking an opportunity with them, will in the end not
get it. Why is that? Because those renunciants and brahmins do not lack
mindfulness of the body.

It is just as if a strong man were to throw a light ball made of hair at
a straight door. What do you think, monks, would [the ball of hair] penetrate
[the door]?

The monks replied:

The [ball of hair] would not penetrate [the door], World-honored One.
Why is that? The ball made of hair is light and malleable, while the door
is standing straight,'™ therefore [the ball of hair] will certainly not penetrate
[the door].

The Buddha said:

In the same way, if there are renunciants and brahmins who have properly
established mindfulness of the body, who dwell with a boundless mind,
then Mara, the Evil One, on seeking an opportunity with them, will in the
end not get it. Why is that? Because those renunciants and brahmins do
not lack mindfulness of the body.

If there are renunciants and brahmins who have not properly established
mindfulness of the body, who dwell with a narrow mind, then Mara the Evil
One, on seeking an opportunity with them, will certainly get it. Why is that?
Because those renunciants and brahmins lack mindfulness of the body.

It is just as if someone who needed to make a fire used a piece of dry
wood as a base and to drill it with a dry drill. What do you think, monks,
would that person get fire in this way?

The monks replied, “He would get [fire], World-honored One. Why is
that? Because he uses a dry drill to drill that dry wood base, he will certainly
get [fire].”

[The Buddha said:]

In the same way, if there are renunciants and brahmins who have not prop-
erly established mindfulness of the body, who dwell with a narrow mind,

111



557b

The Madhyama Agama (Middle-length Discourses), Volume IT

then Mara the Evil One, on seeking an opportunity with them, will certainly
get it. Why is that? Because those renunciants and brahmins lack mind-
fulness of the body.

If there are renunciants and brahmins who have properly established
mindfulness of the body, who dwell with a boundless mind, then Mara,
the Evil One, on seeking an opportunity with them, will in the end not
get it. Why is that? Because those renunciants and brahmins do not lack
mindfulness of the body.

It is just as if someone needing fire used moist wood as a base and
drilled it with a moist drill. What do you think, monks, would that person
get fire in this way?

The monks replied, “He will not get [fire], World-honored One. Why is

that? Because he used a moist drill to drill moist wood, he will not get [fire].”

[The Buddha said:]

In the same way, if there are renunciants and brahmins who have properly
established mindfulness of the body, who dwell with a boundless mind,
then Mara, the Evil One, on seeking an opportunity with them, will in the
end not get it. Why is that? Because those renunciants and brahmins do
not lack mindfulness of the body.!%

Cultivating mindfulness of the body like this, making much of it like
this, should be understood to bring eighteen benefits.!® What are the eight-
een? A monk is able to bear hunger and thirst, cold and heat, mosquitoes,
gadflies, flies, fleas, being assailed by wind and sun, being verbally abused,
and being beaten with sticks—he is able to endure [all of this]. [Even if]
his body suffers disease causing such extreme pain that his life is coming
to an end—whatever is unpleasant, he is able to endure it all. This is reck-
oned the first benefit of cultivating mindfulness of the body like this, mak-
ing much of it like this.

Again, a monk is able to tolerate discontent; if discontent arises his
mind does not become stuck in it. This is reckoned the second benefit of
cultivating mindfulness of the body like this, making much of it like this.

Again, a monk is able to tolerate fear; if fear arises his mind does not
become stuck in it. This is reckoned the third benefit of cultivating mind-
fulness of the body like this, making much of it like this.
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Again, in a monk the three [kinds of] unwholesome thoughts may
arise—thoughts of desire, thoughts of anger, and thoughts of harming. If
these three [kinds of] unwholesome thoughts arise, his mind does not
become stuck in them. This is reckoned the fourth benefit of cultivating
mindfulness of the body like this, making much of it like this.!”’

Again a monk, secluded from sensual desires, secluded from evil and
unwholesome states, . . . up to dwells having attained the fourth absorption.
This is reckoned the fifth, . . . up to the eighth benefit of cultivating mind-
fulness of the body like this, making much of it like this.!%

Again, a monk, through the elimination of three fetters, attains stream-
entry. He will not fall into evil conditions and is assured of progress toward
full awakening within at most seven more existences. Having gone through
seven more existences [at most] in the heavenly or human realms,'® he
will attain the end of dukkha. This is reckoned the ninth benefit of culti-
vating mindfulness of the body like this, making much of it like this.

Again, a monk who has eliminated the three fetters reduces sensual
passion, anger, and ignorance, and attains once-returning. Having passed
through one more existence in a heavenly or human realm, he will attain
the end of dukkha. This is reckoned the tenth benefit of cultivating mind-
fulness of the body like this, making much of it like this.

Again, a monk who has eliminated the five lower fetters will be reborn
in another realm and there attain final nirvana, having attained the condition
of nonreturning, not coming back to this world. This is reckoned the
eleventh benefit of cultivating mindfulness of the body like this, making
much of it like this.

Again, a monk attains the peaceful liberations that transcend form,
having attained the formless, and with the appropriate concentration dwells
having directly realized them. This is reckoned the twelfth benefit of cul-
tivating mindfulness of the body like this,""° making much of it like this.

Again, a monk acquires the supernormal powers, the divine ear, the
knowledge of others’ minds, the knowledge of former lives, and the knowl-
edge of the birth and death [of beings]. [These are reckoned the thirteenth,
fourteenth, fifteenth, sixteenth, and seventeenth benefits.]

[Again, a monk,] by employing wisdom and insight, understands the
taints and eradicates them. Through having eradicated all the taints, he
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attains the taintless liberation of the mind and liberation by wisdom, know-
ing and realizing it by himself here and now; and he dwells having per-
sonally realized, knowing as it really is: “Birth has been ended, the holy
life has been established, what had to be done has been done, there will
not be another experiencing of existence!” This is reckoned the eighteenth
benefit of cultivating mindfulness of the body like this, making much of
it like this.

Cultivating mindfulness of the body like this, making much of it like
this, should be understood to bring these eighteen benefits.

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

82. The Discourse on [Hearing
the Sound of] Crickets'!

Thus have I heard. At one time the Buddha was staying at Rajagaha, in the
Bamboo Grove in the Squirrels’ Sanctuary.

At that time, after the midday meal, many monks were sitting together in
the assembly hall for some small matter. They wished to settle a matter of
disagreement, namely, to discuss the Dharma and discipline, the teachings
of the Buddha. At that time the monk Citta Hatthisariputta was among the
assembly. Then, while many of the monks were discussing the Dharma and
the discipline, the teachings of the Buddha, the monk Citta Hatthisariputta
kept interrupting without waiting until those monks had finished what they
were saying about the Dharma, being disrespectful and inconsiderately ques-
tioning those highly regarded elder monks.

At that time Venerable Mahakotthita was among the assembly. Then Ven-
erable Mahakotthita said to the monk Citta Hatthisariputta:

Venerable friend, you should know that when many monks are talking
about the Dharma and discipline, the teachings of the Buddha, you should
not interrupt. Only if the monks have completed what they have to say
can you speak. You should be respectful and considerate in questioning
the highly regarded elder monks. Do not be disrespectful or inconsiderate
in questioning highly regarded elder monks.”
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At that time all the close friends of the monk Citta Hatthisariputta were
among the assembly. Then the friends of the monk Citta Hatthisariputta said
to Venerable Mahakotthita:

Venerable Mahakotthita, you should not strongly reprimand the monk
Citta Hatthisariputta. Why is that? The monk Citta Hatthisariputta is vir-
tuous and learned. He may appear to be indolent but he is not conceited.
Venerable Mahakotthita, the monk Citta Hatthisariputta is capable of
assisting the other monks from time to time [in their discussions].

At this the venerable Mahakotthita said to the close friends of the monk
Citta Hatthisariputta:

Venerable friends, one who does not possess the knowledge of the minds
of others cannot arbitrarily declare who is right or wrong. Why is that?
There may be a person who, when he is in the presence of the World-honored
One and highly regarded elder companions in the holy life, acts with humility,
with an endearing and reverential manner, well restrained and well controlled.
At a later time, however, when he has left the presence of the World-honored
One and the highly regarded elder companions in the holy life, he no longer
acts with humility and with an endearing and reverential manner.

He associates much with laypeople,''? makes fun, is conceited, and
engages in various kinds of boisterous talk. As he associates much with
laypeople, makes fun, is conceited, and engages in various kinds of bois-
terous talk, desire arises in his mind. Desire having arisen in his mind,
the body and the mind become passionate. The body and mind being pas-
sionate, he abandons the moral precepts and stops [practicing] the path.

Venerable friends, [such a monk] is just like an ox that has entered
another’s field. The guardian of the field catches it and ties it up with a rope
or puts it inside a fence. Venerable friends, if someone were to say, “This
ox will not again enter another’s field,” would that be correctly spoken?

They replied:

No. Why is that? That ox might break or undo the rope with which it is
bound, or it might break or get out of the fence within which it is kept
and again enter another’s field, just as before.
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[Mahakotthita said:]

[In the same way,] venerable friends, there may be a person who, when
he is in the presence of the World-honored One and highly regarded elder
companions in the holy life, acts with humility, with an endearing and
reverential manner, well restrained and well controlled. At a later time,
however, when he has left the presence of the World-honored One and
the highly regarded elder companions in the holy life, he no longer acts
with humility and with an endearing and reverential manner. He associates
much with laypeople, makes fun, is conceited, and engages in various
kinds of boisterous talk. As he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk, desire
arises in his mind. Desire having arisen in his mind, the body and the
mind become passionate. The body and mind being passionate, he aban-
dons the moral precepts and stops [practicing] the path. Venerable friends,
this is one type of person.

Again, venerable friends, there may be a person who attains the first
absorption. Having attained the first absorption, he remains satisfied with
that and does not strive further, wishing to attain what has not yet been
attained, to gain what has not been gained, to realize what has not been
realized. At a later time he associates much with laypeople, makes fun,
is conceited, and engages in various kinds of boisterous talk. As he asso-
ciates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path.

Venerable friends, it is just like when there is a great rain and the village
pond becomes full of water. Earlier one could see [in that pond] sand,
stones, vegetation, beetles, fish, turtles, toads, and all kinds of water-
dwelling creatures, as they went back and forth, moved about or remained
still. Afterwards, when [the pond] is full of water, one can no longer see
them. Venerable friends, if someone were to say, “In this village pond one
will never again see sand, stones, vegetation, beetles, fish, turtles, toads,
and all kinds of water-dwelling creatures as they go back and forth, move
about, or remain still,” would that be correctly spoken?!!3
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They replied:

No. Why is that? Elephants might drink from the pond; horses, camels,
cows, donkeys, pigs, deer, or water buffalo might drink water from it.
People might take water from it for their use, the wind might blow on it
and the sun might dry it up. Even if one did not previously see [in that
pond] sand, stones, vegetation, beetles, fish, turtles, toads, and all kinds
of water-dwelling creatures, as they went back and forth, moved about
or remained still, later, when the water has become diminished, one sees
them again, just as before.

[Mahakotthita said:]

In the same way, venerable friends, there may be a person who attains the
first absorption. Having attained the first absorption, he remains satisfied
with that and does not strive further with a wish to attain what has not yet
been attained, to gain what has not been gained, to realize what has not
been realized. At a later time, he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk. As he
associates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path. Venerable friends, this is one type of person.

Again, venerable friends, there may be a person who attains the second
absorption. Having attained the second absorption, he remains satisfied
with that and does not strive further with a wish to attain what has not yet
been attained, to gain what has not been gained, to realize what has not
been realized. At a later time, he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk. As he
associates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path.

Venerable friends, it is just like during a time of much rain, all of the
dust at a crossroads becomes muddy.''* Venerable friends, if someone
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were to say, “The mud at this crossroads will never dry out and will not
become dust again,” would that be correctly spoken?

They replied:

No. Why is that? Elephants may walk on this crossroads, or horses, camels,
cows, donkeys, pigs, deer, water buffalo, or people may walk on this cross-
roads; the wind may blow on it or the sun may dry it out. [Once] the mud
at the crossroads has dried out, it will again become dust.”

[Mahakotthita said:]

In the same way, venerable friends, there may be a person who attains the
second absorption. Having attained the second absorption, he remains sat-
isfied with that and does not strive further with a wish to attain what has
not yet been attained, to gain what has not been gained, to realize what has
not been realized. At a later time, he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk. As he
associates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path. Venerable friends, this is one type of person.

Again, venerable friends, there may be a person who attains the third
absorption. Having attained the third absorption, he remains satisfied with
that and does not strive further with a wish to attain what has not yet been
attained, to gain what has not been gained, to realize what has not been
realized. At a later time, he associates much with laypeople, makes fun,
is conceited, and engages in various kinds of boisterous talk. As he asso-
ciates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path.

Venerable friends, it is just like a lake [fed by] water from a mountain
spring, which is clear and pure, with level shores, still, without fluctuation
and without waves. Venerable friends, if someone were to say, “That lake
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[fed by] water from a mountain spring will never again fluctuate and will
not [again] have any waves,” would that be correctly spoken?!'s

They replied:

No. Why is that? A great wind may suddenly come from the eastern direc-
tion and blow on [surface of the] the water of that lake, stirring up waves.
In the same way, a great wind may suddenly come from the southern
direction, from the western direction, or from the northern direction and
blow on the [surface of the] water of that lake, stirring up waves.

[Mahakotthita said:]

In the same way, venerable friends, there may be a person who attains the
third absorption. Having attained the third absorption, he remains satisfied
with that and does not strive further with a wish to attain what has not yet
been attained, to gain what has not been gained, to realize what has not
been realized. At a later time, he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk. As he
associates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path. Venerable friends, this is one type of person.

Again, venerable friends, there may be a person who attains the fourth
absorption. Having attained the fourth absorption, he remains satisfied
with that and does not strive further with a wish to attain what has not yet
been attained, to gain what has not been gained, to realize what has not
been realized. At a later time, he associates much with laypeople, makes
fun, is conceited, and engages in various kinds of boisterous talk. As he
associates much with laypeople, makes fun, is conceited, and engages in
various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path.

Venerable friends, it is just like when a householder or a householder’s
son eats delicious food until he has had his fill. Earlier he wanted to eat
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but now he no longer wishes to eat any more.''® Venerable friends, if some-
one were to say, “That householder or householder’s son will never again
want to get food,” would that be correctly spoken?

They replied:

No. Why is that? That householder or householder’s son will become hun-
gry again overnight. [Even] if he earlier had no more use for food [having
just eaten], later he will again want to get some.

[Mahakotthita said:]

In the same way, venerable friends, there may be a person who attains the
fourth absorption. Having attained the fourth absorption, he remains sat-
isfied with that and does not strive further with a wish to attain what has
not yet been attained, to gain what has not been gained, to realize what
has not been realized. At a later time, he associates much with laypeople,
makes fun, is conceited, and engages in various kinds of boisterous talk.
As he associates much with laypeople, makes fun, is conceited, and engages
in various kinds of boisterous talk, desire arises in his mind. Desire having
arisen in his mind, the body and the mind become passionate. The body
and the mind being passionate, he abandons the moral precepts and stops
[practicing] the path. Venerable friends, this is one type of person.

Again, venerable friends, there may be a person who attains the signless
concentration of the mind (animitta cetosamadhi). Having attained the
signless concentration of the mind, he remains satisfied with that and does
not strive further with a wish to attain what has not yet been attained, to
gain what has not been gained, to realize what has not been realized. At
a later time, he associates much with laypeople, makes fun, is conceited,
and engages in various kinds of boisterous talk. As he associates much
with laypeople, makes fun, is conceited, and engages in various kinds of
boisterous talk, desire arises in his mind. Desire having arisen in his mind,
the body and the mind become passionate. The body and the mind being
passionate, he abandons the moral precepts and stops [ practicing] the path.

Venerable friends, it is just as when in a forest one may hear the sound
of crickets. If the king or the king’s senior ministers were to stay overnight
in that forest, there would be the sound of elephants, horses, chariots,
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people walking, conchs, drums, narrow drums, side drums, dancing,
singing, lutes, drinking, and eating. The sound of the crickets that could
earlier be heard would no longer be audible. Venerable friends, if one
were to say, “In this forest one will never again hear the sound of crickets,”
would that be correctly spoken?

They replied:

No. Why is that? Having stayed overnight, at dawn the king and the king’s
senior ministers will all return to their [respective] place. The sounds that
one could hear of the elephants, horses, chariots, people walking, conchs,
drums, narrow drums, side drums, dancing, singing, lutes, drinking, and
eating, because of which one could not hear the sound of crickets, will
have disappeared and one will hear [the crickets] again, just as earlier.

[Mahakotthita said:]

In the same way, venerable friends, [there may be a person who] attains
the signless concentration of the mind. Having attained the signless con-
centration of the mind, he remains satisfied with that and does not strive
further with a wish to attain what has not yet been attained, to gain what
has not been gained, to realize what has not been realized. At a later time,
he associates much with laypeople, makes fun, is conceited, and engages
in various kinds of boisterous talk. As he associates much with laypeople,
makes fun, is conceited, and engages in various kinds of boisterous talk,
desire arises in his mind. Desire having arisen in his mind, the body and
the mind become passionate. The body and the mind being passionate,
he abandons the moral precepts and stops [practicing] the path. Venerable
friends, this is one type of person.

Then, not long after that, the monk Citta Hatthisariputta abandoned the

moral precepts and stopped [practicing] the path. The close friends of the
monk Citta Hatthisariputta, having heard that the monk Citta Hatthisariputta
had abandoned the moral precepts and stopped [practicing] the path,
approached Venerable Mahakotthita. Having approached him, they said:

Venerable Mahakotthita, did you have knowledge of the mind of the monk
Citta Hatthisariputta or did your know it in some other way? Why is that?
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The monk Citta Hatthisariputta has just abandoned the moral precepts
and stopped [ practicing] the path.

Venerable Mahakotthita said to the close friends [of the monk Citta
Hatthisariputta]:

Venerable friends, it was bound to happen just like this. Why is that?
Because [Citta Hatthisariputta] did not know [things] as they really are,
did not see [things] as they really are. Why is that? It is just because of not
knowing things as they really are, not seeing [things] as they really are.!”

Thus spoke the Venerable Mahakotthita. Having heard what Venerable
Mahakotthita said, the monks were delighted and received it respectfully.

83. The Discourse on the
Drowsiness of a Highly
Regarded Elder'®

Thus have I heard. At one time the Buddha, who was dwelling among the
Bhaggas, was staying on Crocodile Hill in the Deer Park at Bhesakala Grove.

At that time Venerable Mahamoggallana, who was dwelling in the country
of Magadha, was staying in the village of Kallavalamutta. Then Venerable
Mahamoggallana, while sitting in meditation in a secluded and quiet place,
was drowsing off. The World-honored One realized from afar that Venerable
Mahamoggallana, sitting in meditation in a secluded and quiet place, was
drowsing off. Having realized this, the World-honored One entered an appro-
priate concentration such that, by means of this appropriate concentration,
just as [easily and swiftly] a strong man might bend or stretch his arm, he
disappeared from the Deer Park at Bhesakala Grove on Crocodile Hill among
the Bhaggas and appeared before Venerable Mahamoggallana in the village
of Kallavalamutta in the country of Magadha.

Then the World-honored One emerged from [the state of] concentration
and said, “Mahamoggallana, you are stuck in drowsiness. Mahamoggallana,
you are stuck in drowsiness.”

Venerable Mahamoggallana said to the World-honored One, “Yes, indeed,
World-honored One.”

The Buddha said further:
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Mahamoggallana, whatever [meditation] sign (nimitta) makes you become
stuck in drowsiness, do not develop that sign, do not make much of'it. In
this way the drowsiness may be overcome.

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should recite in full the teachings as you have previously heard and
memorized them. In this way the drowsiness may be overcome.

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should explain in full to others the teachings as you have previously
heard and memorized them. In this way the drowsiness may be overcome.

If for some reason your drowsiness has not been overcome, Mahamog-
gallana, you should ponder and reflect in your mind on the teachings as
you have previously heard them and memorized them. In this way the
drowsiness may be overcome.'"’

If for some reason your drowsiness has not been overcome, Maha-
moggallana, you should pull on your earlobes with both hands. In this
way the drowsiness may be overcome.

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should bathe your face and eyes with cold water and sprinkle your
body with it. In this way the drowsiness may be overcome.

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should go out of the dwelling, look to the four directions and gaze
up at the constellations. In this way the drowsiness may be overcome.'?

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should go out of the dwelling, go in front of it, and practice walking
meditation out in the open, with your sense faculties guarded and the mind
quietly established within, being perceptive of what is in front and behind.
In this way the drowsiness may be overcome.

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should leave off walking meditation, go to the end of the meditation
path, spread your sitting mat, and sit down cross-legged. In this way the
drowsiness may be overcome.'?!

If for some reason your drowsiness is not overcome, Mahamoggallana,
you should go back into the dwelling, fold your outer robe into four and
spread it on the bed, fold the inner robe to use as a pillow, and lie down
on your right side, one foot on the other, arousing the perception of light
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in the mind, establishing right mindfulness and right comprehension, con-
stantly with the thought of rising again.'??

Mahamoggallana, do not indulge in reclining peacefully in bed. Do
not desire gain. Do not be attached to fame. Why is that? I shall tell you
all the conditions with which one should not associate and I shall tell you
[the conditions with which] one should associate.!?® Mahamoggallana,
what are the conditions of which I say one should not associate with?
Mahamoggallana, close association with conditions of the common worldly
way: | say, that one should not associate with such conditions. Mahamog-
gallana, by close association with conditions of the common worldly way
there will be much talk. If there is much talk, there is agitation. If there
is agitation, the mind is not at ease. Mahamoggallana, if the mind is not
at ease, then the mind is bereft of concentration. For this reason, Maha-
moggallana, I say that one should not associate with these.

Mahamoggallana, what are the conditions of which I say one should
associate with? Mahamoggallana, secluded places: I say that one should
associate with these conditions. Beneath trees in mountain forests, empty
and peaceful places, high crags and rocky caves without noise, remote
places free of evil, free of people, places conducive to meditation: Maha-
moggallana, I say that one should associate with these conditions.

Mahamoggallana, if you enter the village to beg for almsfood, you
should do so [with a mind] disenchanted with gain, disenchanted with
offerings and homage. Only when your mind has become disenchanted
with gain, offerings, and homage should you enter the village to beg for
almsfood. Mahamoggallana, do not enter the village to beg for almsfood
with a proud state of mind. Why is that? Householder families are busy
with domestic affairs and when a monk comes begging for almsfood, a
householder may not pay attention to him. Then the monk thinks, “Who
has spoiled my [relationship] with the householder in this house? Why is
that? When I enter the householder’s house, the householder does not pay
attention [to me].” Because of this sadness arises; because of sadness
there is agitation; because of agitation the mind is not at ease; and because
the mind is not at ease, the mind is bereft of concentration.

Mahamoggallana, when you teach the Dharma, do not speak in a dis-
putatious way. If there is disputation, there will be much talk. Because of
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much talk, agitation arises; because of agitation, the mind is not at ease;

and because the mind is not at ease, the mind is bereft of concentration.
Mahamoggallana, when you teach the Dharma, do not be forceful but

teach the Dharma [unperturbed,] like a lion. Mahamoggallana, when you

teach the Dharma, teach it humbly; abandon force, extinguish force,

destroy force. Teach the Dharma without being forceful, teach the Dharma

[unperturbed,] like a lion. Mahamoggallana, you should train like this.  560b

At that time Venerable Mahamoggallana rose from his seat, arranged his
robe to bare one shoulder, extended his joined palms toward the Buddha,
and said, “World-honored One, how does a monk attain the ultimate, the ulti-
mate purity, the ultimate holy life, the ultimate completion of the holy life?”

The World-honored One said:'**

Mahamoggallana, if a monk experiences pleasant feelings, painful feelings,
or neutral feelings, he contemplates these feelings as impermanent, he
contemplates their rise and fall, their eradication, their fading away, their
cessation, and their abandonment. Having contemplated feelings as imper-
manent, having contemplated their rise and fall, their eradication, their
fading away, their cessation, and their abandonment, he does not cling to
this world; because of not clinging to the world, he is not wearied; because
of not being wearied, he attains final nirvana and he knows as it really is:
“Birth has been ended, the holy life has been established, what had to be
done has been done. There will not be another experiencing of existence.”

Mahamoggallana, in this way a monk attains the ultimate, the ultimate
purity, the ultimate holy life, the ultimate completion of the holy life.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
Mahamoggallana was delighted and received it respectfully.

84. The Discourse on Being
without Thorns'>

Thus have I heard. At one time the Buddha was staying at Vesali, in the
Gabled Hall beside the Monkey Pond. Well-known virtuous senior elders,
great disciples, such as Cala, Upacala, Bhadda, Arittha, Uparittha, and Yasa
the supremely praised,'?® such well-known virtuous senior elders, and great
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disciples were also staying at VesalT in the Gabled Hall beside the Monkey
Pond. They were all residing near the Buddha, next to his leaf hut.

The Licchavis of Vesali heard that the World-honored One was staying
at Vesall in the Gabled Hall beside the Monkey Pond. They thought, “Let
us, with our great power and royal might, loudly singing, go out of Vesalt
and approach the Buddha to pay homage.”

Then the well-known virtuous senior elders, the great disciples, heard that
the Licchavis of Vesali, with their great power and royal might, and loudly
singing, were coming out of Vesalt to approach the Buddha and pay homage.
They thought, “Noise is a thorn to absorption. The World-honored One has
declared that noise is a thorn to absorption. Let us instead go to Gosinga
Grove. Staying there we will not be disturbed, and will stay secluded and
alone to sit in meditation.” The well-known virtuous senior elders, the great
disciples, went to Gosinga Grove. There, undisturbed, they stayed secluded
and alone to sit in meditation.

At that time the Licchavis of Vesali, with their great power and royal
might, loudly singing, went out of Vesalt and approached the Buddha to pay
homage.'?” Some of the Licchavis of Vesali paid homage with their heads at
the Buddha’s feet, stepped back, and sat to one side; some exchanged greetings
with the Buddha, stepped back, and sat to one side; some extended their
hands with palms joined toward the Buddha, stepped back, and sat to one
side; and some, seeing the Buddha from afar, remained silent and sat down.

Then, when the multitude of Licchavis from Vesali had all settled down,
the World-honored One taught them the Dharma. He exhorted and inspired
them, fully delighting them, teaching the Dharma with countless skillful
means. Having exhorted and inspired them, and fully delighted them, he
became silent. Then the multitude of Licchavis from Vesali, having been
taught the Dharma by the World-honored One, having been exhorted, inspired,
and fully delighted, rose from their seats, paid homage with their heads at
the Buddha’s feet, circumambulated him three times, and left.

Soon after the Licchavis from Vesalt had left, the World-honored One
asked the monks, “Where have the senior elders, the great disciples, gone?”

The monks replied:

World-honored One, the senior elders, the great disciples, heard that the
Licchavis of Vesali, with their great power and royal might, loudly singing,
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were coming out of Vesalt to approach the Buddha and pay homage. They
thought, “Noise is a thorn to absorption. The World-honored One has
declared that noise is a thorn to absorption. Let us instead go to Gosinga
Grove. Staying there we will not be disturbed, and will stay secluded and
alone to sit in meditation.” The World-honored One, the senior elders, the
great disciples, all went there together.

On hearing this, the World-honored One praised them, saying:

It is well, it is well that the senior elders, the great disciples, should speak
like this: “Noise is a thorn to absorption. The World-honored One has
declared that noise is a thorn to absorption.” Why is that? I do indeed
speak like this. [Noise is indeed] a thorn to absorption.

To one who is keeping morality, breaches of morality are a thorn; to
one guarding the senses, bodily adornments are a thorn; to one cultivating
[the perception] of foulness, an appearance of purity is a thorn; to one
cultivating loving-kindness, anger is a thorn; to one abstaining from liquor,
drinking liquor is a thorn; to one leading a celibate life, looking at the
female form is a thorn; to one entering the first absorption, noise is a thorn;
to one entering the second absorption, [directed] awareness and [sustained]
contemplation (vitakka-vicara) is a thorn; to one entering the third absorp-
tion, rapture is a thorn; to one entering the fourth absorption, the inhalations
and exhalations are a thorn; to one entering the sphere of [boundless]
space, the perception of form is a thorn; to one entering the sphere of
[boundless] consciousness, the perception of the sphere of [boundless]
space is a thorn; to one entering the sphere of nothingness, the perception
of the sphere of [boundless] consciousness is a thorn; to one entering the
sphere of [neither-perception-nor-]nonperception, the perception of the
sphere of nothingness is a thorn; to one entering the concentration by the
cessation of perception and knowing, perception and knowing are a thorn.'?®

Again, there are three thorns: the thorn of desire, the thorn of anger,
and the thorn of ignorance. An arahant, who has eradicated the taints has
already cut off these three thorns, knows that they have been pulled out
by the root and destroyed so that they will not arise again. That is, an ara-
hant is without thorns; an arahant is separated from thorns; [thus] an
arahant is without thorns and separated from thorns.
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Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

85. The Discourse on
the True Person'®

Thus have I heard. At one time the Buddha was staying at Savatth, in Jeta’s
Grove, Anathapindika’s Park.

At that time the World-honored One said to the monks, “I will now teach
you the nature of a true person and the nature of an untrue person. Listen
closely, listen closely and pay careful attention!” Then the monks listened
to receive instruction.

The Buddha said:

What is the nature of an untrue person? Suppose that a certain person who
has gone forth to practice the path is from a high family, whereas others
are not like that. Because he is from a high family, he praises himself and
looks down on others. This is the nature of an untrue person.'*

One who has the nature of a true person reflects like this: “It is not
because I am from a high family that I eradicate sensual passion, anger,
and delusion. Suppose that a person who has gone forth to practice the
path is not from a high family [but] he practices the Dharma in accordance
with the Dharma, follows the Dharma, keeps the direction of the Dharma,
and progresses in step with the Dharma. Because of this, he [should]
receive support and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person is handsome and agreeable, whereas
others are not like that. Because of being handsome and agreeable, he praises
himself and looks down on others. This is the nature of an untrue person. '*!

One who has the nature of a true person reflects like this: “It is not
because I am handsome and agreeable that I eradicate sensual passion,
anger, and delusion. Suppose that a person is not handsome and agreeable
[but] he practices the Dharma in accordance with the Dharma, follows
the Dharma, keeps the direction of the Dharma, and progresses in step
with the Dharma. Because of this he [should] receive support and respect.”
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If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person is eloquent and competent in talk-
ing, whereas others are not like that. Because he is eloquent and competent
in talking, he praises himself and looks down on others. This is the nature
of an untrue person.!*

One who has the nature of a true person reflects like this: “It is not
because I am eloquent and competent in talking that I eradicate sensual
passion, anger, and delusion. Suppose that a person is not eloquent and
competent in talking, [but] he practices the Dharma in accordance with
the Dharma, follows the Dharma, keeps the direction of the Dharma, and
progresses in step with the Dharma. Because of this he [should] receive
support and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person is an elder, known to the king,
recognized by the people, and of great merit, whereas others are not like
that. Because he is an elder, known to the king, recognized by the people,
and of great merit, he praises himself and looks down on others. This is
the nature of an untrue person.'*

One who has the nature of a true person reflects like this: “It is not
because I am an elder, known to the king, recognized by the people, and
of great merit, that [ eradicate sensual passion, anger, and delusion. Suppose
that a person is not an elder, not known to the king, not recognized by the
people, and not of great merit [but] he practices the Dharma in accordance
with the Dharma, follows the Dharma, keeps the direction of the Dharma,
and progresses in step with the Dharma. Because of this, he [should]
receive support and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person recites the discourses, has mem-
orized the discipline, and is learned in the Abhidharma, is versed in the
Agamas, and is very learned in the collections of discourses, whereas
others are not like that. Because he is versed in the Agamas and very
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learned in the collections of discourses, he praises himself and looks down
on others. This is the nature of an untrue person.'**

One who has the nature of a true person reflects like this: “It is not
because I am versed in the Agamas and very learned in the collections of
discourses that I eradicate sensual passion, anger, and delusion. Suppose
that someone is not versed in the Agamas, not very learned in the collec-
tions of discourses [but] he practices the Dharma in accordance with the
Dharma, follows the Dharma, keeps the direction of the Dharma, and pro-
gresses in step with the Dharma. Because of this, he [should] receive sup-
port and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person wears rag robes, . . . limits [himself
to] three robes, . . . possesses unpretentious robes, whereas others are not
like that. Because he possesses unpretentious robes he praises himself
and looks down on others. This is the nature of an untrue person.'?

One who has the nature of a true person reflects like this: “It is not
because I possess unpretentious robes that I eradicate sensual passion,
anger, and delusion. Suppose that a person does not possess unpretentious
robes [but] he practices the Dharma in accordance with the Dharma, follows
the Dharma, keeps the direction of the Dharma, and progresses in step with
the Dharma. Because of this, he [should] receive support and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Again, suppose that a certain person always observes the practice of
begging for almsfood, consistently accepts just five measures of rice, and
begs food at no more than seven houses, . . . eats only once [per day], . . .
abstains from thick drinks after noon, whereas others are not like that.
Because he abstains from thick drinks after noon, he praises himself and
looks down on others. This is the nature of an untrue person.!*

One who has the nature of a true person reflects like this: “It is not
because I abstain from thick drinks after noon that I eradicate sensual pas-
sion, anger, and delusion. Suppose that a person does not abstain from
thick drinks after noon [but] he practices the Dharma in accordance with
the Dharma, follows the Dharma, keeps the direction of the Dharma, and
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progresses in step with the Dharma. Because of this, he [should] receive
support and respect.”
If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.
Again, suppose that a certain person dwells in secluded places, beneath
a tree in a mountain forest, or on a high crag, or out in the open, or in a
cemetery, and that he is capable of knowing the [proper] time [for staying
in such places], whereas others are not like that. Because he is capable of
knowing the [proper] time [for staying in such places], he praises himself
and looks down on others. This is the nature of an untrue person.'?’
One who has the nature of a true person reflects like this: “It is not because
I am capable of knowing the [proper] time [for staying in such places] that
I eradicate sensual passion, anger, and delusion. Suppose that a person is
incapable of knowing the [proper] time [for staying in such places but] he
practices the Dharma in accordance with the Dharma, follows the Dharma,
keeps the direction of the Dharma, and progresses in step with the Dharma.
Because of this, he [should] receive support and respect.”
If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.
Again, suppose that a certain person attains the first absorption, whereas
others are not like that. Because he has attained the first absorption, he praises
himself and looks down on others. This is the nature of an untrue person.
One who has the nature of a true person reflects like this: “The World-
honored One has said that the first absorption is of an immeasurable type;
[however,] if one were to measure it, that would be clinging.'*® Because
of this [absence of clinging], he [should] receive support and respect.”
If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.
Again, suppose that a certain person attains the second, . . . the third, . . .
the fourth, absorption; . . . attains the sphere of [boundless] space, . . . the
sphere of [boundless] consciousness, . . . the sphere of nothingness, . . . the
sphere of neither-perception-nor-nonperception, whereas others are not
like that. Because he has attained the sphere of neither-perception-nor-
nonperception, he praises himself and looks down on others. This is the
nature of an untrue person.'¥
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One who has the nature of a true person reflects like this: “The World-
honored One has said that the sphere of neither-perception-nor-nonperception
is of an immeasurable type; [however,] if one were to measure it, then
that would be clinging. Because of this [absence of clinging], he [should]
receive support and respect.”

If, advancing in this way, he attains the true Dharma, without praising
himself or looking down on others, then this is the nature of a true person.

Monks, this is what is meant by the nature of a true person and the
nature of an untrue person. You should know the nature of a true person
and the nature of an untrue person. Having known the nature of a true
person and the nature of an untrue person, abandon the nature of an untrue
person and train in the nature of a true person. You should train like this.

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

86. The Discourse Explaining
the Bases'®

Thus have I heard. At one time the Buddha was staying at Savatthf, in Jeta’s
Grove, Anathapindika’s Park.

At that time Venerable Ananda rose from sitting in meditation in the after-
noon and, leading a company of young monks, approached the Buddha. He
paid homage at the Buddha’s feet and stood back to one side. The young
monks also paid homage at the Buddha’s feet, stepped back, and sat to one
side. Venerable Ananda said, “World-honored One, how should I teach these
young monks? How should I instruct them? How should I explain the Dharma
to them?”

