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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 Taisho 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, (late) ISHIGAMI Zennd, (late)
KAMATA Shigeo, (late) KANAOKA Shiyli, MAYEDA Sengaku, (late) NARA
Yasuaki, (late) SAYEKI Shink®, (late) SHIOIRI Rydtatsu, (late) TAMARU Noriyoshi,
(late) TAMURA Kwansei, (late) URYUZU Rytshin, and (late) 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 Shoyii, 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, KATSURA
Shorya, 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 2017, 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

ix






Contents

A Message on the Publication of the English Tripitaka
NUMATA Yehan

Editorial Foreword Kenneth K. Tanaka
Publisher’s Foreword A. Charles Muller
Translation Editors’ Introduction Bhikkhu Analayo and

Roderick S. Bucknell

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

Division 15. On Pairs
182. The Discourse at Assapura (1)
183. The Discourse at Assapura (2)
184. The Discourse in the Gosinga Sala Forest (1)
185. The Discourse in the Gosinga Sala Forest (2)
186. The Discourse on Investigating
187. The Discourse on Declaring the Knowledge [of Awakening]
188. The Discourse to Ajita
189. The Discourse on the Noble Path
190. The Shorter Discourse on Emptiness
191. The Greater Discourse on Emptiness
Division 16. The Second [Great] Division
192. The Discourse on Kaludayin
193. The Discourse on Moliya Phagguna
194. The Discourse to Bhaddali
195. The Discourse to Assaji
196. The Discourse to Cunda
197. The Discourse to Upali
198. The Discourse on the Stages of Taming
199. The Discourse on the Stages of the Fool and the Wise

X1

vil

X

xiii

13
24
32
36
46
52
58
63

77

91
101
116
129
143
149
159



Contents

200. The Discourse on [the Monk] Arittha 177
201. The Discourse on [the Monk] Sati 191
Division 17. On Potaliya
202. The Discourse on the Uposatha 211
203. The Discourse to Potaliya 222
204. The Discourse at Rammaka’s [Hermitage] 235
205. The Discourse on the Five Lower Fetters 249
206. The Discourse on Mental Defilements 257
207. The Discourse to Sakuludayt (1) 262
208. The Discourse to SakuludayT (2) 270
209. The Discourse to Vekhanassa 284
210. The Discourse by the Nun Dhammananda 291
211. The Discourse by Mahakotthita 302
Division 18. Ordered Expositions
212. The Discourse on Omniscience 315
213. The Discourse on Adornments of the Dharma 328
214. The Discourse on the Bahitika Cloth 337
215. The Discourse on Attaining the Best 345
216. The Discourse on What Arises from Affection 350
217. The Discourse at Atthakanagara 355
218. The [First] Discourse by Anuruddha 359
219. The [Second] Discourse by Anuruddha 361
220. The Discourse on Views 363
221. The Discourse with the Simile of the Arrow 365
222. The Discourse on Ordered Expositions 371
Appendix: Tables of Parallels 391
Notes 425
Bibliography 449
Index 453

A List of the Volumes of the BDK English Tripitaka (First Series) 469

Xii



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

This volume represents the fourth and final installment of The Madhyama-agama
(Middle-Length Discourses), completing the four-volume set of translations for
the BDK English Tripitaka (First Series). Volume I appeared in 2013, Volume
II'in 2018, and Volume III in 2022. This volume includes the discourses numbered
182 to 222 in Divisions 15 to 18.

Discourse Parallels

Comparing the Madhyama-agama version of a discourse with its parallel(s) in
the Pali canon and elsewhere reveals varying degrees of closeness, as regards
both their essential message and the details of their wording. Such closeness is
the main criterion by which researchers identify discourse parallels; and because
there are varying degrees of closeness, researchers sometimes disagree in their
identifications. Further complicating the notion of parallels is the occasional
existence of “partial parallels,” cases where, for example, a certain Chinese dis-
course is matched by just one part of a Pali discourse—or the converse of this
situation. In the endnotes to each volume and in the tables of parallels that appear
in this volume such cases are marked with an asterisk (*).

What the phenomenon of discourse parallels signifies in terms of the historical
development of the texts remains a controversial question. A common interpre-
tation is that a given discourse and its parallel(s) are divergent descendants of
what was originally a single ancestral discourse; that is, that they are variously
remembered records of a teaching delivered on a certain occasion by the Buddha
or one of his immediate disciples. Wide geographical separation of monastic
communities, perhaps combined with translation into different dialects, could
have eventually led to the development of regional variants of imperfectly mem-
orized oral texts. In such ways the vicissitudes of oral transmission could have

xiii



Madhyama Agama (Middle-length Discourses), Volume III

resulted in the splitting of a formerly unitary discourse into two or more related
but distinct parallel versions. This is probably an oversimplification; but despite
such uncertainties, there is no denying that comparison of discourse parallels is
both a valuable aid in translating difficult texts and a powerful tool in researching
early Buddhism.

A good example is the last discourse in the previous volume, the “Discourse
on Many Elements” (MA 181). It differs from its Pali parallel, the Bahudhatuka-
sutta (MN 115), which stipulates that a woman cannot be a buddha. Closer
inspection of the context makes it fair to conclude that the Madhyama-dagama
discourse has preserved an earlier version of this exposition, when the notion
of what is impossible for a woman had not yet impacted this discourse; see
Bhikkhu Analayo, Madhyama-agama Studies (Taipei: Dharma Drum Publishing
Corporation, 2012), pp. 249-288. Several other discourses in the Madhyama-
agama offer similarly significant indications (a survey can be found in Bhikkhu
Analayo, “Selected Madhyama-agama Discourse Passages and Their Pali Par-
allels,” Dharma Drum Journal of Buddhist Studies 19 [2016]: 1-61). This makes
it fruitful to consult the translations provided in this and the other volumes along-
side their Pali counterparts.

For the convenience of researchers, relevant information on known discourse
parallels to the Madhyama-agama is summarized in two tables (Tables 1 and 2,
compiled by Roderick S. Bucknell), found in the Appendix at the back of this
volume. These tables bring together the principal data on parallels contained in
the endnotes to the translations. Table 1 is designed for finding the Pali parallel(s)
to a given Chinese Madhyama-dagama discourse; Table 2 is for finding the
Chinese Madhyama-agama parallel(s) to a given Pali discourse.
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Division 15

On Pairs

182. The Discourse at Assapura’

Thus have I heard. At one time the Buddha, who was dwelling in the country
of Anga together with a large sangha of monks, approached Assapura and
stayed with that sangha of monks in a forest retreat at Assa[pura].

At that time the World-honored One addressed the monks, “People regard
you renunciants as renunciants. When people ask if you are renunciants, do
you claim to be renunciants?”

The monks replied, “Yes, World-honored One.”

The Buddha said further:

This being the case, because of this, you need to be [true] renunciants.
You should train according to the Dharma of the renunciant, according to
the Dharma of the brahmin. Training according to the Dharma of the
renunciant, according to the Dharma of the brahmin, you will be true
renunciants, not fake renunciants. Then if you receive robes and blankets,
food and drink, beds and bedding, medicine, or the various other requisites
of life, those who provide them will gain great merit, great fruit, great
virtue, great and ample reward. This is how you should train.