The World-honored One said:

Ananda, you should explain to these young monks the bases (G@yatana),
you should teach them the bases. If you explain to these young monks
the bases, if you teach them the bases, they will obtain being at ease, they
will obtain strength and happiness, they will be untroubled in body and
mind, and they will practice the holy life for as long as they live.

Venerable Ananda extended his hands with palms joined toward the
Buddha and said:
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World-honored One, now is the right time. Well-gone One, now is the
right time. If the World-honored One would explain to the young monks
the bases, teach them the bases, then I and the young monks, having heard
it from the World-honored One, will remember it well.

The World-honored One said, “Ananda, listen closely and pay careful
attention! I shall explain it in full to you and the young monks.” Venerable
Ananda and the others listened to receive instruction.

The World-honored One said:

Ananda, [ have earlier explained to you the five aggregates of clinging:
the aggregate of clinging of form, . . . of feeling, . . . of perception, . . . of
formations, and the aggregate of clinging of consciousness. Ananda, you
should explain and teach these five aggregates of clinging to the young
monks. If you explain and teach these five aggregates of clinging to the
young monks, they will obtain being at ease, they will obtain strength and
happiness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, T have earlier explained to you the six internal sense spheres: the
sense base of the eye, . . . of the ear, . . . of the nose, . . . of the tongue, . . . of
the body, and the sense base of the mind. Ananda, you should explain and
teach these six internal sense spheres to the young monks. If you explain
and teach these six internal sense spheres to the young monks, they will
obtain being at ease, they will obtain strength and happiness, they will be
untroubled in body and mind, and they will practice the holy life for as
long as they live.

Ananda, I have earlier explained to you the six external sense spheres:
the sense base of form, of sounds, of odors, of tastes, of tangibles, and the
sense base of mental objects. Ananda, you should explain and teach these
six external sense spheres to the young monks. If you explain and teach
these six external sense spheres to the young monks, they will obtain being
at ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the six types of consciousness:
eye consciousness, ear, . . . nose, . . . tongue, . . . body, . . . and mind
consciousness. Ananda, you should explain and teach these six types
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of consciousness to the young monks. If you explain and teach these six
types of consciousness to the young monks, they will obtain being at ease,
they will obtain strength and happiness, they will be untroubled in body
and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the six types of contact: contact
[related to] the eye, . . . the ear, . . . the nose, . . . the tongue, . . . the body,
and contact [related to] the mind. Ananda, you should explain and teach
these six types of contact to the young monks. If you explain and teach
these six types of contact to the young monks, they will obtain being at
ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, T have earlier explained to you the six types of feeling: feeling
[related to] the eye, . . . the ear, . . . the nose, . . . the tongue, . . . the body,
and feeling [related to] the mind. Ananda, you should explain and teach
these six types of feeling to the young monks. If you explain and teach
these six types of feeling to the young monks, they will obtain being at
ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the six types of perception: per-
ception [related to] the eye, . . . the ear, . . . the nose, . . . the tongue, . . .
the body, and perception [related to] the mind. Ananda, you should explain
and teach these six types of perception to the young monks. If you explain
and teach these six types of perception to the young monks, they will
obtain being at ease, they will obtain strength and happiness, they will be
untroubled in body and mind, and they will practice the holy life for as
long as they live.

Ananda, T have earlier explained to you the six types of intention: intention
[related to] the eye, . . . the ear, . . . the nose, . . . the tongue, . . . the body,
and intention [related to] the mind. Ananda, you should explain and teach
these six types of intention to the young monks. If you explain and teach
these six types of intention to the young monks, they will obtain being at
ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the six types of craving: craving
[related to] the eye, . . . the ear, . . . the nose, . . . the tongue, . . . the body,
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and craving [related to] the mind. Ananda, you should explain and teach
these six types of craving to the young monks. If you explain and teach
these six types of craving to the young monks, they will obtain being at
ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the six elements: the earth ele-
ment, . . . water, . . . fire, . . . wind, . . . space, and the consciousness
element. Ananda, you should explain and teach these six elements to the
young monks. If you explain and teach these six elements to the young
monks, they will obtain being at ease, they will obtain strength and hap-
piness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, | have earlier explained to you dependent arising and things
that are dependently arisen: This being, that comes to be; this not being,
that does not come to be. With the arising of this, that arises; with the ces-
sation of this, that ceases. Conditioned by ignorance there are formations,
conditioned by formations there is consciousness, conditioned by con-
sciousness there is name-and-form, conditioned by name-and-form there
are the six sense spheres, conditioned by the six sense spheres there is
contact, conditioned by contact there is feeling, conditioned by feeling
there is craving, conditioned by craving there is clinging, conditioned by
clinging there is becoming, conditioned by becoming there is birth, con-
ditioned by birth there is old age and death.

With the cessation of ignorance formations cease, with the cessation
of formations consciousness ceases, with the cessation of consciousness
name-and-form ceases, with the cessation of name-and-form the six sense
spheres cease, with the cessation of the six sense spheres contact ceases,
with the cessation of contact feeling ceases, with the cessation of feeling
craving ceases, with the cessation of craving clinging ceases, with the
cessation of clinging becoming ceases, with the cessation of becoming
birth ceases, with the cessation of birth old age and death cease.

Ananda, you should explain and teach dependent arising and things
that are dependently arisen to the young monks. If you explain and teach
dependent arising and things that are dependently arisen to the young
monks, they will obtain being at ease, they will obtain strength and happiness,
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they will be untroubled in body and mind, and they will practice the holy
life for as long as they live.

Ananda, T have earlier explained to you the four establishments of mind-
fulness: contemplating the body as body, contemplating feeling, . . . mental
states, . . . dharmas as dharmas. Ananda, you should explain and teach
these four establishments of mindfulness to the young monks. If you
explain and teach these four establishments of mindfulness to the young
monks, they will obtain being at ease, they will obtain strength and hap-
piness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, I have earlier explained to you the four right efforts: A monk
arouses zeal, puts forth exertion, develops energy, and generates mental
effort for the elimination of already arisen evil and unwholesome states.
He arouses zeal, puts forth exertion, develops energy, and generates
mental effort for the nonarising of not yet arisen evil and unwholesome
states. He arouses zeal, puts forth exertion, develops energy, and generates
mental effort for the arising of not yet arisen wholesome states. He arouses
zeal, puts forth exertion, develops energy, and generates mental effort
for the maintaining of already arisen wholesome states, for not forgetting
them, for not regressing, for their increase, for making much of them,
for their fulfillment.

Ananda, you should explain and teach these four right efforts to the
young monks. If you explain and teach these four right efforts to the young
monks, they will obtain being at ease, they will obtain strength and hap-
piness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, I have earlier explained to you the four bases of supernormal
power: A monk develops a basis of supernormal power by achieving con-
centration through zeal accompanied by formations of striving, in depend-
ence on dispassion, in dependence on separation, in dependence on ces-
sation, not wishing for anything.

In the same way, . . . concentration through effort, . . . concentration
through the mind, . . . .

[A monk] develops a basis of supernormal power by achieving con-
centration through investigation accompanied by formations of striving,
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in dependence on dispassion, in dependence on separation, in dependence
on cessation, not wishing for anything.

Ananda, you should explain and teach these four bases of supernormal
power to the young monks. If you explain and teach these four bases of
supernormal power to the young monks, they will obtain being at ease,
they will obtain strength and happiness, they will be untroubled in body
and mind, and they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the four absorptions: Secluded
from sensual desires, secluded from evil and unwholesome states, a
monk, . .. up to . .. dwells having attained the fourth absorption. Ananda,
you should explain and teach these four absorptions to the young monks.
If you explain and teach these four absorptions to the young monks, they
will obtain being at ease, they will obtain strength and happiness, they
will be untroubled in body and mind, and they will practice the holy life
for as long as they live.

Ananda, 1 have earlier explained to you the Four Noble Truths: the
noble truth of dukkha, the noble truth of its arising, the noble truth of its
cessation, the noble truth of the path to its cessation.

Ananda, you should explain and teach these Four Noble Truths to the
young monks. If you explain and teach these Four Noble Truths to the
young monks, they will obtain being at ease, they will obtain strength and
happiness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, I have earlier explained to you four perceptions: A monk has
a narrow perception, a great perception, an immeasurable perception, or
a perception of nothingness.

Ananda, you should explain and teach these four perceptions to the
young monks. If you explain and teach these four perceptions to the young
monks, they will obtain being at ease, they will obtain strength and hap-
piness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, I have earlier explained to you the four immeasurables: With
a mind imbued with loving-kindness, a monk dwells pervading one direc-
tion, likewise the second, third, and fourth directions, and also the four
intermediate directions, above, and below, all around, everywhere. With
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a mind imbued with loving-kindness, free from fetters or resentment,
without ill-will or quarreling, he dwells pervading the entire world [with
a mind] that is boundless, exalted, immeasurable, and well-cultivated. In
the same way, compassion, . . . empathetic joy, . . . equanimity. Free from
fetters or resentment, without ill-will or quarreling, he dwells pervading
the entire world [with a mind] that is boundless, exalted, immeasurable,
and well-cultivated.

Ananda, you should explain and teach these four immeasurables to the
young monks. If you explain and teach these four immeasurables to the
young monks, they will obtain being at ease, they will obtain strength and
happiness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Ananda, 1 have earlier explained to you the four formless [attainments]:
By completely transcending perception of form, amonk, . .. up to .. . . dwells
having attained the sphere of neither-perception-nor-nonperception.

Ananda, you should explain and teach these four formless [attainments]
to the young monks. If you explain and teach these four formless [attain-
ments] to the young monks, they will obtain being at ease, they will obtain
strength and happiness, they will be untroubled in body and mind, and
they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the four noble traditions
(ariyavamsa): A monk or a nun knows to be contented with coarse and
simple robes and is not mentally preoccupied with seeking robes. If they
do not receive robes they are not worried, do not weep, do not beat their
breast, and are not bewildered. If they do receive robes, they are not
defiled, not attached, not desirous, not greedy, not affected, and do not
think about them. They make use of robes seeing the danger in them and
knowing the escape from them. If they are not indolent regarding the ben-
efits of this practice [of using robes] and have right comprehension, they
are reckoned a monk or nun who is properly established in the ancient
noble tradition. In the same way, food, . . . dwelling places, . . . .

They wish to eradicate [unwholesome mental states], delighting in
eradication; they wish to cultivate [wholesome states], delighting in cul-
tivation. They do not praise themselves or look down on others on account
of having that wish to eradicate, that delight in eradication, that wish to
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cultivate, that delight in cultivation. If they are not indolent regarding the
benefits of this practice [of eradication and cultivation] and have right
comprehension, they are reckoned a monk or a nun who is properly estab-
lished in the ancient noble tradition.

Ananda, you should explain and teach these four noble traditions to
the young monks. If you explain and teach these four noble traditions to
the young monks, they will obtain being at ease, they will obtain strength
and happiness, they will be untroubled in body and mind, and they will
practice the holy life for as long as they live.

Ananda, I have earlier explained to you the four fruits of a renunciant:
stream-entry, once-returning, nonreturning, and the supreme fruit of ara-
hantship.

Ananda, you should explain and teach these four fruits of a renunciant
to the young monks. If you explain and teach these four fruits of a renun-
ciant to the young monks, they will obtain being at ease, they will obtain
strength and happiness, they will be untroubled in body and mind, and
they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the five perceptions ripening
in liberation: the perception of impermanence, the perception of dukkha
[in what is] impermanent, the perception of not-self [in what is] dukkha,
the perception of impurity and foulness, and the perception of not delighting
in the entire world.

Ananda, you should explain and teach these five perceptions ripening
in liberation to the young monks. If you explain and teach these five per-
ceptions ripening in liberation to the young monks, they will obtain being
at ease, they will obtain strength and happiness, they will be untroubled in
body and mind, and they will practice the holy life for as long as they live.

Ananda, 1 have earlier explained to you the five bases of liberation, due
to which monks and nuns can attain liberation of the not yet liberated mind,
can attain remainderless destruction of the taints not yet destroyed, and
can attain the unsurpassable nirvana not yet attained. What are the five?

Ananda, the World-honored One teaches the Dharma to the monks and
nuns, or knowledgeable companions in the holy life teach the Dharma to
the monks and nuns.

139



564a

The Madhyama Agama (Middle-length Discourses), Volume IT

Ananda, when the World-honored One teaches the Dharma to the
monks and nuns or knowledgeable companions in the holy life teach the
Dharma to the monks and nuns, then, on hearing the Dharma, [the monks
and nuns] come to know the Dharma and understand its meaning. Because
of coming to know the Dharma and understand its meaning, they get
delight. Because of delight, they get joy. Because of joy, they get tranquility
of the body. Because of tranquility of the body, they feel happiness. Because
of feeling happiness, they get concentration of the mind.

Ananda, because the mind is concentrated, monks and nuns get to see
as it really is, to know as it really is. Because of seeing as it really is, know-
ing as it really is, they get disenchantment. Because of disenchantment,
they get dispassion. Because of dispassion, they attain liberation. Because
of liberation, they attain knowledge of liberation, knowing as it really is:
“Birth has been ended, the holy life has been established, what had to be
done has been done, there will not be another experiencing of existence.”

Ananda, this is called the first basis of liberation, due to which monks
and nuns can attain liberation of the not yet liberated mind, can attain
remainderless destruction of the taints not yet destroyed, and can attain
the unsurpassable nirvana not yet attained.

Again, Ananda, [it may be that] the World-honored One does not
teach the Dharma to the monks and nuns, nor do knowledgeable com-
panions in the holy life teach the Dharma to the monks and nuns, but
they recite at length the Dharma that they have previously heard and
practiced reciting. . . .

It may be that they do not recite at length the Dharma that they have
previously heard and practiced reciting, but they teach at length to others
the Dharma that they have previously heard and practiced reciting. . . .

It may be that they do not teach at length to others the Dharma that
they have previously heard and practiced reciting, but they reflect on and
analyze in their minds the Dharma that they have previously heard and
practiced reciting. . . .

It may be that they do not reflect on and analyze in their minds the
Dharma that they have previously heard and practiced reciting, but they
hold well the signs (nimitta) for concentration.
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Ananda, if monks and nuns hold well the signs for concentration, then
they come to know the Dharma and understand its meaning. Because of
coming to know the Dharma and to understand its meaning, they get
delight. Because of delight, they get joy. Because of joy, they get tranquility
of the body. Because of tranquility of the body, they feel happiness. Because
of feeling happiness, they get concentration of the mind.

Ananda, because the mind is concentrated, monks and nuns get to see
as it really is, to know as it really is. Because of seeing as it really is,
knowing as it really is, they get disenchantment. Because of disenchant-
ment, they get dispassion. Because of dispassion, they attain liberation.
Because of liberation, they attain knowledge of liberation, knowing as
it really is: “Birth has been ended, the holy life has been established,
what had to be done has been done, there will not be another experiencing
of existence.”

Ananda, this is reckoned the fifth basis of liberation, because of which
a monk or nun can attain liberation of the not yet liberated mind, can attain
remainderless destruction of the taints not yet destroyed, and can attain
the unsurpassable nirvana not yet attained.

Ananda, you should explain and teach these five bases of liberation to
the young monks. If you explain and teach these five bases of liberation
to the young monks, they will obtain being at ease, they will obtain strength
and happiness, they will be untroubled in body and mind, and they will
practice the holy life for as long as they live.

Ananda, I have earlier explained to you the five faculties: the faculty
of faith, . . . of energy, . . . of mindfulness, . . . of concentration, and the
faculty of wisdom.

Ananda, you should explain and teach these five faculties to the young
monks. If you explain and teach these five faculties to the young monks,
they will obtain being at ease, they will obtain strength and happiness,
they will be untroubled in body and mind, and they will practice the holy
life for as long as they live.

Ananda, I have earlier explained to you the five powers: the power of
faith, . . . of energy, . . . of mindfulness, . . . of concentration, and the
power of wisdom.
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Ananda, you should explain and teach these five powers to the young
monks. If you explain and teach these five powers to the young monks,
they will obtain being at ease, they will obtain strength and happiness,
they will be untroubled in body and mind, and they will practice the holy
life for as long as they live.

Ananda, I have earlier explained to you the five elements of release
(nissarana-dhatu). What are the five? Ananda, a learned noble disciple
contemplates sensual desire thoroughly and well. Because of having con-
templated sensual desire thoroughly and well, his mind does not incline
to sensual desire, does not delight in sensual desire, does not approach
sensual desire, is not determined on sensual desire. When sensual desire
arises in his mind it immediately melts away and shrivels up, unable to
expand again. Abandoning sensual desire, [the noble disciple] does not
dwell in it. He loathes and detests sensual desire.

Ananda, it is just as a chicken feather or a tendon, on being placed in
a fire, immediately melts away and shrivels up, unable to expand again.
In the same way, Ananda, a learned noble disciple contemplates sensual
desire thoroughly and well. Because of having contemplated sensual desire
thoroughly and well, his mind does not incline to sensual desire, does not
delight in sensual desire, does not approach sensual desire, is not deter-
mined on sensual desire. When sensual desire arises in his mind it imme-
diately melts away and shrivels up, unable to expand again. Abandoning
sensual desire, [the noble disciple] does not dwell in it. He loathes and
detests sensual desire.

[The noble disciple] contemplates dispassion, his mind inclines to dis-
passion, delights in dispassion, approaches dispassion, determines on dis-
passion. His mind is free from obstruction and free from turbidity. His
mind gains happiness, is able to attain happiness, being far removed from
any sensual desire and from the taints, vexations, and worries that arise
because of sensual desire. [His mind] is free of them, liberated from them.

Having become free of sensual desire, liberated from it, [the noble dis-
ciple] no longer experiences this feeling, namely the feeling that arises
in dependence on it. Such is release from sensual desire. Ananda, this is
called the first element of release.
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Again, Ananda, a learned noble disciple contemplates ill-will thoroughly
and well. Because of having contemplated ill-will thoroughly and well,
his mind does not incline to ill-will, does not delight in ill-will, does not
approach ill-will, is not determined on ill-will. When ill-will arises in his
mind, it immediately melts away and shrivels up, unable to expand again.
Abandoning ill-will, [the noble disciple] does not dwell in it. He loathes
and detests ill-will.

Ananda, it is just as a chicken feather or a tendon, on being placed in
a fire, immediately melts away and shrivels up, unable to expand again.
In the same way, Ananda, a learned noble disciple contemplates ill-will
thoroughly and well. Because of having contemplated ill-will thoroughly
and well, his mind does not incline to ill-will, does not delight in ill-will,
does not approach ill-will, is not determined on ill-will. When ill-will
arises in his mind, it immediately melts away and shrivels up, unable to
expand again. Abandoning ill-will, [the noble disciple] does not dwell in
it. He loathes and detests ill-will.

[The noble disciple] contemplates the absence of ill-will, his mind
inclines to the absence of ill-will, delights in the absence of ill-will,
approaches the absence of ill-will, determines on the absence of ill-will.
His mind is free from obstruction and turbidity. His mind gains happiness,
is able to attain happiness, being far removed from any ill-will and from
the taints, vexations, and worries that arise because of ill-will. [His mind]
is free of them, liberated from them.

Having become free of ill-will, liberated from it, [the noble disciple]
no longer experiences this feeling, namely the feeling that arises in depend-
ence on it. Such is release from ill-will. Ananda, this is called the second
element of release.

Again, Ananda, a learned noble disciple contemplates harmfulness thor-
oughly and well. Because of having contemplated harmfulness thoroughly
and well, his mind does not incline to harmfulness, does not delight in
harmfulness, does not approach harmfulness, is not determined on harm-
fulness. When harmfulness arises in his mind, it immediately melts away
and shrivels up, unable to expand again. Abandoning harmfulness, [the
noble disciple] does not dwell in it. He loathes and detests harmfulness.
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Ananda, it is just as a chicken feather or a tendon, when placed in a fire,
immediately melts away and shrivels up, unable to expand again. In the
same way, Ananda, a learned noble disciple contemplates harmfulness thor-
oughly and well. Because of having contemplated harmfulness thoroughly
and well, his mind does not incline to harmfulness, does not delight in
harmfulness, does not approach harmfulness, is not determined on harm-
fulness. When harmfulness arises in his mind, it immediately melts away
and shrivels up, unable to expand again. Abandoning harmfulness, [the
noble disciple] does not dwell in it. He loathes and detests harmfulness.

[The noble disciple] contemplates the absence of harmfulness, his mind
inclines to the absence of harmfulness, delights in the absence of harm-
fulness, approaches the absence of harmfulness, determines on the absence
of harmfulness. His mind is free from obstruction and turbidity. His mind
gains happiness, is able to attain happiness, being far removed from any
harmfulness and from the taints, vexations, and worries that arise because
of harmfulness. It is free of them, liberated from them.

Having become free of harmfulness, liberated from it, [the noble dis-
ciple] no longer experiences this feeling, namely the feeling that arises
in dependence on it. Such is release from harmfulness. Ananda, this is
called the third element of release.

Again, Ananda, a learned noble disciple contemplates form thoroughly
and well. Because of having contemplated form thoroughly and well, his
mind does not incline to form, does not delight in form, does not approach
form, is not determined on form. When form arises in his mind, it imme-
diately melts away and shrivels up, unable to expand again. Abandoning
form, [the noble disciple] does not dwell in it. He loathes and detests form.

Ananda, it is just as a chicken feather or a tendon, on being placed in
a fire, immediately melts away and shrivels up, unable to expand again.
In the same way, Ananda, a learned noble disciple contemplates form
thoroughly and well. Because of having contemplated form thoroughly
and well, his mind does not incline to form, does not delight in form, does
not approach form, is not determined on form. When form arises in his
mind, it immediately melts away and shrivels up, unable to expand again.
Abandoning form, [the noble disciple] does not dwell in form. He loathes
and detests form.
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[The noble disciple] contemplates the formless, his mind inclines to
the formless, delights in the formless, approaches the formless, determines
on the formless. His mind is free from obstruction and turbidity. His mind
gains happiness, is able to attain happiness, being far removed from any
form and from the taints, vexations, and worries that arise because of
form. It is free of them, liberated from them.

Having become free of form, liberated from it, [the noble disciple] no
longer experiences this feeling, namely the feeling that arises in dependence
on it. Such is release from form. Ananda, this is called the fourth element
of release.

Again, Ananda, a learned noble disciple contemplates the [sense of]
identity (sakkaya) thoroughly and well. Because of having contemplated
the [sense of] identity thoroughly and well, his mind does not incline to
the [sense of] identity, does not delight in the [sense of | identity, does not
approach the [sense of ] identity, is not determined on the [sense of ] identity.
When the [sense of | identity arises in his mind, it immediately melts away
and shrivels up, unable to expand again. Abandoning the [sense] of identity,
[the noble disciple] does not dwell in it. He loathes and detests the [sense
of] identity.

Ananda, it is just as a chicken feather or a tendon, on being placed in
a fire, immediately melts away and shrivels up, unable to expand again.
In the same way, Ananda, a learned noble disciple contemplates the [sense
of] identity thoroughly and well. Because of having contemplated the
[sense of ] identity thoroughly and well, his mind does not incline to the
[sense of] identity, does not delight in the [sense of ] identity, does not
approach the [sense of] identity, is not determined on the [sense of] identity.
When the [sense of] identity arises in his mind, it immediately melts away
and shrivels up, unable to expand again. Abandoning the [sense of | identity,
[the noble disciple] does not dwell in it. He loathes and detests the [sense
of] identity.

[The noble disciple] contemplates the absence of the [sense of] identity,
his mind inclines to the absence of the [sense of] identity, delights in the
absence of the [sense of] identity, approaches the absence of the [sense
of] identity, determines on the absence of the [sense of | identity. His mind
is free from obstruction and turbidity. His mind gains happiness, is able
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to attain happiness, being far removed from any [sense of] identity and
from the taints, vexations, and worries that arise because of the [sense of]
identity. It is free of them, liberated from them.

Having become free of the [sense of]| identity, liberated from it, [the
noble disciple] no longer experiences this feeling, namely the feeling that
arises in dependence on it. Such is release from the [sense of ] identity.
Ananda, this is called the fifth element of release.

Ananda, you should explain and teach these five elements of release
to the young monks. If you explain and teach these five elements of release
to the young monks, they will obtain being at ease, they will obtain strength
and happiness, they will be untroubled in body and mind, and they will
practice the holy life for as long as they live.

Ananda, I have earlier explained to you seven types of wealth: the
wealth of faith, . . . of morality, . . . of conscience, . . . of shame, . . . of
learning, . . . of generosity, and the wealth of wisdom.

Ananda, you should explain and teach these seven types of wealth to
the young monks. If you explain and teach these seven types of wealth
to the young monks, they will obtain being at ease, they will obtain strength
and happiness, they will be untroubled in body and mind, and they will
practice the holy life for as long as they live.

Ananda, I have earlier explained to you seven powers: the power
of faith, . . . of energy, . . . of conscience, . . . of shame, . . . of mind-
fulness, . . . of concentration, and the power of wisdom.

Ananda, you should explain and teach these seven powers to the young
monks. If you explain and teach these seven powers to the young monks,
they will obtain being at ease, they will obtain strength and happiness,
they will be untroubled in body and mind, and they will practice the holy
life for as long as they live.

Ananda, I have earlier explained to you the seven factors of awakening:
the mindfulness factor of awakening, the investigation of dharmas, . . .
energy, . . . joy, . . . tranquility, . . . concentration, and the equanimity
factor of awakening.

Ananda, you should explain and teach these seven factors of awakening
to the young monks. If you explain and teach these seven factors of awak-
ening to the young monks, they will obtain being at ease, they will obtain
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strength and happiness, they will be untroubled in body and mind, and
they will practice the holy life for as long as they live.

Ananda, I have earlier explained to you the noble eightfold path: right
view, right intention, right speech, right action, right livelihood, right
effort, right mindfulness, and right concentration—these are the eight.

Ananda, you should explain and teach this noble eightfold path to the
young monks. If you explain and teach this noble eightfold path to the
young monks, they will obtain being at ease, they will obtain strength and
happiness, they will be untroubled in body and mind, and they will practice
the holy life for as long as they live.

Then Venerable Ananda extended his hands with palms joined toward the
Buddha and said, “World-honored One, it is exceptional, it is marvelous,
how the World-honored One has explained the bases and taught the bases to
the young monks.”

The World-honored One said:

It is like this, Ananda, it is like this. It is exceptional, it is marvelous, how
I have explained the bases and taught the bases to the young monks.
Ananda, if you were to hear about the summit of the Dharma and falling
back from the summit of the Dharma from the Tathagata, then you would
have even more faith and delight in regard to the Tathagata.

Then Venerable Ananda extended his hands with palms joined toward the
Buddha and said:

World-honored One, this is the right time. Well-gone One, this is the right
time. If the World-honored One would explain and teach the summit of
the Dharma and falling back from the summit of the Dharma to the young
monks, the young monks and myself, too, on hearing it from the World-
honored One, will remember it well. 565¢

The World-honored One said, “Ananda, listen closely and pay careful
attention! I shall explain to you and the young monks the summit of the
Dharma and falling back from the summit of the Dharma.” Venerable Ananda
listened to receive instruction.

The World-honored One said:
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Ananda, a learned noble disciple, with a truly reasoning mind, considers
and weighs up carefully, contemplates and analyzes impermanence, dukkha,
emptiness, and no-self. As he considers like this, weighs up like this, care-
fully contemplates and analyzes like this, there arises patience, there arises
happiness, there arises desire—desire for learning, desire for mindfulness,
and desire for contemplation. Ananda, this is called the summit of the
Dharma.

Ananda, if, having attained this summit of the Dharma he loses it again
and regresses through not developing and protecting it, not cultivating it
energetically, then, Ananda, this is called falling back from the summit
of the Dharma.

It the same way, the internal and external [sense spheres], . . . conscious-
ness, . . . contact, . . . feeling, . . . perception, . . . volition, . . . craving, . . .
the elements, . . . and dependent arising. Ananda, a learned noble disciple
considers and weighs up dependent arising and things that are dependently
arisen, and carefully contemplates and analyzes impermanence, dukkha,
emptiness, and no-self. As he considers like this, weighs up like this, carefully
contemplates and analyzes like this, there arises patience, there arises hap-
piness, there arises desire—desire for learning, desire for mindfulness, and
desire for contemplation. Ananda, this is called the summit of the Dharma.

Ananda, if, having attained this summit of the Dharma, he loses it again
and regresses through not developing and protecting it, not cultivating it
energetically, then, Ananda, this is called falling back from the summit
of the Dharma.

Ananda, you should explain and teach this summit of the Dharma and
falling back from the summit of the Dharma to the young monks. If you
explain and teach this summit of the Dharma and falling back from the
summit of the Dharma to the young monks, they will obtain being at ease,
they will obtain strength and happiness, they will be untroubled in body
and mind, and they will practice the holy life for as long as they live.

Ananda, | have explained and taught the bases to you all, also the sum-
mit of the Dharma and falling back from the summit of the Dharma. What
a teacher should do for his disciples out of great compassion, mercy, sym-
pathy, and concern, seeking their benefit and welfare, seeking their safety
and happiness, that [ have now already done. You too should do your part.
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Go and sit in meditation and contemplation in a secluded place, on a
mountain, in a forest, at the base of a tree, in an empty and quiet place.
Do not be negligent, make diligent effort, lest you regret it later. This is
my instruction, this is my teaching.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
Ananda and the young monks were delighted and received it respectfully.
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On Blemishes 566a

87. The Discourse on
Defilements'+

Thus have I heard. At one time the Buddha was staying in the Deer Park of
Bhesakala Grove at Sumsumaragiri in Bhagga country.
At that time, Venerable Sariputta addressed the monks:

Venerable friends, there are four kinds of person in the world. What [are
the] four? Here a person actually has a defilement within himself but does
not know it; he does not understand as it really is that he has a defilement
within himself. Here some person actually has a defilement within himself
and knows it; he understands as it really is that he has a defilement within
himself. Here some person actually has no defilement within himself but
does not know it; he does not understand as it really is that he has no
defilement within himself. Here some person actually has no defilement
within himself and knows it; he understands as it really is that he has no
defilement within himself.

Venerable friends, in regard to the person who actually has a defilement
within himself but does not know it, who does not understand as it really
is that he has a defilement within himself: he is inferior among persons
[with a defilement]. In regard to the person who actually has a defilement
within himself and knows it, who understands as it really is that he has a
defilement within himself: he is superior among persons [with a defile-
ment]. In regard to the person who actually has no defilement within him-
self but does not know it, who does not understand as it really is that he
has no defilement within himself: he is inferior among persons [with no
defilement]. In regard to the person who actually has no defilement within
himself and knows it, who understands as it really is that he has no defile-
ment within himself: he is superior among persons [with no defilement].
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Then a certain monk rose from his seat, arranged his robe to bare one

shoulder, extended his hands with palms joined toward Venerable Sariputta,
and said:!'*

Venerable Sariputta, what is the cause, what is the condition for saying
that, of the two former persons with a defilement, with a defiled mind,
one is inferior and one is superior? Again, what is the cause, what is the
condition for saying that, of the two latter persons without defilement,
with an undefiled mind, one is inferior and one is superior?

Then Venerable Sariputta replied to that monk:

Venerable friend, if a person actually has a defilement within himself but
does not know it, does not understand as it really is that he has a defilement
within himself, then it should be known that he will not be motivated to
abandon that defilement. He will not make effort or diligently train [for
that purpose], and he will die with defilements, with a defiled mind.
Because of dying with defilements, with a defiled mind, that person has
an inauspicious death and will be reborn in a bad realm of existence.!*®
Why is that? Because he dies with defilements, with a defiled mind.

Venerable friend, suppose that a person buys, from a shop or a smithy,
a bronze dish that is dirty and stained. Having brought the dish home, he
does not frequently wash off the dirt, does not frequently wipe it, does
not expose it to sunlight, but puts it away in a dusty place. As a result,
that bronze dish becomes even more dirty and stained.

In the same manner, venerable friend, if a person actually has a defile-
ment within himself but does not know it, does not understand as it really
is that he has a defilement within himself, then it should be known that
he will not be motivated to abandon that defilement. He will not make
effort or diligently train [for that purpose], and he will die with defilements,
with a defiled mind; he will have an inauspicious death and will be reborn
in a bad realm of existence. Why is that? It is because of dying with defile-
ments, with a defiled mind.

Venerable friend, if a person knows as it really is: “I have a defilement
within me, I actually have this defilement within me,” then it should be
known that this person will be motivated to abandon that defilement. He
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will make effort and diligently train [for that purpose], and he will die
without defilements, with an undefiled mind. Because of dying without
defilements, with an undefiled mind, that person has an auspicious death
and will be reborn in a good realm of existence. Why is that? Because he
is without defilements, he dies with an undefiled mind.

Venerable friend, suppose that a person buys, from a shop or a smithy,
a bronze dish that is dirty and stained. Having brought the dish home, he
frequently washes off the dirt, frequently wipes it, frequently exposes it
to sunlight, and does not put it away in a dusty place. As a result, the
bronze dish will become very clean.

In the same manner, venerable friend, if person knows as it really is:
“I have a defilement within me, I actually have this defilement within
me,” then it should be known that this person will be motivated to abandon
that defilement. He will make effort and diligently train [for that purpose],
and he will die without defilements, with an undefiled mind. He has an
auspicious death and will be reborn in a good realm of existence. Why is
that? Because of dying without defilements, with an undefiled mind.

Venerable friend, if a person does not know as it really is: “I have no
defilement within me, I actually do not have this defilement within me,”
then it should be known that he will not guard [his mind] against [enticing]
things cognized by the eyes or the ears. As a result of not guarding [his
mind] against [enticing] things cognized by the eyes or the ears, his mind
will become obsessed by desires and he will die with desires, defilements,
with a defiled mind. Because of dying with desires, defilements, with a
defiled mind, that person has an inauspicious death and will be reborn in
a bad realm of existence. Why is that? Because he dies with desires, defile-
ments, with a defiled mind.

Venerable friend, suppose that a person buys, from a shop or a smithy,
a bronze dish that is clean and without stains. Having brought the dish
home, he does not frequently wash off any dirt, does not frequently wipe
it, and does not frequently expose it to sunlight, but puts it away in a dusty
place. As a result, that bronze dish will certainly become dirty and stained.

In the same manner, venerable friend, if a person does not know as it
really is: “I have no defilement within me, I actually do not have this
defilement within me,” then it should be known that he will not guard
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[his mind] against [enticing] things cognized by the eyes or the ears. As
a result of not guarding [his mind] against [enticing] things cognized by
the eyes or the ears, his mind will become obsessed by desires and he will
die with desires, defilements, with a defiled mind. Because of dying with
desires, defilements, with a defiled mind, that person has an inauspicious
death and will be reborn in a bad realm of existence. Why is that? Because
he dies with desires, defilements, with a defiled mind.

Venerable friend, if a person knows as it really is: “I have no defilement
within me, I actually do not have this defilement within me,” then it should
be known that he will guard [his mind] against [enticing] things cognized
by the eyes or the ears. As a result of guarding [his mind] against [enticing]
things cognized by the eyes or the ears, his mind will not become obsessed
by desires and he will die without desires, without defilements, with an
undefiled mind. Because of dying without desires, without defilements,
with an undefiled mind, that person has an auspicious death and will be
reborn in a good realm of existence. Why is that? Because he dies without
desires, without defilements, with an undefiled mind.

Venerable friend, suppose a person buys, from a shop or a smithy, a
bronze dish that is clean and without stains. Having brought the dish home,
he frequently washes off any dirt, frequently wipes it, frequently exposes
it to sunlight, and does not put it away in a dusty place. As a result, that
bronze dish will become very clean.

In the same manner, venerable friend, if a person knows as it really is: “I
have no defilement within me, I actually do not have this defilement within
me,” then it should be known that he will guard [his mind] against [enticing]
things cognized by the eyes or the ears. As a result of guarding [his mind]
against [enticing] things cognized by the eyes or the ears, his mind will not
become obsessed by desires and he will die without desires, without defile-
ments, with an undefiled mind. Because of dying without desires, without
defilements, with an undefiled mind, that person has an auspicious death and
will be reborn in a good realm of existence. Why is that? Because he dies
without desires, without defilements, with an undefiled mind.

Venerable friend, this is the cause, this is the condition for saying that
of the two former persons with a defilement, with a defiled mind, one is
inferior and one is superior. This is the cause, this is the condition for

154



Division 8

saying that of the two latter persons with no defilement, with an undefiled
mind, one is inferior and one is superior.

At this another monk rose from his seat, arranged his robe to bare one
shoulder, extended his hands with palms joined toward Venerable Sariputta,
and said, “Venerable Sariputta, one speaks of ‘defilements.” What are ‘defile-
ments’?”

Venerable Sariputta replied to that monk:

Venerable friend, the countless evil and unwholesome states that arise from
desires: these are called “defilements.” Why is that? Suppose that a person’s
mind gives rise to a desire like this: “I have committed a breach of the pre-
cepts. Let others not know that I have committed a breach of the precepts!”

Venerable friend, it may be that others do come to know of his breach
of the precepts; and because his breach of the precepts becomes known
to others his mind gives rise to evil [thoughts]. Those evil [thoughts] and
that desire, if they arise in his mind, are both unwholesome [states].

Venerable friend, suppose a person’s mind gives rise to a desire like
this: “I have committed a breach of the precepts. Let others admonish me
in private; let them not admonish me amidst the sangha regarding my
breach of the precepts!”

Venerable friend, it may be that others admonish that person amidst
the sangha rather than in private; and that because he is admonished by
others amidst the sangha rather than in private his mind gives rise to evil
[thoughts]. Those evil [thoughts] and that desire, if they arise in his mind,
are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “I have committed a breach of the precepts. Let a person superior
to me admonish me; let not a person who is of lower standing than myself
admonish me about my breach of the precepts!”

Venerable friend, it may be that a person who is of lower standing than
himself admonishes him about his breach of the precepts, rather than a
person superior to him; and because of being admonished by a person of
lower standing than himself rather than by a person superior to him, his
mind gives rise to evil [thoughts]. Those evil [thoughts] and that desire,
if they arise in his mind, are both unwholesome [states].
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Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “Let me sit before the Buddha and ask him about the Dharma,
[in response to which] the World-honored One explains it to the monks!
Let not another monk sit before the Buddha and ask him about the Dharma,
[in response to which] the World-honored One explains it to the monks!”

Venerable friend, it may be that another monk sits before the Buddha
and asks him about the Dharma, [in response to which] the World-honored
One explains it to the monks; and because that other monk sat before the
Buddha and asked him about the Dharma, [in response to which] the
World-honored One explained it to the monks, [that person’s] mind gives
rise to evil [thoughts]. Those evil [thoughts] and that desire, if they arise
in his mind, are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “When the monks enter [the village to beg alms], let me be at
the head [of the line of monks], with all of the [remaining] monks following
me when we enter! When the monks enter [the village], let not another
monk be at the head [of the line], with all of the remaining monks following
him as we enter!”

Venerable friend, it may be that when the monks enter [the village],
another monk is at the head [of the line], with all of the remaining monks
following him when they enter; and because when the monks enter [the
village] that other monk is at the head with all of the remaining monks
following him when they enter, [that person’s] mind gives rise to evil
[thoughts]. Those evil [thoughts] and that desire, if they arise in his mind,
are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “When the monks enter [the refectory], let me get the best seat,
be the first to be given a seat, the first to receive water for [hand] washing,
and the first to be served food! When the monks enter [the refectory], let
not another monk get the best seat, be the first to be given a seat, the first
to receive water for [hand] washing, and the first to be served food!”

Venerable friend, it may be that when the monks enter [the refectory],
another monk gets the best seat, is the first to be given a seat, the first to
receive water for [hand] washing, and the first to be served food; and
because, when the monks enter [the refectory], that other monk gets the
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best seat, is the first to be given a seat, the first to receive water for [hand]
washing, and the first to be served food, [that person’s] mind gives rise
to evil [thoughts]. Those evil [thoughts] and that desire, if they arise in
his mind, are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “When the monks have finished their meal, put away their bowls,
and washed [their hands], let me be the one to give a teaching to the house-
holders, exhorting and inspiring them, fully delighting them! When the
monks have finished their meal, put away their bowls, and washed [their
hands], let not another monk be the one to give a teaching to the house-
holders, exhorting and inspiring them, fully delighting them!’

Venerable friend, it may be that when the monks have finished their
meal, put away their bowls, and washed [their hands], another monk gives
a teaching to the householders, exhorting and inspiring them, fully delight-
ing them; and because when the monks have finished their meal, put away
their bowls, and washed [their hands], that other monk gives a teaching
to the householders, exhorting and inspiring them, fully delighting them,
[that person’s] mind gives rise to evil [thoughts]. Those evil [thoughts]
and that desire, if they arise in his mind, are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “When householders approach the monastery, let me be the one
to meet and accompany them, to sit with them, and to engage in discussion
with them! When householders approach the monastery, let not another
monk be the one to meet and accompany them, to sit with them and engage
in discussion with them!”44

Venerable friend, it may be that when householders approach the
monastery, another monk meets and accompanies them, sits with them
and engages in discussion with them; and that because that other monk
meets and accompanies the householders when they approach the
monastery, sitting with them and engaging in discussion with them, [that
person’s] mind gives rise to evil [thoughts]. Those evil [thoughts] and
that desire, if they arise in his mind, are both unwholesome [states].

Venerable friend, suppose that a person’s mind gives rise to a desire
like this: “Let me be recognized by the king, the senior ministers, brahmins,
and householders, and be respected by the people of the country! Let not
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another monk be recognized by the king, the senior ministers, brahmins,
and householders, or be respected by the people of the country!”!4

Venerable friend, it may be that another monk is recognized by the
king, the senior ministers, brahmins, and householders, and respected by
the people of the country; and that because that other monk is recognized
by the king, the senior ministers, brahmins, and householders, and is
respected by the people of the country, [that person’s] mind gives rise to
evil [thoughts]. Those evil [thoughts] and that desire, if they arise in his
mind, are both unwholesome [states].

Venerable friend, suppose that a person gives rise to a desire like this:
“Let me be respected by members of the four assemblies: monks, nuns,
male lay disciples, and female lay disciples! Let not another monk be
respected by members of the four assemblies: monks, nuns, male lay dis-
ciples, and female lay disciples!”!4

Venerable friend, it may be that another monk is respected by members
of the four assemblies: monks, nuns, male lay disciples, and female lay dis-
ciples; and that because that other monk is respected by members of the
four assemblies: monks, nuns, male lay disciples, and female lay disciples,
[that person’s] mind gives rise to evil [thoughts]. Those evil [thoughts] and
that desire, if they arise in his mind, are both unwholesome [states].

Venerable friend, suppose that a person gives rise to a desire like this:
“Let me acquire [excellent] robes and blankets, food and drink, beds and
bedding, medicine, all the requisites of life! Let not another monk acquire
[excellent] robes and blankets, food and drink, beds and bedding, medicine,
all the requisites of life!”#

Venerable friend, it may be that another monk acquires [excellent] robes
and blankets, food and drink, beds and bedding, medicine, all the requisites
of life; and that because that other monk acquires [excellent] robes and
blankets, food and drink, beds and bedding, all the requisites of life, [that
person’s] mind gives rise to evil [thoughts]. Those evil [thoughts] and that
desire, if they arise in his mind, are both unwholesome [states].

Venerable friend, so long as his wise companions in the holy life have
not come to know of the countless evil and unwholesome mental aspirations
that arise in him in this way, that person, [despite] not being a renunciant,
is perceived as a renunciant. Not being a wise renunciant, he is perceived
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as a wise renunciant. Not [possessing] right comprehension, he is perceived
as possessing right comprehension. Not [possessing] right mindfulness,
he is perceived as [possessing] right mindfulness. Not purified, he is per-
ceived as purified.

[But,] venerable friend, when his wise companions in the holy life do
come to know of the countless evil and unwholesome mental desires that
arise in him in this way, that person, not being a renunciant, is perceived
as not a renunciant. Not being a wise renunciant, he is perceived as not a
wise renunciant. Not [possessing] right comprehension, he is perceived
as not [possessing] right comprehension. Not [ possessing] right mindful-
ness, he is perceived as not [ possessing] right mindfulness. Not purified,
he is perceived as not purified. !

Venerable friend, suppose a person buys, from a shop or a smithy, a
bronze dish with a lid. He fills it with feces and puts on the 1id.!** Then he
carries it through the market, close to where crowds of people are walking.

All of those people who see [the dish] desire to eat [the food they assume
it contains]. They experience strong relishing. They have no repugnance
toward it, as the perception of purity has arisen in them. Having carried
[the dish] to a certain location, he lifts the lid and reveals [its contents].

When the people see what is inside, none of them has any desire to eat
it. They no longer experience relishing, [and instead feel] great repugnance,
as the perception of impurity has arisen in them. Even those who are
hungry no longer want it, let alone those who are not hungry.

In the same way, venerable friend, so long as his wise companions in
the holy life have not come to know of the countless evil and unwholesome
mental aspirations that arise in him in this way, that person, [despite] not
being a renunciant, is perceived as a renunciant. Not being a wise renun-
ciant, he is perceived as a wise renunciant. Not [possessing] right com-
prehension, he is perceived as possessing right comprehension. Not [pos-
sessing] right mindfulness, he is perceived as [possessing] right mindfulness.
Not purified, he is perceived as purified.

In the same way, venerable friend, when his wise companions in the
holy life do come to know of the countless evil and unwholesome mental
aspirations that arise in him in this way, that person, not being a renunciant,
is perceived as not a renunciant. Not being a wise renunciant, he is perceived
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as not being a wise renunciant. Not [possessing] right comprehension, he
is perceived as not [possessing] right comprehension. Not [possessing]
right mindfulness, he is perceived as not [possessing] right mindfulness.
Not purified, he is perceived as not purified.

Venerable friend, it should be known that such a person is not to be asso-
ciated with, not to be respected and honoured. If monks associate with
someone who should not be associated with, or respect someone who should
not be respected, then they will for a long time be unable to attain profit
and benefit, and will not secure their own well-being. They will not find
security and happiness but will give rise to suffering, sorrow, and grief.'>

[In contrast to this,] venerable friend, suppose that a person’s mind
does not give rise to a desire like this: “I have committed a breach of the
precepts. Let others not know that I have committed a breach of the pre-
cepts!” Venerable friend, it may be that others do come to know of that
person’s breach of the precepts, but that in spite of his breach of the
precepts being known by others his mind does not give rise to evil
[thoughts]. That absence of evil [thoughts] and that absence of desire in
his mind are both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to
a desire like this: “I have committed a breach of the precepts. Let others
admonish me in private; let them not admonish me amidst the sangha
regarding my breach of the precepts!” Venerable friend, it may be that
others admonish that person amidst the sangha rather than in private, but
that in spite of being admonished by others amidst the sangha rather than
in private, his mind does not give rise to evil [thoughts]. That absence
of evil [thoughts] and that absence of desire in his mind are both whole-
some [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “I have committed a breach of the precepts. Let a person
superior to me admonish me; let not a person who is of lower standing
than myself admonish me about my breach of the precepts!” Venerable
friend, it may be that a person of lower standing than himself admonishes
him about his breach of the precepts, rather than a person who is superior
to him, but in spite of being admonished by a person of lower standing
than himself rather than by a person superior to him, his mind does not
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give rise to evil [thoughts]. That absence of evil [thoughts] and that absence
of desire in his mind are both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “Let me sit before the Buddha and ask him about the
Dharma, [in response to which] the World-honored One gives a teaching
to the monks! Let not another monk sit before the Buddha and ask him
about the Dharma, [in response to which] the World-honored One gives
a teaching to the monks!” Venerable friend, it may be that another monk
sits before the Buddha and asks him about the Dharma, [in response to
which] the World-honored One gives a teaching to the monks, but despite
that other monk sitting before the Buddha and asking him about the
Dharma, [in response to which] the World-honored One gives a teaching
to the monks, [that person’s] mind does not give rise to evil [thoughts].
That absence of evil [thoughts] and that absence of desire in his mind are
both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “When the monks enter [the village to beg alms], let me
be at the head [of the line of monks], with all the [remaining] monks fol-
lowing me as we enter! When the monks enter [the village], let not another
monk be at the head [of the line], with all the remaining monks following
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him as we enter!” Venerable friend, it may be that when the monks enter,
another monk is at the head [of the line] and all the [remaining monks]
follow him when they enter, but despite that other monk being at the head
[of the line] with the others following him when they enter, [that person’s]
mind does not give rise to evil [thoughts]. That absence of evil [thoughts]
and that absence of desire in his mind are both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “When the monks have entered [the refectory], let me get
the best seat, be the first to be given a seat, the first to receive water for
[hand] washing, and the first to be served food! When the monks have
entered [the refectory], let not another monk get the best seat, be the first
to be given a seat, the first to receive water for [hand] washing, and the

first to be served food!” Venerable friend, it may be that when the monks
have entered [the refectory], another monk gets the best seat, is the first

to be given a seat, the first to receive water for [hand] washing, and the
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first to be served food, but despite that other monk getting the best seat
when the monks have entered [the refectory], being the first to be given
a seat, the first to receive water for [hand] washing, and the first to be
served food, [that person’s] mind does not give rise to evil [thoughts].
That absence of evil [thoughts] and that absence of desire in his mind are
both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “When the monks have finished their meal, put away their
bowls, and washed [their hands], let me be the one to give a teaching to
the householders, exhorting and inspiring them, fully delighting them!
When the monks have finished their meal, put away their bowls, and
washed [their hands], let not another monk be the one to give a teaching
to the householders, exhorting and inspiring them, fully delighting them!”
Venerable friend, it may be that when the monks have finished their meal,
put away their bowls, and washed [their hands], another monk gives a
teaching to the householders, exhorting and inspiring them, fully delighting
them, but despite that other monk, when the monks have finished their
meal, put away their bowls, and washed [their hands], giving a teaching
to the householders, exhorting and inspiring them, fully delighting them,
[that person’s] mind does not give rise to evil [thoughts]. That absence
of evil [thoughts] and that absence of desire in his mind are both whole-
some [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “When householders approach the monastery, let me be
the one to meet and accompany them, to sit with them, and to engage in
discussion with them! When householders approach the monastery, let
not another monk be the one to meet and accompany them, to sit with
them, and to engage in discussion with them!” Venerable friend, it may
be that when householders approach the monastery, another monk meets
and accompanies them, sits with them, and engages in discussion with
them, but despite that other monk meeting and accompanying the house-
holders when they approach the monastery, sitting with them, and engaging
in discussion with them, [that person’s] mind does not give rise to evil
[thoughts]. The absence of evil [thoughts] and the absence of desire in
his mind are both wholesome [states].
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Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “Let me be recognized by the king, the senior ministers,
brahmins, and householders, and be respected by the people of the country!
Let not another monk be recognized by the king, the senior ministers,
brahmins, and householders, or be respected by the people of the country!”
Venerable friend, it may be that another monk is recognized by the king,
the senior ministers, brahmins, and householders, and respected by the
people of the country, but despite that other monk being recognized by
the king, the senior ministers, brahmins, and householders, and being
respected by the people of the country, [that person’s] mind does not give
rise to evil [thoughts]. That absence of evil [thoughts] and that absence
of desire in his mind are both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “Let me be respected by members of the four assemblies:
monks, nuns, male lay disciples, and female lay disciples! Let not another
monk be respected by members of the four assemblies: monks, nuns, male
lay disciples, and female lay disciples!” Venerable friend, it may be that
another monk is respected by members of the four assemblies: monks,
nuns, male lay disciples, and female lay disciples; but despite that other
monk being respected by members of the four assemblies: monks, nuns,
male lay disciples, and female lay disciples, [that person’s] mind does not
give rise to evil [thoughts]. That absence of evil [thoughts] and that absence
of desire in his mind are both wholesome [states].

Venerable friend, suppose that a person’s mind does not give rise to a
desire like this: “Let me acquire [excellent] robes and blankets, food and
drink, beds and bedding, medicine, all the requisites of life! Let not another
monk acquire [excellent] robes and blankets, food and drink, beds and
bedding, medicine, all the requisites of life!” Venerable friend, it may be
that another monk acquires [excellent] robes and blankets, food and drink,
beds and bedding, medicine, all the requisites of life, but despite that other
monk acquiring [excellent] robes and blankets, food and drink, beds and
bedding, medicine, all the requisites of life, [that person’s] mind does not
give rise to evil [thoughts]. That absence of evil [thoughts] and that absence
of desire in his mind are both wholesome [states].
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Venerable friend, so long as his wise companions in the holy life have
not come to know of the countless wholesome mental aspirations that
arise in him in this way, that person, [despite] being a renunciant, is per-
ceived as not a renunciant. Being a wise renunciant he is perceived as not
a wise renunciant. [ Possessing] right comprehension, he is perceived as
not [possessing] right comprehension. [Possessing] right mindfulness, he
is perceived as not [possessing] right mindfulness. Being purified, he is
perceived as not purified.

[But,] venerable friend, when his wise companions in the holy life do
come to know of the countless wholesome mental aspirations that arise in
him in this way, that person, being a renunciant, is perceived as a renunciant.
Being a wise renunciant, he is perceived as a wise renunciant. [Possessing]
right comprehension, he is perceived as [ possessing] right comprehension.
[Possessing] right mindfulness, he is perceived as [possessing] right mind-
fulness. Being purified, he is perceived as purified.

Venerable friend, suppose that a person buys, from a shop or a smithy,
a bronze dish with a lid. He fills it with various appealing and delicious
food and drink and puts on the lid. Then he carries it past shops, close to
where crowds of people are walking.

All the people who see [the dish] have no desire to eat [from it]. They
do not experience desire or relishing. They have repugnance toward it,
as the perception of impurity has arisen in them. They say, “Take away
those feces! Take away those feces!”!*! That person, having carried the
bowl to a certain location, lifts the lid and reveals [the contents]. When
the people see what is inside, all of them have the desire to eat it. They
experience desire and relishing. They no longer experience repugnance
toward it, as the perception of purity has arisen in them. Even those who
are not hungry want to eat it, not to mention those who are hungry.

In the same way, venerable friend, so long as his wise companions in
the holy life have not come to know of the countless wholesome mental
aspirations that arise in him in this way, that person, [despite] being a
renunciant, is perceived as not a renunciant. Being a wise renunciant he
is perceived as not a wise renunciant. [Possessing] right comprehension,
he is perceived as not [possessing] right comprehension. [Possessing]
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right mindfulness, he is perceived as not [possessing] right mindfulness.
Being purified, he is perceived as not purified.

[But,] venerable friend, when his wise companions in the holy life do
come to know of the countless wholesome mental aspirations that arise
in him in this way, that person, being a renunciant, is perceived as a renun-
ciant. Being a wise renunciant, he is perceived as a wise renunciant. [Pos-
sessing] right comprehension, he is perceived as [possessing] right com-
prehension. [Possessing] right mindfulness, he is perceived as [possessing]
right mindfulness. Being purified, he is perceived as purified.

Venerable friend, it should be known that such a person is to be asso-
ciated with and to be respected. If monks associate with someone who
should be associated with, or respect someone who should be respected,
then they will for a long time be able to attain profit and benefit, and will
secure their own well-being. They will find security and happiness, and
be free of suffering, sorrow, and grief.

At that time, Venerable Mahamoggallana was in the assembly. The ven-
erable Mahamoggallana said, “Venerable Sariputta, I would like to tell a
simile in relation to this topic. Am I permitted to tell it?”

Venerable Sariputta said, “Venerable Mahamoggallana, please tell the
simile you wish to tell.”

Then Venerable Mahamoggallana said:

Venerable Sariputta, [ recall that on one occasion I was dwelling on Mount
Vulture Peak at Rajagaha. At that time, when the night was over, toward
dawn, I put on my robes, took my bowl, entered Rajagaha, and went to
beg alms. I approached the house of the naked ascetic Punnaputta, a former
cartwright.!5

At that time, at a neighboring house, another cartwright was planing
a felloe for a cart. Just then the naked ascetic Punnaputta, the former
cartwright, arrived at that house. Seeing that [other cartwright] planing a
felloe, the naked ascetic Punnaputta, the former cartwright, had this
thought: “If this cartwright uses his adze to plane the felloe by cutting off
this and that defect, in this way that felloe will become excellent.”

Then, just as if he knew the thought in the mind of the naked ascetic
Punnaputta, the cartwright took his adze and cut off this and that defect.
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Then the naked ascetic Punnaputta was overjoyed and said, “Cartwright,
it is as if you knew my mind with your mind. Why is that? Because you
used your adze to plane that felloe by cutting off this and that defect, just
as [ was thinking you could.”

In the same way, Venerable Sariputta, suppose there are those who are
flattering, deceitful, envious, lack faith, are negligent, lack right mindfulness
and right comprehension, lack concentration, lack wisdom, are conceited,
deluded, do not guard the sense faculties, do not train in <seclusion>,'*
and lack discernment—on account of knowing their minds with his mind,
Venerable Sariputta has given this teaching.

Venerable Sariputta, there are those who are not flattering, not deceitful,
not envious, who possess faith, are diligent and without sluggishness,
endowed with right mindfulness and right comprehension, who cultivate
concentration and cultivate wisdom, are not conceited or deluded, guard
the sense faculties, train extensively in <seclusion>, and discern skillfully.
When they hear the Dharma taught by Venerable Sariputta, then just like
food for the hungry and drink for the thirsty, [what comes from his] mouth
gets through to their minds.

Venerable Sariputta, suppose a girl from the warrior caste, the brahmin
caste, the merchant caste, or the worker caste, who is beautiful and attrac-
tive, has bathed herself well, anointed her body with perfume, put on
bright and clean clothes, and adorned herself with various jewels.!s*

Now, suppose a man who thinks [well] of that girl, seeking her benefit,
welfare, peace, and happiness, takes a wreath made of lotuses, a wreath
of champak flowers, a wreath of great-flowered jasmine (sumana), a
wreath of Arabian jasmine (vassika), or a wreath of roses and gives it to
that girl. That girl will joyously receive [the wreath] with both hands and
place it on her head.

It is the same, Venerable Sariputta, with those who are not flattering,
not deceitful, not envious, who possess faith, are diligent and without
sluggishness, endowed with right mindfulness and right comprehension,
who cultivate concentration and cultivate wisdom, are not conceited or
deluded, guard the sense faculties, train extensively in <seclusion>, and
discern skillfully.
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When they hear the Dharma taught by Venerable Sariputta, then just
like food for the hungry and drink for the thirsty, [what comes from his]
mouth gets through to their minds.

Venerable Sariputta, it is extraordinary, it is remarkable! Venerable
Sariputta so often uplifts and supports his companions in the holy life by
helping them abandon what is unwholesome and establishing them in
what is wholesome.

Having praised each other like this, these two venerable ones rose from
their seats and left.

Thus spoke Venerable Sariputta. Having heard what Venerable Sariputta
said, Venerable Mahamoggallana and the [other] monks were delighted and
received it respectfully.

88. The Discourse on the Quest
for the Dharma's

Thus have I heard. At one time the Buddha was traveling in Kosala country
with a great assembly of monks. He went to a rosewood grove north of Paii-
casala village, along with various renowned and highly regarded elders, chief
disciples such as Venerable Sariputta, Venerable Mahamoggalana, Venerable
Kassapa, Venerable Mahakaccana, Venerable Anuruddha, Venerable Revata,
and Venerable Ananda. Such renowned and highly regarded elders, such
chief disciples were dwelling next to the Buddha’s thatched hut [north of]
Paficasala village.'
At that time the World-honored One addressed the monks:

You should be on a quest for the Dharma, not on a quest for food and
drink.'>” Why is that? Out of loving-kindness and compassion for my dis-
ciples, I wish you to be on a quest for the Dharma, not on a quest for food
and drink.

If you are not on a quest for the Dharma and are on a quest for food
and drink, then you will disgrace yourselves and [as your teacher] I will
also not have a good reputation. If you are on a quest for the Dharma and
not on a quest for food and drink, then you will dignify yourselves and
[as your teacher] I will also have a good reputation.
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How are disciples who practice under the Buddha on a quest for food
and drink and not on a quest for the Dharma? Suppose that [ have had my
fill, having finished eating my meal, and there is still some food left over.
Then two monks arrive who are hungry and weak, and I tell them, “I have
had my fill, having finished eating my meal, and there is still some food
left over. Take that food if you wish to eat. If you do not take it, then I
shall throw it away where there is no greenery or drop it into water where
there is no life.”

Then the first of the two monks thinks to himself, “The World-honored
One has had his fill, having finished eating his meal, and there is still some
food left over. If I do not take it, the World-honored One will certainly
throw it away where there is no greenery or drop it into water where there
is no life. I would now rather take and eat it.” He then takes the food.

Although that monk, having taken the food, passes the day and night
pleasantly and has gained comfort and well-being, yet in taking the food
that monk is not conforming to the Buddha’s intention.

Why is that? Because by taking the food that monk does not achieve
having few desires, does not know contentment, is not easily supported,
is not easily satisfied, does not know the [proper] time, does not know
restraint, does not gain energy, does not attain sitting in meditation, does
not attain purity of conduct, does not attain seclusion, does not attain
mental unification, does not attain diligence, and does not attain nirvana.

Thus, in taking the food, that monk is not conforming to the Buddha’s
intention. This is how disciples practicing under the Buddha are on a quest
for food and drink and not on a quest for the Dharma.

How are disciples on a quest for the Dharma and not on a quest for food
and drink? Of those two monks, the second one thinks to himself, “The
World-honored One has had his fill, has finished eating his meal, and there
is still some food left over. If I do not take it, the World-honored One will
certainly throw it away where there is no greenery or drop it into water
where there is no life. Again, the World-honored One has said that among
[the types of] nutriment this is the most lowly, namely remnants of food.
I would now rather not take this food.” Thinking thus, he does not take it.

Although that monk, through not taking the food, passes the day and
night in suffering, not having gained comfort and well-being, yet, in not
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taking the food, that monk is conforming to the Buddha’s intention. Why
is that?

By not taking the food that monk achieves having few desires, knows
contentment, is easily supported, is easily satisfied, knows the [proper] time,
knows restraint, gains energy, attains sitting in meditation, attains purity of
conduct, attains seclusion, attains mental unification, attains diligence, and
attains nirvana. Thus, in not taking the food, that monk is conforming to
the Buddha’s intention. This is how disciples practicing under the Buddha
are on a quest for the Dharma and not on a quest for food and drink.

Then the World-honored One addressed the disciples:

If a teacher of the Dharma and discipline delights in abiding in seclusion
but his senior disciples do not delight in abiding in seclusion, then this
Dharma and discipline is not conducive to the welfare of many people or
the happiness of many people. It is not [being practiced] out of compassion
and sympathy for the world, nor for the benefit, welfare, peace, and hap-
piness of devas and human beings.'*®

If a teacher of the Dharma and discipline delights in abiding in seclusion
but his intermediate . . . his new disciples do not delight in abiding in
seclusion, then this Dharma and discipline will not be conducive to the
welfare of many people or the happiness of many people. It is not [being
practiced] out of compassion and sympathy for the world, nor for the ben-
efit, welfare, peace, and happiness of devas and human beings.

[On the other hand,] if a teacher of the Dharma and discipline delights
in abiding in seclusion and his senior disciples also delight in abiding in
seclusion, then this Dharma and discipline are conducive to the welfare
of many people and the happiness of many people. It is [being practiced]
out of compassion and sympathy for the world and for the benefit, welfare,
peace, and happiness of devas and human beings.

If a teacher of the Dharma and discipline delights in abiding in seclusion
and his intermediate . . . his new disciples also delight in abiding in seclu-
sion, then this Dharma and discipline will be conducive to the welfare of
many people and the happiness of many people. It is [being practiced]
out of compassion and sympathy for the world and for the benefit, welfare,
peace, and happiness of devas and human beings.
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At that time Venerable Sariputta was present in the assembly. Then the
World-honored One said to him:

Sariputta, for the sake of the monks, deliver a discourse on the Dharma
that accords with the Dharma. I am afflicted by a backache and wish to
rest a little.'

Venerable Sariputta assented to the Buddha’s instruction: “Certainly,
World-honored One.”

Then the World-honored One folded his outer robe in four to serve as a
bed, rolled his main robe into a pillow, and lay down on his right side with
one foot on the other, maintaining the perception of light, mindful and atten-
tive, and always keeping in mind the intention of getting up again.

Then Venerable Sariputta addressed the monks:

Venerable friends, you should know that the World-honored One has given
this teaching in brief: “If a teacher of the Dharma and discipline delights
in abiding in seclusion but his senior disciples do not delight in abiding
in seclusion, then this Dharma and discipline will not be conducive to the
welfare of many people or the happiness of many people. It is not [being
practiced] out of compassion and sympathy for the world, nor for the ben-
efit, welfare, peace, and happiness of devas and human beings.

“If a teacher of the Dharma and discipline delights in abiding in seclu-
sion but his intermediate . . . his new disciples do not delight in abiding
in seclusion, then this Dharma and discipline will not be conducive to the
welfare of many people or the happiness of many people. It is not [being
practiced] out of compassion and sympathy for the world, nor for the ben-
efit, welfare, peace, and happiness of devas and human beings.

“[On the other hand,] if a teacher of the Dharma and discipline delights
in abiding in seclusion and his senior disciples also delight in abiding in
seclusion, then this Dharma and discipline will be conducive to the welfare
of many people and the happiness of many people. It is [being practiced]
out of compassion and sympathy for the world and for the benefit, welfare,
peace, and happiness of devas and human beings.

“If a teacher of the Dharma and discipline delights in abiding in seclu-
sion, and his intermediate . . . his new disciples also delight in abiding in
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seclusion, then this Dharma and discipline will be conducive to the welfare
of many people and the happiness of many people. It is [being practiced]
out of compassion and sympathy for the world and for the benefit, welfare,
peace, and happiness of devas and human beings.”

Regarding this teaching given so briefly by the World-honored One,
how do you understand its meaning? How would you elaborate on it and
analyze it?'®

Then one monk in the assembly said:

Venerable Sariputta, here a highly regarded elder declares about himself,
“I have attained final knowledge: Birth has been ended for me, the holy
life is established, what had to be done has been done, there will not be
another experiencing of existence; I know this as it really is.”” Upon
hearing that monk’s self-declaration of his attainment of final knowledge,
his companions in the holy life are filled with joy.

Another monk said:

Venerable Sariputta, when intermediate and new disciples are on the quest
for unsurpassable nirvana and aspire to it, their companions in the holy
life are delighted on seeing that.

In these ways those monks explained the meaning, but it did not accord
with what Venerable Sariputta had in mind.
Venerable Sariputta addressed those monks:

Venerable friends, listen to what I shall say to you. If a teacher of the
Dharma and discipline delights in abiding in seclusion, but his senior dis-
ciples do not delight in abiding in seclusion, then his senior disciples are
to be reproached for three reasons. What are the three?

[If] the teacher delights in seclusion but his senior disciples do not
train in <seclusion>,'! then his senior disciples are to be reproached for
this. If the teacher teaches the abandoning of certain [mental] states but
his senior disciples do not train in abandoning those states, then his senior
disciples are to be reproached for this. [If] his senior disciples give up
making effort for that which can be experienced and realized, then his
senior disciples are to be reproached for this.
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If a teacher of the Dharma and discipline delights in abiding in seclusion
but his senior disciples do not delight in abiding in seclusion, then his
senior disciples are to be reproached for these three reasons.

Venerable friends, if a teacher of the Dharma and discipline delights
in abiding in seclusion, but his intermediate . . . his new disciples do not
delight in abiding in seclusion, then his intermediate . . . his new disciples
are to be reproached for three reasons. What are the three?

[If] the teacher delights in seclusion but his intermediate . . . his new
disciples do not train in <seclusion>, then his intermediate . . . his new dis-
ciples are to be reproached for this. If the teacher teaches the abandoning
of certain [mental] states but his intermediate . . . his new senior disciples
do not train in abandoning those states, then his intermediate . . . his new
disciples are to be reproached for this. [If] his intermediate . . . his new dis-
ciples give up making effort for that which can be experienced and realized,
then his intermediate . . . his new disciples are to be reproached for this.

If a teacher of the Dharma and discipline delights in abiding in seclusion
but his intermediate . . . his new disciples do not delight in abiding in
seclusion, then his intermediate . . . his new disciples are to be reproached
for these three reasons.

[On the other hand,] venerable friends, if a teacher of the Dharma and
discipline delights in abiding in seclusion, and his senior disciples also
delight in abiding in seclusion, then his senior disciples are to be praised
for three reasons. What are the three?

[If] the teacher delights in seclusion and his senior disciples also train
in <seclusion>, then his senior disciples are to be praised for this. If the
teacher teaches the abandoning of certain [mental] states and his senior
disciples also train in abandoning those states, then his senior disciples
are to be praised for this. [If] his senior disciples do not give up making
effort but practice diligently for that which can be experienced and realized,
then his senior disciples are to be praised for this.

If a teacher of the Dharma and discipline delights in abiding in seclusion
and his senior disciples also delight in abiding in seclusion, then his senior
disciples are to be praised for these three reasons.

Venerable friends, if a teacher of the Dharma and discipline delights
in abiding in seclusion, and his intermediate . . . his new disciples also
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delight in abiding in seclusion, then his intermediate . . . his new disciples
are to be praised for three reasons. What are the three?

[If] the teacher delights in seclusion and his intermediate . . . his new
disciples also train in <seclusion>, then his intermediate . . . his new disciples
are to be praised for this. If the teacher teaches the abandoning of certain
states and his intermediate . . . his new disciples also train in abandoning
those states, then his intermediate . . . his new disciples are to be praised
for this. [If] his intermediate . . . his new disciples do not give up making
effort but practice diligently for that which can be experienced and realized,
then his intermediate . . . his new disciples are to be praised for this.

If a teacher of the Dharma and discipline delights in abiding in seclusion,
and his intermediate . . . his new disciples also delight in abiding in seclu-
sion, then his intermediate . . . his new disciples are to be praised for these
three reasons.

Venerable Sariputta said further to the monks:

Venerable friends, there is a middle way for the attainment of mental sta-
bility, the attainment of concentration, and the attainment of bliss, which
conforms to the Dharma and is in accordance with the Dharma, and which
leads to penetration, awakening, and nirvana.

Venerable friends, what is the middle way for the attainment of mental
stability, the attainment of concentration, and the attainment of bliss,
which conforms to the Dharma and is in accordance with the Dharma,
and which leads to penetration, awakening, and nirvana?

Venerable friends, thoughts of sensual desire are evil, and the vice of
thoughts of sensual desire is also evil. One [should] abandon thoughts of
sensual desire and the vice of thoughts of sensual desire. Like this with ill-
will, . .. enmity, . . . envy, . . . deceit, . . . flattery, . . . lack of shame, . . . lack
of scruples, . . . conceit, . . . overbearing pride, . . . arrogance, . . . neg-
ligence, . . . luxuriousness, . . . resentment, . . . disputatiousness. . . .

Venerable friends, craving is evil, attachment is also evil. One [should]
abandon craving and attachment. Venerable friends, this is the middle
way for the attainment of mental stability, the attainment of concentration,
and the attainment of bliss, which conforms to the Dharma and is in accor-
dance with the Dharma, and leads to penetration, awakening, and nirvana.
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Again, venerable friends, there is this middle way for the attainment
of mental stability, the attainment of concentration, and the attainment of
bliss, which conforms to the Dharma, is in accordance with the Dharma,
and leads to penetration, awakening, and nirvana. And what, venerable
friends, is this middle way for the attainment of mental stability, the attain-
ment of concentration, and the attainment of bliss, which conforms to the
Dharma, is in accordance with the Dharma, and leads to penetration, awak-
ening, and nirvana?

It is the noble eightfold path: right view . . . up to . . . right concentration;
these are the eight. Venerable friends, this is the middle way for the attain-
ment of mental stability, the attainment of concentration, and the attainment
of bliss, which conforms to the Dharma and is in accordance with the
Dharma, and leads to penetration, awakening, and nirvana.

By then the pain afflicting the World-honored One had dissipated and he
was at ease and comfortable.!®? Rising from his reclining position, he sat
cross-legged and praised Venerable Sariputta:

It is well, it is well, Sariputta, you have given the monks a discourse on
the Dharma that accords with the Dharma. Sariputta, you should continue
to explain to the monks the Dharma that accords with the Dharma. Sari-
putta, you should frequently explain to the monks the Dharma that accords
with the Dharma.

Then the World-honored One addressed the monks:

You should all remember [this discourse on] the Dharma that accords
with the Dharma, recite it and commit it to memory. Why is that?