How [does one train] according to the Dharma of the renunciant, accord-
ing to the Dharma of the brahmin? You should purify your bodily conduct,
openly and overtly, being well restrained and without deficiency.> You
should not, on account of this purity, exalt yourselves or disparage others.
Be without contamination, without pollution, worthy of praise by your
wise companions in the holy life.

You may think this: “My bodily conduct is pure, I have done what had
to be done; there is no more need to train. I have already accomplished
the essence of virtue; there is nothing further to do.”

Monks, I tell you: In seeking the essence of renunciantship do not fall
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short of the essence of renunciantship! If you wish to seek and train further,
then monks, if you have bodily purity, what should you do next?

You should train in purifying your verbal conduct, openly and overtly,
being well restrained and without deficiency. You should not, on account
of this purity of verbal conduct, exalt yourselves or disparage others. Be
without contamination, without pollution, worthy of praise by your wise
companions in the holy life.

You may think this: “My bodily and verbal conduct are pure, I have
done what had to be done; there is no more need to train. I have already
accomplished the essence of virtue; there is nothing further to do.”

Monks, I tell you: In seeking the essence of renunciantship do not fall
short of the essence of renunciantship! If you wish to seek and train further,
then monks, if you have bodily and verbal purity, what should you do next?

You should train in purifying your mental conduct, openly and overtly,
being well restrained and without deficiency. You should not, on account
of this purity of mental conduct, exalt yourselves or disparage others. Be
without contamination, without pollution, worthy of praise by your wise
companions in the holy life.

You may think this: “My conduct, bodily, verbal, and mental, is pure;
I have done what had to be done; there is no more need to train. I have
already accomplished the essence of virtue; there is nothing further to do.”

Monks, I tell you: In seeking the essence of renunciantship do not fall
short of the essence of renunciantship! If you wish to seek and train further,
then monks, if you have bodily, verbal, and mental purity, what should
you do next?

You should train in purifying your livelihood, openly and overtly, being
well restrained and without deficiency. You should not, on account of this
purity of livelihood, exalt yourselves or disparage others. Be without con-
tamination, without pollution, worthy of praise by your wise companions
in the holy life.

You may think this: “My bodily, verbal, and mental conduct and my
livelihood are pure, I have done what had to be done; there is no more
need to train. I have already accomplished the essence of virtue; there is
nothing further to do.”



Division 15

Monks, I tell you: In seeking the essence of renunciantship do not fall
short of the essence of renunciantship! If you wish to seek and train further,
then monks, if you have bodily, verbal, and mental purity and purity of
livelihood, what should you do next?

Monks, you should train in guarding the sense faculties, always mindful
of shutting out thoughts of desire, successfully guarding the mind with
clear understanding and attaining perfection [therein], constantly striving
to arouse the mind:

On seeing a form with the eye, do not grasp at its features or savor the
form. That is to say, for the sake of restraint, guard the eye faculty so that
no covetousness, sadness, worry, [or any other] evil and unwholesome
state arises in the mind—for this purpose guard the eye faculty. In the
same way, [on hearing a sound with] the ear . . . [on smelling an odor
with] the nose . . . [on tasting a flavor with] the tongue . . . [on experiencing
a tangible with] the body . . . On cognizing a mind-object with the mind
do not grasp at its features or savor the mind-object. That is to say, for
the sake of restraint, guard the mind faculty so that no covetousness, sad-
ness, worry, [or any other] evil and unwholesome state arises in the mind—
for this purpose guard the mind faculty.

You may think this: “My bodily, verbal, and mental conduct and my
livelihood are pure, and I am guarding the sense faculties. I have done
what had to be done; there is no more need to train. I have already accom-
plished the essence of virtue; there is nothing further to do.”

Monks, I tell you: In seeking the essence of renunciantship do not fall
short of the essence of renunciantship! If you wish to seek and train further,
then monks, if you have bodily, verbal, and mental purity and purity of liveli-
hood, and you are guarding the sense faculties, what should you do next?*

Monks, you should train in right comprehension when going out or
coming in, contemplating and distinguishing well [when] bending or
stretching [a limb], [or when] looking up or looking down; with orderly
manners and appearance, properly wearing the outer robe, the other robes,
and holding the bowl; [when] walking, standing, sitting, or reclining,
[when] sleeping or awake, [when] speaking or keeping silent, do all of
these with right comprehension.*
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You may think this: “My bodily, verbal, and mental conduct and my
livelihood are pure, I am guarding the sense faculties, and I have right
comprehension when going out or coming in [and so on]. | have done
what had to be done; there is no more need to train. [ have already accom-
plished the essence of virtue; there is nothing further to do.”

Monks, I tell you: In seeking the essence of renunciantship do not fall
short of the essence of renunciantship! If you wish to seek and train further
then, monks, if you have bodily, verbal, and mental purity and purity of
livelihood, if you are guarding the sense faculties and have right compre-
hension when going out or coming in [and so on], what should you do next?

A monk should train in dwelling alone in a secluded place in a forest, or
in an empty and peaceful place at the base of a tree, or in a mountain cave,
or on a heap of straw in the open, whether in a forest or in a cemetery.

Having gone to a forest, or to an empty and peaceful place at the base
of a tree, they spread their sitting mat and sit down cross-legged with
upright body and upright aspiration, and establish unwavering mindfulness.
They abandon and remove covetousness. With their mind free of agitation,
on seeing others’ wealth and all their requisites of life, they do not give
rise to covetousness with the wish, “May I get it!”” They purify their mind
of covetousness. In the same way, they abandon ill will . . . sloth-and-
torpor . . . restlessness-and-worry. . . . They abandon doubt and overcome
uncertainty. Freeing themself of vacillation in regard to wholesome states,
they purify their mind of doubt.

Having abandoned these five hindrances, which defile the mind and
weaken wisdom, secluded from sensual desires, secluded from evil and
unwholesome states . . . up to . . . they dwell having attained the fourth
absorption.

When they have thus attained concentration, with a mind that is purified,
without defilement, without affliction, malleable, well steadied, having
attained imperturbability, they direct their mind toward knowledge and
realization of the destruction of the taints.’

They come to know: “This is dukkha,” as it really is; they come to
know: “This is the arising of dukkha” . . . they come to know: “This is
the cessation of dukkha” . . . they come to know: “This is the path leading
to the cessation of dukkha,” as it really is.



Division 15

They come to know: “These are the taints” as it really is; they come
to know: “This is the arising of the taints” . . . they come to know: “This
is the cessation of the taints” . . . they come to know: “This is the path
leading to the cessation of the taints,” as it really is.

When they have come to know and see like this, their mind is liberated
from the taint of sensual desire, from the taint of becoming, and liberated
from the taint of ignorance. Being liberated, they know they are liberated,
understanding 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 called being a [true] renunciant, this
is called being a [true] brahmin, this is called being a noble one, this is
called being one who is purified [through having] “bathed.”¢

What is a [true] renunciant? It is one who has allayed all evil and
unwholesome states, all taints and pollutants that are the root of future
becoming, that have suffering and vexation as their result, that are the
cause of birth, old age, disease, and death—this is what is meant by a
[true] renunciant.

What is a [true] brahmin? It is one who is far removed from all evil and
unwholesome states, all taints and pollutants that are the root of future becom-
ing, that have suffering and vexation as their result, that are the cause of
birth, old age, disease and death—this is what is meant by a [true] brahmin.