[This discourse on] the Dharma accords with the Dharma; it contains
the Dharma and is meaningful; it is the basis of the holy life, leading to
penetration, awakening, and nirvana. As clansmen who have shaved off
your hair and beards, donned the yellow robes, and out of faith given up
the household life, having gone forth to train in the path, you should
remember well this Dharma that accords with the Dharma.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
Sariputta and the [other] monks were delighted and received it respectfully.
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89. The Discourse on a 571c
Monk’s Request'*

Thus have I heard. At one time the Buddha was dwelling at Rajagaha in the
Bamboo Grove, in the Squirrels’ Sanctuary, where he was observing the rains
retreat with a great assembly of monks. !¢

At that time Venerable Mahamoggallana addressed the monks:

Venerable friends, it may be that a monk requests of other monks, “Ven-
erable friends, please advise me, instruct me, and admonish me. Do not
[regard] me as a difficult person.”

Why is that? Venerable friends, suppose that a certain person is difficult
to admonish, and possesses qualities that make him difficult to admonish.
Because that person possesses qualities that make him difficult to admonish,
his companions in the holy life do not advise, instruct, or admonish him,
but [they regard] him as a difficult person.

Venerable friends, what are the qualities that make a person difficult
to admonish, such that if someone possesses these qualities that make
him difficult to admonish, his companions in the holy life do not advise,
instruct, or admonish him but [they regard] him as a difficult person?

Venerable friends, suppose that a certain person has evil desires and
thoughts [based on such] desires. Venerable friends, having evil desires and
thoughts [based on such] desires is a quality that makes this person difficult
to admonish. In the same way, having mental defilements and conduct [based
on such] defilements, . . . not speaking and being uncommunicative, . . .
being deceitful and flattering, . . . being avaricious and envious, . . . lacking
shame and lacking scruples, . . . harboring ill-will and malice, . . . becoming
angry and uttering angry words, . . . admonishing the monk who admonishes
him, . . . being disdainful of the monk who admonishes him, . . . revealing
a transgression of the monk who admonishes him, . . . prevaricating by
leading the talk astray and refusing to talk, . . . becoming angry and burning
with resentment, . . . [associating with] bad friends and bad companions, . . .
lacking gratitude and not knowing gratitude.'®’

Venerable friends, lacking gratitude and not knowing gratitude is a
quality that makes this person difficult to admonish. Venerable friends,
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these are the qualities that make a person difficult to admonish, such that
if someone possesses these qualities that make him difficult to admonish,
his companions in the holy life do not advise, instruct, or admonish him
but [they regard] him as a difficult person. Venerable friends, a monk
should reflect on such qualities in himself.

Venerable friends, [one should reflect]: “If a person has evil desires
and thoughts [based on such] desires, I will not like him. If I have evil
desires and thoughts [based on such] desires, others will also not like me.”
Contemplating like this, a monk does not engage in evil desires and in
thoughts [based on such] desires. This is how one should train.!'*

In the same way, having mental defilements and conduct [based on
such] defilements, . . . not speaking and being uncommunicative, . . . being
deceitful and flattering, . . . being avaricious and envious, . . . lacking
shame and lacking scruples, . . . harboring ill-will and malice, . . . becoming
angry and uttering angry words, . . . admonishing the monk who admon-
ishes him, . . . being disdainful of the monk who admonishes him, . . .
revealing a transgression of the monk who admonishes him, . . . prevar-
icating by leading the talk astray and refusing to talk, . . . becoming angry
and burning with resentment, . . . [associating with] bad friends and bad
companions, . . . lacking gratitude and not knowing gratitude.

Venerable friends, [one should reflect]: “If a person lacks gratitude and
does not know gratitude, I will not like him. If I lack gratitude and do not
know gratitude, others will also not like me.” Contemplating like this, a
monk does not engage in lack of gratitude and not knowing gratitude.
This is how one should train.

Venerable friends, it may be that a monk does not request of other
monks, “Venerable friends, please advise me, instruct me, and admonish
me, and do not [regard] me as a difficult person.” Why is that?

Venerable friends, suppose that a certain person is easy to admonish,
and possesses qualities that make him easy to admonish. Because that
person possesses qualities that make him easy to admonish his companions
in the holy life advise him well, instruct him well, and admonish him well,
and do not [regard] him as a difficult person.

Venerable friends, what are the qualities that make a person easy to
admonish, such that if someone possesses these qualities that make him

176



Division 8

easy to admonish his companions in the holy life advise him well, instruct
him well, and admonish him well, and do not [regard] him as a difficult
person?

Venerable friends, suppose that a certain person does not have evil
desires or thoughts [based on such] desires. Venerable friends, not having
evil desires or thoughts [based on such] desires is a quality that makes
this person easy to admonish.

In the same way, not having mental defilements or conduct [based on
such] defilements, . . . not refusing to speak or being uncommunicative, . . .

not being deceitful or flattering, . . . not being avaricious or envious, . . .
not lacking shame or scruples, . . . not harboring ill-will or malice, . . .
not becoming angry or uttering angry words, . . . not admonishing the

monk who admonishes him, . . . not being disdainful of the monk who
admonishes him, . . . not revealing a transgression of the monk who admon-
ishes him, . . . not prevaricating by leading the talk astray or refusing to
talk, . . . not becoming angry or burning with resentment, . . . not [associating
with] bad friends or bad companions, . . . not lacking gratitude or knowledge
of gratitude.

Venerable friends, not lacking gratitude or knowledge of gratitude is
a quality that makes such a person easy to admonish. Venerable friends,
these are the qualities that make a person easy to admonish, such that if
someone possesses these qualities that make him easy to admonish, his
companions in the holy life advise him well, instruct him well, and admon-
ish him well, and do not [regard] him as a difficult person. Venerable
friends, a monk should reflect on [such qualities] in himself.

Venerable friends, [one should reflect]: “If a person does not have evil
desires or thoughts [based on such] desires, I will like him. If I do not
have evil desires or thoughts [based on such] desires, then others will like
me.” Contemplating like this, a monk does not engage in evil desires or
in thoughts [based on such] desires. This is how one should train.!¢’

In the same way, not having mental defilements or conduct [based on
such] defilements, . . . not refusing to speak or being uncommunicative, . . .
not being deceitful or flattering, . . . not being avaricious or envious, . . .
not lacking shame or scruples, . . . not harboring ill-will or malice, . . .
not becoming angry or uttering angry words, . . . not admonishing the
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monk who admonishes him, . . . not being disdainful of the monk who
admonishes him, . . . not revealing a transgression of the monk who admon-
ishes him, . . . not prevaricating by leading the talk astray or refusing to
talk, . . . not becoming angry or burning with resentment, . . . not [asso-
ciating with] bad friends or bad companions, . . . not lacking gratitude or
knowledge of gratitude.

Venerable friends, [one should reflect]: “If a person does not lack grat-
itude but knows gratitude, I will like him. If I do not lack gratitude but
know gratitude, others will also like me.” Contemplating like this, a monk
does not lack gratitude but knows gratitude. This is how one should train.

Venerable friends, a monk will ensure much benefit for himself if he
contemplates like this: “Do I have evil desires and thoughts [based on
such] desires, or do I not have evil desires and thoughts [based on such]
desires?” Venerable friends, when contemplating [like this], if a monk
finds that he does have evil desires and thoughts [based on such] desires,
then he is not delighted and seeks to abandon them.

Venerable friends, when contemplating [like this], if a monk finds that
he does not have evil desires or thoughts [based on such] desires, then
he is delighted, [thinking,] “I am pure [in regard to these states]” and
being delighted on this account, he [keeps] pursuing his training in the
superb Dharma.

Venerable friends, it is just as a person with [good] eyesight might look
at himself in a mirror to see whether or not his face is clean. Venerable
friends, if that person with [good] eyesight sees that there is dirt on his
face, then he is not delighted and seeks to wash it off. Venerable friends,
if that person with [good] eyesight sees that there is no dirt on his face,
then he is delighted, [thinking,] “My face is clean,” and is delighted on
this account.

Venerable friends, when contemplating [like this], if a monk finds that
he has evil desires and thoughts [based on such] desires, then he is not
delighted and seeks to abandon them. Venerable friends, when contem-
plating [like this], if a monk finds that he does not have evil desires and
thoughts [based on such] desires, then he is delighted, [thinking,] “T am
pure [in regard to these states]” and being delighted on this account, he
[keeps] pursuing his training in the superb Dharma.
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In the same way [the monk contemplates like this]: “Do I have mental
defilements and conduct [based on such] defilements, or do I not have
mental defilements and conduct [based on such] defilements? Do I refuse
to speak and remain uncommunicative, or do I speak and remain com-
municative? Am [ deceitful and flattering, or am I not deceitful and flat-
tering? Am I avaricious and envious, or am I not avaricious and envious?
Do I lack shame and scruples, or do I have shame and scruples? Do I
harbor ill-will and malice, or do I not harbor ill-will and malice? Do I
become angry and utter angry words, or do I not become angry and utter
angry words? Do I admonish the monk who admonishes me, or do I not
admonish the monk who admonishes me? Am I disdainful of the monk
who admonishes me or am I not disdainful of the monk who admonishes
me? Do [ reveal a transgression of the monk who admonishes me, or do
I not reveal a transgression of the monk who admonishes me? Do I pre-
varicate by leading the talk astray and refusing to speak, or do I not pre-
varicate by leading the talk astray and refusing to talk? Do I become angry
and burn with resentment or do I not become angry and burn with resent-
ment? Do I [associate with] bad friends and bad companions, or do I not
[associate with] bad friends and bad companions? Do I lack gratitude and
not know gratitude, or do I have gratitude and know gratitude?”

Venerable friends, when contemplating [like this], if a monk finds that
he lacks gratitude and does not know gratitude, then he is not delighted
and seeks to abandon this [state].

Venerable friends, when contemplating [like this], if a monk finds that
he does not lack gratitude and does know gratitude, then he is delighted,
[thinking,] “I am pure [in regard to these states]” and being delighted on
this account, he [keeps] pursuing his training in the superb Dharma.

Venerable friends, it is just as a person with [good] eyesight might
look at himself in a mirror to see whether or not his face is clean. Venerable
friends, if that person with [good] eyesight sees that there is dirt on his
face, then he is not delighted and seeks to wash it off. [But] venerable
friends, if that person with [good] eyesight sees that there is no dirt on
his face, then he is delighted, [thinking,] “My face is clean,” and is
delighted on this account.
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Venerable friends, when contemplating [like this], if a monk finds that
he lacks gratitude and does not know gratitude, then he is not delighted
and seeks to abandon this [state].

Venerable friends, when contemplating [like this], if a monk finds that
he does not lack gratitude and does know gratitude, then he is delighted,
[thinking,] “I am pure [in regard to these states]” and being delighted on
this account, he [keeps] pursuing his training in the superb Dharma.'®®

Because of being delighted, he attains rapture. Because of attaining
rapture, his body becomes tranquil. Because the body is tranquil, he expe-
riences pleasure. Because of experiencing pleasure, his mind becomes
concentrated.

Venerable friends, because of his mind becoming concentrated, a learned
noble disciple sees and knows as it really is. Because of seeing and knowing
as it really is, he experiences disenchantment. Because of disenchantment,
he experiences dispassion.

Because of dispassion, he attains liberation. Because of being liberated,
he attains knowledge of being liberated, knowing as it really is: “Birth
has been ended, the holy life has been established, what had to be done
has been done, there will not be another experiencing of existence.”

Thus spoke Venerable Mahamoggallana. Having heard what Venerable

Mahamoggallana said, the monks were delighted and received it respectfully.

90. The Discourse on Knowledge
of the Dharma'®

Thus have I heard. At one time the Buddha was dwelling at KosambT in
Ghosita’s Park.

At that time Venerable Cunda addressed the monks:

Suppose that a monk makes this proclamation: “I know all the teachings and
what can be known about the teaching, and I am free from covetousness”;!™
yet in that venerable one’s mind the evil of covetousness arises and remains.
In the same way for disputatiousness, . . . anger, . . . ill-will, . . . uncommu-
nicativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . <evil> desires and evil views;!”! yet in that ven-
erable one’s mind evil desires and evil views arise and remain.'”
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His companions in the holy life will know that venerable one as a person
who does not know all the teachings and what can be known about the teach-
ing, and who is not free from covetousness. Why is that? Because in that
venerable one’s mind covetousness arises and remains. In the same way,
disputatiousness, . . . anger, . . . ill-will, . . . uncommunicativeness, . . .
avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of shame and scruples, . . .
and <evil> desires and evil views. Why is that? Because in that venerable
one’s mind evil desires and evil views arise and remain.

Venerable friends, he is like a person who is not wealthy but claims to
be wealthy, has no fiefdom but claims to have a fiefdom, possesses no
livestock but claims to possess livestock. When a time of need comes he
has no gold, silver, pearls, beryl, crystal, or amber, no livestock, grain, or
servants [of which he could make use].

His relatives and friends approach him and say, “You are in fact not
wealthy but claim to be wealthy. You have no fiefdom but claim to have a
fiefdom. You possess no livestock but claim to possess livestock. When a
time of need comes you have no gold, silver, pearls, beryl, crystal, or amber,
you have no livestock, grain, or servants [of which you could make use].”'”?

In the same way, venerable friends, suppose that a monk makes this
proclamation: “I know all the teachings and what can be known about
the teaching, and I am free from covetousness™; yet in that venerable
one’s mind the evil of covetousness arises and remains. In the same way,
disputatiousness, . . . anger, . . . ill-will, . . . uncommunicativeness, . . .
avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of shame and scruples, . . .
and <evil> desires and evil views; yet in that venerable one’s mind evil
desires and evil views arise and remain.

His companions in the holy life will know that venerable one as a
person who does not know all the teachings and what can be known about
the teaching, and who is not free from covetousness. Why is that? Because
the mind of that venerable one does not tend toward the cessation of cov-
etousness and toward remainderless nirvana.

In the same way, disputatiousness, . . . anger, . . . ill-will, . . . uncom-
municativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . and <evil> desires and evil views. Why is that?
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Because the mind of that venerable one does not tend toward the cessation
of evil views and toward remainderless nirvana.

Venerable friends, suppose that a monk does not make this proclamation:
“I know all the teachings and what can be known about the teaching, and
I am free from covetousness”; yet in that venerable one’s mind the evil
of covetousness does not arise and remain.

In the same way, disputatiousness, . . . anger, . . . ill-will, . . . uncom-
municativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . and <evil> desires and evil views; yet in that ven-
erable one’s mind evil desires and evil views do not arise and remain.

His companions in the holy life will know that venerable one as a person
who really knows all the teachings and what can be known about the teach-
ing, and who is free from covetousness. Why is that? Because in that ven-
erable one’s mind covetousness does not arise and remain. In the same way,
disputatiousness, . . . anger, . . . ill-will, . . . uncommunicativeness, . . .
avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of shame and scruples, . . .
and <evil> desires and evil views. Why is that? Because in that venerable
one’s mind evil desires and evil views do not arise and remain.

Venerable friends, suppose a person is very wealthy but does not claim
to be wealthy, has a fiefdom but does not claim to have a fiefdom, possesses
livestock but does not claim to possess livestock. When a time of need
comes he has gold, silver, pearls, beryl, crystal, amber, livestock, grain,
and servants [of which he can make use].

His relatives and friends approach him and say, “You are in fact very
wealthy but do not claim to be wealthy. You have a fiefdom but do not
claim to have a fiefdom. You have livestock but do not claim to have live-
stock. When a time of need comes you have gold, silver, pearls, beryl,
crystal, and amber, you have livestock, grain, and servants [of which you
can make use].”

In the same way, venerable friends, suppose a monk does not make
this proclamation: “I know all the teachings and what can be known about
the teaching, and I am free from covetousness,” and in that venerable
one’s mind the evil of covetousness does not arise and remain. In the
same way, disputatiousness, . . . anger, . . . ill-will, . . . uncommunica-
tiveness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of shame
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and scruples, . . . <evil> desires and evil views; and in that venerable one’s
mind evil desires and evil views do not arise and remain.

His companions in the holy life will know that venerable one as a person
who [really] knows all the teachings and what can be known about the teach-
ing, and who is free from covetousness. Why is that? Because the mind of
that venerable one tends toward the cessation of covetousness and toward
remainderless nirvana. In the same way, disputatiousness, . . . anger, . . . ill-
will, . . . uncommunicativeness, . . . avarice, . . . envy, . . . deceit, . . .
flattery, . . . lack of shame and scruples, . . . and <evil> desires and evil
views. Why is that? Because the mind of that venerable one tends toward
the cessation of evil views and toward remainderless nirvana.

Thus spoke Venerable Cunda. Having heard what Venerable Cunda said,
the monks were delighted and received it respectfully.

91. The Discourse on Cunda’s
Inquiry about Views'"

Thus have I heard. At one time the Buddha was dwelling at Kosambi, in
Ghosita’s Park.

At that time, in the afternoon, Venerable Mahacunda emerged from sitting
in meditation and approached the Buddha. Having paid homage at the
Buddha’s feet, he stepped back, sat to one side, and said:

World-honored One, regarding the various views that keep arising in the
world—speculations about the existence of a self, of living beings, of
human beings, of a soul, of a life-substratum, and of the world—World-
honored One, in what way should one know and in what way should one
see so that these views are eradicated and abandoned, and other views are
not perpetuated and clung to?

The World-honored One said:

Cunda, regarding the various views that keep arising in the world—spec-
ulations about the existence of a self, of living beings, of human beings,
of'a soul, of a life-substratum, and of the world—if, Cunda, [one realizes]
the remainderless cessation of all phenomena, [then] knowing like this
and seeing like this, these views are eradicated and abandoned, and other
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views are not perpetuated and clung to. [For this purpose] one should
train in effacement.

Cunda, what constitutes “effacement” in the noble Dharma and disci-
pline? Here a monk, secluded from sensual desires, secluded from evil
and unwholesome states, with [directed] awareness and [sustained] con-
templation . . . up to . . . dwells having attained the fourth absorption. He
[might] think, “T am abiding in effacement.”

But, Cunda, in the noble Dharma and discipline these four higher states
of mind do not yet constitute “effacement.” They are “pleasant abidings
here and now.” As a practitioner emerges from [these absorptions] and
enters them again, he [might] think, “I am abiding in effacement.” But,
Cunda, in the noble Dharma and discipline these do not yet constitute
“effacement.”

A monk, with the complete transcending of perceptions of form . . .
up to . . . enters and abides in the sphere of neither-perception-nor-non-
perception. He might think, “I am abiding in effacement.” But, Cunda,
in the noble Dharma and discipline these four peaceful liberations, which
transcend form, having attained the formless, do not yet constitute “efface-
ment.” On emerging from them, a practitioner might proclaim to others
or think to himself, “I am abiding in effacement.” But, Cunda, in the noble
Dharma and discipline these do not yet constitute “effacement.”

Cunda, one should train in effacement [like this]: “Others [may] have
evil desires and thoughts [based on such] desires; I shall not have evil
desires or thoughts [based on such] desires.”!” Cunda, one should train
in effacement [like this]: “Others [may] have harmful intent and anger; I
shall not have harmful intent and anger.”

Cunda, one should train in effacement [like this]: “Others [may] kill
living beings, . . . take what is not given, . . . not be celibate; I shall be celi-
bate.” Cunda, one should train in effacement [like this]: “Others [may be]
overcome by covetousness, . . . disputatiousness, . . . sloth-and-torpor, . . .
restlessness, . . . arrogance, . . . doubt; I shall not be overcome by doubt.”
Cunda, one should train in effacement [like this]: “Others [may be] fettered
by ill-will, . . . flattery, . . . deceit, . . . lack of shame and scruples; I shall
have shame and scruples.”
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Cunda, one should train in effacement [like this]: “Others [may] have
conceit; I shall not have conceit.” Cunda, one should train in effacement
[like this]: “Others [may] have overbearing pride; I shall not have over-
bearing pride.” Cunda, one should train in effacement [like this]: “Others
[may] have little learning; I shall have much learning.” Cunda, one should
train in effacement [like this]: “Others [may] not contemplate wholesome
states; I shall contemplate wholesome states.”

Cunda, one should train in effacement [like this]: “Others [may] engage
in evil conduct contrary to the Dharma; I shall engage in sublime conduct
according to the Dharma.” Cunda, one should train in effacement [like
this]: “Others [may] engage in false speech, . . . divisive speech, . . . harsh
speech, . . . frivolous speech, . . . evil behavior; I shall not engage in evil
behavior.” Cunda, one should train in effacement [like this]: “Others [may]
lack faith, . . . be negligent, . . . lack mindfulness, . . . lack concentration, . . .
have faulty wisdom; I shall not have faulty wisdom.”

Cunda, even just to incline the mind toward wholesome states and to
wish to train in them will be of much benefit; how much more so if one
practices wholesome states in one’s bodily and verbal actions!

Cunda, one should incline the mind [like this]: “Others [may] have
evil desires and thoughts [based on such] desires; I shall not have evil
desires or thoughts [based on such] desires.” Cunda, one should incline
the mind [like this]: “Others [may] have harmful intent and anger; I shall
not have harmful intent and anger.”

Cunda, one should incline the mind [like this]: “Others [may] kill living
beings, . . . take what is not given, . . . and not be celibate; I shall be celi-
bate.” Cunda, one should incline the mind [like this]: “Others [may be]
overcome by covetousness, . . . disputatiousness, . . . sloth-and-torpor, . . .
restlessness, . . . arrogance, . . . and doubt; I shall not [be overcome by]
doubt.” Cunda, one should incline the mind [like this]: “Others [may] be
fettered by ill-will, . . . flattery, . . . deceit, . . . lack shame and scruples; I
shall have shame and scruples.”

Cunda, one should incline the mind [like this]: “Others [may] have
conceit; I shall not have conceit.” Cunda, one should incline the mind [like
this]: “Others [may] have overbearing pride; I shall not have overbearing
pride.” Cunda, one should incline the mind [like this]: “Others [may] have
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little learning; I shall have much learning.” Cunda, one should incline the
mind [like this]: “Others [may] not contemplate wholesome states; I shall
contemplate wholesome states.”

Cunda, one should incline the mind [like this]: “Others [may] engage
in evil conduct contrary to the Dharma; I shall engage in sublime conduct
according to the Dharma.” Cunda, one should incline the mind [like this]:
“Others [may] engage in false speech, . . . divisive speech, . . . harsh
speech, . . . frivolous speech, . . . evil behavior; I shall not engage in evil
behavior.” Cunda, one should incline the mind [like this]: “Others [may] lack
faith, . . . be negligent, . . . lack mindfulness, . . . lack concentration, . . . and
have faulty wisdom; I shall not have faulty wisdom.”

Cunda, just as a wrong path has the right path as its opposite, and just
as an uneven ford has an even ford as its opposite, in the same way, Cunda,
evil desire has as its opposite lack of evil desire. Harmful intent and anger
has as its opposite absence of harmful intent and anger.

Killing living beings, . . . taking what is not given, . . . not being celibate
has as its opposite being celibate. Covetousness, . . . disputatiousness, . . .
sloth-and-torpor, . . . restlessness, . . . arrogance, . . . doubt has as its oppo-
site absence of doubt. The fetter of ill-will, . . . flattery, . . . deceit, . . . lack
of shame and scruples has as its opposite the presence of shame and scruples.

Conceit has as its opposite absence of conceit. Overbearing pride has
as its opposite absence of overbearing pride. Little learning has as its
opposite much learning. Not contemplating wholesome states has as its
opposite contemplating wholesome states.

Evil conduct contrary to the Dharma has as its opposite sublime conduct
according to the Dharma. False speech, . . . divisive speech, . . . harsh
speech, . . . frivolous speech, . . . and evil behavior has as its opposite
abstaining from evil behavior. Lacking faith, . . . being negligent, . . . lack-
ing mindfulness, . . . lacking concentration, . . . having faulty wisdom has
as its opposite wholesome wisdom.

Cunda, there are dark states that produce dark results and lead [down-
ward to] bad realms of existence; and there are bright states that produce
bright results and lead upward. Thus, Cunda, a person given to evil desires
is led upward by the absence of evil desires. One given to harmful intent
and anger is led upward by the absence of harmful intent and anger.
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One given to killing living beings, . . . taking what is not given, . . .
not being celibate is led upward by being celibate. One given to covetous-
ness, . . . disputatiousness, . . . sloth-and-torpor, . . . restlessness, . . . arro-
gance, . . . doubt is led upward by absence of doubt. One given to the
fetter of ill-will, . . . to flattery, . . . to deceit, . . . to lack of shame and
scruples is led upward by the presence of shame and scruples.

One given to conceit is led upward by the absence of conceit. One
given to overbearing pride is led upward by the absence of overbearing
pride. One with little learning is led upward by much learning. One given
to not contemplating wholesome states is led upward by contemplating
wholesome states.

One given to evil conduct contrary to the Dharma is led upward by sub-
lime conduct according to the Dharma. One given to false speech, . . . divi-
sive speech, . . . harsh speech, . . . frivolous speech, . . . evil behavior is
led upward by abstaining from evil behavior. One who lacks faith, . . . is
negligent, . . . lacks mindfulness, . . . lacks concentration, . . . has faulty
wisdom is led upward by wholesome wisdom.

Cunda, if one is not tamed oneself, it is impossible to tame another
who is not tamed. If one is drowning oneself, it is impossible to rescue
another who is drowning. If one has not extinguished [defilements] oneself,
it is impossible to cause another who has not extinguished [defilements]
to extinguish them.'”

Cunda, if one is tamed oneself, it is possible to tame another who is not
tamed. If one is not drowning oneself, it is possible to save another who is
drowning. If one has extinguished [defilements] oneself, it is possible to
cause another who has not extinguished [defilements] to extinguish them.

In this way, Cunda, one given to evil desires can extinguish them
through the absence of evil desires. One given to harmful intent and anger
can extinguish it through the absence of harmful intent and anger.

One given to killing living beings, . . . taking what is not given, . . . not
being celibate can extinguish it through being celibate. One given to cov-
etousness, . . . disputatiousness, . . . sloth-and-torpor, . . . restlessness, . . .
arrogance, . . . doubt can extinguish it through absence of doubt. One
given to the fetter of ill-will, . . . to flattery, . . . to deceit, . . . to lack of
shame and scruples can extinguish it through having shame and scruples.
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One given to conceit can extinguish it through being without conceit.
One given to overbearing pride can extinguish it through being without
overbearing pride. One with little learning can extinguish it through much
learning. One given to not contemplating wholesome states can extinguish
it through contemplating wholesome states.

One given to evil conduct contrary to the Dharma can extinguish it
through sublime conduct according to the Dharma. One given to false
speech, . . . divisive speech, . . . harsh speech, . . . frivolous speech, . . .
evil behavior can extinguish it through abstaining from evil behavior. One
who lacks faith, . . . is negligent, . . . lacks mindfulness, . . . lacks con-
centration, . . . has faulty wisdom can extinguish it through having whole-
some wisdom.

In this way, Cunda, I have taught you the way of effacement. I have
taught you the way of inclining the mind. I have taught you the way of
opposites. I have taught you the way that leads upward. I have taught you
the way to extinction.

What a teacher should do for his disciples out of great compassion, mercy,
sympathy, and concern, seeking their benefit and welfare, seeking their safety
and happiness—that I have now already done. You too should do your part.
Go and sit in meditation and contemplation in a secluded place, on a mountain,
in a forest, at the base of a tree, in an empty and quiet place.

Do not be negligent. Make diligent effort, lest you regret it later. This
is my instruction, this is my teaching.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
574c  Mahacunda and the [other] monks were delighted and received it respectfully.

92. The Discourse on the Simile
of Blue and White Lotuses

Thus have I heard. At one time the Buddha was dwelling at Savatthi, in Jeta’s
Grove, Anathapindika’s Park.
At that time the World-honored One addressed the monks:

There are states that are extinguished by the body and not extinguished
by speech. There are states that are extinguished by speech and not
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extinguished by the body. And there are states that are not extinguished
by the body or by speech, but are extinguished only by wisdom and vision.

What are states that are extinguished by the body and not extinguished
by speech? Here a monk is filled with unwholesome bodily action,
endowed with it and maintaining it, adhering to it bodily. Having seen
this, other monks admonish that monk, “Venerable friend, you are filled
with unwholesome bodily action, endowed with it and maintaining it.
Why do you adhere to it bodily? Venerable friend, you should abandon
unwholesome bodily action and cultivate wholesome bodily action.” At
a later time that person abandons unwholesome bodily action and cultivates
wholesome bodily action. This is what is meant by states that are extin-
guished by the body and not extinguished by speech.

What are states that are extinguished by speech and not extinguished
by the body? Here a monk is filled with unwholesome verbal action,
endowed with it and maintaining it, adhering to it verbally. Seeing this,
other monks admonish that monk thus, “Venerable friend, you are filled
with unwholesome verbal action, endowed with it and maintaining it.
Why do you adhere to it verbally? Venerable friend, you should abandon
unwholesome verbal action and cultivate wholesome verbal action.” At
a later time that person abandons unwholesome verbal action and cultivates
wholesome verbal action. This is what is meant by states that are extin-
guished by speech and not extinguished by the body.

What are states that are not extinguished by the body or by speech, but
are extinguished only by wisdom and vision? Covetousness is not extinguished
by the body or by speech, but is extinguished only by wisdom and vision.

In the same way, disputatiousness, . . . anger, . . . ill-will, . . . uncom-
municativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . evil desires and evil views are not extinguished

by the body or by speech, but are extinguished only by wisdom and vision.
This is what is meant by states that are not extinguished by the body or
by speech, but are extinguished only by wisdom and vision.

The Tathagata at times practices examination, examining the mind of
another person. He knows that this person is not cultivating the body,
cultivating morality, cultivating his mind, and cultivating wisdom in such
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a way that through cultivating the body, cultivating morality, cultivating
the mind, and cultivating wisdom he could extinguish covetousness. Why
is that? Because in the mind of that person evil [states] of covetousness
are arising and remaining.

In the same way, disputatiousness, . . . anger, . . . ill-will, . . . uncom-
municativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . he could extinguish evil desires and evil views.
Why is that? Because in the mind of that person evil desires and evil views
are arising and remaining.

[The Tathagata at times] knows that this [other] person is cultivating
the body, cultivating morality, cultivating the mind, and cultivating wisdom
in such a way that through cultivating the body, cultivating morality, cul-
tivating the mind, and cultivating wisdom, he could extinguish covetous-
ness. Why is that? Because in the mind of this person evil [states of] cov-
etousness are not arising and remaining.

In the same way, disputatiousness, . . . anger, . . . ill-will, . . . uncom-
municativeness, . . . avarice, . . . envy, . . . deceit, . . . flattery, . . . lack of
shame and scruples, . . . he could extinguish evil desires and evil views.

Why is that? Because in the mind of that person evil desires and evil views
are not arising and remaining.

It is just as when a blue lotus, or a red, crimson, or white lotus is born
in water and grows in water, but rises above the water and is not attached
to the water. In the same way, a tathagata is born in the world and grows
up in the world, but rises above worldly conduct and is not attached to
worldly states. Why is that? [Because] a tathagata is free from attachment
and fully awakened, having risen above all that is worldly.

At that time, Venerable Ananda was holding a fan and attending on the
Buddha. Then, extending his hands with palms joined toward the Buddha,
Venerable Ananda said, “World-honored One, what is the name of this dis-
course? How should we remember it?”

The World-honored One said, “Ananda, this discourse is called the ‘Sim-
ile of the Blue and White Lotuses.’ This is how you should remember and
recite it.”

Then the World-honored One addressed all the monks:
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You should together remember this “Discourse on the Simile of the Blue
and White Lotuses,” recite it, and commit it to memory. Why is that? This
“Discourse on the Simile of the Blue and White Lotuses” accords with
the Dharma and is conducive for benefit. It is a basis for the holy life,
leading to penetration, awakening, and nirvana.

Clansmen who have shaved off their hair and beards, donned the yellow
robe, and out of faith given up the household life to become homeless
and train in the path should memorize this “Discourse on the Simile of
the Blue and White Lotuses,” reciting it and retaining it well.

Thus spoke the Buddha. Having heard what the Buddha said, Venerable
Ananda and the [other] monks were delighted and received it respectfully.

93. The Discourse on a
Brahmin [Practitioner of]
Purification by Bathing'”

Thus have I heard. At one time, when the Buddha had just recently attained
awakening,'” he was staying under an ajapala-nigrodha tree in Uruvela, by
the bank of the Nerafijara River.

At that time there was a brahmin [practitioner of | purification by bathing
who, while taking a stroll in the afternoon, approached the Buddha. Seeing
that brahmin [practitioner of] purification by bathing coming in the distance,
the World-honored One addressed the monks on his account:'”

If someone’s mind is defiled by [any of the] twenty-one defilements, then
he will certainly go to a bad realm, take birth in a hell realm.'® What are
the twenty-one defilements?

Wrong view is a mental defilement; desire contrary to the Dharma is
a mental defilement; covetousness is a mental defilement; [adhering to]
wrong teachings is a mental defilement; greed is a mental defilement;
anger is a mental defilement; sloth-and-torpor is a mental defilement; rest-
lessness-and-worry is a mental defilement; doubt is a mental defilement;
ill-will is a mental defilement; uncommunicativeness is a mental defilement;
avarice is a mental defilement; envy is a mental defilement; deceit is a
mental defilement; flattery is a mental defilement; lack of shame is a mental
defilement; lack of scruples is a mental defilement; conceit is a mental
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defilement; overbearing pride is a mental defilement; arrogance is a mental
defilement; negligence is a mental defilement. If someone’s mind is defiled
by [any of these] twenty-one defilements, then he will certainly go to a
bad realm, taking birth in a hell realm.

Suppose that a dirty and stained cloth is given to a dyer [to be dyed].
Having received it, the dyer washes the cloth thoroughly with ash, soap
beans, or clay in order to remove the dirt and stains from it. But even
though the dyer washes the cloth thoroughly with ash, soap beans, or clay
in order to make it clean, the dirty cloth still remains defiled and stained.'®!

In the same way, if someone’s mind is defiled by [any of the] twenty-
one defilements, then he will certainly go to a bad realm, take birth in a
hell realm. What are the twenty-one defilements? Wrong view is a mental
defilement; desire contrary to the Dharma is a mental defilement; cov-
etousness is a mental defilement; [adhering to] wrong teachings is a mental
defilement; greed is a mental defilement; anger is a mental defilement;
sloth-and-torpor is a mental defilement; restlessness-and-worry is a mental
defilement; doubt is a mental defilement; ill-will is a mental defilement;
uncommunicativeness is a mental defilement; avarice is a mental defile-
ment; envy is a mental defilement; deceit is a mental defilement; flattery
is a mental defilement; lack of shame is a mental defilement; lack of scru-
ples is a mental defilement; conceit is a mental defilement; overbearing
pride is a mental defilement; arrogance is a mental defilement; negligence
is a mental defilement. If someone’s mind is defiled by [any of these]
twenty-one defilements, then he will certainly go to a bad realm, take
birth in a hell realm.

If someone’s mind is not defiled by [any of] the twenty-one defilements,
then he will certainly go to a good realm, take birth in a heavenly realm.
What are the twenty-one defilements? Wrong view is a mental defilement;
desire contrary to the Dharma is a mental defilement; covetousness is a
mental defilement; [adhering to] wrong teachings is a mental defilement;
greed is a mental defilement; anger is a mental defilement; sloth-and-torpor
is a mental defilement; restlessness-and-worry is a mental defilement; doubt
is a mental defilement; ill-will is a mental defilement; uncommunicativeness
is a mental defilement; avarice is a mental defilement; envy is a mental
defilement; deceit is a mental defilement; flattery is a mental defilement;

192



Division 8

lack of shame is a mental defilement; lack of scruples is a mental defile-
ment; conceit is a mental defilement; overbearing pride is a mental defile-
ment; arrogance is a mental defilement; negligence is a mental defilement.
If someone’s mind is not defiled by [any of these] twenty-one defilements,
then he will certainly go to a good realm, take birth in a heavenly realm.

Suppose that a clean, white Benares cloth is given to a dyer [to be
dyed]. Having received it, the dyer washes the cloth thoroughly with ash,
soap beans, or clay in order to clean it. As the dyer thoroughly washes
this clean, white Benares cloth with ash, soap beans, or clay in order to
make it clean, this clean, white Benares cloth that was already clean
becomes even cleaner.'#?

In the same way, if someone’s mind is not defiled by [any of] the twenty-
one defilements, then he will certainly go to a good realm, take birth in a
heavenly realm. What are the twenty-one defilements? Wrong view is a
mental defilement; desire contrary to the Dharma is a mental defilement;
covetousness is a mental defilement; [adhering to] wrong teachings is a
mental defilement; greed is a mental defilement; anger is a mental defile-
ment; sloth-and-torpor is a mental defilement; restlessness-and-worry is
a mental defilement; doubt is a mental defilement; ill-will is a mental
defilement; uncommunicativeness is a mental defilement; avarice is a
mental defilement; envy is a mental defilement; deceit is a mental defile-
ment; flattery is a mental defilement; lack of shame is a mental defilement;
lack of scruples is a mental defilement; conceit is a mental defilement;
overbearing pride is a mental defilement; arrogance is a mental defilement;
negligence is a mental defilement. If a person’s mind is not defiled by
[any of these] twenty-one defilements, he will certainly go to a good realm,
take birth in a heavenly realm.

If someone knows wrong view to be a mental defilement, then, having
known this, he should abandon it. In the same way, if someone knows
desire contrary to the Dharma to be a mental defilement, . . . covetousness

to be a mental defilement, . . . [adhering to] wrong teachings to be a
mental defilement, . . . greed to be a mental defilement, . . . anger to be
a mental defilement, . . . sloth-and-torpor to be a mental defilement, . . .

restlessness and worry to be a mental defilement, . . . doubt to be a mental
defilement, . . . ill-will to be a mental defilement, . . . uncommunicativeness
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to be a mental defilement, . . . avarice to be a mental defilement, . . . envy to
be a mental defilement, . . . deceit to be a mental defilement, . . . flattery to
be a mental defilement, . . . lack of shame to be a mental defilement, . . .
lack of scruples to be a mental defilement, . . . conceit to be a mental defile-
ment, . . . overbearing pride to be a mental defilement, . . . arrogance to be
a mental defilement, . . . negligence to be a mental defilement, then, having
known this, he should abandon it.

He imbues the mind with loving-kindness, mentally pervading one
direction [with loving-kindness], likewise the second, third, and fourth
directions, the four intermediate directions, and also above and below, all
around, everywhere. With a mind imbued with loving-kindness, free from
fetters or resentment, without ill-will or contention, he dwells having per-
vaded the entire world [with a mind] that is boundless, exalted, immeas-
urable, and well developed. In the same way, he imbues the mind with
compassion, . . . with empathetic joy, . . . with equanimity, free from fetters
or resentment, without ill-will or contention; he dwells having pervaded
the entire world [with a mind] that has become boundless, exalted, immeas-
urable, and well developed.'®?

Brahmin, this is what is called bathing the inner mind instead of bathing
the outer body.

Then the brahmin said to the World-honored One, “Gotama, you should
go to the Bahuka River to bathe.”

The World-honored One asked, “Brahmin, what do people gain from
bathing in the Bahuka River?”

The brahmin replied:

Gotama, bathing in the Bahuka River is a sign of religious purification in
the world, a sign of deliverance, a sign of merit. Gotama, one who bathes
in the Bahuka River thereby becomes purified and eliminates all evil.

The World-honored One then spoke to the brahmin in verse:

Brahmin Sundarika,

Entering the Bahuka River

Is a common recreation of fools,
Which cannot purify dark deeds.
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Sundarika, of what use is going to springs?
Of what benefit is the Bahuka River?

If a person performs unwholesome deeds,
What good does clean water do him?

A pure person has no stains and defilements;
A pure person always speaks of morality.

A pure person’s clean bright deeds

Always lead to pure conduct.

If you do not kill living beings,

Always abstain from taking what is not given,

Speak the truth, do not speak lies,

Always have right mindfulness and right comprehension,
Then, brahmin, training in this way,

All living beings are at peace.

Brahmin, why return home [to bathe]?

The spring at home purifies no one.
Brahmin, you should train

In purification through wholesome teachings.
What need have you of lowly water,

Which removes only bodily filth?

The brahmin said to the Buddha, “I also think in this way. I shall purify
myself through wholesome teachings. What need have I of lowly water?”
Hearing what the Buddha taught, the brahmin was greatly gladdened in
mind. He paid homage at the Buddha’s feet, and took refuge in the Buddha,
Dharma, and Sangha. The brahmin said:

Division 8

World-honored One, I have understood. Well-gone One, I have comprehended.

I now personally take refuge in the Buddha, the Dharma, and the Sangha.

May the World-honored One accept me as a male lay disciple from this day
forward until the end of life. I personally take refuge for my whole life.'®*

Thus spoke the Buddha. Having heard what the Buddha said, the brahmin
Sundarika [who practiced] purification through bathing and the monks were
delighted and received it respectfully.

195

576a



576b

The Madhyama Agama (Middle-length Discourses), Volume IT

94. The Discourse on
the Monk Kalaka'ss

Thus have I heard. At one time the Buddha was staying at SavatthT in the
Eastern Park, in the Hall of Migara’s Mother.

At this time the monk Kalaka, Migara’s mother’s son, who always liked
disputing, approached the Buddha. Seeing the monk Kalaka approaching in
the distance, the World-honored One addressed the monks on account of the
monk Kalaka:!%

Suppose a person always likes disputing and does not praise the ending of
disputes. If a person always likes disputing and does not praise the ending
of disputes, then this state of things is not agreeable, not likeable, cannot
be thought of fondly, cannot be respected. It is not conducive to training,
not conducive to restraint, not conducive to being a renunciant, not con-
ducive to attaining mental unification, not conducive to attaining nirvana.'®’

Suppose a person has evil desires and does not praise the ending of
evil desires. If a person has evil desires and does not praise the ending of
evil desires, then this state of things is not agreeable, not likeable, cannot
be thought of fondly, cannot be respected. It is not conducive to training,
not conducive to restraint, not conducive to being a renunciant, not con-
ducive to attaining mental unification, not conducive to attaining nirvana.

Suppose a person violates the precepts, transgresses the precepts; his
precepts are deficient, his precepts are in tatters, his precepts are corrupted,
and he does not praise observance of the precepts. If a person violates the
precepts, transgresses the precepts; if his precepts are deficient, if his pre-
cepts are in tatters, if his precepts are corrupted, and he does not praise
observance of the precepts, then this state of things is not agreeable, not
likeable, cannot be thought of fondly, cannot be respected. It is not con-
ducive to training, not conducive to restraint, not conducive to being a
renunciant, not conducive to attaining mental unification, not conducive
to attaining nirvana.

Suppose a person is given to ill-will, . . . uncommunicativeness, . . .
avarice, . . . envy, . . . flattery, . . . deceit, . . . lacks shame and scruples and
does not praise shame and scruples. If a person is given to ill-will, . . .
uncommunicativeness, . . . avarice, . . . envy, . . . flattery, . . . deceit, . . .
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lacks shame and scruples and does not praise shame and scruples, then
this state of things is not agreeable, not likeable, cannot be thought of
fondly, cannot be respected. It is not conducive to training, not conducive
to restraint, not conducive to being a renunciant, not conducive to attaining
mental unification, not conducive to attaining nirvana.

Suppose a person does not show support for his companions in the
holy life and does not praise the showing of support for one’s companions
in the holy life. If a person does not show support for his companions in
the holy life and does not praise the showing of support for one’s com-
panions in the holy life, then this state of things is not agreeable, not like-
able, cannot be thought of fondly, cannot be respected. It is not conducive
to training, to restraint, not conducive to being a renunciant, not conducive
to attaining mental unification, not conducive to attaining nirvana.

Suppose a person does not contemplate the teachings and does not
praise contemplation of the teachings. If a person does not contemplate
the teachings, and does not praise contemplation of the teachings, then
this state of things is not agreeable, not likeable, cannot be thought of
fondly, cannot be respected. It is not conducive to training, not conducive
to restraint, not conducive to being a renunciant, not conducive to attaining
mental unification, not conducive to attaining nirvana.

Suppose a person does not sit in meditation and does not praise sitting in
meditation. If a person does not sit in meditation and does not praise sitting
in meditation, then this state of things is not agreeable, not likeable, cannot
be thought of fondly, cannot be respected. It is not conducive to training, not
conducive to restraint, not conducive to being a renunciant, not conducive
to attaining mental unification, not conducive to attaining nirvana.

Even though that person may think, “May my companions in the holy
life support me, respect me, and honor me!”, his companions in the holy
life still do not support him, respect him, or honor him. Why is that? That
person has these countless evil qualities. Because he has these countless
evil qualities, his companions in the holy life do not support him, respect
him, or honor him.

Suppose that a bad-natured horse is tethered in a stable to be fed. Even
though it may think, “May people tether me in a comfortable place, give
me good water and fodder, and look after me well!” people still do not
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tether it in a comfortable place, give it good water and fodder, or look
after it well. Why is that? Because that horse has a bad nature, it is
extremely rough and disobedient, not docile and well-behaved and this
causes people not to tether it in a comfortable place, give it good water
and fodder, or look after it well.

In the same way, even though a person may think, “May my compan-
ions in the holy life support me, respect me, and honor me!” his compan-
ions in the holy life still do not support him, respect him, or honor him.
Why is that? That person has these countless evil qualities. Because he
has these countless evil qualities this causes his companions in the holy
life not to support to him, respect him, or honor him.

[In contrast to this,] suppose a person does not like disputing and praises
the ending of disputes. If a person does not like disputing and praises the
ending of disputes, then this state of things is agreeable, likeable, enjoyable,
can be thought of fondly, can be respected. It is conducive to training, is
conducive to restraint, is conducive to being a renunciant, is conducive
to attaining mental unification, is conducive to attaining nirvana.

Suppose a person does not have evil desires and praises the ending of
evil desires. If a person does not have evil desires and praises the ending
of evil desires, then this state of things is agreeable, likeable, enjoyable,
can be thought of fondly, can be respected. It is conducive to training, is
conducive to restraint, is conducive to being a renunciant, is conducive
to attaining mental unification, is conducive to attaining nirvana.

Suppose a person does not violate the precepts, does not transgress the
precepts; his precepts are not deficient, his precepts are not in tatters, his
precepts are not corrupted, and he praises observance of the precepts. If
a person does not violate the precepts, does not transgress the precepts;
if his precepts are not deficient, if his precepts are not in tatters, if his pre-
cepts are not corrupted, and if he praises observance of the precepts, then
this state of things is agreeable, likeable, enjoyable, can be thought of
fondly, can be respected. It is conducive to training, is conducive to
restraint, is conducive to being a renunciant, is conducive to attaining
mental unification, is conducive to attaining nirvana.

Suppose a person is not given to ill-will, . . . uncommunicativeness, . . .
avarice, . . . envy, . . . flattery, . . . deceit, . . . lack of shame and scruples,
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and praises possession of shame and scruples. If a person is not given to
ill-will, . . . uncommunicativeness, . . . avarice, . . . envy, . . . flattery, . . .
deceit, . . . does not lack shame and scruples, and praises possession of
shame and scruples, then this state of things is agreeable, likeable, enjoy-
able, can be thought of fondly, can be respected. It is conducive to training,
is conducive to restraint, is conducive to being a renunciant, is conducive
to attaining mental unification, is conducive to attaining nirvana.

Suppose a person shows support for his companions in the holy life
and praises showing support for one’s companions in the holy life. If a
person shows support for his companions in the holy life and praises show-
ing support for one’s companions in the holy life, then this state of things
is agreeable, likeable, enjoyable, can be thought of fondly, can be respected.
It is conducive to training, is conducive to restraint, is conducive to being
a renunciant, is conducive to attaining mental unification, is conducive
to attaining nirvana.

Suppose a person contemplates the teachings and praises contemplation
of the teachings. If a person contemplates the teachings and praises con-
templation of the teachings, then this state of things is agreeable, likeable,
enjoyable, can be thought of fondly, can be respected. It is conducive to
training, is conducive to restraint, is conducive to being a renunciant, is
conducive to attaining mental unification, is conducive to attaining nirvana.

Suppose a person sits in meditation and praises sitting in meditation.
If a person sits in meditation and praises sitting in meditation, then this
state of things is agreeable, likeable, enjoyable, can be thought of fondly,
can be respected. It is conducive to training, is conducive to restraint, is
conducive to being a renunciant, is conducive to attaining mental unifi-
cation, is conducive to attaining nirvana.

Even though this person may not think, “May my companions in the
holy life support me, respect me, and honor me!” yet his companions in
the holy life do support him, respect him, and honor him. Why is that?
That person has these countless wholesome qualities. Because he has
these countless wholesome qualities, his companions in the holy life
support him, respect him, and honor him.

Suppose an excellent horse is tethered in a stable to be fed. Even though
it may not think, “May people tether me in a comfortable place, give me
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good water and fodder, and look after me well!” yet people do tether it in
a comfortable place, give it good water and fodder, and look after it well.
Why is that? Because that horse has a good nature, is docile and obedient,
extremely gentle, and well-behaved; this causes people to tether it in a
comfortable place, give it good water and fodder, and look after it well.

In the same way, even though this person may not think, “May my
companions in the holy life support me, respect me, and honor me!” yet
his companions in the holy life do support him, respect him, and honor
him. [Why is that? That person has these countless wholesome qualities.
Because he has these countless wholesome qualities, his companions in
the holy life support him, respect him, and honor him.]

Thus spoke the Buddha. Having heard what the Buddha said, the monks
577b  were delighted and received it respectfully.

95. The Discourse on Maintaining
[Wholesome] States'ss

Thus have I heard. At one time the Buddha was dwelling at Savatthi, in Jeta’s
Grove, Anathapindika’s Park.
At that time the World-honored One addressed the monks:

I shall explain what is regressing in wholesome states, neither maintaining
them nor increasing them; I shall explain what is maintaining wholesome
states, neither regressing in them nor increasing them; and I shall explain
what is increasing wholesome states, neither regressing in them nor
[merely] maintaining them.'®

What is regressing in wholesome states, neither maintaining them nor
increasing them? Monks, if, in regard to possessing firm faith, restraint
through the precepts, broad learning, generosity, wisdom, eloquence, and
[knowing] the Agamas and their benefits, a person regresses in regard to
these states, neither maintaining nor increasing them, then this is what is
called regressing in wholesome states, neither maintaining them nor
increasing them.'*

What is maintaining wholesome states, neither regressing in them nor
increasing them? Monks, in regard to possessing firm faith, restraint through
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the precepts, broad learning, generosity, wisdom, eloquence, and [knowing]
the Agamas and their benefits, a person maintains these states, not regressing
in them and not increasing them. This is what is called maintaining whole-
some states, neither regressing in them nor increasing them.

What is increasing wholesome states, neither regressing in them nor
[merely] maintaining them? Monks, in regard to possessing firm faith,
restraint through the precepts, broad learning, generosity, wisdom, elo-
quence, and [knowing] the Agamas and their benefits, here a person
increases in regard to these states, neither regressing in them nor [merely]
maintaining them. This is what is called increasing wholesome states, nei-
ther regressing in them nor [merely] maintaining them.

A monk will ensure much benefit for himself if he contemplates like
this: ! “Am I often given to covetousness, or am I often free of covetous-
ness? Am I often given to hatred, or am I often free of hatred? Am I often
given to sloth-and-torpor, or am I often free of sloth-and-torpor? Am I
often given to restlessness and arrogance, or am I often free of restlessness
and arrogance? Am | often given to doubt, or am I often free of doubt?
Am I often disputatious, or am I often not disputatious? Do I often have a
defiled and stained mind, or do I often not have a defiled and stained mind?

“Do I often have faith, or do I often lack faith? Do I often have energy,
or am [ often given to indolence? Do I often have mindfulness, or do I
often lack mindfulness? Do I often have concentration, or do I often lack
concentration? Do I often have faulty wisdom, or am I often free of faulty
wisdom?”

Suppose that a monk, while contemplating, knows, “I am often given
to covetousness, . . . hatred, . . . sloth-and-torpor, . . . restlessness and arro-

gance, . . . doubt, . . . disputatiousness, . . . a defiled and stained mind, . . .
lack of faith, . . . indolence, . . . lack of mindfulness, . . . lack of concen-
tration, . . . faulty wisdom.”

That monk, wishing to eradicate these evil unwholesome states, will
seek the means to train with great diligence, with right mindfulness and
right comprehension, persevering in order not to regress.

It is just as a person whose head is on fire or whose clothes are on fire
will quickly seek the means to save his head and save his clothes. In the
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same way a monk, wishing to eradicate these evil unwholesome states,
will quickly seek the means to train with great diligence, with right mind-
fulness and right comprehension, persevering in order not to regress.

Suppose a monk, while contemplating, knows, “I am often free of cov-
etousness, . . . free of hatred, . . . free of sloth-and-torpor, . . . free of rest-
lessness and arrogance, . . . free of doubt, . . . free of disputatiousness, . . .
and free of a defiled and stained mind; . . . [ have faith, . . . have energy, . . .
have mindfulness, . . . and have concentration; . . . and I often dwell free
of faulty wisdom.”

Then that monk, wishing to maintain these wholesome states, wishing
not to lose them, not to regress, but to develop them further, will quickly
seek the means to train with great diligence, with right mindfulness and
right comprehension, persevering in order not to regress.

It is just as a person whose head is on fire or whose clothes are on fire
will quickly seek the means to save his head and clothes. In the same way
a monk, wishing to maintain these wholesome states, wishing not to lose
them, not to regress, but to develop them further, will quickly seek the
means to train with great diligence, with right mindfulness and right com-

prehension, persevering in order not to regress.'?

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

96. The Discourse
on Absence'

Thus have I heard. At one time the Buddha was dwelling at Savatthi, in Jeta’s
Grove, Anathapindika’s Park.
At that time Venerable Sariputta addressed the monks:'*

Venerable friends, if a monk or nun does not listen to a teaching that he
or she has not yet heard; if he or she forgets teachings that he or she has
heard; if he or she cannot recollect a teaching that he or she has practiced,
developed, recited, and understood through wisdom, if he or she no longer
knows what he or she knew, then, venerable friends, this is called the
decline of pure states in that monk or nun.

202



Division 8

Venerable friends, if a monk or a nun listens to a teaching that he or
she has not yet heard; if he or she does not forget teachings that he or she
has heard; if he or she frequently recollects teachings that he or she has
practiced, developed, recited, and understood through wisdom, if he or
she still knows what he or she knew, then this is called the increase of
pure states in that monk or nun.

Venerable friends, a monk should contemplate like this:'*> “Do I have
covetousness, or do I not have covetousness? Do I have hatred, or do I
not have hatred? Do I have sloth-and-torpor, or do I not have sloth-and-
torpor? Do I have restlessness and arrogance, or do I not have restlessness
and arrogance? Do I have doubt, or do I not have doubt? Am I disputatious,
or am I not disputatious? Do I have a defiled and stained mind, or do I
not have a defiled and stained mind?

“Do I have faith, or do I not have faith? Do I have energy, or do I not
have energy? Do I have mindfulness, or do I not have mindfulness? Do
I have concentration, or do I not have concentration? Do I have faulty
wisdom, or do I not have faulty wisdom?”

Venerable friends, suppose that a monk, while contemplating, knows, “I
have covetousness, . . . I have hatred, . . . I have sloth-and-torpor, . . . T have
restlessness and arrogance, . . . [ have doubt, . . . [ am disputatious, . . . [ have
a defiled and stained mind, . . . I lack faith, . . . I lack energy, . . . I lack
mindfulness, . . . I lack concentration, . . . I have faulty wisdom.”

Venerable friends, that monk, wishing to eradicate these evil unwholesome
states, should quickly seek the means to train with great diligence, with right
mindfulness and right comprehension, persevering in order not to regress.

Venerable friends, it is just as a person whose head is on fire or whose
clothes are on fire will quickly seek the means to save his head and save
his clothes. In the same way, venerable friends, a monk, wishing to erad-
icate these evil and unwholesome states, will quickly seek the means to
train with great diligence, with right mindfulness and right comprehension,
persevering in order not to regress.

Venerable friends, suppose that a monk, while contemplating, knows, “I
am free of covetousness, . . . free of hatred, . . . free of sloth-and-torpor, . . .
free of restlessness and arrogance, . . . free of doubt; . . . I am not dispu-
tatious, . . . I do not have a defiled and stained mind, . . . I have faith, . . .
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I have energy, . . . [ have mindfulness, . . . I have concentration, . . . and
I am free of faulty wisdom.”

That monk, wishing to maintain these wholesome states, wishing not
to lose them, not to regress but to develop them further, will quickly seek
the means to train with great diligence, with right mindfulness and right
comprehension, persevering in order not to regress.

It is just as a person whose head is on fire or whose clothes are on fire
will quickly seek the means to save his head and to save his clothes. In the
same way, venerable friends, a monk, wishing to maintain these wholesome
states, wishing not to lose them, not to regress but to develop them further,
will quickly seek the means to train with great diligence, with right mind-
fulness and right comprehension, persevering in order not to regress.'?

Thus spoke Venerable Sariputta. Having heard what Venerable Sariputta
said, the monks were delighted and received it respectfully.
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On Causality

97. The Great Discourse
on Causality'’

Thus have I heard. At one time the Buddha was staying among the Kurus,
at a Kuru town called Kammasadhamma.

At that time Venerable Ananda, while sitting in meditation alone and in
seclusion, had this thought, “This dependent arising is wonderful. It is very
profound and also appears profound; yet on contemplating it, I see it as very
easy, very easy [to understand].”

Then in the late afternoon Venerable Ananda rose from his meditation
and approached the Buddha. He paid homage with his head at the Buddha’s
feet, stood back to one side, and said:

World-honored One, while sitting in meditation alone and in seclusion, I
had this thought: “This dependent arising is wonderful. It is very profound
and appears profound; yet on contemplating it, I see it as very easy, very
easy [to understand].”

The World-honored One said:

Ananda, do not think like that: “This dependent arising is very easy, very
easy [to understand]”! Why is that? This dependent arising is very profound
and appears profound.

Ananda, through not knowing dependent arising as it really is, not
seeing it as it really is, not realizing it, not penetrating it, living beings
are like a jammed loom,' [or] like a thoroughly tangled mass of creepers,
hurriedly and clamorously coming and going from this world to that world
and from that world to this world, unable to transcend birth and death.
Therefore, Ananda, realize that this dependent arising is very profound
and appears profound.
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Ananda, if one is asked “Is there a condition for old age and death?”
then one should answer “There is a condition for old age and death”; and
if one is asked “What is the condition for old age and death?” then one
should answer “Birth is the condition.”

Ananda, if one is asked “Is there a condition for birth?” then one should
answer “There is a condition for birth”; and if one is asked “What is the
condition for birth?”” then one should answer “Becoming is the condition.”

Ananda, if one is asked “Is there a condition for becoming?”’ then one
should answer “There is a condition for becoming”; and if one is asked
“What is the condition for becoming?”” then one should answer “Clinging
is the condition.”

Ananda, if one is asked “Is there a condition for clinging?” then one
should answer “There is a condition for clinging”; and if one is asked
“What is the condition for clinging?” then one should answer “Craving
is the condition.”'”

Thus, Ananda, conditioned by craving there is clinging, conditioned
by clinging there is becoming, conditioned by becoming there is birth,
conditioned by birth there are old age and death, conditioned by old age
and death there are worry and woe, weeping and tears, sorrow and pain,
distress and vexation—all these exist conditioned by old age and death.
In this way this entire great mass of dukkha arises.

Ananda, conditioned by birth there are old age and death. [Regarding]
this statement, “conditioned by birth there are old age and death,” it should
be understood what is meant by saying, “conditioned by birth there are
old age and death.”

Ananda, if there were no births of fish to the species of fish, of birds
to the species of birds, of serpents to the species of serpents,*® of nagas
to the species of nagas, of spirits to the species of spirits, of demons to
the species of demons, of devas to the species of devas, of human beings
to the species of human beings;**! Ananda, if there were no births of the
various living beings in their various places, not a single instance of birth—
supposing that birth were absent, would there be old age and death?

[Ananda] answered, “There would not.”
[The Buddha said:]
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Ananda, for this reason it should be understood that this is the cause of
old age and death, the source of old age and death, the origin of old age
and death, the condition for old age and death, namely birth. Why is that?
Because conditioned by birth there are old age and death.

Ananda, conditioned by becoming there is birth. [Regarding] this state-
ment, “conditioned by becoming there is birth,” it should be understood
what is meant by saying “conditioned by becoming there is birth.”

Ananda, if there were no becoming of fish to the species of fish, of
birds to the species of birds, of serpents to the species of serpents, of nagas
to the species of nagas, of spirits to the species of spirits, of demons to
the species of demons, of devas to the species of devas, of human beings
to the species of human beings;>*> Ananda, if there were no becoming of
the various living beings in their various places, not a single instance of
becoming—supposing that becoming were absent, would there be birth?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
birth, the source of birth, the origin of birth, the condition for birth, namely
becoming. Why is that? Because conditioned by becoming there is birth.

Ananda, conditioned by clinging there is becoming. [Regarding] this
statement, “conditioned by clinging there is becoming,” it should be
understood what is meant by saying “conditioned by clinging there is
becoming.”

Ananda, if there were no clinging, not a single instance of clinging;
supposing that clinging were absent,”” would there be becoming or the
concept of becoming?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
becoming, the source of becoming, the origin of becoming, the condition
for becoming, namely clinging. Why is that? Because conditioned by
clinging there is becoming.
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Ananda, conditioned by craving there is clinging. [Regarding] this
statement, “conditioned by craving there is clinging,” it should be under-
stood what is meant by saying “conditioned by craving there is clinging.”

Ananda, if there were no craving, not a single instance of craving; sup-
posing that craving were absent,”* would there be clinging, would clinging
become established?

[Ananda] answered, “It would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
clinging, the source of clinging, the origin of clinging, the condition for
clinging, namely craving. Why is that? Because conditioned by craving
there is clinging.?®

Ananda, conditioned by craving there is seeking, conditioned by seeking
there is gain, conditioned by gain there is discrimination, conditioned by
discrimination there is defilement by desire, conditioned by defilement
by desire there is attachment, conditioned by attachment there is miser-
liness, conditioned by miserliness there is storing up, conditioned by
storing up there is protecting [one’s possessions].

Ananda, conditioned by protecting there is the [taking up of] sword
and club, there is quarreling, flattery, deceit, falsehood, divisive speech,
and the arising of countless evil and unwholesome states. In this way this
entire great mass of dukkha arises.

Ananda, if there were no protecting, not a single instance of protecting;
supposing that protecting were absent, would there be the [taking up of]
sword and club, would there be quarreling, flattery, deceit, falsehood,
divisive speech, and the arising of countless evil and unwholesome states?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
the [taking up of] sword and club, of quarreling, flattery, deceit, falsehood,
divisive speech, of the arising of countless evil and unwholesome states;
this is the source, this is the origin, this is the condition, namely protecting.
Why is that? Because conditioned by protecting there is the [taking up

208



Division 9

of] sword and club, quarreling, flattery, deceit, falsehood, divisive speech,
the arising of countless evil and unwholesome states. In this way this
entire great mass of dukkha arises.

Ananda, conditioned by storing up there is protecting. [Regarding] this
statement, “conditioned by storing up there is protecting,” it should be
understood what is meant by saying “conditioned by storing up there is
protecting.”

Ananda, if there were no storing up, not a single instance of storing
up; supposing that storing up were absent, would there be protecting?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
protecting, the source of protecting, the origin of protecting, the condition
for protecting, namely storing up. Why is that? Because conditioned by
storing up there is protecting.

Ananda, conditioned by miserliness there is storing up. [Regarding]
this statement, “conditioned by miserliness there is storing up,” it should
be understood what is meant by saying “conditioned by miserliness there
is storing up.”

Ananda, if there were no miserliness, not a single instance of miserli-
ness; supposing that miserliness were absent, would there be storing up?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
storing up, the source of storing up, the origin of storing up, the condition
for storing up, namely miserliness. Why is that? Because conditioned by
miserliness there is storing up.

Ananda, conditioned by attachment there is miserliness. [Regarding]
this statement, “conditioned by attachment there is miserliness,” it should
be understood what is meant by saying “conditioned by attachment there
is miserliness.”

Ananda, if there were no attachment, not a single instance of attachment;
supposing that attachment were absent, would there be miserliness?
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[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
miserliness, the source of miserliness, the origin of miserliness, the con-
dition for miserliness, namely attachment. Why is that? Because condi-
tioned by attachment there is miserliness.

Ananda, conditioned by desire there is attachment. [Regarding] this
statement, “‘conditioned by desire there is attachment,” it should be under-
stood what is meant by saying “conditioned by desire there is attachment.”

Ananda, if there were no desire, not a single instance of desire; sup-
posing that desire were absent, would there be attachment?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
attachment, the source of attachment, the origin of attachment, the condition
for attachment, namely desire. Why is that? Because conditioned by desire
there is attachment.

Ananda, conditioned by discrimination there is defilement by desire.
[Regarding] this statement, “conditioned by discrimination there is defile-
ment by desire,” it should be understood what is meant by saying “con-
ditioned by discrimination there is defilement by desire.”

Ananda, if there were no discrimination, not a single instance of dis-
crimination; supposing that discrimination were absent, would there be
defilement by desire?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
defilement by desire, the source of defilement by desire, the origin of
defilement by desire, the condition for defilement by desire, namely dis-
crimination. Why is that? Because conditioned by discrimination there is
defilement by desire.

Ananda, conditioned by gain there is discrimination. [Regarding] this
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statement, “conditioned by gain there is discrimination,” it should be
understood what is meant by saying “conditioned by gain there is dis-
crimination.”

Ananda, if there were no gain, not a single instance of gain; supposing
that gain were absent, would there be discrimination?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
discrimination, the source of discrimination, the origin of discrimination,
the condition for discrimination, namely gain. Why is that? Because con-
ditioned by gain there is discrimination.

Ananda, conditioned by seeking there is gain. [Regarding] this state-
ment, “conditioned by seeking there is gain,” it should be understood
what is meant by saying “conditioned by seeking there is gain.”

Ananda, if there were no seeking, not a single instance of seeking; sup-
posing that seeking were absent, would there be gain?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
gain, the source of gain, the origin of gain, the condition for gain, namely
seeking. Why is that? Because conditioned by seeking there is gain.

Ananda, conditioned by craving there is seeking. [Regarding] this state-
ment: “conditioned by craving there is seeking,” it should be understood
what is meant by saying “conditioned by craving there is seeking.”

Ananda, if there were no craving, not a single instance of craving; sup-
posing that craving were absent, would there be seeking?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
seeking, the source of seeking, the origin of seeking, the condition for
seeking, namely craving. Why is that? Because conditioned by craving
there is seeking.
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Ananda, sensual craving and craving for becoming, these two factors
have feeling as their cause, conditioned by feeling they come about.

Ananda, if one is asked “Is there a condition for feeling?”” then one
should answer “There is a condition for feeling”; and if one is asked “What
is the condition for feeling?” then one should answer “Contact is the con-
dition.” It should be understood what is meant by saying “conditioned by
contact there is feeling.”

Ananda, if there were no eye contact, not a single instance of eye con-
tact; supposing that eye contact were absent; would there be the arising
of pleasant feeling, painful feeling, or neutral feeling conditioned by eye
contact?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, if there were no ear contact, . . . nose [contact], . . . tongue [con-
tact], . . . body [contact], . . . mind contact, not a single instance of mind
contact; supposing that mind contact were absent, would there be the
arising of pleasant feeling, painful feeling, and neutral feeling conditioned
by mind contact?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
feeling, the source of feeling, the origin of feeling, the condition for feeling,
namely contact. Why is that? Because conditioned by contact there is
feeling.

Ananda, if one is asked “Is there a condition for contact?”” then one
should answer “There is a condition for contact”; and if one is asked
“What is the condition for contact?” then one should answer “Name-and-
form is the condition.” It should be understood what is meant by saying
“conditioned by name-and-form there is contact.”

Ananda, [regarding] the formations and conditions for the existence
of the name group, if those formations and conditions were absent, would
there be contact [by way of] <designation>?>
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[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, [regarding] the formations and conditions for the existence of
the form group, if those formations and conditions were absent, would
there be contact [by way of] <resistance>?

[Ananda] answered, “There would not.”

[The Buddha said,] “[Ananda,] supposing the name group and the form
group were absent, would there be contact or the concept of contact?”

[Ananda] answered, “There would not.”

[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
contact, the source of contact, the origin of contact, the condition for con-
tact, namely name-and-form. Why is that? Because conditioned by name-
and-form there is contact.

Ananda, if one is asked “Is there a condition for name-and-form?” then
one should answer “There is a condition for name-and-form”; and if one
is asked “What is the condition for name-and-form?”’ then one should
answer “Consciousness is the condition.” It should be understood what
is meant by saying “conditioned by consciousness there is name-and-
form.”

Ananda, if consciousness did not enter the mother’s womb, would
name-and-form manifest as this body?

[Ananda] answered, “It would not.”

[The Buddha said,] “Ananda, if after entering the mother’s womb con-
sciousness were to depart, would name-and-form combine with the semen?”

[Ananda] answered, “It would not.”

[The Buddha said:]

Ananda, if the consciousness of a young boy or girl were to be cut off at
the beginning, destroyed and made nonexistent, would name-and-form
come to growth?

[Ananda] answered, “It would not.”
[The Buddha said:]
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Ananda, for this reason it should be understood that this is the cause of
name-and-form, the source of name-and-form, the origin of name-and-
form, the condition for name-and-form, namely consciousness. Why is
that? Because conditioned by consciousness there is name-and-form.

Ananda, if one is asked “Is there a condition for consciousness?” then
one should answer “There is a condition for consciousness”; and if one is
asked “What is the condition for consciousness?”’ then one should answer
“Name-and-form is the condition.” It should be understood what is meant
by saying “conditioned by name-and-form there is consciousness.”

Ananda, if consciousness did not acquire name-and-form, if conscious-
ness were not established on name-and-form and reliant on it, then would
there, for consciousness, be birth, old age, disease, death, and dukkha?

[Ananda] answered, “There would not.”
[The Buddha said:]

Ananda, for this reason it should be understood that this is the cause of
consciousness, the source of consciousness, the origin of consciousness,
the condition for consciousness, namely name-and-form. Why is that?
Because conditioned by name-and-form there is consciousness.

So, Ananda, conditioned by name-and-form there is consciousness,
and conditioned by consciousness there is name-and-form. From this
comes designation, a statement about designation which is transmitted,
a transmitted statement that can be conceptualized, namely from con-
sciousness together with name-and-form.2%’

Ananda, why would a [person hold] the view that a self exists?

Venerable Ananda said to the World-honored One:

The World-honored One is the source of the Dharma; the World-honored
One is the master of the Dharma; the Dharma comes from the World-hon-
ored One. May he explain this! Hearing it now, I will gain a full under-
standing of its meaning.

Then the Buddha said, “Ananda, listen closely and pay proper attention.

I shall analyze the meaning for you.” Venerable Ananda listened to receive
the teaching.
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The Buddha said:?%

Ananda, there might be a [person who holds] the view that feeling is the
self. Or again, there might be a [person who] does not [hold] the view
that feeling is the self, but [holds] the view that the self is able to feel, as
it is the nature of the self to be able to feel. Or again, there might be a
[person who holds] neither the view that feeling is the self nor the view
that the self is able to feel, as it is the nature of the self to be able to feel,
but [instead holds] the view that the self is without feeling.

Ananda, if there is a [person who holds] the view that feeling is the
self, then one should ask him: “You have three [types of | feeling: pleasant
feeling, painful feeling, and neutral feeling. Of these three [type of ] feelings
of yours, which feeling do you view as the self?”

Ananda, one should further tell him that when he experiences a pleasant
feeling, at that time two feelings have ceased, painful feeling and neutral
feeling, and at that time he experiences only pleasant feeling. Pleasant
feeling is of an impermanent nature, of an unsatisfactory nature, of a
nature to cease. [ Yet] when the pleasant feeling has ceased, he does not
think, “Is this not the cessation of the self?”?"”

Again, Ananda, when one experiences a painful feeling, at that time
two feelings have ceased, pleasant feeling and neutral feeling, and at that
time he experiences only painful feeling. Painful feeling is of an imper-
manent nature, of an unsatisfactory nature, of a nature to cease. [Yet]
when the painful feeling has ceased, he does not think, “Is this not the
cessation of the self?”