What is a noble one? It is one who is far removed from all evil and
unwholesome states, all taints and pollutants that are the root of future
becoming, that have suffering and vexation as their result, that are the cause
of birth, old age, disease and death—this is what is meant by a noble one.

What is one who is purified [through having] “bathed”? It is one who
[through an inner] “bathing” has purified themself of all evil and unwhole-
some states, all taints and pollutants that are the root of future becoming,
that have suffering and vexation as their result, that are the cause of birth,
old age, disease, and death—this is what is meant by one who is purified
[through having] “bathed.”

This is what is meant by a [true] renunciant, this is what is meant by
a [true] brahmin, this is what is meant by a noble one, this is what is meant
by one who is purified.
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Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

183. The Discourse at Assapura (2)’

Thus have I heard. At one time the Buddha, who was dwelling in the country
of Anga together with a large sangha of monks, approached Assapura and
stayed with that sangha of monks in a forest retreat at Assa[pura].

At that time the World-honored One addressed the monks, “People regard
you renunciants as renunciants. When people ask you if you are renunciants,
do you claim to be renunciants?”

The monks replied, “Yes, World-honored One.”

The Buddha said further:

This being the case, because of this, you need to be [true] renunciants.
You should train in the path of the renunciant. Do not be nonrenunciants.
Training in the path of the renunciant, you will be true renunciants, not
fake renunciants. Then if you receive robes and blankets, food and drink,
beds and bedding, medicine, or the various other requisites of life, those
who provide them will gain great merit, great fruit, great virtue, great and
ample reward. This is how you should train.

What is the path of the nonrenunciant? What is a nonrenunciant? If
one who is covetous does not allay their covetousness, if one who has ill
will does not allay their ill will, if one who has anger does not allay their
anger, if one who is uncommunicative does not allay their uncommunica-
tiveness, if one who has fetters does not allay their fetters, if one who is
avaricious does not allay their avarice, if one who is envious does not
allay their envy, if one who is flattering does not allay their flattery, if one
who is deceitful does not allay their deceit, if one who is shameless does
not allay their shamelessness, if one who lacks scruples does not allay
their lack of scruples, if one who has evil desires does not allay their evil
desires, if one who has wrong view does not allay their wrong view—if
one does not eradicate a renunciant’s defilement, a renunciant’s flattery,
a renunciant’s deception, a renunciant’s deviousness, which lead toward
a bad destiny, then they are training in the path of the nonrenunciant; they
are a nonrenunciant.
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Such a one is like a battle ax, with cutting edge and blade, newly made
and extremely sharp, which is wrapped up in a monk’s robe. Just like this,
I say, is that foolish one training in the path of the renunciant.

That is to say, if one who is covetous does not allay their covetousness,
if one who has ill will does not allay their ill will, if one who has anger
does not allay their anger, if one who is uncommunicative does not allay
their uncommunicativeness, if one who has fetters does not allay their
fetters, if one who is avaricious does not allay their avarice, if one who
is envious does not allay their envy, if one who is flattering does not allay
their flattery, if one who is deceitful does not allay their deceit, if one who
is shameless does not allay their shamelessness, if one who lacks scruples
does not allay their lack of scruples, if one who has evil desires does not
allay their evil desires, if one who has wrong view does not allay their
wrong view—then [even though] they are wearing the monk’s robes, |
do not call such a one a renunciant.

If it were the case that anyone who donned the monk’s robes, being
covetous allayed their covetousness, having ill will allayed their ill will,
having anger allayed their anger, being uncommunicative allayed their
uncommunicativeness, having fetters allayed their fetters, being avaricious
allayed their avarice, being envious allayed their envy, being flattering
allayed their flattery, being deceitful allayed their deceit, being shameless
allayed their shamelessness, lacking scruples allayed their lack of scruples,
having evil desires allayed the evil desires, having wrong view allayed
their wrong view—/if this were the case], then all their dear friends would
approach them and say, “Venerable one, you should train in wearing the
monk’s robes. Venerable one, if you train in wearing the monk’s robes,
that will allay any covetousness that you may have, allay any ill will that
you may have, allay any anger that you may have, allay any uncommu-
nicativeness that you may have, allay any fetters that you may have, allay
any avarice that you may have, allay any envy that you may have, allay
any flattery that you may have, [allay any deceit that you may have], allay
any shamelessness that you may have, allay any lack of scruples that you
may have, allay any evil desires that you may have, allay any wrong view

that you may have.”®
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However, because I see those who wear the monk’s robes being cov-
etous, having ill will, having anger, being uncommunicative, having fetters,
being avaricious, being envious, being flattering, [being deceitful], being
shameless, lacking scruples, having evil desires, or having wrong view—
therefore I declare that [just] wearing the monk’s robes does not make
one a renunciant.

In the same way for practicing nudity . . . wearing matted locks . . .
practicing never sitting down . . . eating only once [a day] . . . constantly
practicing purification with water, upholding [purification with] water. I
declare that [just] upholding [purification with] water does not make one
a renunciant.

If it were the case that upholding [purification with] water allayed any
covetousness that one might have, allayed any ill will that one might have,
allayed any anger that one might have, allayed any uncommunicativeness
that one might have, allayed any fetters that one might have, allayed any
avarice that one might have, allayed any envy that one might have, allayed
any flattery that one might have, [allayed any deceit that one might have],
allayed any shamelessness that one might have, allayed any lack of scruples
that one might have, allayed any evil desires that one might have, allayed
any wrong view that one might have—{if this were the case], then one’s
dear friends would come and say, “Venerable one, you should train in
upholding [purification with] water. If you train in upholding [purification
with] water, that will allay any covetousness that you may have, allay any
ill will that you may have, allay any anger that you may have, allay any
uncommunicativeness that you may have, allay any fetters that you may
have, allay any avarice that you may have, allay any envy that you may
have, allay any flattery that you may have, [allay any deceit that you may
have], allay any shamelessness that you may have, allay any lack of scru-
ples that you may have, allay any evil desires that you may have, allay
any wrong view that you may have.”

However, because I see those who uphold [purification with] water
being covetous, having ill will, having anger, being uncommunicative,
having fetters, being avaricious, being envious, being flattering, [being
deceitful], being shameless, lacking scruples, having evil desires, or having
wrong view—therefore I declare that [just] upholding [purification with]
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water does not make one a renunciant. This is what is meant by the path
of the nonrenunciant, by being a nonrenunciant.

What is the path of the renunciant? What is not being a nonrenunciant?
If one allays any covetousness that one may have, allays any ill will that
one may have, allays any anger that one may have, allays any uncommu-
nicativeness that one may have, allays any fetters that one may have, allays
any avarice that one may have, allays any envy that one may have, allays
any flattery that one may have, [allays any deceit that one may have], allays
any shamelessness that one may have, allays any lack of scruples that one
may have, allays any evil desires that one may have, allays any wrong
view that one may have—then, having eradicated a renunciant’s envy,’ a
renunciant’s flattery, a renunciant’s deception, a renunciant’s deviousness,
which lead toward a bad destiny, one is training in the path of the renunciant,
one is not a nonrenunciant. This is what is meant by the path of the renun-
ciant, by not being a nonrenunciant.

Having in this way accomplished morality and bodily, verbal, and men-
tal purity, one [cultivates] a mind that is free of covetousness, free of ill
will, free of sloth-and-torpor, free of restlessness-and-worry, and eradicating
doubt and going beyond perplexity, with right mindfulness and right com-
prehension, without bewilderment.'

With a mind imbued with loving-kindness, one dwells [mentally] per-
vading one direction, likewise the second, the third, and the fourth directions,
and also the four intermediate directions and above and below, all around,
everywhere. With a mind imbued with loving-kindness, free of fetters or
resentment, without ill will or contention, one dwells pervading the entire
world [with a mind that is] boundless, exalted, immeasurable, and well-
cultivated. In the same way with a mind imbued with compassion . . . with
empathic joy . . . with equanimity, free of fetters or resentment, without
ill will or contention, one dwells pervading the entire world [with a mind
that is] boundless, exalted, immeasurable, and well cultivated.

Then one thinks, “There is becoming,! there is the gross, there is the
subtle, there is perception and what goes beyond it, what is an escape
from it,” knowing this at it really is. When one has come to know and see
like this, the mind is liberated from the taint of sensual desire, from the
taint of becoming, and from the taint of ignorance. Being liberated, one

11
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knows that one 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.”

It is just as there might be, not far from a village, a delightful pond fed
from a clear spring, with its banks covered in verdant grass, and with
flowering trees all around; and there might come, from the eastern direction,
a man who is extremely hungry, thirsty, and weary. He takes off his clothes,
leaves them on the bank, and enters the pond to take a pleasant bath; he
removes the grime, gets relief from the heat, and quenches his thirst.

In the same way, there might come a man from the southern . . . the
western . . . the northern direction, who is extremely hungry, thirsty, and
weary; and he takes off his clothes, leaves them on the bank, and enters
the pond to take a pleasant bath; he removes the grime, gets relief from
the heat, and quenches his thirst.

In the same way, a warrior clansman shaves off his hair and beard,
dons the yellow robes and, out of faith, gives up the household life and
becomes a homeless one to train in the path. He practices inner stillness,
attains inner stillness. Of one who has inner stillness I declare that he is
a renunciant, I declare that he is a brahmin, I declare that he is a noble
one, I declare that he is purified [through having] “bathed.”!?

In the same way, a brahmin clansman . . . a householder clansman . . .
a worker clansman shaves off his hair and beard, dons the yellow robes
and, out of faith, gives up the household life and becomes a homeless one
to train in the path. He practices inner stillness, attains inner stillness. Of
one who has inner stillness I declare that he is a renunciant, I declare that
he is a brahmin, I declare that he is a noble one, I declare that he is purified
[through having] “bathed.”!?

What is a renunciant? It is one who has allayed all evil and unwhole-
some states, all taints and pollutants, which are the root of future becoming,
have vexation and suffering as their result, and are the cause of birth, old
age, disease, and death. This is what is meant by a renunciant.

What is a brahmin? It is one who is far removed from all evil and
unwholesome states, all taints and pollutants, which are the root of future
becoming, have vexation and suffering as their result, and are the cause
of birth, old age, disease, and death. This is what is meant by a brahmin.
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What is a noble one? It is one who is far removed from all evil and
unwholesome states, all taints and pollutants, which are the root of future
becoming, have vexation and suffering as their result, and are the cause
of birth, old age, disease, and death. This is what is meant by a noble one.

What is one who is purified [through having] “bathed”? It is one who
[through an inner] “bathing” has purified himself of all evil and unwhole-
some states, all taints and pollutants, which are the root of future becoming,
have vexation and suffering as their result, and are the cause of birth, old
age, disease, and death. This is what is meant by one who is purified
[through having] “bathed.”

This is what is meant by a renunciant; this is what is meant by a brah-
min; this is what is meant by a noble one; this is what is meant by one
who is purified [through having] “bathed.”

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

184. The Discourse in the Gosinga
Sala Forest (1)

Thus have I heard. At one time the Buddha, who was dwelling among the
Vajjians, was staying in the Gosinga sala forest together with many knowl-
edgeable elder monks, senior disciples such as the venerable Sariputta, the
venerable Mahamoggallana, the venerable Mahakassapa, the venerable
Mahakaccana, the venerable Anuruddha, the venerable Revata, and the ven-
erable Ananda.'> Monks such as these knowledgeable elder monks, these
senior disciples, were also dwelling among the Vajjians, staying in the Gosinga
sala forest, dwelling together in the vicinity of the Buddha’s thatched hut.

Then, when the night was [nearly] over, toward dawn, the venerable Maha-
moggallana, the venerable Mahakassapa, the venerable Mahakaccana and the
venerable Anuruddha went towards where the venerable Sariputta was. The
venerable Ananda saw from afar those venerable ones going there. He said:

Venerable Revata, you should know that, the night being [nearly] over
and dawn approaching, the venerable Mahamoggallana, the venerable
Mahakassapa, the venerable Mahakaccana, and the venerable Anuruddha
are going toward where the venerable Sariputta is. Venerable Revata, let
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us go with those venerable ones and together approach the venerable
Sariputta. Perhaps we might, on account of them, get to hear a little Dharma
from the venerable Sariputta.

Then, the night being [nearly] over, toward dawn, the venerable Maha-

moggallana, the venerable Mahakassapa, the venerable Mahakaccana, the

venerable Anuruddha, the venerable Revata, and the venerable Ananda

approached the venerable Sariputta.

The venerable Sariputta saw from afar that those venerable ones had come.

On account of those venerable ones, the venerable Sariputta said:

14

Welcome, venerable friends! Welcome, Ananda! Welcome, Ananda,
attendant of the World-honored One, who understands the intentions of
the World-honored One and is constantly praised by the World-honored
One and by his companions in the holy life.

Let me now ask the venerable Ananda, “This Gosinga sala forest is
truly delightful, the night is brightly moonlit, and the sala trees are spreading
a delicate fragrance, as if from divine flowers. Venerable Ananda, what
kind of monk would further enhance this Gosinga sala forest?”

The venerable Ananda replied:

Venerable Sariputta, suppose a monk is widely trained in learning much,
has retained it without forgetting [anything], having accumulated extensive
learning of that which is called the Dharma, which is sublime in the begin-
ning, sublime in the middle, and also sublime in the end, with its meaning
and its phrasing, endowed with purity, revealing the holy life.

Being thus widely trained in learning much of all the teachings, having
studied and reviewed them by the thousand, reflected on them, and con-
templated them with bright vision and penetrative realization, he teaches
the Dharma concisely, aptly, and skillfully, in accordance with what is cor-
rect, wishing to cut through the fetters [of his hearers]. Venerable Sariputta,
such a monk would further enhance this Gosinga sala forest.

The venerable Sariputta asked further:

Venerable Revata, the venerable monk Ananda has spoken according to his
understanding. Let me now ask the venerable Revata: This Gosinga sala
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forest is truly delightful, the night is brightly moonlit, and the sala trees are
spreading a delicate fragrance, as if from divine flowers. Venerable Revata,
what kind of monk would further enhance this Gosinga sala forest?