Again, Ananda, when one experiences a neutral feeling, at that time
two feelings have ceased, pleasant feeling and painful feeling, and at that
time he experiences only neutral feeling. Neutral feeling is of an imper-
manent nature, of an unsatisfactory nature, of a nature to cease. [Yet]
when the neutral feeling has ceased, he does not think, “Is this not the
cessation of the self?”

Ananda, [since] these are impermanent phenomena in this way, a mere
mixture of pleasure and pain,?'’ is it proper for him to continue [to hold]
the view that feeling is the self?

[Ananda] answered, “It is not.”
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[The Buddha said:]

Therefore, Ananda, [since] these are impermanent phenomena in this way,
a mere mixture of pleasure and pain, he should not continue [to hold] the
view that feeling is the self.

Again, Ananda, if there is a [person] who does not [hold] the view that
feeling is the self but rather [holds] that the self is able to feel, the view
that it is the nature of the self to be able to feel, then one should say to
him, “If you had no feeling and were unable to experience feeling, it would
not be proper [for you] to say of it: “This is mine.’”

Ananda, is it proper for him to continue like this to [hold] the view
that [while] feeling is not the self, yet the self is able to feel, the view that
it is the nature of the self to be able to feel?

[Ananda] answered, “It is not.”
[The Buddha said:]

Therefore, Ananda, he should not [hold] the view that [while] feeling is
not the self, [yet] the self is able to feel, the view that it is the nature of
the self to be able to feel.

Again, Ananda, if there is a [person who holds] neither the view that
feeling is the self, nor the view that the self is able to feel, it being the
nature of the self to be able to feel, but rather [holds] the view that the
self is without feeling, then one should tell him, “If you had no feeling
and were totally unable to experience [feeling], the self being dissociated
from feeling, then there would be no [such practice as] purification of
the self.”!!

Ananda, is it proper for him, [while] continuing [to hold] the view that
feeling is not the self, and [while] not [holding] the view that the self is
able to feel, it being the nature of the self to be able to feel, to instead
[hold] the view that the self is without feeling?

[Ananda] answered, “It is not.”
[The Buddha said:]

Therefore, Ananda, it is not proper for him, [while] thus continuing [to
hold] the view that feeling is not the self, and [while | not [holding] the
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view that the self is able to feel, it being the nature of the self to be able
to feel, to instead [hold] the view that the self is without feeling. This is
what is meant by saying that a [person] holds the view that a self exists.

Ananda, how does a [person] not hold the view that a self exists?
Venerable Ananda said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this! Hearing it now, I will gain a full under-
standing of its meaning.

Then the Buddha said, “Ananda, listen closely and pay proper attention.
I shall analyze the meaning for you.” Venerable Ananda listened to receive
the teaching.

The Buddha said:

Ananda, there might be a [person who] does not [hold] the view that
feeling is the self, or the view that the self is able to feel, it being the nature
of the self to be able to feel, or the view that the self is without feeling.
Not holding such views, he does not cling to [anything] in this world; not
clinging, he is not agitated; not being agitated, he [attains] nirvana, knowing
as it really is: “Birth has been ended for me; the holy life has been estab-
lished; what had to be done has been done; there will not be another expe-
riencing of existence.”

Ananda, these are reckoned [as mere] designations, statements about
designation that are to be transmitted, transmitted statements that can be
conceptualized, to which one who knows does not cling.

Ananda, if a monk has been rightly liberated in this way, he no longer
[holds] the view that the Tathagata exists after death, [or] the view that
the Tathagata does not exist after death, [or] the view that the Tathagata
exists and does not exist after death, [or] the view that the Tathagata neither
exists nor does not exist after death. This is what is meant by saying that
a [person] does not hold the view that a self exists.?!?

Ananda, how does a [person] conceive the concept of a self??!

Venerable Ananda said to the World-honored One:
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The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this! Hearing it now, I will gain a full under-
standing of its meaning.

Then the Buddha said, “Ananda, listen closely and pay proper attention.

I shall analyze the meaning for you.” Venerable Ananda listened to receive
the teaching.

The Buddha said:

Ananda, there might be a [person who] conceives the concept of a limited
material self. Or again, there might be a [person who] does not conceive
the concept of a limited material self [but] conceives the concept of a
boundless material self.

Or again, there might be a [person who] neither conceives the concept
of a limited material self nor conceives the concept of a boundless material
self, [but] conceives the concept of a limited immaterial self. Or again,
there might be a [person who] does not conceive the concept of a limited
material self, nor conceives the concept of a boundless material self, nor
conceives the concept of a limited immaterial self [but] conceives the
concept of a boundless immaterial self.

Ananda, if there is a [person who] conceives the concept of a limited
material self, then he conceives the concept of a limited material self in
the present; and [regarding] the breaking up of the body at death he will
make a declaration and [hold] a view as this: “There is a self that at that
time will appear apart from limited materiality.”?'* He imagines like this
and that; his thinking is like this. Ananda, in this way a [person] conceives
the concept of a limited material self; in this way one remains attached
to the view of a limited material self.

Again, Ananda, if a [person] does not conceive the concept of a limited
material self [but] conceives the concept of a boundless material self, then
he conceives the concept of a boundless material self in the present; and
[regarding] the breaking up of the body at death he will make a declaration
and [hold] a view like this: “There is a self that at that time will appear
apart from boundless materiality.” He imagines like this and that; his
thinking is like this. Ananda, in this way a [person] conceives the concept
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of a boundless material self; in this way one remains attached to the view
of a boundless material self.

Again, Ananda, if there is a [person who] neither conceives the concept
of a limited material self nor conceives the concept of a boundless material
self, [but] conceives the concept of a limited immaterial self, then he con-
ceives the concept of a limited immaterial self in the present; and [regard-
ing] the breaking up of the body at death he will make a declaration and
[hold] a view like this: “There is a self that at that time will appear apart
from limited immateriality.” He imagines like this and that; his thinking
is like this. Ananda, in this way a [person] conceives the concept of a lim-
ited immaterial self; in this way one remains attached to the view of a
limited immaterial self.

Again, Ananda, if there is a [person who] does not conceive the concept
of a limited material self, does not conceive the concept of a boundless
material self, and does not conceive the concept of a limited immaterial ~ 581a
self [but] conceives the concept of a boundless immaterial self, then he
conceives the concept of a boundless immaterial self in the present; and
[regarding] the breaking up of the body at death he will make a declaration
and [hold] a view like this: “There is a self that at that time will appear
apart from boundless immateriality.” He imagines like this and that; his
thinking is like this. Ananda, in this way a [person] conceives the concept
of a boundless immaterial self; in this way a [person] remains attached
to the view of a boundless immaterial self. This is what is meant by saying
that one conceives the concept of a self.

Ananda, how does a [person] not conceive the concept of a self?

Venerable Ananda said to the World-honored One:

The World-honored One is the source of the Dharma, the World-honored
One is the master of the Dharma, the Dharma comes from the World-hon-
ored One. May he explain this! Hearing it now, I will gain a full under-
standing of its meaning.

Then the Buddha said, “Ananda, listen closely and pay proper attention.
I shall analyze the meaning for you.” Venerable Ananda listened to receive
the teaching.
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The Buddha said:

Ananda, there could be a [person who] does not conceive the concept of
a limited material self, does not conceive the concept of a boundless mate-
rial self, does not conceive the concept of a limited immaterial self, and
does not conceive the concept of a boundless immaterial self.

Ananda, if a [person] does not conceive the concept of a limited material
self, he does not conceive the concept of a limited material self in the
present; and [regarding] the breaking up of the body at death he will not
make a declaration or [hold] a view like this: “There is a self that at that
time will appear apart from limited materiality.” He does not imagine like
this and that; his thinking is not like this. Ananda, in this way a [person]
does not conceive the concept of a limited material self; in this way one
does not remain attached to the view of a limited material self.

Again, Ananda, if there is a [person who] does not conceive the concept
of a boundless material self, then he does not conceive the concept of a
boundless material self in the present; and [regarding] the breaking up of
the body at death he will not make a declaration or [hold] a view like this:
“There is a self that at that time will appear apart from boundless mate-
riality.” He does not imagine like this and that; his thinking is not like
this. Ananda, in this way a [person] does not conceive the concept of a
boundless material self; in this way one does not remain attached to the
view of a boundless material self.

Again, Ananda, if there is a [person who] does not conceive the concept
of a limited immaterial self, then he does not conceive the concept of a
limited immaterial self in the present; and [regarding] the breaking up of
the body at death he will not make a declaration or [hold] a view like this:
“There is a self that at that time will appear apart from limited immate-
riality.” He does not imagine like this and that; his thinking is not like
this. Ananda, in this way a [person] does not conceive the concept of a
limited immaterial self; in this way one does not remain attached to the
view of a limited immaterial self.

Again, Ananda, if there is a [person] who does not conceive the concept
of a boundless immaterial self, then he does not conceive the concept of
a boundless immaterial self in the present; and [regarding] the breaking
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up of the body at death he will not make a declaration or [hold] a view
like this: “There is a self that at that time will appear apart from boundless
immateriality.” He does not imagine like this and that; his thinking is not
like this. Ananda, in this way a [person] does not conceive the concept
of a boundless immaterial self; in this way one does not remain attached
to the view of a boundless immaterial self.

Ananda, this is what is meant by saying that a [person] does not con-
ceive the concept of a self.

Ananda, there are seven stations of consciousness and two spheres.
What are the seven stations of consciousness? There are material beings
of various bodies and varied perception, namely human beings and devas
of the desire [realm]. This is reckoned as the first station of consciousness.

Again, Ananda, there are material beings of various bodies and uniform
perception, namely Brahma devas born of the first [absorption], who live
long. This is reckoned as the second station of consciousness.

Again, Ananda, there are material beings of uniform bodies and varied
perception, namely the devas of Streaming Radiance (Abhassara). This
is reckoned as the third station of consciousness.

Again, Ananda, there are material beings of uniform bodies and uniform
perception, namely the devas of Refulgent Glory (Subhakinna). This is
reckoned as the fourth station of consciousness.

Again, Ananda, there are immaterial beings that by completely tran-
scending perceptions of form, with the cessation of perceptions of resist-
ance, not attending to perceptions of variety, [aware of] the sphere of
infinite space, dwell having attained the sphere of infinite space, namely
devas of the sphere of infinite space. This is reckoned as the fifth station
of consciousness.

Again, Ananda, there are immaterial beings that by completely tran-
scending the sphere of infinite space, [aware] of the sphere of infinite con-
sciousness, dwell having attained the sphere of infinite consciousness,
namely devas of the sphere of infinite consciousness. This is reckoned as
the sixth station of consciousness.

Again, Ananda, there are immaterial beings that by completely tran-
scending the sphere of infinite consciousness, [aware] of the sphere of
nothingness, dwell having attained the sphere of nothingness, namely
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devas of the sphere of nothingness. This is reckoned as the seventh station
of consciousness.

Ananda, what are the two spheres? There are material beings without
perception and without feeling, namely the impercipient devas. This is
reckoned as the first sphere.

Again, Ananda, there are immaterial beings that by completely tran-
scending the sphere of nothingness, [aware] of the sphere of neither-per-
ception-nor-nonperception, dwell having attained the sphere of neither-per-
ception-nor-nonperception, namely devas of the sphere of neither-perception-
nor-nonperception. This is reckoned as the second sphere.

Ananda, [regarding] the first station of consciousness, [where] there
are material beings of various bodies and varied perception, namely human
beings and devas of the desire [realm]; if a monk knows that station of
consciousness, knows the arising of that station of consciousness, knows
its cessation, knows its advantages, knows its disadvantages, and knows
the escape from it as it really is, Ananda, would this monk delight in that
station of consciousness? Would he value it or become attached to dwelling
in that station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the second station of consciousness, [where] there
are material beings of various bodies and uniform perception, namely
Brahma devas born of the first [absorption], who live long; if a monk
knows that station of consciousness, knows the arising of that station of
consciousness, knows its cessation, knows its advantages, knows its dis-
advantages, and knows the escape from it as it really is, Ananda, would
this monk delight in that station of consciousness? Would he value it or
become attached to dwelling in that station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the third station of consciousness, [where] there are
material beings of uniform bodies and varied perception, namely the devas
of Streaming Radiance; if a monk knows that station of consciousness,
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knows the arising of that station of consciousness, knows its cessation,
knows its advantages, knows its disadvantages, and knows the escape
from it as it really is, Ananda, would this monk delight in that station of
consciousness? Would he value it or become attached to dwelling in that
station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the fourth station of consciousness, [where] there
are material beings of uniform bodies and uniform perception, namely
the devas of Refulgent Glory; if a monk knows that station of conscious-
ness, knows the arising of that station of consciousness, knows its cessation,
knows its advantages, knows its disadvantages, and knows the escape
from it as it really is, Ananda, would this monk delight in that station of
consciousness? Would he value it or become attached to dwelling in that
station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the fifth station of consciousness, [where] there are
immaterial beings that by completely transcending perceptions of form,
with the cessation of perceptions of resistance, not attending to perceptions
of variety, [aware] of the sphere of infinite space, dwell having attained
the sphere of infinite space, namely devas of the sphere of infinite space;
if a monk knows that station of consciousness, knows the arising of that
station of consciousness, knows its cessation, knows its advantages, knows
its disadvantages, and knows the escape from it as it really is, Ananda,
would this monk delight in that station of consciousness. Would he value
it or become attached to dwelling in that station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the sixth station of consciousness, [where] there are
immaterial beings that by completely transcending the sphere of infinite
space, [aware] of the sphere of infinite consciousness, dwell having attained
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the sphere of infinite consciousness, namely devas of the sphere of infinite
consciousness; if a monk knows that station of consciousness, knows the
arising of that station of consciousness, knows its cessation, knows its advan-
tages, knows its disadvantages, and knows the escape from it as it really is,
Ananda, would this monk delight in that station of consciousness? Would
he value it or become attached to dwelling in that station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the seventh station of consciousness, [where] there
are immaterial beings that, by completely transcending the sphere of infinite
consciousness, [aware] of the sphere of nothingness, dwell having attained
the sphere of nothingness, namely devas of the realm of nothingness; if a
monk knows that station of consciousness, knows the arising of that station
of consciousness, knows its cessation, knows its advantages, knows its
disadvantages, and knows the escape from it as it really is, Ananda, would
this monk delight in that station of consciousness? Would he value it or
become attached to dwelling in that station of consciousness?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the first sphere, [where] there are material beings
without perception and without feeling, namely the impercipient devas;
if a monk knows that sphere, knows the arising of that sphere, knows its
cessation, knows its advantages, knows its disadvantage, and knows the
escape from it as it really is, Ananda, would this monk delight in that
sphere? Would he value it or become attached to dwelling in that sphere?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, [regarding] the second sphere, [where] there are immaterial
beings that, by completely transcending the sphere of nothingness, [aware]
of the sphere of neither-perception-nor-nonperception, dwell having
attained the sphere of neither-perception-nor-nonperception, namely devas
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of the sphere of neither-perception-nor-nonperception; if a monk knows
that sphere, knows the arising of that sphere, knows its cessation, knows
its advantages, knows its disadvantages, and knows the escape from it as
it really is, Ananda, would this monk delight in that sphere, would he
value it or become attached to dwelling in that sphere?

[Ananda] answered, “He would not.”
[The Buddha said:]

Ananda, if a monk knows these seven stations of consciousness and two
spheres as they really are, if his mind is not defiled by attachment and he
has attained liberation, then he is reckoned to be an arahant monk called
“liberated by wisdom.”

Ananda, there are eight liberations. What are the eight? [Being] mate-
rial, he sees forms. This is reckoned as the first liberation.

Again, not perceiving forms internally, he sees forms externally. This
is reckoned as the second liberation.

Again, he dwells having directly realized and accomplished liberation
through purity. This is reckoned as the third liberation.

Again, by completely transcending perceptions of form, with the ces-
sation of perceptions of resistance, not attending to perceptions of variety,
[aware] of the sphere of infinite space, he dwells having attained the sphere
of infinite space. This is reckoned as the fourth liberation.

Again, by completely transcending the sphere of infinite space, [aware]
of the sphere of infinite consciousness, he dwells having attained the
sphere of infinite consciousness. This is reckoned as the fifth liberation.

Again, by completely transcending the sphere of infinite consciousness,
[aware] of the sphere of nothingness, he dwells having attained the sphere
of nothingness. This is reckoned as the sixth liberation.

Again, by completely transcending the sphere of nothingness, [aware]
of the sphere of neither-perception-nor-nonperception, he dwells having
attained the sphere of neither-perception-nor-nonperception. This is reck-
oned as the seventh liberation.

Again, by completely transcending the sphere of neither-perception-
nor-nonperception, he dwells having directly realized and accomplished
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the liberation of the cessation of perception and knowing, and seeing with
wisdom he knows that all taints have been eradicated. This is reckoned
as the eighth liberation.

Ananda, if a monk knows these seven stations of consciousness and
two spheres as they really are, if his mind is not defiled by attachment
and he has attained liberation, and if he dwells having directly realized
and accomplished these eight liberations in forward and backward order,
and seeing with wisdom knows that all taints have been eradicated, then
he is reckoned to be an arahant monk and is called “liberated both ways.”

Thus spoke the Buddha. Having heard what the Buddha said, Venerable

Ananda and the monks were delighted and received it respectfully.

98. The Discourse on the
Establishments of
Mindfulness?'*

Thus have I heard. At one time the Buddha was staying among the Kurus,
at a Kuru town called Kammasadhamma.

At that time the World-honored One addressed the monks:

There is one path for the purification of beings, for going beyond sorrow
and fear, for eradicating suffering and distress, for abandoning weeping
and tears, for attaining the true Dharma, namely the four establishments
of mindfulness.

If there were tathagatas of the past, free from attachment and fully
awakened, they all attained realization of unsurpassable and complete
awakening by abandoning the five hindrances that defile the mind and
weaken wisdom, by dwelling with the mind well settled in the four
establishments of mindfulness, and by developing the seven factors of
awakening.?!®

If there will be tathagatas of the future, free from attachment and
fully awakened, they will all attain realization of unsurpassable and
complete awakening by abandoning the five hindrances that defile the
mind and weaken wisdom, by dwelling with the mind well settled in
the four establishments of mindfulness, and by developing the seven
factors of awakening.
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I now, being the tathagata of the present, free from attachment and fully
awakened, have attained realization of unsurpassable and complete awakening
by abandoning the five hindrances that defile the mind and weaken wisdom,
by dwelling with the mind well settled in the four establishments of mind-
fulness, and by developing the seven factors of awakening.

‘What are the four [establishments of mindfulness]? [They are] the estab-
lishment of mindfulness by contemplating the body as body; and similarly
the establishment of mindfulness by contemplating feelings, . . . [states
of] mind, . . . and dharmas as dharmas.?!’

What is the establishment of mindfulness by contemplating the body
as body??'® When walking, a monk knows he is walking; when standing,
he knows he is standing; when sitting, he knows he is sitting; when lying
down, he knows he is lying down; when falling asleep, he knows he is
falling asleep; when waking up, he knows he is waking up; when falling
asleep or waking up, he knows he is falling asleep or waking up.?"

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally.??® He sets up mindfulness in
the body and is endowed with knowledge, vision, understanding, and pen-
etration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. When going out and
coming in, a monk clearly knows, contemplates, and discerns [this action]
well; [when] bending or stretching [his limbs], when lowering or raising
[his head], he does so with appropriate deportment; when wearing his
outer robe and other robes and [carrying his] bowl, he does so properly;
when walking, standing, sitting, lying down, [falling] asleep, waking up,
speaking, and keeping silent—all [these activities] he clearly knows.?!

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. [When] evil and
unwholesome thoughts arise, a monk controls, abandons, eradicates, and
stops them by recollecting wholesome dharmas.??

It is just as a carpenter or a carpenter’s apprentice might apply an inked
string to a piece of wood [to mark a straight line] and then cut the wood
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with a sharp adze to make it straight.?”® In the same way, [when] evil
unwholesome thoughts arise, a monk controls, abandons, eradicates, and
stops them by recollecting wholesome dharmas.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. With teeth clenched
and tongue pressed against his palate, a monk uses [the will-power of his
own] mind to control his mind, to control, abandon, eradicate, and stop
[evil thoughts].

It is just as two strong men might seize a weaker man and shoving him
this way and that, they beat him up as they wish. In the same way, with
teeth clenched and tongue pressed against his palate, a monk uses [the
will-power of his own] mind to control his mind, to control, abandon,
eradicate, and stop [evil thoughts].

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body: A monk is mindful of
breathing in and knows he is breathing in mindfully; he is mindful of
breathing out and knows he is breathing out mindfully. [ When] breathing
in long, he knows he is breathing in long; [when] breathing out long, he
knows he is breathing out long. [When] breathing in short, he knows he
is breathing in short; [when] breathing out short, he knows he is breathing
out short.

He trains [in experiencing] the whole body when breathing in; he trains
[in experiencing] the whole body when breathing out. He trains in calming
bodily activities when breathing in; he trains in calming <bodily> activities
when breathing out.?**

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.
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Again, a monk contemplates the body as body. A monk completely
drenches and pervades his body from within with rapture and pleasure born
of seclusion [experienced in the first absorption], so that there is no part [of
his body] that is not pervaded by rapture and pleasure born of seclusion.””

It is just as a bath attendant, having filled a vessel with bathing powder,
might mix it with water and knead it so that no part of [the powder] is not
completely drenched and pervaded with water. In the same way, a monk
completely drenches and pervades his body from within with rapture and
pleasure born of seclusion, so that there is no part [of his body] that is not
pervaded by rapture and pleasure born of seclusion.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk completely
drenches and pervades his body from within with rapture and pleasure
born of concentration [experienced in the second absorption], so that there
is no part [of his body] that is not pervaded by rapture and pleasure born
of concentration.

It is just like a mountain spring that is full and overflowing with clear,
clean water so that water coming from any of the four directions cannot
enter it, with springwater welling up from the bottom on its own, flowing
out and flooding the surroundings, completely drenching and pervading
every part of the mountain. In the same way, a monk completely drenches
and pervades his body from within with rapture and pleasure born of con-
centration so that there is no part [of his body] that is not pervaded by
rapture and pleasure born of concentration.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk completely
drenches and pervades his body from within with pleasure born of the
absence of rapture [experienced in the third absorption], so that there is
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no part [of his body] that is not pervaded by pleasure born of the absence
of rapture.

It is just as a blue, red, or white lotus that is born in the water and has
come to full growth in the water, remains submerged in the water with
every part of its roots, stem, flower, and leaves completely drenched and
pervaded [by it], with no part that is not pervaded by [the water]. In the
same way, a monk completely drenches and pervades his body from within
with pleasure born of the absence of rapture so that there is no part [of
his body] that is not pervaded by pleasure born of the absence of rapture.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk mentally
resolves to dwell having accomplished a complete pervasion of his body
from within with mental purity [experienced in the fourth absorption], so
that there is no part [of his body] that is not pervaded by mental purity.

It is just as a person might cover himself from head to foot with a cloth
measuring seven or eight units, so that every part of his body is covered.
In the same way, a monk completely pervades his body from within with
mental purity [experienced in the fourth absorption], so that there is no
part [of his body] that is not pervaded by mental purity.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness in the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk is mindful of
the perception of light (alokasarnina), properly taking hold of it, properly
retaining it, and recollecting it properly with mindfulness, [so that] what
is behind is like what is in front, what is in front is like what is behind,
night is like day, day is like night, what is above is like what is below,
and what is below is like what is above. In this way, he develops an undis-
torted and undefiled state of mind that is bright and clear, a state of mind

that is totally unobscured by impediments.??
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In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk properly grasps
the reviewing sign,?’ recollecting it properly with mindfulness. It is just
as someone who is seated might contemplate another person who is lying
down, or while lying down might contemplate someone who is seated.
In the same way, a monk properly grasps the reviewing sign, recollecting
it properly with mindfulness.

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He establishes mindfulness in
the body and is endowed with knowledge, vision, understanding, and pen-
etration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk contemplates
this body from head to foot, according to its position and according to its
attractive and repulsive [qualities], as full of various kinds of impurities,
[reflecting]: “Within this body of mine there is head hair, body hair, nails,
teeth, rough and smooth epidermis, skin, flesh, sinews, bones, heart, kid-
neys, liver, lungs, large intestine, small intestine, spleen, stomach, feces,
brain and brain stem, tears, sweat, mucus, saliva, pus, blood, fat, marrow,
phlegm, bile, and urine.”

It is just as a person endowed with eyesight, on seeing a vessel full of
various seeds, might clearly distinguish them all, identifying them as rice
seeds, millet seeds, turnip seeds, or mustard seeds.?”® In the same way, a
monk contemplates this body from head to foot, according to its position
and according to its attractive and repulsive [qualities], as full of various
kinds of impurities, [reflecting]: “Within this body of mine there is head
hair, body hair, nails, teeth, rough and smooth epidermis, skin, flesh,
sinews, bones, heart, kidneys, liver, lungs, large intestine, small intestine,
spleen, stomach, feces, brain and brain stem, tears, sweat, mucus, saliva,
pus, blood, fat, marrow, phlegm, bile, and urine.”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
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body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk contemplates
the body [as made up of] elements: “Within this body of mine there is the
earth element, the water element, the fire element, the wind element, the
space element, and the consciousness element.”??

It is just as a butcher, having slaughtered and skinned a cow, might
divide it into six parts and spread them on the ground [to display them
for sale]. In the same way a monk contemplates the body [as made up of]
elements: “Within this body of mine there is the earth element, the water
element, the fire element, the wind element, the space element, and the
consciousness element.”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. A monk contemplates
a corpse that has been dead for one, two, or up to six or seven days, which
is being pecked at by crows, devoured by jackals and wolves, burned by
fire, or buried in the earth,” or that is completely rotten and decomposed.
Seeing this, he compares himself to it: “This present body of mine is also
like this. It is of the same nature and in the end cannot escape [this fate].”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. Just as he has formerly
seen [a corpse] in a charnel ground, [so] the monk [recollects] a carcass
of bluish color, decomposed and half eaten [by animals], the bones lying
on the ground still connected together. Seeing this, he compares himself
to it: “This present body of mine is also like this. It is of the same nature
and in the end cannot escape [this fate].”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
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body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. Just as he has formerly
seen [a skeleton] in a charnel ground, [so] a monk [recollects it] without
skin, flesh, or blood, held together only by sinews. Seeing it, he compares
himself to it: “This present body of mine is also like this. It is of the same
nature and in the end cannot escape [this fate].”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. Just as he has formerly
seen [bones] in a charnel ground, [so] a monk [recollects] disconnected
bones that have been scattered in all directions: foot bones, shin bones,
thigh bones, a hip bone, vertebrae, shoulder bones, neck bones, and a
skull, all in different places. Seeing this, he compares himself to it: “This
present body of mine is also like this. It is of the same nature and in the
end cannot escape [this fate].”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

Again, a monk contemplates the body as body. Just as he has formerly
seen [bones] in a charnel ground, [so] a monk [recollects] bones that are
white like shells, or bluish like the color of a pigeon, or red as if smeared
with blood, rotting and decomposing, crumbling to dust. Seeing this, he
compares himself to it: “This present body of mine is also like this. It is
of the same nature and in the end cannot escape [this fate].”

In this way a monk contemplates the body as body internally [or] he
contemplates the body as body externally. He sets up mindfulness of the
body and is endowed with knowledge, vision, understanding, and pene-
tration. This is [how] a monk contemplates the body as body.

If a monk or nun contemplates the body in this way for even a short
time, then this is what is meant by the establishment of mindfulness by
contemplating the body as body.?*!
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What is the establishment of mindfulness by contemplating feelings
as feelings? When experiencing a pleasant feeling, a monk knows he is
experiencing a pleasant feeling; when experiencing a painful feeling, he
knows he is experiencing a painful feeling; when experiencing a neutral
feeling, he knows he is experiencing a neutral feeling; when experiencing
a pleasant bodily feeling, he knows he is experiencing a pleasant bodily
[feeling], [when experiencing] a painful bodily [feeling], . . . a neutral
bodily [feeling], . . . a pleasant mental [feeling], . . . a painful mental [feel-
ing] . . . a neutral mental [feeling], . . . a pleasant worldly [feeling], . .. a
painful worldly [feeling], . . . a neutral worldly [feeling], . . . a pleasant
unworldly [feeling], . . . a painful unworldly [feeling], . . . a neutral
unworldly [feeling], . . . a pleasant [feeling related to] sensuality, . . . a
painful [feeling related to] sensuality, . . . a neutral [feeling related to]
sensuality, . . . a pleasant [feeling not related to] sensuality, . . . a painful
[feeling not related to] sensuality . . . ; when [experiencing] a neutral [feel-
ing not related to] sensuality, he knows he is experiencing a neutral feeling
not related to sensuality.?*

In this way a monk contemplates feelings as feelings internally [or]
he contemplates feelings as feelings externally. He sets up mindfulness
of feelings and is endowed with knowledge, vision, understanding, and
penetration. This is [how] a monk contemplates feelings as feelings. If a
monk or nun contemplates feelings in this way for even a short time, then
this is what is meant by the establishment of mindfulness by contemplating
feelings as feelings.

What is the establishment of mindfulness by contemplating states of
mind as states of mind? A monk knows, as it really is, a state of mind with
desire to be a state of mind with desire; he knows, as it really is, a state
of mind without desire to be a state of mind without desire; [he knows,
as it really is, a state of mind] with hatred, . . . [a state of mind] without
hatred, . . . [a state of mind] with delusion, . . . [a state of mind] without
delusion, . . . a defiled [state of mind], . . . an undefiled [state of mind], . . .
a contracted [state of mind], . . . a distracted [state of mind], . . . an inferior

[state of mind], . . . a superior [state of mind], . . . a narrow [state of
mind], . . . a broad [state of mind], . . . a developed [state of mind], . . .
an undeveloped [state of mind], . . . a concentrated [state of mind], . . .
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an unconcentrated [state of mind] . . . ; he knows, as it really is, an unlib-
erated [state of mind] to be an unliberated state of mind; he knows, as it
really is, a liberated [state of mind] to be a liberated [state of mind].>*

In this way a monk contemplates states of mind as states of mind internally
[or] he contemplates states of mind as states of mind externally. He sets up
mindfulness of states of mind and is endowed with knowledge, vision,
understanding, and penetration. This is [how] a monk contemplates states
of mind as states of mind. If a monk or nun contemplates states of mind in
this way for even a short time, then this is what is meant by the establishment
of mindfulness by contemplating states of mind as states of mind.

What is the establishment of mindfulness by contemplating dharmas
as dharmas??* In dependence on the eye and forms, an internal fetter
[may] arise. [When such] an internal fetter is actually present, a monk
knows, as it really is, that an internal fetter is present; [when] an internal
fetter is actually absent, a monk knows, as it really is, that an internal
fetter is absent; he knows, as it really is, how an unarisen internal fetter
arises; he knows, as it really is, how an arisen internal fetter ceases and
does not arise again.?*

In the same way for the ear, . . . the nose, . . . the tongue, . . . the
body, . . . In dependence on the mind and mind objects an internal fetter
[may] arise. [When such] an internal fetter is actually present, a monk
knows, as it really is, that an internal fetter is present; [when] an internal
fetter is actually absent, he knows, as it really is, that an internal fetter is
absent; he knows, as it really is, how an unarisen internal fetter arises; he
knows, as it really is, how an arisen internal fetter ceases and does not
arise again.

In this way a monk contemplates dharmas as dharmas internally [or]
he contemplates dharmas as dharmas externally. He sets up mindfulness
of dharmas and is endowed with knowledge, vision, understanding, and
penetration. This is [how] a monk contemplates dharmas as dharmas,
namely [in relation] to the six internal [sense] spheres.

Again, a monk contemplates dharmas as dharmas. [When] sensual
desire is actually present internally, a monk knows, as it really is, that
sensual desire is present; [when] sensual desire is actually absent internally,
he knows, as it really is, that sensual desire is absent; he knows, as it really

235



584b

The Madhyama Agama (Middle-length Discourses), Volume IT

is, how unarisen sensual desire arises; he knows, as it really is, how arisen
sensual desire ceases and does not arise again.

In the same way for anger, . . . sloth-and-torpor, . . . restlessness-and-
worry. . .. [When] doubt is actually present internally, a monk knows, as
it really is, that doubt is present; [when] doubt is actually absent internally,
he knows, as it really is, that doubt is absent; he knows, as it really is,
how unarisen doubt arises; he knows, as it really is, how arisen doubt
ceases and does not arise again.

In this way a monk contemplates dharmas as dharmas internally [or]
he contemplates dharmas as dharmas externally. He sets up mindfulness
of dharmas and is endowed with knowledge, vision, understanding, and
penetration. This is [how] a monk contemplates dharmas as dharmas,
namely [in relation to] the five hindrances.

Again, a monk contemplates dharmas as dharmas. [When] the awakening
factor of mindfulness is actually present internally, a monk knows, as it really
is, that the awakening factor of mindfulness is present; [when] the awakening
factor of mindfulness is actually absent internally, he knows, as it really is,
that the awakening factor of mindfulness is absent; he knows, as it really is,
how the unarisen awakening factor of mindfulness arises; he knows, as it
really is, how the arisen awakening factor of mindfulness is maintained with-
out loss or deterioration, and how it is further developed and increased.

In the same way for investigation of dharmas,? . . . energy, . . . joy, . . .
tranquility, . . . concentration. . . . [When] the awakening factor of equa-
nimity is actually present internally, a monk knows, as it really is, that
the awakening factor of equanimity is present; [when] the awakening
factor of equanimity is actually absent internally, he knows, as it really
is, that the awakening factor of equanimity is absent; he knows, as it really
is, how the unarisen awakening factor of equanimity arises; he knows, as
it really is, how the arisen awakening factor of equanimity is maintained
without loss or deterioration, and how it is further developed and increased.

In this way a monk contemplates dharmas as dharmas internally [or]
he contemplates dharmas as dharmas externally. He sets up mindfulness
of dharmas and is endowed with knowledge, vision, understanding, and
penetration. This is [how] a monk contemplates dharmas as dharmas,
namely [in relation] to the seven factors of awakening. If a monk or nun
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contemplates dharmas in this way even for a short time, then this is reck-
oned to be the establishment of mindfulness by contemplating dharmas
as dharmas.

If a monk or a nun with settled mind properly maintains the four estab-
lishments of mindfulness for seven years, then he or she will certainly
attain [one of] two fruits: either final knowledge here and now or, if there
is a remainder [of clinging], the attainment of nonreturning. Let alone
seven years, . . . six [years], . . . five [years], . . . four [years], . . . three
[years], ... two [years], . . . [or] one year, if a monk or a nun with settled
mind properly maintains the four establishments of mindfulness for seven
months, then he or she will certainly attain [one of] two fruits: either final
knowledge here and now or, if there is a remainder [of clinging], the attain-
ment of nonreturning.

Let alone seven months, . . . six [months], . . . five [months], . . . four
[months], . . . three [months], . . . two [months], . . . [or] one month, if a
monk or a nun with settled mind properly maintains the four establishments
of mindfulness for seven days and nights, he or she will certainly attain
one of two fruits: either final knowledge here and now or, if there is a
remainder [of clinging], the attainment of nonreturning.

Let alone seven days and nights, . . . six [days and nights], . . . five [days
and nights], . . . four [days and nights], . . . three [days and nights], . . . two
[days and nights], . . . [or] one day and night, if a monk or a nun with
settled mind properly maintains the four establishments of mindfulness
even for a short moment, then, practicing in this way in the morning, he
or she will certainly have made progress by the evening of the same day,
[or] practicing in this way in the evening, he or she will certainly have
made progress by the [next] morning.*’

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

99. The [First] Discourse 584¢
on the Mass of Dukkha**

Thus have I heard. At one time the Buddha was staying at Savatth, in Jeta’s
Grove, Anathapindika’s Park.
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At that time, after the midday meal, the monks were seated together in
the assembly hall for some small matter, when many heterodox practitioners,
who were roaming around after midday, approached the monks.?** Having
exchanged greetings, stepped back, and sat to one side, they said to the
monks:

Venerable friends, the renunciant Gotama sets forth penetrative knowledge
of sensual pleasures, he sets forth penetrative knowledge of material form,
and he sets forth penetrative knowledge of feelings. Venerable friends,
we too set forth penetrative knowledge of sensual pleasures, set forth pen-
etrative knowledge of material form, and set forth penetrative knowledge
of feelings.

In regard to these two knowledges and these two penetrations [set forth
by] the renunciant Gotama and by ourselves, which is superior [or inferior]
and what is different?