The venerable Revata replied:

Venerable Sariputta, suppose a monk delights in sitting in meditation,
practices inner stillness and, while not neglecting the practice of [concen-
trative] meditation, accomplishes insight, and always prefers to live in
seclusion and enjoys peaceful places. Venerable Sariputta, such a monk
would further enhance this Gosinga sala forest.

The venerable Sariputta asked further:

Venerable Anuruddha, the venerable monk Revata has spoken according
to his understanding. Let me now ask the venerable Anuruddha, “This
Gosinga sala forest is truly delightful, the night is brightly moonlit, and
the sala trees are spreading a delicate fragrance, as if from divine flowers.
Venerable Anuruddha, what kind of monk would further enhance this
Gosinga sala forest?”

The venerable Anuruddha replied:

Venerable Sariputta, suppose a monk attains the divine eye, accomplishes
the divine eye [so that] with little effort he completely surveys in an instant
a thousand worlds. Venerable Sariputta, it is just as a man with [good]
eyesight could, from the top of a lofty building, with little effort completely
survey in an instant a thousand clay bricks on the ground below.'® In the
same way, Venerable Sariputta, suppose a monk attains the divine eye,
accomplishes the divine eye [so that] with little effort he completely
surveys in an instant a thousand worlds. Venerable Sariputta, such a monk
would further enhance this Gosinga sala forest.

The venerable Sariputta asked further:

Venerable Kaccana, the venerable monk Anuruddha has spoken according
to his understanding. Let me now ask the venerable Kaccana, “This
Gosinga sala forest is truly delightful, the night is brightly moonlit, and
the sala trees are spreading a delicate fragrance, as if from divine flowers.

15
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Venerable Kaccana, what kind of monk would further enhance this Gosinga
sala forest?”

The venerable Mahakaccana replied:

Venerable Sariputta, suppose two monks, who are Dharma teachers, discuss
together the profound aspects of the higher Dharma, such that whatever
matter they ask [each other] about, they understand it well and know it
completely, replying without hesitation and eloquently expounding the
Dharma. Venerable Sariputta, such monks would further enhance this
Gosinga sala forest.!”

The venerable Sariputta asked further:

Venerable Mahakassapa, the venerable monk Kaccana has spoken accord-
ing to his understanding. Let me now ask the venerable Mahakassapa,
“This Gosinga sala forest is truly delightful, the night is brightly moonlit,
and the sala trees are spreading a delicate fragrance, as if from divine
flowers. Venerable Mahakassapa, what kind of monk would further enhance
this Gosinga sala forest?”

The venerable Mahakassapa replied:

Venerable Sariputta, suppose a monk is himself a forest-dweller and praises
forest-dwelling, is himself of few wishes and praises being of few wishes,
is himself contented and praises contentment, himself stays alone and in
seclusion and praises staying alone and in seclusion, himself practices ener-
getically and praises practicing energetically, himself establishes right mind-
fulness and right comprehension and praises establishing right mindfulness
and right comprehension, has himself attained concentration and praises the
attainment of concentration, himself has wisdom and praises having wisdom,
has himself eradicated the taints and praises the eradication of the taints,
himself exhorts and inspires [others], fully delighting them, and praises
exhorting and inspiring [others], fully delighting them.'® Venerable Sariputta,
such a monk would further enhance this Gosinga sala forest.

The venerable Sariputta asked further:

Venerable Moggallana, the venerable monk Mahakassapa has spoken
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according to his understanding. Let me now ask the venerable Moggallana,
“This Gosinga sala forest is truly delightful, the night is brightly moonlit,
and the sala trees are spreading a delicate fragrance, as if from divine
flowers. Venerable Moggallana, what kind of monk would further enhance
this Gosinga sala forest?”

The venerable Mahamoggallana replied:

Venerable Sariputta, suppose a monk has great supernormal power, great
and mighty virtue, great merit, great and mighty power, possessing at will
immeasurable supernormal power. Practicing immeasurable supernormal
powers, being one he transforms himself into many; being many, he
becomes one. Being one he remains as one, possessing knowledge and
vision. He passes unhindered through stone walls as if passing through
space. He dives into the earth as if it were water; he walks on water without
sinking as if it were earth. Seated cross-legged, he ascends into space like
a bird. With his hands he touches and strokes the sun and the moon, which
are of such great supernormal power, of such great and mighty virtue, of
such great merit, of such great and mighty power. With his [mental] body
he can reach the Brahma world."” Venerable Sariputta, such a monk would
further enhance this Gosinga sala forest.

The venerable Mahamoggallana said:

Venerable Sariputta, I and these venerable ones have spoken, each accord-
ing to his understanding. Let me now ask the venerable Sariputta, “This
Gosinga sala forest is truly delightful, the night is brightly moonlit, and
the sala trees are spreading a delicate fragrance, as if from divine flowers.
Venerable Sariputta, what kind of monk would further enhance this Gosinga
sala forest?”

The venerable Sariputta said:

Venerable Moggallana, suppose a monk has, at will, mastery over his
mind and is not mastered by his mind. Whichever tranquil abiding he
wishes to attain in the forenoon, he dwells in that tranquil abiding in the
forenoon; whichever tranquil abiding he wishes to attain at noon or in the
afternoon, he dwells in that tranquil abiding at noon or in the afternoon.
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Venerable Moggallana, it is just like a king or a king’s minister who
has many garments, different clothes of various beautiful colors, so that
whatever he desires to wear in the forenoon, he takes it and puts it on,
and whatever he desires to wear at noon or in the afternoon, he takes it
and puts it on.

In the same way, Venerable Moggallana, suppose a monk has, at will,
mastery over his mind and is not mastered by his mind. Whichever tranquil
abiding he wishes to attain in the forenoon, he dwells in that tranquil abid-
ing in the forenoon; whichever tranquil abiding he wishes to attain at noon
or in the afternoon, he dwells in that tranquil abiding at noon or in the
afternoon. Venerable Moggallana, such a monk would further enhance
this Gosinga sala forest.

The venerable Sariputta said:

Venerable Moggallana, we and these venerable ones have spoken, each
according to our understanding. Venerable Moggallana, let us, together
with these venerable ones, approach the Buddha and discuss this matter
with him. He will know who among us has spoken the best.

Then the venerable Sariputta, the venerable Mahamoggallana, the venerable

Mahakassapa, the venerable Mahakaccana, the venerable Anuruddha, the ven-

erable Revata, and the venerable Ananda approached the Buddha. The other

venerable ones paid homage with their heads at the Buddha’s feet, stepped

back, and sat down to one side, while the venerable Ananda paid homage
with his head at the Buddha’s feet, stepped back, and stood to one side.
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The venerable Sariputta said:

World-honored One, today, the night being [nearly] over, toward dawn,
the venerable Mahamoggallana, the venerable Mahakassapa, the venerable
Kaccana, the venerable Anuruddha, the venerable Revata, and the venerable
Ananda came and approached me. Having seen from afar that those ven-
erable ones had come, I said, on account of those venerable ones, “Wel-
come, venerable friends! Welcome, Ananda! Welcome, Ananda, attendant
of the World-honored One, who understands the intentions of the World-
honored One and is constantly praised by the World-honored One and by
his companions in the holy life.
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“Now let me ask the venerable Ananda, ‘This Gosinga sala forest is
truly delightful, the night is brightly moonlit, and the sala trees are spreading
a delicate fragrance, as if from divine flowers. Venerable Ananda, what
kind of monk would further enhance this Gosinga sala forest?’

“The venerable Ananda answered me, saying, ‘Venerable Sariputta,
suppose a monk is widely trained in learning much, has retained it without
forgetting [anything], accumulated extensive learning of that which is
called the Dharma, which is sublime in the beginning, sublime in the mid-
dle, and also sublime in the end, with its meaning and its phrasing, endowed
with purity, revealing the holy life. 728b

‘Being thus widely trained in learning much of all the teachings, having
studied and reviewed them by the thousand, reflected on them, and con-
templated them with bright vision and penetrative realization, he teaches
the Dharma concisely, aptly, and skillfully, in accordance with what is
correct, wishing to cut through the fetters [of his hearers]. Venerable Sari-

999

putta, such a monk would further enhance this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Sariputta,
it is indeed as the monk Ananda said. Why is that? The monk Ananda has
accomplished much learning.”

The venerable Sariputta said:

World-honored One, when the venerable Ananda had spoken thus, I asked
further, “Venerable Revata, the venerable monk Ananda has spoken according
to his understanding. I now ask the venerable Revata, ‘This Gosinga sala
forest is truly delightful, the night is brightly moonlit, and the sala trees are
spreading a delicate fragrance, as if from divine flowers. Venerable Revata,
what kind of monk would further enhance this Gosinga sala forest?’

“The venerable Revata answered me, saying, ‘Venerable Sariputta,
suppose a monk delights in sitting in meditation, practices inner stillness
and, while not neglecting the practice of [concentrative] meditation, accom-
plishes insight, and always prefers to live in seclusion and enjoys peaceful
places. Venerable Sariputta, such a monk would further enhance this

299

Gosinga sala forest.

The World-honored One praised him, saying:

19
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It is well, it is well, Sariputta, it is indeed as the monk Revata said. Why
is that? The monk Revata always delights in the practice of [concentrative]
meditation.

The venerable Sariputta said:

World-honored One, when the venerable Revata had spoken thus, I asked
further, “Venerable Anuruddha, the venerable monk Revata has spoken
according to his understanding. I now ask the venerable Anuruddha, ‘This
Gosinga sala forest is truly delightful, the night is brightly moonlit, and
the sala trees are spreading a delicate fragrance, as if from divine flowers.
Venerable Revata, what kind of monk would further enhance this Gosinga
sala forest?’

“The venerable Anuruddha answered me, saying, ‘Venerable Sariputta,
suppose a monk attains the divine eye, accomplishes the divine eye [so
that] with little effort he completely surveys in an instant a thousand
worlds. Venerable Sariputta, just as a man with [good] eyesight could,
from the top of a lofty building, with little effort completely survey in an
instant a thousand clay bricks on the ground below, in the same way, ven-
erable Sariputta, suppose a monk attains the divine eye, accomplishes the
divine eye [so that] with little effort he completely surveys in an instant
a thousand worlds. Venerable Sariputta, such a monk would further enhance

EEL)

this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Sariputta,

it is indeed as the monk Anuruddha said. Why is that? The monk Anuruddha
has attained the divine eye.”
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The venerable Sariputta said:

World-honored One, when the venerable Anuruddha had spoken thus, I
asked further, “Venerable Kaccana, the venerable monk Anuruddha has
spoken according to his understanding. Let me now ask the venerable
Kaccana, ‘This Gosinga sala forest is truly delightful, the night is brightly
moonlit, and the sala trees are spreading a delicate fragrance, as if from
divine flowers. Venerable Kaccana, what kind of monk would further
enhance this Gosinga sala forest?’
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“The venerable Kaccana answered me, saying, ‘Venerable Sariputta,
suppose two monks, who are Dharma teachers, discuss together the pro-
found aspects of the higher Dharma, such that whatever matter they ask
[each other] about, they understand it well and know it completely, replying
without hesitation and eloquently expounding the Dharma. Venerable
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Sariputta, such monks would further enhance this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Sariputta,
it is indeed as the monk Kaccana said. Why is that? The monk Kaccana is a
teacher of the Dharma by way of analysis.”

The venerable Sariputta said:

‘World-honored One, when the venerable Kaccana had spoken thus, I asked
further, “Venerable Mahakassapa, the venerable monk Kaccana has spoken
according to his understanding. Let me now ask the venerable Maha-
kassapa, ‘This Gosinga sala forest is truly delightful, the night is brightly
moonlit, and the sala trees are spreading a delicate fragrance, as if from
divine flowers. Venerable Mahakassapa, what kind of monk would further
enhance this Gosinga sala forest?’

“The venerable Mahakassapa answered me, saying, ‘Venerable
Sariputta, suppose a monk is himself a forest-dweller and praises forest-
dwelling, is himself of few wishes and praises being of few wishes, is
himself contented and praises contentment, himself stays alone and in
seclusion and praises staying alone and in seclusion, himself practices
energetically and praises practicing energetically, himself establishes right
mindfulness and right comprehension and praises establishing right mind-
fulness and right comprehension, has himself attained concentration and
praises attainment of concentration, himself has wisdom and praises having
wisdom, has himself eradicated the taints and praises eradication of the
taints, himself exhorts and inspires [others], fully delighting them, and
praises exhorting and inspiring [others], fully delighting them. Venerable

995

Sariputta, such a monk would further enhance this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Sariputta,
it is indeed as the monk Kassapa said. Why is that? The monk Kassapa always
practices forest-dwelling.”

21
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The venerable Sariputta said:

World-honored One, when the venerable Mahakassapa had spoken like
this, I asked further, “Venerable Moggallana, the venerable monk Mahakas-
sapa has spoken according to his understanding. Let me now ask the ven-
erable Moggallana, ‘This Gosinga sala forest is truly delightful, the night
is brightly moonlit, and the sala trees are spreading a delicate fragrance,
as if from divine flowers. Venerable Moggallana, what kind of monk
would further enhance this Gosinga sala forest?’

“The venerable Mahamoggallana answered me, saying, ‘Venerable
Sariputta, suppose a monk has great supernormal power, great and mighty
virtue, great merit, great and mighty power, possessing at will immeasurable
supernormal power. Being one he transforms himself into many; being
many, he becomes one. Being one he remains as one, possessing knowledge
and vision. He passes unhindered through stone walls as if passing through
space. He dives into the earth as if it were water; he walks on water without
sinking as if it were earth. Seated cross-legged, he ascends into space like
a bird. With his hands he touches and strokes the sun and the moon, which
are of such great supernormal power, of such great and mighty virtue, of
such great merit, of such great and mighty power. With his [mental] body
he can reach as far as the Brahma world. Venerable Sariputta, such a monk

999

would further enhance this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Sariputta,

it is indeed as the monk Moggallana said. Why is that? The monk Moggallana

has great supernormal power.”