Then the monks, hearing what the many heterodox practitioners had said,
neither agreed nor disagreed but silently got up and left, thinking: “From the
World-honored One we shall obtain an understanding of what has thus been
said.” Then they approached the Buddha. Having paid homage with their
heads [at his feet], stepped back, and sat to one side, they told the Buddha
the whole discussion they had had with the many heterodox practitioners.

Then the World-honored One told the monks:

You should have right away asked the many heterodox practitioners this:
“Venerable friends, what is the gratification (assada) in sensual pleasures,
what is the danger (@dinava) in sensual pleasures, and what is the escape
(nissarana) from sensual pleasures? What is the gratification in material
form, what is the danger in material form, and what is the escape from
material form? What is the gratification in feelings, what is the danger in
feelings, and what is the escape from feelings?”

Monks, if you had asked them this, then on hearing [these questions]
they would have found it hard to respond. They would have [diverted the]
talk to some other topic, would have become more and more upset, and
[in the end] would certainly have risen up from their seats and withdrawn
in silence. Why is that?
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I do not see in this world, with its devas and maras, Brahmas, renun-
ciants, and brahmins, and all other assemblies, anyone who is able to
understand and expound the significance of this, excepting the Tathagata,
a disciple of the Tathagata, or someone who has heard it from them.

The Buddha said:

What is the gratification in sensual pleasures? It is the pleasure and joy
that arises in dependence on the five cords of sensual pleasure. This is the
foremost gratification in sensual pleasures with nothing beyond it, [yet]
it is beset by much danger.

What is the danger in sensual pleasures? A clansman uses whatever
ability or skill he has to gain his livelihood, whether it is farming, trading,
using scholarly knowledge, skill in accountancy, knowledge of calculation,
skill in carving seals, composing documents, making pens, understanding
sacred texts, serving as a brave general, or attending the king.

When it is cold, he is [afflicted by] cold; when it is hot, he is [afflicted
by] heat; he becomes hungry, thirsty, and tired, and is stung by mosquitoes
and gadflies as he undertakes such work in his quest for wealth.

If that clansman, making such efforts, engaged in such activity and
such striving, does not obtain wealth, then he experiences sorrow and
pain, he worries and grieves, is upset and vexed, and bewilderment arises
in his mind. He says [to himself], “My undertakings are in vain, my suf-
fering is in vain, my striving is unsuccessful!”

If, [however,] that clansman, making such efforts, engaged in such
activity and such striving, does obtain wealth, then he cherishes and values
it, guarding it in a concealed storeroom. Why is that?

[Because he thinks,] “May this wealth of mine not be taken away
forcibly by kings, stolen by thieves, or burned up in fire; may it not rot
and decay or become lost! May none of my money go out without making
profit, or be employed for any undertaking that fails!”” [For these reasons, ]
he guards [his wealth] thus, in a concealed storeroom.

If it is taken away forcibly by kings, stolen by thieves, burned in a fire,
spoiled, destroyed, ruined, or lost, then sorrow and pain arise. He worries
and grieves, is upset and vexed, and bewilderment arises in his mind, as
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he says [to himself,] “That which I cherished for a long time is now ruined
and lost.” This is what is meant by a mass of dukkha in the present, which
has sensual pleasures as its cause, sensual pleasures as its condition, and
sensual pleasures as its source.?*

Again, [among] living beings, with sensual pleasures as the cause, sensual
pleasures as the condition, and sensual pleasures as the source, a mother
quarrels with her child, or a child quarrels with its mother, a father [quarrels
with] his child, . . . an elder brother with his younger brother, . . . an elder
sister with her younger sister, . . . or relatives quarrel with one another.

Having quarreled like this, a mother speaks badly of her child, a child
speaks badly of its mother, a father [speaks badly] of his child . . . an elder
brother of his younger brother, . . . an elder sister of her younger sister, . . .
and relatives speak badly of one another, let alone other people.?*! This
is what is meant by a mass of dukkha in the present, which has sensual
pleasures as its cause, sensual pleasures as its condition, and sensual pleas-
ures as its source.

Again, [among] living beings, with sensual pleasures as the cause, sen-
sual pleasures as the condition, and sensual pleasures as the source, kings
quarrel with kings, brahmins quarrel with brahmins, householders quarrel
with householders, citizens quarrel with citizens, and countries quarrel
with countries.

Because they quarrel with and hate one another they take up various
kinds of weapons to harm each other, striking [each other] with their fists,
or hurling stones [at each other], or hitting [each other] with sticks, or
cutting [each other] with swords. During the quarrel they may die or become
terrified, experiencing extreme suffering. This is what is meant by a mass
of dukkha in the present, which has sensual pleasures as its cause, sensual
pleasures as its condition, and sensual pleasures as its source.

Again, with sensual pleasures as the cause, sensual pleasures as the
condition, sensual pleasures as the source, living beings put on armor and
coats [of mail], take up lances or bows and arrows, or wield swords and
shields and go into battle. They fight on elephants, horses, or chariots, or
as foot soldiers, or they fight as [ordinary] people.?*? During the battle
they may die or become terrified, experiencing extreme suffering. This
is what is meant by a mass of dukkha in the present, which has sensual
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pleasures as its cause, sensual pleasures as its condition, and sensual pleas-
ures as its source.

Again, with sensual pleasures as the cause, sensual pleasures as the
condition, and sensual pleasures as the source, living beings put on armor
and coats [of mail], take up lances or bows and arrows, or wield swords
and shields, and [set out to] conquer another country. They besiege a city
and destroy its fortifications, lining up in battle array to the beating of
drums, the blowing of horns, and loud shouting. They strike with hammers,
or they use spears and halberds, or they use cutting wheels, or they shoot
arrows, or they hurl down rocks, or they use great catapults, or they pour
down molten copper pellets. During the battle they may die or become
terrified, experiencing extreme suffering. This is what is meant by a mass
of dukkha in the present, which has sensual pleasures as its cause, sensual
pleasures as its condition, and sensual pleasures as its source.

Again, with sensual pleasures as the cause, sensual pleasures as the
condition, and sensual pleasures as the source, living beings put on armor
or coats [of mail], take up lances or bows and arrows, or wield swords
and shields, and advance into a village, a town, a country, or a city. They
break through walls and open up storerooms to steal property. They inter-
cept [travelers] on the king’s highway or reach out to other streets. They
destroy villages, damage towns, wipe out countries, and break up cities.

In the process they may be caught by the king’s men, who subject them
to various punishments, such as cutting off their hands, their feet, or both
hands and feet; cutting off their ears, their nose, or both ears and nose; or
slicing strips [of flesh] off them, or tearing out their beards, their hair, or both
beards and hair; or putting them in a cage and setting fire to their clothing,
or wrapping them in straw and setting fire to it, or placing them in the belly
of an “iron donkey” or in the mouth of an “iron pig” or in the mouth of an
“iron tiger” and then heating it up; or placing them in a copper or iron cauldron
and boiling them; or cutting them into pieces, or stabbing them with sharp
forks, or hooking them with iron hooks, or laying them down on an iron bed
and scalding them with boiling oil, or seating them in an iron mortar and
pounding them with an iron pestle, or letting them be bitten by snakes or
serpents, or whipping them with whips, or beating them with staves, or hitting
them with clubs, or impaling them alive on a tall post, or decapitating them.
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In the process they will die or become terrified, experiencing extreme
suffering. This is what is meant by a mass of dukkha in the present, which
has sensual pleasures as its cause, sensual pleasures as its condition, and
sensual pleasures as its source.

Again, with sensual pleasures as the cause, sensual pleasures as the
condition, and sensual pleasures as the source, living beings do evil bodily
verbal, and mental deeds. At a later time they are afflicted by disease and
lie on their beds, or sit or lie on the ground, with pain oppressing their
body, experiencing extremely severe pain that is not at all desirable.

At the time of death their evil bodily, verbal, and mental deeds manifest
before them and envelop them. It is just as when at sunset, the shadow of
a great mountain peak envelops the earth—in the same way their evil bodily,
verbal, and mental deeds manifest before them and envelop them.*

They think: “Formerly I did evil deeds, which are [now] manifesting
before me and enveloping me. Formerly I did not perform meritorious
acts; I performed many evil acts. If there is a place where people are reborn
who do what is evil, bad, and harmful, who only commit crimes, who
make no merit and do no good deeds, who are without fear [of the con-
sequences of their deeds], without reliance, without a refuge, then I will
certainly be reborn there.”

From this they feel regret, and being regretful they have a bad death,
and their life ends without merit. This is what is meant by a mass of dukkha
in the present, which has sensual pleasures as its cause, sensual pleasures
as its condition, and sensual pleasures as its source.

Again, with sensual pleasures as the cause, sensual pleasures as the
condition, and sensual pleasures as the source, living beings do evil bodily,
verbal, and mental deeds. Because of those evil bodily, verbal, and mental
deeds, with this as the cause, with this as the condition, on the breaking
up of the body at death they will certainly go to a bad realm and be reborn
in hell. This is what is meant by a mass of dukkha in the next life that has
sensual pleasures as its cause, sensual pleasures as its condition, and
sensual pleasures as its source. This is what is meant by the danger of
sensual pleasures.

What is the escape from sensual pleasures? The abandoning and dis-
carding of sensual pleasures, the relinquishing and renunciation of sensual
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pleasures, the cessation of sensual pleasures, the eradication of sensual
pleasures, the transcending of and escaping from sensual pleasures—this
is what is meant by the escape from sensual pleasures.

Any renunciants or brahmins who do not know, as it really is, the grat-
ification in sensual pleasures, the danger in sensual pleasures, and the escape
from sensual pleasures are totally unable to abandon sensual pleasures them-
selves. How then could they cause others to abandon sensual pleasures?

Any renunciants or brahmins who know, as it really is, the gratification
in sensual pleasures, the danger in sensual pleasures, and the escape from
sensual pleasures are able to discard [sensual pleasures] themselves and
also able to cause others to abandon sensual pleasures.

What is the gratification in material form? Suppose there is a girl from
the warrior, brahmin, merchant, or worker [caste], fourteen or fifteen years
old. At that time her physical beauty is at its most excellent. The pleasure
and joy that arise with her physical beauty as its cause, with her physical
beauty as its condition, that is the foremost gratification in material form.
Nothing excels it, [yet] it is beset by much danger.

What is the danger in material form? Suppose one were to see that
beautiful girl at a later time when she has become extremely old and
feeble, her hair turned white and teeth fallen out, with hunched back and
unsteady on her feet, leaning on a stick to walk, with deteriorating health,
her life span approaching its end, her body trembling, and her sense fac-
ulties failing.

‘What do you think? Has her former physical beauty ceased and its dan-
ger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

Again, suppose one were to see that [formerly] beautiful girl afflicted
with disease, lying on a bed, or sitting or lying on the ground, with pain
oppressing her body, experiencing extremely severe pain. What do you
think? Has her former physical beauty ceased and its danger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]
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Again, suppose one were to see [the corpse of] that [formerly] beautiful
girl, dead for one, two days, or up to six or seven days, being pecked at
by crows and hawks, devoured by jackals and wolves, burned by fire or
buried in the earth, or completely rotten and decomposed. What do you
think? Has her former physical beauty ceased and its danger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

Again, suppose one were to see [the corpse of] that [formerly] beautiful
girl in a charnel ground as a carcass of bluish color, decomposed and half
eaten [by animals], with the skeleton lying on the ground still connected
together. What do you think? Has her former physical beauty ceased and
its danger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

Again, suppose one were to see [the skeleton of] that beautiful girl in a
charnel ground without skin, flesh, or blood, held together only by sinews.
What do you think: has her former physical beauty ceased and its danger
manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

Again, suppose one were to see [the bones of] that [formerly] beautiful
girl in a charnel ground, disconnected bones scattered in all directions:
feet bones, shin bones, thigh bones, hip bone, vertebrae, shoulder bones,
neck bones, and a skull, all in different places. What do you think: has
her former physical beauty ceased and its danger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

Again, suppose one were to see [the bones of] that [formerly] beautiful
girl in a charnel ground, bones white like shells, or bluish like the color
of pigeons, or red as if smeared with blood, rotting and decomposing, in
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bits and pieces. What do you think? Has her former physical beauty ceased
and its danger manifested?

[The monks] replied, “Yes indeed.”
[The Buddha said:]

This is what is meant by the danger in material form.

What is the escape from material form? The abandoning and discarding
of material form, the relinquishing and renouncing of material form, the
cessation of material form, the eradicating of material form, the transcending
of and escape from material form—this is what is meant by the escape
from material form.

Any renunciants or brahmins who do not know, as it really is, the grat-
ification in material form, the danger in material form, and the escape
from material form are totally unable to abandon material form themselves.
How then could they cause others to abandon material form?

Any renunciants or brahmins who know, as it really is, the gratification
in material form, the danger in material form, and the escape from material
form are able to discard [material form] themselves and also able to cause
others to abandon material form.

What is the gratification in feelings? Secluded from sensual desires,
secluded from evil and unwholesome states, a monk dwells having
attained . . . up to . . . the fourth absorption. At that time he has neither
harmful intentions toward himself nor harmful intentions toward others.
Being without harmful intentions is what is meant by the pleasure and
gratification in feeling. Why is that? [Because] one who is without harmful
intentions accomplishes such happiness. This is what is meant by the grat-
ification in feelings.

What is the danger in feelings? Feelings are of an impermanent nature,
of an unsatisfactory nature, of a nature to cease. This is what is meant by
the danger in feelings.

What is the escape from feelings? The abandoning and discarding of
feelings, the relinquishing and renouncing of feelings, the cessation of
feelings, the eradication of feelings, the transcending of and escape from
feelings—this is what is meant by the escape from feelings.
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Any renunciants or brahmins who do not know, as it really is, the grat-
ification in feelings, the danger in feelings, and the escape from feelings
are totally unable to abandon feelings themselves. How then could they
cause others to abandon feelings?

Any renunciants or brahmins who know, as it really is, the gratification
in feelings, the danger in feelings, and the escape from feelings definitely
are able to discard [feelings] themselves and also able to cause others to
abandon feelings.

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

100. The [Second] Discourse
on the Mass of Dukkha**

Thus have I heard. At one time the Buddha was staying among the Sakyans
at Kapilavatthu, in Nigrodha Park.

At that time Mahanama the Sakyan, while walking about after midday,
approached the Buddha. Having paid homage with his head at the Buddha’s
feet, stepped back, and sat to one side, he said:

World-honored One, as I understand the teaching of the World-honored
One, [ must bring about the cessation of the three defilements in my mind:
the defilement of mind by greed, the defilement of mind by hatred, and
the defilement of mind by delusion.

World-honored One, [although] I understand the teaching like this, yet
states of greed, states of hatred, and states of delusion still arise in my
mind. World-honored One, I am thinking: What condition have I not erad-
icated that still causes states of greed, states of hatred, and states of delusion
to arise in my mind?

The World-honored One said:

Mahanama, [within] you there is one condition that has not been eradicated,
namely [that because of which] you remain a householder, instead of leav-
ing the household life out of faith and becoming a homeless one to practice
the path. Mahanama, if you had eradicated this one condition, you would
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certainly not remain a householder but would certainly leave the household
life out of faith and become a homeless one to practice the path. It is
because this one condition has not been eradicated that you have remained
a householder instead of leaving the household life out of faith and becom-
ing a homeless one to practice the path.

At this Mahanama the Sakyan rose from his seat, arranged his robe so as
to bare one shoulder, extended his hands with palms joined toward the Buddha,
and said to the World-honored One, “May the World-honored One teach me
the Dharma, so that my mind may become purified, free itself of doubt, and
attain the path!”?

The World-honored One said:**

Mahanama, there are the five strands of sensual pleasure that are desirable,
thought about, delighted in, connected with desire, and enjoyed by people.
What are the five? They are visible forms known by the eye, sounds known
by the ear, odors known by the nose, flavors known by the tongue, and
tangibles known by the body.

From these, kings and the retinue of kings gain pleasure and delight.
Mahanama, this is the foremost gratification in sensual pleasures. Nothing
excels it, [yet] it is beset by much danger.

Mahanama, what is the danger in sensual pleasures? Mahanama, a
clansman may use whatever ability or skill he has to gain his livelihood,
whether it is farming, trading, using scholarly knowledge, skill in account-
ancy, knowledge of calculation, skill in carving seals, composing docu-
ments, making pens, understanding sacred texts, serving as a brave general,
or attending the king.

When it is cold, he is [afflicted by] cold; when it is hot, he is [afflicted
by] heat; he becomes hungry, thirsty, and tired, and is stung by mosquitoes
and gadflies as he undertakes such work in his quest for wealth. Mahanama,
if that clansmen, making such efforts, engaged in such activity and such
striving, does not obtain wealth, then he experiences sorrow and unhap-
piness, he worries and grieves, is upset and vexed, and bewilderment
arises in his mind. He says [to himself], “My undertakings are in vain,
my suffering is in vain, my striving is unsuccessful!”

247

586¢



The Madhyama Agama (Middle-length Discourses), Volume IT

[However,] Mahanama, if that clansman, making such effort, engaged
in such activity and such striving, does obtain wealth, then he cherishes
and values it, guarding it in a concealed storeroom. Why is that?

[Because he thinks,] “May this wealth of mine not be taken away
forcibly by kings, stolen by thieves, or burned in a fire; may it not rot or
decay or become lost! May none of my money go out without [making
a] profit, or be employed for any undertaking that fails!” [For these reasons]
he guards [his wealth] thus in a concealed storeroom.

If [his wealth] is taken away forcibly by kings, stolen by thieves, or
burned in a fire; if it rots or decays or becomes lost, then sorrow and
unhappiness arise. He worries and grieves, is upset and vexed, and bewil-
derment arises in his mind, and he says [to himself], “That which I long
cherished is lost!” Like this, Mahanama, is the mass of dukkha in the pres-
ent, which has sensual pleasures as its cause, sensual pleasures as its con-
dition, and sensual pleasures as its source.?*’

Again, Mahanama, [among] living beings, with sensual pleasures as
the cause, sensual pleasures as the condition, and sensual pleasures as the
source, a mother quarrels with her child, or a child quarrels with its mother,
a father [quarrels with] his child . . . an elder brother with his younger
brother, . . . an elder sister with her younger sister, . . . or relatives quarrel
with one another.

Having quarreled like this, a mother speaks badly of her child, a child
speaks badly of its mother, a father [speaks badly] of his child . . . an
elder brother of his younger brother, . . . an elder sister of her younger
sister, . . . or relatives speak badly of one another, let alone other people.**

This, Mahanama, is what is meant by a mass of dukkha in the present,
which has sensual pleasures as its cause, sensual pleasures as its condition,
and sensual pleasures as its source.

Again, Mahanama, [among] living beings, with sensual pleasures as
the cause, sensual pleasures as the condition, and sensual pleasures as the
source, kings quarrel with kings, brahmins quarrel with brahmins, house-
holders quarrel with householders, citizens quarrel with citizens, countries
quarrel with countries.

Because they quarrel and hate each other, they take up various kinds
of weapons to harm each other, striking [each other] with their fists, or
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hurling stones [at each other], or hitting [each other] with sticks, or cutting
[each other] with swords. During the quarrel they may die or become ter-
rified, experiencing extreme suffering. This, Mahanama, is what is meant
by a mass of dukkha in the present, which has sensual pleasures as its cause,
sensual pleasures as its condition, and sensual pleasures as its source.

Again, Mahanama, with sensual pleasures as the cause, sensual pleas-
ures as the condition, and sensual pleasures as the source, living beings
put on armor and coats [of mail], take up lances or bows and arrows, or
wield swords and shields, and go into battle. They fight on elephants,
horses, or chariots, or as foot soldiers, or they fight as [ordinary] people.?*
During the battle they may die or become terrified, experiencing extreme
suffering. This, Mahanama, is what is meant by a mass of dukkha in the
present, which has sensual pleasures as its cause, sensual pleasures as its
condition, and sensual pleasures as its source.

Again, Mahanama, with sensual pleasures as the cause, sensual pleas-
ures as the condition, and sensual pleasures as the source, living beings
put on armor and coats [of mail], take up lances or bows and arrows, or
wield swords and shields, and [set out to] conquer another country. They
besiege a city and destroy its fortifications, lining up in battle array to the
beating of drums, the blowing of horns, and loud shouting. They strike
with hammers, or they use spears and halberds, or they use cutting wheels,
or they shoot arrows, or they hurl down rocks, or they use great catapults,
or they pour down molten copper pellets. During the battle they may die
or become terrified, experiencing extreme suffering. This, Mahanama, is
what is meant by a mass of dukkha in the present, which has sensual pleas-
ures as its cause, sensual pleasures as its condition, and sensual pleasures
as its source.

Again, Mahanama, with sensual pleasures as the cause, sensual pleas-
ures as the condition, and sensual pleasures as the source, living beings
put on armor and coats [of mail], take up a lance or a bow and arrows, or
wield a sword and a shield, and advance into a village, a town, a country,
or a city. They break through walls and open up storerooms to steal prop-
erty. They interrupt the king’s highway or reach out to other streets. They
destroy villages, damage towns, wipe out countries, and break up cities.
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In the process they may be caught by the king’s men, who subject them
to various punishments, such as cutting off their hands, feet, or both hands
and feet; cutting off their ears, nose, or both ears and nose; or slicing strips
[of flesh] off them, or tearing out their beards or hair, or tearing out both
beards and hair, or putting them in a cage and setting fire to their clothing,
or wrapping them in straw and setting fire to it; or placing them in the
belly of an “iron donkey” or in the mouth of an “iron pig” or in the mouth
of an “iron tiger” and then heating it up, or putting them into a copper or
iron cauldron and boiling them; or cutting them into pieces, or stabbing
them with sharp forks, or hooking them with iron hooks, or laying them
down on an iron bed and scalding them with boiling oil, or seating them
in an iron mortar and pounding them with an iron pestle, or letting them
be bitten by snakes or serpents, or whipping them with whips, beating
them with sticks, or hitting them with clubs, or impaling them alive on a
tall post, or decapitating them.

In the process they will die or become terrified, experiencing extreme
suffering. This, Mahanama, is what is meant by a mass of dukkha in the
present, which has sensual pleasures as its cause, sensual pleasures as its
condition, and sensual pleasures as its source.

Again, Mahanama, with sensual pleasures as the cause, sensual pleas-
ures as the condition, and sensual pleasures as the source, living beings
do evil bodily, verbal, and mental deeds. At a later time they are afflicted
by disease and lie on a bed, or sit or lie on the ground, with pain oppressing
their body, experiencing extremely severe pain that is not at all desirable.

At the time of death their evil bodily, verbal, and mental deeds manifest
before them and envelop them. Just as when at sunset, the shadow of a
great mountain peak envelops the earth, in the same way their evil bodily,
verbal, and mental deeds manifest before them and envelop them.?°

They think: “Formerly I did evil deeds, which are [now] manifesting
before me and enveloping me. Formerly I did not perform meritorious
acts; I performed many evil acts. If there is a place where people are reborn
who do what is evil, bad, and harmful, who only commit crimes, who
make no merit and do no good deeds, who are without fear [of the con-
sequences], without reliance, without a refuge—then I will certainly be
reborn there.”
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From this they feel regret, and being regretful they have an unwholesome
death and their life ends without merit. This, Mahanama, is what is meant
by a mass of dukkha in the present, which has sensual pleasures as its cause,
sensual pleasures as its condition, and sensual pleasures as its source.

Again, Mahanama, with sensual pleasures as the cause, sensual pleas-
ures as the condition, and sensual pleasures as the source, living beings
do evil bodily, verbal, and mental deeds. Because of those evil bodily,
verbal, and mental deeds, with this as the cause, with this as the condition,
on the breaking up of the body at death they will certainly go to a bad
realm and are reborn in hell. This, Mahanama, is what is meant by a mass
of dukkha in the next life that has sensual pleasures as its cause, sensual
pleasures as its condition, and sensual pleasures as its source.

Mahanama, for this reason it should be understood that there is no hap-
piness at all in sensual pleasures; [there is only] immeasurable suffering
and misery. [If] a learned noble disciple does not see this as it really is,
then he is enveloped by sensual pleasures and will not attain the happiness
of relinquishment and unsurpassable peace.

Mahanama, in this way a learned noble disciple regresses because of sen-
sual pleasures. Mahanama, I know that there is no happiness in sensual pleas-
ures, but only immeasurable misery. Knowing this as it really is, Mahanama,
I am not enveloped by sensual pleasures and not overcome by what is evil,
and so [ attain the happiness of relinquishment and unsurpassable peace.
Mahanama, for this reason I do not regress because of sensual pleasures.?!

Mahanama, once I was dwelling near Rajagaha, on Mount Vebhara in
the Sattapanni Cave [frequented by] seers.>> Mahanama, in the late afternoon,
having risen from sitting in meditation, I approached the mountainside.

There I saw many Niganthas engaged in the practice of not sitting
down, standing continuously without sitting down, experiencing extremely
severe pain. I approached them and asked, “Niganthas, for what reason
do you engage in this practice of not sitting down, standing continuously
without sitting down, experiencing pain like this?”

They said, “Gotama, we have a teacher, a Nigantha called Nataputta,
who teaches us, saying,?>* ‘Niganthas, any unwholesome karma done in
your former lives will certainly be eradicated through these ascetic practices.
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If you now maintain good bodily verbal, and mental conduct, then because
of that you will perform no further evil and unwholesome karma.’”

Mahanama, I questioned them further, “Niganthas, do you have faith
in your teacher and are you free of doubt?”»* They replied, “Yes indeed,
Gotama. We have faith in our teacher and are free of doubt.”

Mahanama, I questioned them further, “Niganthas, if this is the case,
then [does this mean that] in a former life you and your Nigantha teacher
repeatedly performed evil and unwholesome deeds,? and having formerly
performed [such deeds] you Niganthas, on passing away and being reborn
now in the human realm, went forth as Niganthas to engage in the practice
of not sitting down, standing continuously without sitting down, experi-
encing pain like this, just as you and your disciples are doing?”

They replied, “Gotama, happiness is attained not through happiness
but through pain. The happiness experienced by the renunciant Gotama
cannot match that of King Bimbisara.”

I said further, “You are confused. What you say lacks meaning. Why
is that? Unskilled, lacking in understanding, and not knowing the right
time, you have made this statement:> ‘The happiness experienced by the
renunciant Gotama cannot match that of King Bimbisara.” Niganthas, you
should have first asked, “Who [experiences] the higher happiness, King
Bimbisara or the renunciant Gotama?’ Niganthas, I would have answered
like this, ‘I [experience] the higher happiness; King Bimbisara cannot
match it.” However, Niganthas, you stated that ‘The happiness experienced
by the renunciant Gotama cannot match that of King Bimbisara.’”

Then the Niganthas said, “Gotama, we now ask the renunciant
Gotama: Who [experiences] the higher happiness, King Bimbisara or
the renunciant Gotama?”

I replied further, “Niganthas, I shall now ask you a question. Answer
according to your understanding. Niganthas, what do you think? Can King
Bimbisara, according to his wish, remain in silence, not speaking a word,
and thereby obtain joy and happiness for seven days and seven nights?”
The Niganthas answered, “No, Gotama.”

[T asked further, “Can he, according to his wish, remain in silence, not
speaking a word, and thereby] obtain joy and happiness for six days, . . .
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five, ... four, ... three, . .. two days, . . . or one day and one night?” The
Niganthas answered, “No, Gotama.”

I again asked, “Niganthas, can I, according to my wish, remain in
silence, not speaking a word, and thereby obtain joy and happiness for
one day and one night?”>’” The Niganthas answered, “Yes indeed, Gotama.”

[T again asked, ““Can I, according to my wish, remain in silence, not speak-
ing a word, and thereby] obtain joy and happiness for two, . . . three, . . .
four, ... five, .. .six, ... or seven days and seven nights?”” The Niganthas
answered, “Yes indeed, Gotama.”

I again asked, “Niganthas, what do you think, who [experiences] the
higher happiness, King Bimbisara or myself?”” The Niganthas answered,
“Gotama, as we receive and understand what the renunciant Gotama has
said, Gotama [experiences] the higher happiness; King Bimbisara cannot
match it.”>

Mahanama, for this reason know that there is no happiness in sensual
pleasures; there is only immeasurable suffering and misery. [If] a learned
noble disciple does not see this as it really is, then he is enveloped by sen-
sual pleasures, entangled in what is evil and unwholesome, and will not
attain the happiness of relinquishment and unsurpassable peace.

Mahanama, in this way a learned noble disciple regresses on account
of sensual pleasures. Mahanama, I know that there is no happiness in sen-
sual pleasures; there is only immeasurable suffering and misery. Knowing
this as it really is, I am not enveloped by sensual pleasures, not entangled
by evil and unwholesome states, and thus attain the happiness of relin-
quishment and unsurpassable peace. Mahanama, for this reason I do not
regress on account of sensual pleasures.

Thus spoke the Buddha. Having heard what the Buddha said, Mahanama
the Sakyan and the monks were delighted and received it respectfully.  588a

101. The Discourse on the
Higher State of Mind>®

Thus have I heard. At one time the Buddha was staying at Savatthi, in Jeta’s
Grove, Anathapindika’s Park.
At that time the World-honored One addressed the monks:
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If a monk wishes to attain a higher state of mind (adhicitta) then he should
frequently attend to five signs. Through frequent attention to these five
signs, unwholesome thoughts that arise will be swiftly extinguished. Evil
thoughts having been extinguished, the mind will be constantly established
in inner tranquility; it will become unified and attain concentration.

What are the five [signs]? If unwholesome thoughts arise [while] a
monk is giving attention to some sign related to what is wholesome, then
because this [preliminary] sign [has led to the arising of unwholesome
thoughts], he [should] instead attend to a different sign related to what is
wholesome so that evil and unwholesome thoughts will no longer arise.

[If,] because the [preliminary] sign [has led to the arising of unwholesome
thoughts], he instead attends to a different sign related to what is wholesome,
then the already arisen unwholesome thoughts will be swiftly extinguished.
Evil thoughts having been extinguished, his mind will be constantly estab-
lished in inner tranquility; it will become unified and attain concentration.

It is just as a carpenter or a carpenter’s apprentice might apply an inked
string to a piece of wood [to mark a straight line],?* and then trim the
wood with a sharp adze to make it straight.?! In the same way, because
the [preliminary] sign [has led to the arising of unwholesome thoughts],
the monk instead attends to a different sign related to what is wholesome
so that evil and unwholesome thoughts will no longer arise.

[If,] because the [preliminary] sign [has led to the arising of unwholesome
thoughts], he instead attends to a different sign related to what is wholesome,
then the already arisen unwholesome thoughts will be swiftly extinguished.
Evil thoughts having been extinguished his mind will be constantly estab-
lished in inner tranquility; it will become unified and attain concentration.

If a monk wishes to attain a higher state of mind, he should frequently
attend to this [different] first sign. Through attention to this sign, arisen
unwholesome thoughts will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

Again, if unwholesome thoughts arise [while] a monk is giving attention
to a sign related to what is wholesome, then he [should] contemplate these
thoughts as evil and beset by danger [thus]: “These thoughts are unwhole-
some, these thoughts are evil, these thoughts are abhorred by the wise.
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One who is filled with these thoughts will not attain penetration, will not
attain the path to awakening, will not attain nirvana, because they will
cause the arising of [further] evil and unwholesome thoughts.”

[If] he contemplates them in this way as evil, then the already arisen
unwholesome thoughts will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

It is just as a young and very handsome person might take a bath and
wash himself,*? dress in clean clothes, apply perfume to his body, and
comb his beard and hair, in order to be spotlessly clean. If someone were
to take a dead snake, a dead dog, or a human corpse that has been half
eaten [by animals], of bluish color, swollen and putrefied, with impurities
oozing out, and put [the dead animal or body] around [that young person’s]
neck, then [that person] would abhor the filth, they would not enjoy or
like it. In the same way, a monk [should] contemplate these [arisen]
thoughts as evil and beset by danger [thus]: “These thoughts are unwhole-
some, these thoughts are evil, these thoughts are abhorred by the wise.
One who is filled with these thoughts will not attain penetration, will not
attain the path to awakening, will not attain nirvana, because they will
cause the arising of [further] evil and unwholesome thoughts.”

[If] he contemplates them in this way as evil, then the unwholesome
thoughts that have already arisen will be swiftly extinguished. Evil thoughts
having been extinguished his mind will be constantly established in inner
tranquility; it will become unified and attain concentration.

If a monk wishes to attain a higher state of mind, then he should fre-
quently attend to this second sign. Through attention to this sign, arisen
unwholesome thoughts will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

Again, if unwholesome thoughts arise while a monk is giving attention
to a sign related to what is wholesome, and if while he is contemplating
these thoughts as evil and dangerous unwholesome thoughts again arise,
then that monk should not attend to those thoughts, because they will
cause the arising of [further] evil and unwholesome thoughts.
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[If] he does not attend to these thoughts, then the unwholesome thoughts
that have already arisen will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

It is just as when there are visible forms in a well-lit place and a person
with good eyesight who [has] no wish to see them closes his eyes or turns
away and leaves. What do you think? [Those] visible forms being in a
well lit place, will that person be able to receive the image of those forms?

[The monks] answered, “He will not.”
[The Buddha said:]

In the same way, a monk should not attend to these thoughts, because
they will cause the arising of [further] evil and unwholesome thoughts.
[If] he does not attend to these thoughts, then the unwholesome thoughts
that have already arisen will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

If a monk wishes to attain a higher state of mind, then he should fre-
quently attend to this third sign. Through attention to this sign, arisen
unwholesome thoughts will be swiftly extinguished. Evil thoughts having
been extinguished, his mind will be constantly established in inner tran-
quility; it will become unified and attain concentration.

Again, if unwholesome thoughts arise while the monk is giving attention
to a sign related to what is wholesome; and if, while he is contemplating
these thoughts as evil and dangerous, unwholesome thoughts again arise;
and if, while he is not attending to those thoughts, further unwholesome
thoughts arise; then, in regard to these thoughts, that monk should deploy
his volition to reduce those thoughts gradually so that evil and unwhole-
some thoughts no longer arise.

[If] in regard to these thoughts he deploys his volition to reduce the
thoughts gradually, then unwholesome thoughts that have already arisen
will be swiftly extinguished. Evil thoughts having been extinguished, his
mind will be constantly established in inner tranquility; it will become
unified and attain concentration.
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It is just as someone who is walking quickly, hurrying along, might reflect,
“Why am I hurrying? Wouldn’t I rather walk more slowly now?” and so he
walks slowly. Then he reflects again, “Why am I walking slowly? Wouldn’t
I rather stand still?”” and so he stands still. Then he reflects again, “Why am
I standing? Wouldn’t I rather sit down?” and so he sits down. Then he reflects
again, “Why am I sitting? Wouldn’t I rather lie down?”” and so he lies down.
In this way that person gradually calms his bodily gross activities.

It should be understood that the monk, too, is like that [when], in regard
to these thoughts, he deploys his volition to reduce those thoughts gradually
so that evil and unwholesome thoughts no longer arise.

[If,] in regard to these thoughts, he deploys his volition to reduce the
thoughts gradually, then the unwholesome thoughts that have already
arisen will be swiftly extinguished. Evil thoughts having been extinguished,
his mind will be constantly established in inner tranquility; it will become
unified and attain concentration.

If a monk wishes to attain a higher state of mind, then he should fre-
quently attend to this fourth sign. Through attention to this sign, unwhole-
some thoughts that have already arisen will be swiftly extinguished. Evil
thoughts having been extinguished, his mind will be constantly established
in inner tranquility; it will become unified and attain concentration.

Again, if unwholesome thoughts arise while the monk is giving attention
to a sign related to what is wholesome; and if, while he is contemplating
these thoughts as evil and dangerous, unwholesome thoughts also arise;
and if, while he is not attending to those thoughts, further unwholesome
thoughts arise; and if when he deploys his volition to reduce those thoughts
gradually, unwholesome thoughts again arise; then that monk should con-
template thus: “If, owing to these thoughts, unwholesome thoughts arise
in a monk, then that monk should, with teeth clenched and tongue pressed
against his palate, use mind to control mind, taking hold of it and subduing
it, so that evil and unwholesome thoughts no longer arise.”