Then the venerable Mahamoggallana rose from his seat, arranged his

robes so as to bare one shoulder, extended his hands with joined palms toward
the Buddha and said:
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World-honored One, when I and these venerable ones had spoken, each
according to his understanding, I in turn asked the venerable Sariputta,
“Let me now ask the venerable Sariputta, ‘This Gosinga sala-forest is truly
delightful, the night is brightly moonlit, and the sala trees are spreading a
delicate fragrance, as if from divine flowers. Venerable Sariputta, what
kind of monk would further enhance this Gosinga sala-forest?’
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“The venerable Sariputta answered me, saying, ‘Venerable Moggallana,
suppose a monk has, at will, mastery over his mind and is not mastered
by his mind. Whichever tranquil abiding he wishes to attain in the forenoon,
he dwells in that tranquil abiding in the forenoon; whichever tranquil abid-
ing he wishes to attain at noon or in the afternoon, he dwells in that tranquil
abiding at noon or in the afternoon.

““Venerable Moggallana, it is just like a king or a king’s minister who
has many garments, different clothes of various beautiful colors, so that
whatever he desires to wear in the forenoon, he takes it and puts it on,
and whatever he desires to wear at noon or in the afternoon, he takes it
and puts it on.

“‘In the same way, Venerable Moggallana, suppose a monk has, at will,
mastery over his mind and is not mastered by his mind. Whichever tranquil
abiding he wishes to attain in the forenoon, he dwells in that tranquil abid-
ing in the forenoon; whichever tranquil abiding he wishes to attain at noon
or in the afternoon, he dwells in that tranquil abiding at noon or in the
afternoon. Venerable Moggallana, such a monk would further enhance

999

this Gosinga sala forest.

The World-honored One praised him, saying, “It is well, it is well, Mog-
gallana, it is indeed as the monk Sariputta said. Why is that? The monk
Sariputta has, at will, mastery over his mind.”

Then the venerable Sariputta rose from his seat, arranged his robes so as
to bare one shoulder, extended his hands with joined palms toward the Buddha
and said:

World-honored One, when I and these venerable ones had spoken thus accord-
ing to our understanding, I said, “Venerable Moggallana, we and these ven-
erable ones have spoken, each according to his understanding. Venerable
Moggallana, let us together with these other venerable ones approach the
Buddha and ask him about this matter. He will know who among us has spo-
ken the best.” World-honored One, who among us has spoken well?

The World-honored One replied:

Sariputta, you have all [spoken] well. Why is that? All these [modes of]
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the Dharma are entirely as spoken by me. Sariputta, listen as I declare what
kind of monk would further enhance the Gosinga sala forest.

Sariputta, suppose a monk dwells in dependence on a town or village.
When the night is over, toward dawn, he puts on his [outer] robe and takes
his bowl and enters the village to beg for almsfood, guarding his body
well, restraining his faculties well, with mindfulness well established.
Having begged for almsfood and after having partaken of the midday
meal, he puts away his [outer] robe and bowl, washes his hands and feet
and, with a sitting mat over his shoulder, goes into the forest, or to the
base of a tree, or to an empty quiet place.

He spreads his sitting mat and sits down cross-legged [with this inten-
tion]: “I shall not rise from this cross-legged sitting posture until the taints
have been eradicated.” And he indeed does not rise from his cross-legged
sitting posture until the taints have been eradicated. Sariputta, such a monk
would further enhance the Gosinga sala forest.

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

185. The Discourse in the Gosinga
Sala Forest (2)*

Thus have I heard. At one time the Buddha was dwelling at Nadika, staying
in the Brick House.

At that time, when the night was over, toward dawn, the World-honored
One put on his [outer] robe and took his bowl and entered Nadika to beg for
almsfood. Having completed his meal, after noon, he went to the Gosinga
sala forest.

At that time in the Gosinga sala forest there were three clansmen staying
together: the venerable Anuruddha, the venerable Nandiya, and the venerable
Kimbila. Those venerable ones were practicing in the following way.?!

Whichever one of them came back first from begging for almsfood, he
would set out the seats, draw water, put out the utensils for washing feet,
place the foot mat and the cloth for wiping feet, the water containers, and
the jar for bathing. If he was able to finish the food he had collected, he would
finish it. If there were leftovers, he would place them in containers, cover
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them, and put them aside. Having completed his meal, he would store away
his bowl, wash his hands and feet and, with a sitting mat over his shoulder,
enter a hut to sit in meditation.

Whichever one of them came back last from begging for almsfood would
finish the food if he was able to. If it was not enough, he would take enough
from the previously leftover food and eat it. If there were leftovers [after he
had finished], he would pour them out on to a clear piece of 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, collect the foot mat and gather the cloth for wiping feet, put
away the utensils for washing feet, the water containers, and the jar for
bathing. He would sweep the dining hall with a broom and take out the sweep-
ings so that all was clean. He would store away his [outer] robe and bowl,
wash his hands and feet, and with a sitting mat over his shoulder, enter a hut
to sit in meditation.?

In the afternoon, whichever one of those venerable ones was the first to
rise from sitting in meditation, he would check to see whether the water con-
tainers or the jar for bathing were empty, and if they were, he would take
them and go and fill them. If he was able to carry them [after filling them],
he would carry them back and set them up to one side. If he was not able to
carry one of them, then he would beckon to another monk with his hand, and
both of them would lift it together, carry it back, and set it up to one side, all
without speaking to each other or asking each other anything.

Once in every five days those venerable ones would assemble and either
discuss the Dharma together or maintain noble silence.

As the World-honored One approached [the Gosinga sala forest], the
forest warden, seeing him coming in the distance, sought to stop him by
calling out:

Renuciant, renunciant, do not enter this forest! Why is that? In this forest
there are three clansmen, the venerable Anuruddha, the venerable Nandiya,
and the venerable Kimbila. If they see you, they may disapprove.

The World-honored One said, “Forest warden, if they see me, they will
certainly approve. They will not disapprove.”
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Then, the venerable Anuruddha, seeing from afar that the World-honored
One was coming, rebuked the forest warden:

Do not admonish the World-honored One, forest warden! Do not admonish
the Well-gone One! Why is that? This is our venerable [teacher] who is
coming. It is our Well-gone One who is coming.

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

Then the Buddha, having washed his hands and feet, sat down on the seat
set out by the venerable [Nandiya]. Having sat down, he asked, “Anuruddha,
are you always at ease, lacking nothing?”

The venerable Anuruddha replied, “World-honored One, I am always at
ease, lacking nothing.”

The World-honored One asked further, “Anuruddha, how is it that you
are at ease, lacking nothing?”

The venerable Anuruddha replied:

World-honored One, I think to myself: “It is a great gain for me, a great
blessing, to have such companions practicing the holy life with me.” World-
honored One, I constantly practice physical deeds of loving-kindness,
whether seen or unseen, toward these companions in the holy life, equally
and without discrimination. I practice verbal deeds of loving-kindness . . .
I practice mental deeds of loving-kindness, whether seen or unseen, [toward
them], equally and without discrimination.

World-honored One, I think to myself: “Let me now set aside my own
wishes and follow the wishes of those venerable friends.” Then I set aside
my own wishes and follow the wishes of those venerable friends. [ never
have a single disapproving mental state. World-honored One, it is in this
way that I am always at ease, lacking nothing.

The venerable Nandiya, on being asked [the same questions], replied in
the same way.

Then [the Buddha] also asked the venerable Kimbila, “Are you always
at ease, lacking nothing?”’

26



Division 15

The venerable Kimbila said, “World-honored One, I am always at ease,
lacking nothing.”

[The Buddha] asked, “Kimbila, how is it that you are at ease, lacking
nothing?”’