[If] he uses mind to control mind, taking hold of it and subduing it,
then the unwholesome thoughts that have already arisen will be swiftly
extinguished. Evil thoughts having been extinguished, his mind will be
constantly established in inner tranquility; it will become unified and attain
concentration.
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It is just as two strong men might seize a weaker man, taking hold of
him and subduing him. In the same way a monk, with teeth clenched and
tongue pressed against his palate, uses mind to control mind, taking hold
of it and subduing it so that evil and unwholesome thoughts no longer arise.

[If] he uses mind to control mind, taking hold of it and subduing it,
then the unwholesome thoughts that have already arisen will be swiftly
extinguished. Evil thoughts having been extinguished, his mind will be
constantly established in inner tranquility; it will become unified and attain
concentration.

If a monk wishes to attain a higher state of mind, then he should fre-
quently attend to this fifth sign. Through attention to this sign, unwhole-
some thoughts that have already arisen will be swiftly extinguished. Evil
thoughts having been extinguished, his mind will be constantly established
in inner tranquility; it will become unified and attain concentration.

If a monk wishes to attain a higher state of mind, he should frequently
attend to these five signs. Through frequent attention to these five signs,
unwholesome thoughts that have already arisen will be swiftly extin-
guished. Evil thoughts having been extinguished, his mind will be con-
stantly established in inner tranquility; it will become unified and attain
concentration.

If when a monk gives attention to a sign related to what is wholesome,
evil thoughts no longer arise; [if] when he contemplates [evil] thoughts
as evil and dangerous, evil thoughts also no longer arise; [if] when he
does not attend to [evil] thoughts, evil thoughts also no longer arise; if
when he deploys his volition to reduce [evil] thoughts gradually, evil
thoughts also no longer arise; [and] if when he uses mind to control mind,
taking hold of it and subduing it, evil thoughts also no longer arise—then
he has attained self-mastery. He thinks what he wishes to think and does
not think what he does not wish to think.

If a monk thinks what he wishes to think and does not think what he
does not wish to think, then he is reckoned as a monk who thinks according
to his wish, who has mastery of the courses of thought.?3

Thus spoke the Buddha. Having heard what the Buddha said, the monks

were delighted and received it respectfully.
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102. The Discourse
on Thoughts**

Thus have I heard. At one time the Buddha was staying at Savattht, in Jeta’s
Grove, Anathapindika’s Park.
At that time the World-honored One addressed the monks:

Formerly, when I had not yet awakened to unsurpassable, right, and total
awakening, I had this thought: “Let me divide my thoughts into two parts,
with thoughts of sensual desire, thoughts of ill-will, and thoughts of cruelty
as one part, and thoughts without sensual desire, thoughts without ill-will,
and thoughts without cruelty as the other part.”

Thereafter I divided all my thoughts into two parts, with thoughts of
sensual desire, thoughts of ill-will, and thoughts of harming as one part,
and thoughts without sensual desire, thoughts without ill-will, and thoughts
without harming as the other part.

Practicing like this, I went and stayed in a remote and secluded place,
practicing diligently with a mind free of negligence. [If] a thought of sen-
sual desire arose, I at once realized “A thought of sensual desire has arisen,
which is harmful to myself, harmful to others, harmful to both, which will
destroy wisdom, cause much trouble, and not [lead to] attaining nirvana.”
On realizing that it was harmful to myself, harmful to others, harmful to
both, would destroy wisdom, cause much trouble, and not [lead to] attaining
nirvana, it rapidly ceased.

Again, [if] a thought of ill-will, . . . [or] a thought of cruelty arose, I
at once realized “A thought of ill-will, . . . [or] a thought of cruelty has
arisen, which is harmful to myself, harmful to others, harmful to both,
which will destroy wisdom, cause much trouble, and not [lead to] attaining
nirvana.” [When I] realized that it was harmful to myself, harmful to
others, harmful to both, would destroy wisdom, cause much trouble, and
not [lead to] attaining nirvana, it rapidly ceased.

[If] a thought of sensual desire arose in me, I did not accept it but aban-
doned it, discarded it, vomited it out. [If] a thought of ill-will, . . . [or] a
thought of cruelty arose, I did not accept it but abandoned it, discarded
it, and vomited it out. Why was that? Because I saw that countless evil
unwholesome states would certainly arise because of [such thoughts].
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It is just as in the last month of spring when, because the fields have
been sown, the area where cows can graze is limited, and a cowherd, having
set the cows free in uncultivated marshland, wields a cane to prevent them
from straying into others’ fields. Why is that? Because the cowherd knows
that he would certainly be scolded, beaten, or imprisoned [if the cows]
trespassed. For this reason, the cowherd wields a cane to prevent it.

In the same way, [if] a thought of sensual desire arose in me, I did not
accept it but abandoned it, discarded it, and vomited it out. [If] a thought
of ill-will, . . . [or] a thought of cruelty arose, I did not accept it but aban-
doned it, discarded it, and vomited it out. Why was that? Because I saw
that countless evil and unwholesome states would certainly arise because
of [such thoughts].

Monks, in accordance with what one intends, in accordance with what
one thinks, the mind takes delight in that. If a monk often thinks thoughts
of sensual desire and abandons thoughts without sensual desire, then through
often thinking thoughts of sensual desire his mind takes delight in them.

If a monk often thinks thoughts of ill-will, . . . [or] thoughts of cruelty
and abandons thoughts without ill-will, . . . [or] thoughts without cruelty,
then through often thinking thoughts of ill-will, . . . [or] thoughts of cruelty
his mind takes delight in them.

Thus a monk who has not abandoned thoughts of sensual desire, not
abandoned thoughts of ill-will, and not abandoned thoughts of cruelty
will be unable to free himself from birth, old age, disease, death, worry
and sorrow, weeping and tears; he will not be able to free himself from
all this dukkha.*®

Practicing in this way, [ went and stayed in a remote and secluded
place, practicing diligently with a mind free of negligence. [If] a thought
without sensual desire arose in me, I at once realized, “A thought without
sensual desire has arisen, which is not harmful to myself, not harmful to
others, not harmful to both, which will [lead to] developing wisdom
without difficulty, and to attaining nirvana.” On realizing that it was not
harmful to myself, not harmful to others, not harmful to both, and that it
would [lead to] developing wisdom without difficulty and to attaining
nirvana, I rapidly developed it and made much of it.

260



Division 9

Again, [if] a thought without ill-will, . . . [or] a thought without cruelty
arose in me, I at once realized, “A thought without ill-will, . . . [or] a
thought without cruelty has arisen, which is not harmful to myself, not
harmful to others, not harmful to both, which will [lead to] developing
wisdom without difficulty and to attaining nirvana.” On realizing that it
was not harmful to myself, not harmful to others, not harmful to both,
that it would [lead to] developing wisdom without difficulty and to attaining
nirvana, | rapidly developed it and made much of it.

[If] a thought without sensual desire arose in me, I intentionally kept
on thinking it. [If] a thought without ill-will, . . . [or] a thought without
cruelty arose, I intentionally kept on thinking it.

I further had this thought: “If I intentionally keep on thinking my body
will lose strength and my mind will be troubled. Let me rather keep my
mind in check within, continuously dwelling in inner tranquility, unified,
having attained concentration, so that my mind will not be troubled.”

Thereafter I kept my mind in check within, continuously dwelling in
inner tranquility, unified, having attained concentration, and my mind was
no longer troubled.

[If] a thought without sensual desire arose in me, I further [allowed]
thoughts to arise that were inclined toward the Dharma and in accordance
with the Dharma. [If] a thought without ill-will, . . . [or] a thought without
cruelty arose, I further [allowed] thoughts to arise that were inclined
toward the Dharma and in accordance with the Dharma. Why was that?
[Because] I did not see that countless evil and unwholesome states would
arise because of [such thoughts].

It is just as in the last month of autumn, when the entire harvest has
been collected, a cowherd boy sets the cows free in the uncultivated fields
and is mindful of them, thinking, “My cows are there in the herd.” Why
is that? Because the cowherd boy does not see that he would be scolded,
beaten, or imprisoned for any trespassing. For this reason he is mindful
of them thus, “My cows are there in the herd.”

In the same way, [if] a thought without sensual desire arose in me, |
further [allowed] thoughts to arise that were inclined to the Dharma and
in accordance with the Dharma. [If] a thought without ill-will, . . . [or] a
thought without cruelty arose, I further [allowed] thoughts to arise that
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were inclined to the Dharma and in accordance with the Dharma. Why
was that? [Because] I did not see that countless evil and unwholesome
states would arise because of [such thoughts].

Monks, in accordance with what one intends, in accordance with what
one thinks, the mind takes delight in that. If a monk often thinks thoughts
without sensual desire and abandons thoughts of sensual desire, then
because of often thinking thoughts without sensual desire his mind takes
delight in them.

If a monk often thinks thoughts without ill-will, . . . [or] thoughts
without cruelty, and abandons thoughts of ill-will, . . . [or] thoughts of
cruelty, then because of often thinking thoughts without ill-will, . . . [or]
thoughts without cruelty his mind takes delight in them.

With the calming of [directed] awareness and [sustained] contemplation,
with inner stillness and mental unification, he dwells having attained the
second absorption, which is without [directed] awareness and [sustained]
contemplation and with rapture and happiness born of concentration.

Secluded from rapture and pleasure, dwelling in equanimity and without
seeking anything, with right mindfulness and right comprehension, expe-
riencing happiness with the body, he dwells having attained the third
absorption, which the noble ones speak of as noble equanimity and mind-
fulness, a happy abode.

With the cessation of pleasure and the cessation of pain, and with the
earlier cessation of rapture and displeasure, with neither pain nor pleasure,
and with purity of mindfulness and equanimity, he dwells having attained
the fourth absorption.

With his mind concentrated and purified in this way, free of defilements,
free of troubles, malleable, well-steadied, having gained imperturbability,
he directs it to the realization of the higher knowledge of the destruction
of the taints.?®’

He knows as it really is: “This is dukkha”; he knows [as it really is]:
“This is the arising of dukkha’; he knows [as it really is]: “This is the ces-
sation of dukkha”; he knows as it really is: “This is the path [leading to]
the cessation of dukkha.”

He knows as it really is: “These are the taints”; he knows [as it really
is]: “This is the arising of the taints”; he knows [as it really is]: “This is

262



Division 9

the cessation of the taints”; he knows as it really is: “This is the path [lead-
ing] to the cessation of the taints.”

Knowing like this and seeing like this, his mind is liberated from the
taint of sensual desire, from the taint of existence, and from the taint of
ignorance. Being liberated, he knows that he is liberated, knowing as it
really is: “Birth is ended, the holy life has been established, what had to
be done has been done, there will not be another experiencing of exis-
tence.”

This monk, being free from thoughts of sensual desire, free from
thoughts of ill-will, and free from thoughts of cruelty, attains liberation
from birth, old age, disease, death, worry and sorrow, weeping and tears.
He is free from all dukkha.

It is just as if a herd of deer is living in a secluded area where there is
a large spring. A man comes along who does not seek the benefit and wel-
fare of that herd of deer, does not seek their safety and happiness. He
blocks the right path and opens up a false path, digs a pit [as a trap], and
gets someone to keep watch over it. In this way the entire herd of deer
will be [trapped and] killed.

Suppose another man comes along, who does seek the benefit and wel-
fare of that herd of deer and seeks their safety and happiness. He opens
up the right path, blocks off the bad path, and drives the watchman away.
In this way the entire herd of deer will remains safe and sound.

Monks, you should know that I have spoken this simile wishing you
to know its meaning. On hearing a simile a wise person understands its
implications. This is the meaning of this saying: The large spring represents
the five cords of sensual pleasure that are agreeable, yearned for, and
delighted in.

What are the five? They are visible forms perceived by the eye, sounds
perceived by the ear, odors perceived by the nose, flavors perceived by
the tongue, and tangibles perceived by the body. You should know that
“the large spring” represents these five sensual pleasures.

You should [also] know that the great herd of deer [represents] renun-
ciants and brahmins. You should [also] know that the one man who comes
along and does not seek their benefit and welfare, their safety and happi-
ness, [represents] Mara, the Evil One. Blocking the right path and opening
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up a bad path [represents] the three evil and unwholesome types of thought:
thoughts of sensual desire, thoughts of ill-will, and thoughts of cruelty.

You should know that the evil path [represents] these three evil and
unwholesome thoughts. Again, there is another evil path, namely the eight-
fold wrong path: wrong view, . . . up to . . . wrong concentration; these
are the eight.?® You should [also] know that the great pit [represents] igno-
rance. You should [also] know that the watchman [represents] the retinue
of Mara, the Evil One.?®

You should [also] know that the other man who comes along, seeking
the benefit and welfare [of that herd of deer], seeking their safety and hap-
piness, [represents] the Tathagata, free from attachment, fully awakened.
Opening up the right path and blocking the evil path [represents] the three
wholesome thoughts: thoughts without sensual desire, thoughts without
ill-will, and thoughts without cruelty. You should know that the path [rep-
resents] these three wholesome thoughts. Again, there is another path,
namely the eightfold right path: right view, . . . up to . . . right concentration;
these are the eight.

Monks, I have opened up the right path for you and blocked off the
evil path; I have filled in the pit and driven away the watchman. What a
teacher should do for his disciples out of great compassion, mercy, sym-
pathy, and concern, seeking their benefit and welfare, seeking their safety
and happiness, I have now already done.

You, too, should do your part. Go and sit in meditation in a secluded
place, on a mountain, in a forest, at the base of a tree, in an empty and
quiet place. Do not be negligent, make diligent effort, lest you regret it
later. This is my instruction, this is my teaching.

Thus spoke the Buddha. Having heard what the Buddha said, the monks

were delighted and received it respectfully.

103. The Discourse on
the Lion’s Roar?”

Thus have I heard. At one time the Buddha was staying among the Kurus,
at a Kuru town called Kammasadhamma.

At that time the World-honored One addressed the monks:
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When you are among assemblies, you can roar a true lion’s roar like
this: “In this [dispensation] there is a first[-level] renunciant, a second[-
level], . . . a third[-level], . . . and a fourth[-level] renunciant.?”! Outside
of this [dispensation] there is no [true] renunciant or brahmin; all heterodox
paths [of practice] are devoid of [true] renunciants and brahmins.”

Monks, suppose that heterodox practitioners come and ask you, “Ven-
erable friends, what is the [mode of] practice, what is the power, what is
the knowledge that you have, by virtue of which you make such a procla-
mation when you are among assemblies, roaring a true lion’s roar like
this: ‘In this [dispensation] there is a first[-level] renunciant, a second]-
level], . . . a third[-level], . . . and a fourth[-level] renunciant. Outside of
this [dispensation] there is no [true] renunciant or brahmin; all heterodox
paths [of practice] are devoid of [true] renunciants and brahmins’?”

Monks, you should reply to those heterodox practitioners like this: “Ven-
erable friends, our World-honored One is endowed with knowledge and vision,
he is a tathagata, free of attachment, fully awakened. He has declared four
principles, and it is because of these four principles that we make such a
proclamation when among assemblies, roaring a true lion’s roar like this: ‘In
this [dispensation] there is a first[-level] renunciant, a second[-level], . . . a
third[-level], . . . and a fourth[-level] renunciant. Outside of this [dispen-
sation] there is no [true] renunciant or brahmin; all heterodox paths [of
practice] are devoid of [true] renunciants and brahmins.’

“What are the four [principles]? Venerable friends, we have faith in
the teacher; we have faith in the teaching; we have faith in, and are
endowed with, the virtues of the precepts; and we feel affection and respect
toward companions on the path, revering and supporting them.

“Venerable friends, our World-honored One, who is endowed with
knowledge and vision, who is a tathagata, free of attachment, fully awak-
ened, has declared these four principles, and it is because of these four
principles that we make such a proclamation when among assemblies,
roaring a true lion’s roar like this: “In this [dispensation] there is a first[-
level] renunciant, a second[-level], . . . a third[-level], . . . and a fourth[-
level] renunciant. Outside of this [dispensation] there is no [true] renunciant
or brahmin; all heterodox paths [of practice] are devoid of [true] renunciants
and brahmins.”
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Monks, suppose that the heterodox practitioners reply like this, “Venerable
friends, we too have faith in the teacher, that is to say, in our teacher; we
have faith in the teaching, that is to say, in our teaching; we are endowed
with the virtue of the precepts, that is to say, our precepts; and we feel affec-
tion and respect toward companions on the path, revering and supporting
them, that is to say, companions on our path, both those who have gone
forth and those who remain in the household.

“Venerable friends, regarding these two dispensations, that of the renun-
ciant Gotama and that of ourselves, what is superior [or inferior], what is
their significance, and what are the differences?”

Monks, you should ask the heterodox practitioners this: “Venerable
friends, is there a single final goal or are there many final goals?”’

Monks, if the heterodox practitioners reply like this, “Venerable friends,
there is a single final goal; there are not many final goals,” then, monks,
ask the heterodox practitioners further, “Venerable friends, is the final
goal attained by one who has sensual desires or is the final goal attained
by one who is without sensual desires?”’

Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is to be attained by one who is without sensual desires; the
final goal is not attained by one who has sensual desires,” then, monks,
ask the heterodox practitioners further: “Venerable friends, is the final
goal attained by one who has ill-will or is the final goal attained by one
who is without ill-will?”

Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is attained by one who is without ill-will; the final goal is
not attained by one who has ill-will,” then, monks, ask the heterodox prac-
titioners further: “Venerable friends, is the final goal attained by one who
has delusion or is the final goal attained by one who is without delusion?”

Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is attained by one who is without delusion; the final goal is
not attained by one who has delusion,” then, monks, ask the heterodox
practitioners further: “Venerable friends, is the final goal attained by one
who has craving and clinging, or is the final goal attained by one who is
without craving and clinging?”*"?
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Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is attained by one who is without craving and clinging; the
final goal is not attained by one who has craving and clinging,” then, monks,
ask the heterodox practitioners further: “Venerable friends, is the final goal
attained by one who is without wisdom and does not speak wisely, or is
the final goal attained by one who has wisdom and speaks wisely?”

Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is attained by one who has wisdom and speaks wisely; the
final goal is not attained by one who is without wisdom and does not speak
wisely,” then, monks, ask the heterodox practitioners further, “Venerable
friends, is the final goal attained by one who is hostile and disputatious,
or is the final goal attained by one who is not hostile and not disputatious?”’

Monks, if the heterodox practitioners reply like this, “Venerable friends,
the final goal is attained by one who is not hostile and not disputatious;
the final goal is not attained by one who is hostile and disputatious,” then,
monks, say this to the heterodox practitioners: “Venerable friends, accord-
ing to what you have said, there is a single final goal; there are not many
final goals. The final goal is attained by one who is without sensual desires;
the final goal is not attained by one who has sensual desires.

“The final goal is attained by one who is without ill-will; the final goal
is not attained by one who has ill-will. The final goal is attained by one who
is without delusion; the final goal is not attained by one who has delusion.
The final goal is attained by one who is without craving and clinging; the
final goal is not attained by one who has craving and clinging.

“The final goal is attained by one who has wisdom and speaks wisely;
the final goal is not attained by one who is without wisdom and does
not speak wisely. The final goal is attained by one who is not hostile
and not disputatious; the final goal is not attained by one who is hostile
and disputatious.”

If renunciants and brahmins incline to countless views, then they all
incline to two [basic] views: the view of existence and the view of nonex-
istence. If they incline to the view of existence, then they are attached to
the view of existence, rely on the view of existence, take their stand on
the view of existence, and dispute with [those who hold] the view of
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nonexistence. If they incline to the view of nonexistence, then they are
attached to the view of nonexistence, rely on the view of nonexistence,
take their stand on the view of nonexistence, and dispute with [those who
hold] the view of existence.

Renunciants and brahmins who do not know the cause [of these two
views], who do not know their arising, do not know their cessation, do
not know the gratification in them, do not know the danger in them, and
do not know the escape from them—they all have sensual desire, they
have ill-will and delusion, they have craving, they have clinging, they are
without wisdom and do not speak wisely, and they are hostile and dispu-
tatious. Consequently, they do not become free from birth, old age, disease,
and death and are unable to liberate themselves from worry and woe,
weeping and tears, sorrow and pain, distress and vexation; they do not
attain the ending of dukkha.

Renunciants and brahmins who do know the cause of these [two] views,
who know their arising, know their cessation, know the gratification in
them, know the danger in them, and know the escape from them—they
all are without sensual desire, without ill-will, without delusion, without
craving, without clinging, they have wisdom and speak wisely, and they
are not hostile and not disputatious. They attain freedom from birth, old
age, disease, and death, and are able to liberate themselves from worry
and woe, weeping and tears, sorrow and pain, distress and vexation; con-
sequently, they attain the ending of dukkha.

There may be renunciants and brahmins who declare the abandoning
of clinging but do not declare the abandoning of all [types of] clinging.
They declare the abandoning of clinging to sensual pleasures but they do
not declare the abandoning of clinging to rules, clinging to views, and
clinging to a self.?”> Why is that?

Those renunciants and brahmins do not know these three instances [of
clinging] as they really are; consequently, although they declare the aban-
doning of clinging, they do not declare the abandoning of all [types of]
clinging.

Again, there are renunciants and brahmins who declare the abandoning
of clinging but do not declare the abandoning of all [types of] clinging.
[They] declare the abandoning of clinging to sensual pleasures and of
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clinging to rules but they do not declare the abandoning of clinging to
views and of clinging to a self. Why is that?

Those renunciants and brahmins do not know these two instances [of
clinging] as they really are; consequently, although they declare the
abandoning of clinging, they do not declare the abandoning of all [types
of] clinging.

Again, there are renunciants and brahmins who declare the abandoning
of clinging but do not declare the abandoning of all [types] of clinging.
They declare the abandoning of clinging to sensual pleasures, of clinging
to rules, and of clinging to views but they do not declare the abandoning
of clinging to a self. Why is that?

Those renunciants and brahmins do not know this one instance [of
clinging] as it really is; consequently, although they declare the abandoning
of clinging, they do not declare the abandoning of all [types of] clinging.

In such a teaching and discipline, if someone has faith in the teacher,
that is not appropriate and does not [lead to the] highest; if someone has
faith in the teaching, that too is not appropriate and does not [lead to the]
highest; if someone is endowed with the virtue of the precepts, that too is
not appropriate and does not [lead to the] highest; if someone feels affection
and respect toward companions on the path, revering and supporting them,
that too is not appropriate and does not [lead to the] highest.

A tathagata appears in the world, free from attachment, fully awakened,
accomplished in knowledge and conduct, a well-gone one, a knower of
the world, an unsurpassable person, a leader on the path of Dharma, a
teacher of devas and human beings, called a buddha, an exalted one.

He declares the abandoning of clinging, declaring here and now the
abandoning of all [types] of clinging. He declares the abandoning of cling-
ing to sensual pleasures, of clinging to rules, of clinging to views, and of
clinging to a self.

What is the cause of these four [types] of clinging? From what do they
arise? From where are they born? What is their source? These four [types]
of clinging are caused by ignorance, they arise [because] of ignorance,
they are born from ignorance, and they have ignorance as their source.?™

If a monk has eradicated ignorance and given rise to knowledge, then
he thereafter ceases clinging to sensual pleasures, clinging to rules, clinging
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to views, and clinging to a self. Not clinging, he is not agitated; being
without agitation and having abandoned its cause and condition, he is cer-
tain to attain final nirvana, knowing as it really is: “Birth has been ended,
the holy life has been established, what had to be done has been done,
there will not be another experiencing of existence.”

In such a true Dharma and discipline, if someone has faith in the teacher,
that is appropriate and [leads to the] highest; if someone has faith in the
teaching, that is appropriate and [leads to the] highest; if someone is
endowed with the virtues of the precepts, that is appropriate and [leads
to the] highest; if someone feels affection and respect towards companions
on the path, revering and supporting them, that is appropriate and [leads
to the] highest.

Venerable friends, this is the [mode of] practice, this is the power, this
is the knowledge we have, by virtue of which we make such a proclamation
when we are among assemblies, roaring a true lion’s roar like this: “In this
[dispensation] there is a first[-level] renunciant, a second[-level], . . . a
third[-level], . . . and a fourth[-level] renunciant. Outside of this [dispen-
sation] there is no [true] renunciant or brahmin; all heterodox paths [of
practice] are devoid of [true] renunciants and brahmins.””®

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

104. The Discourse in the
Udumbara |Forest]*’

Thus have I heard. At one time the Buddha was staying at Rajagaha, in the
Bamboo Grove, the Squirrels’ Sanctuary.

At that time there was a householder called True Mind,?”” who in the early
morning had left Rajagaha with the intention of approaching the Buddha and
paying homage to him.

Then the householder True Mind thought, “For the time being, never mind
about approaching the Buddha. The World-honored One and the monks may
[still] be sitting in meditation. Let me rather go to the udumbara forest and
approach the park of the heterodox practitioners.” Then the householder True
Mind went to the udumbara forest and approached the park of the heterodox
practitioners.
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At that time in the park of the heterodox practitioners in the udumbara
forest there was one heterodox practitioner named Nigrodha,?”® who was
respected as a teacher among the heterodox practitioners, held in reverence
by people as one who had vanquished many [opponents] and was the leader
of five hundred heterodox practitioners.

He was with a disorderly assembly that was making a great uproar, engag-
ing in various types of animal talk,? discussions [about such things as] talk
about kings, talk about thieves, talk about battles, talk about food and drink,
talk about clothes and blankets, talk about married women, talk about girls,
talk about adulterous women, talk about worldly customs, talk about wrong
ways of practice, talk about the ocean, and talk about the country. They were
all seated together there talking these various types of animal talk.

When the heterodox practitioner Nigrodha saw the householder True
Mind coming in the distance, he admonished his followers, telling them all
to be silent:

Venerable friends, be silent! Don’t talk! Enjoy being silent! Let each one
control himself!

Why is that? The householder True Mind, a disciple of the renunciant
Gotama, is coming. Among the disciples of the renunciant Gotama who
have a high reputation for virtue and are worthy of respect, and who live
as householders at Rajagaha, he is the foremost. He does not speak [much]
but enjoys silence and practices self-restraint. If he knows that this assembly
is established in silence, he will probably approach us.

Then, having silenced his assembly, the heterodox practitioner Nigrodha
became silent himself. Then the householder True Mind approached the het-
erodox practitioner Nigrodha, exchanged friendly greetings, stepped back,
and sat to one side. He said:

Nigrodha, our World-honored One makes a practice of sitting in meditation
beneath a tree in some secluded area or mountain forest, or while dwelling
on some high crag, in an isolated [place] without noise, remote, without
disturbance, and without people.

This is the nature of the Buddha, the World-honored One. He makes
a practice of sitting in meditation beneath a tree in some secluded area or
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mountain forest, or while dwelling on some high crag, in an isolated
[place] without noise, remote, without disturbance, and without people.
He always enjoys sitting in meditation in remote areas, at peace and happy.

Since the beginning the Buddha, the World-honored One, has never
met together with a large group, day and night, as you are doing today
with your retinue.

At this the heterodox practitioner Nigrodha said:

Stop, householder, stop! How would you know? The renunciant Gotama
is devoid of wisdom and liberation. You have no adequate basis for saying
whether [his conduct] is appropriate or not, whether it is reasonable or not.

That renunciant Gotama keeps to the fringes [of populated areas],
enjoying the fringes and dwelling on the fringes. Just as a blind ox grazes
on the fringes and keeps to the fringes, enjoying the fringes and dwelling
on the fringes, it is like this too with the renunciant Gotama. Householder,
if that renunciant Gotama were to come to this assembly, I would destroy
him with a single argument, just as one might [smash] an empty pot, and
I would tell him the simile of the blind ox.

Then the heterodox practitioner Nigrodha addressed his assembly:

Venerable friends, suppose the renunciant Gotama were to come to this
assembly—if he must come, then don’t show him respect by getting up
from your seats and extending your hands, with palms joined, toward
him; and don’t invite him to sit on a prepared seat. When he arrives, say
something like, “Gotama, there are seats. Sit where you like!”?%

At that time the World-honored One was sitting in meditation, and with
the purified divine ear that surpasses [the hearing ability of ordinary] people
he overheard this conversation between the householder True Mind and the
heterodox practitioner Nigrodha.

Then, in the late afternoon, he rose from sitting in meditation and
approached the park of the heterodox practitioners in the udumbara forest.
When the heterodox practitioner Nigrodha saw the World-honored One com-
ing in the distance, he got up from his seat, arranged his robe so as to bare
one shoulder and, extending his hands with palms joined toward the Buddha,
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he graciously said, “Welcome, renunciant Gotama! It is a long time since
you have been here. Please take this seat!”

Then the World-honored One thought, “This foolish man disregards his
own instructions.” Knowing this, the World-honored One sat down on that
seat. The heterodox practitioner Nigrodha exchanged polite greetings with
the World-honored One, stepped back, and sat to one side.

The World-honored One said, “Nigrodha, what topic have you been
discussing with the householder True Mind? On account of what matter are
you seated here together?”

The heterodox practitioner Nigrodha replied:

Gotama, we had this thought: “What are the teachings with which the
renunciant Gotama instructs his disciples, such that his disciples, having
been instructed, attain well-being and spend the rest of their lives practicing
the holy life in purity and teaching it to others?”

Gotama, this is the topic that I have been discussing with the house-
holder True Mind; this is the matter on account of which we are seated
here together.?®!

On hearing these words, the householder True Mind thought, “How strange
that this heterodox practitioner Nigrodha should be speaking a falsehood!
Why is that? He is right in front of the Buddha trying to deceive the World-
honored One.”

Knowing this, the World-honored One said:

Nigrodha, my teachings are profound, remarkable, and special. They are
difficult to realize, difficult to know, difficult to see, and difficult to attain—
that is to say, the teachings with which I instruct my disciples, such that
having been so instructed my disciples spend the rest of their lives prac-
ticing the holy life in purity and teaching it to others.

Nigrodha, if you have any questions about the practice of self-morti-
fication taught by your own teachers, then ask me. I will certainly be able
to answer to your satisfaction.

At this the disorderly assembly of heterodox practitioners all exclaimed
in unison:
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The renunciant Gotama is remarkable and special, with great supernormal
power, great virtue, great merit, and great dignity! Why is that? He is able
to let go of his own doctrine and answer questions asked in terms of
another’s doctrine.

At this, the heterodox practitioner Nigrodha admonished his assembly,
telling them to be quiet. He asked, “Gotama, how does self-mortification
reach fulfilment, and how does it not reach fulfilment?”

Then the World-honored One replied:

Nigrodha, there are some renunciants or brahmins who go around naked,
unclothed, or who use their hands as clothing [to cover their private parts],
or use leaves as clothing, or use beads as clothing; who abstain from using
a pot to get water, or abstain from using a ladle to get water; who do not
eat food that has been stolen with a knife or cudgel, who do not eat food
[obtained] by cheating, or [that has been obtained] themselves by approaching
[a donor], or by sending a messenger [to the donor], or [on hearing a donor
say,] “Come, venerable sir!” or “Very well, venerable sir!”” or “Stay, venerable
sir!”; or who do not eat food when there are two people eating together, or
food from the house of a pregnant woman, or from a house with a domestic
dog, or who do not eat food from a house where there are excrement-eating
flies; or who do not eat fish, do not eat meat, do not drink wine, do not drink
bad water, or who do not drink anything at all, training in the practice of
not drinking; who eat [only] one mouthful and are content with one mouthful,
or eat [only] two, . . . three, . . . four, . . . up to . . . seven mouthfuls and are
content with seven mouthfuls; or eat [only] what is obtained at a single
[house] and are content with what is obtained at a single [house], or [only]
what is obtained at two, . . . three, . . . four, . . . up to . . . seven [houses] and
are content with what is obtained at seven [houses]; or who eat [only] once
a day and are content with eating once a day, or eat [only] once every two
days, ... or three, . .. or four, . . . or five, . . . or six, . . . or seven days, . . .
or once a fortnight, . . . or once a month and are content with eating [only]
once [a month]; who eat [only] greens, or eat [only] millet, or wild rice, or
rice bran, or rice scum, or eat [only] coarse food; or who go to the forest
and, [living] in dependence on the forest, eat [only] roots, or eat [only]
fruits, or eat [only] fruits that have fallen by themselves; who wear patchwork
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robes, or robes made from hair, or robes made from woven material, or robes
made from hair and woven material, or who wear complete hides, or hides
with holes, or [both] complete hides and hides with holes; or who keep their
hair disheveled, or keep their hair in braids, or keep their hair disheveled
and in braids; who shave off their hair, or shave off their beard, or shave off
both hair and beard;?*?> who tear out their hair, or tear out their beard, or tear
out both hair and beard; who stand continuously, rejecting seats; or move
about in a squatting position; or lie down on thorns, making a bed of thorns;
or lie down on fruits, making a bed of fruits; who worship water and make
oblations day and night; or who worship fire, keeping it burning constantly;
or who worship the sun and moon as spirits of great might, extending their
hands with palms joined [in homage] to [the sun and moon].

In this and that way, they experience immeasurable suffering, training
in the practice of tormenting [themselves]. Nigrodha, what do you think:
does self-mortification of this kind reach fulfilment, or does it not reach
fulfilment?

The heterodox practitioner Nigrodha replied, “Gotama, self-mortification
of this kind reaches fulfilment; it does not fail to reach fulfilment.”

The World-honored One said further, “Nigrodha, I will tell you how the ful-
filment of this self-mortification becomes polluted with countless defilements.”

The heterodox practitioner Nigrodha asked, “Gotama, what can you tell
me about how the fulfilment of this self-mortification becomes polluted with
countless defilements?”

The World-honored One replied:

Nigrodha, suppose that someone rigorously practices asceticism, and on
account of this rigorous practice of asceticism has evil desires and thoughts
of desire.

Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism has evil desires and thoughts of
desire, then this, Nigrodha, is reckoned as a defilement of the practitioner
of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism looks up at the sun
to absorb the energy of the sun.??
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Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism looks up at the sun to absorb the
energy of the sun, then this, Nigrodha, is reckoned as a defilement of the
practitioner of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism becomes conceited,
[thinking] to himself, “I have attained the rigorous practice of asceticism,”
and his mind is bound and attached to it.

Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism becomes conceited, [thinking] of
himself, “I have attained the rigorous practice of asceticism,” and his
mind is bound and attached to it, then this, Nigrodha, is reckoned as a
defilement of the practitioner of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism praises himself and
looks down on others.

Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism praises himself and looks down on
others, then this, Nigrodha, is reckoned as a defilement of the practitioner
of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism he goes from house
to house praising himself, [saying,] “I practice extreme asceticism; I prac-
tice what is very difficult.”

Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism he goes from house to house praising
himself, [saying,] “I undertake extreme asceticism; I practice what is very
difficult,” then this, Nigrodha, is reckoned as a defilement of the practitioner
of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism when he sees a renun-
ciant or brahmin receiving respect, support, and offerings from others, he
becomes envious and says, “Why do you respect, support, and make offerings
to that renunciant or brahmin? You should respect, support, and make offer-
ings to me! Why is that? [Because] I undertake ascetic practices.”
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Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism when he sees a renunciant or brahmin
receiving respect, support, and offerings from others, he becomes envious
and says, “Why do you respect, support, and make offerings to that renun-
ciant or brahmin? You should respect, support, and make offerings to me!
Why is that? [Because] I undertake ascetic practices”—then this, Nigrodha,
is reckoned as a defilement of the practitioner of asceticism.

Again, Nigrodha, suppose that someone rigorously practices asceticism,
and on account of this rigorous practice of asceticism when he sees a renun-
ciant or brahmin receiving respect, support, and offerings from others, he
scolds that renunciant or brahmin to his face, saying, “What [have you
done to earn] this respect, support, and offerings? You have much desire,
much yearning, and you are constantly eating, eating root sprouts, stem
sprouts, fruit sprouts, joint sprouts, and seed sprouts, these five.”®* Just as
a torrential rainstorm does much damage to the five kinds of grain crops,
creating havoc for farm animals and people, in the same way a renunciant
or brahmin [like you does harm by] frequently entering others’ houses.”

Nigrodha, if someone rigorously practices asceticism, and on account
of this rigorous practice of asceticism when he sees a renunciant or brahmin
receiving respect, support, and offerings from others, he scolds that renun-
ciant or brahmin to his face, saying, “What [have you done to earn] this
respect, support, and offerings? You have much desire, much yearning,
and you are constantly eating, eating root sprouts, stem sprouts, fruit
sprouts, joint sprouts, and seed sprouts, these five. Just as a torrential rain-
storm does much damage to the five kinds of grain crops, creating havo