The venerable Kimbila replied:

World-honored One, I think to myself, “It is a great gain for me, a great
blessing, to have such companions practicing the holy life with me.”
World-honored One, I constantly practice physical deeds of loving-kind-
ness, whether seen or unseen, toward these companions in the holy life,
equally and without discrimination. I practice verbal deeds of loving-
kindness . . . I practice mental deeds of loving-kindness, whether seen or
unseen, [toward them], equally and without discrimination.

World-honored One, I think to myself: “Let me now set aside my own
wishes and follow the wishes of those venerable friends.” Then I set aside
my own wishes and follow the wishes of those venerable friends. I never
have a single disapproving mental state. World-honored One, it is in this
way that I am always at ease, lacking nothing.

The World-honored One praised them, saying:

It is well, it is well, Anuruddha, in this way you are constantly together in
harmony, at ease and without dissention, of a single mind, of a single teacher,
blending like water and milk. Have you [also] attained any superhuman
state, a distinction in peaceful happiness, a tranquil abiding?

The venerable Anuruddha replied:

World-honored One, in this way we are [indeed] constantly together in
harmony, at ease without dissention, of a single mind, of a single teacher,
blending like water and milk, and we have attained a superhuman state,
a distinction in peaceful happiness, a tranquil abiding.
World-honored One, secluded from sensual desires, secluded from  730b

evil and unwholesome states . . . up to . . . we dwell having attained the
fourth absorption. World-honored One, in this way we are [indeed] con-
stantly together in harmony, at ease without dissention, of a single mind,
of a single teacher, blending like water and milk, and we have attained
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this superhuman state, this distinction in peaceful happiness, this tranquil
abiding.

The World-honored One praised them, saying:

It is well, it is well, Anuruddha, on leaving this tranquil abiding, going
beyond it, transcending it, do you attain any other superhuman state, a
distinction in peaceful happiness, a tranquil abiding?

The venerable Anuruddha replied:

World-honored One, on leaving this tranquil abiding, going beyond it,
transcending it, we do attain another superhuman state, a distinction in
peaceful happiness, a tranquil abiding.

World-honored One, we dwell pervading one direction with a mind
imbued with loving-kindness, likewise the second, the third, and the fourth
directions, and also the four intermediate directions, above and below, all
around, everywhere. With a mind imbued with loving-kindness, free of
fetters or resentment, without ill will or contention, we dwell pervading the
entire world [with a mind] that is boundless, exalted, immeasurable, and
well-cultivated. In the same way . . . compassion . . . empathic joy . . . equa-
nimity, free from fetters or resentment, without ill will or contention, we
dwell pervading the entire world [with a mind] that is boundless, exalted,
immeasurable, and well-cultivated.?

World-honored One, on leaving the [afore-mentioned] tranquil abiding,
going beyond it, transcending it, we do attain this other superhuman state,
this distinction in peaceful happiness, this tranquil abiding.

The World-honored One praised them, saying:

It is well, it is well, Anuruddha, on leaving this tranquil abiding, going
beyond it, transcending it, do you attain any other superhuman state, a
distinction in peaceful happiness, a tranquil abiding?

The venerable Anuruddha replied:

World-honored One, on leaving this tranquil abiding, going beyond it,
transcending it, we do attain another superhuman state, a distinction in
peaceful happiness, a tranquil abiding.
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World-honored One, transcending all perceptions of form...upto. ..
we dwell having attained the sphere of neither-perception-nor-nonper-
ception. World-honored One, on leaving the [aforementioned] tranquil
abiding, going beyond it, transcending it, we attain this other superhuman
state, this distinction in peaceful happiness, this tranquil abiding.

The World-honored One praised them, saying:

It is well, it is well, Anuruddha, on leaving this tranquil abiding, going
beyond it, transcending it, do you attain any other superhuman state, a
distinction in peaceful happiness, a tranquil abiding?

The venerable Anuruddha replied:

World-honored One, on leaving this tranquil abiding, going beyond it,
transcending it, we do attain another superhuman state, a distinction in
peaceful happiness, a tranquil abiding.

World-honored One, we attain the supernormal powers . . . the knowl-
edge of the divine ear . . . the knowledge of the minds of others . . . the
knowledge of former lives . . . the knowledge of the passing away and
arising [of beings] . . . and, eradicating the taints, we attain the taintless
liberation of the mind and liberation through wisdom, in this very life
personally understanding and awakening to it; and we dwell having per-
sonally realized it, understanding 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.”** World-honored
One, on leaving the [aforementioned] tranquil abiding, going beyond it,
transcending it, we attain this other superhuman state, this distinction in
peaceful happiness, this tranquil abiding.

The World-honored One praised them, saying:

It is well, it is well, Anuruddha, on leaving this tranquil abiding, going
beyond it, transcending it, do you attain any other superhuman state, a
distinction in peaceful happiness, a tranquil abiding?

The venerable Anuruddha replied:

World-honored One, on leaving this tranquil abiding, going beyond it,
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transcending it, we do not attain another superhuman state, a distinction
in peaceful happiness, a tranquil abiding.

Then, the World-honored One thought, “These clansmen dwell happily
and at ease. Let me now teach them the Dharma.” Having had this thought,
the World-honored One taught the Dharma to the venerable Anuruddha, the
venerable Nandiya, and the venerable Kimbila, exhorting and inspiring them,
fully delighting them, teaching them the Dharma with countless skillful
means. Having exhorted, and inspired them, fully delighting them, he rose
from his seat and left.

Then the venerable Anuruddha, Nandiya, and Kimbila accompanied the
World-honored One a little way to see him off and then returned to their
dwelling.

The venerable Nandiya and the venerable Kimbila praised the venerable
Anuruddha, saying:

It is well! It is well, venerable Anuruddha! We have never before heard
the venerable Anuruddha say such things, [namely] that we have such
great supernormal powers, great and mighty virtue, great merit, great and
mighty power. Yet the venerable Anuruddha praised us extremely highly
to the World-honored One.

The venerable Anuruddha praised the venerable Nandiya and Kimbila,
saying:

It is well! It is well, venerable ones! I had never before heard the venerable
ones say that they are endowed with great supernormal powers, great and
mighty virtue, great merit, great and mighty power. However, through
knowing the venerable ones’ minds with my own mind, I have for a long
time known that the venerable ones are endowed with great supernormal
powers, great and mighty virtue, great merit, great and mighty power.?
It is for this reason that I said it just like this to the World-honored One.

Then, when the night was over, toward dawn, the celestial Digha, of fine
physique and lofty brilliance, approached the Buddha. Having paid homage
with his head at the Buddha’s feet, he stepped back, stood to one side, and
said to the World-honored One:
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Great Seer, it is of great profit to the Vajjians that the World-honored One
is here now and also the three clansmen: the venerable Anuruddha, the
venerable Nandiya, and the venerable Kimbila.

The earth spirits, hearing what the celestial Digha had said, loudly
exclaimed:

Great Seer, it is of great profit to the Vajjians that the World-honored One
is present here, and also the three clansmen: the venerable Anuruddha,
Nandiya, and Kimbila.

On hearing this from the earth spirits, the sky devas, [namely] the Four
Heavenly Kings . . . the devas of the Thirty-three . . . the Yama devas ... the
Tusita devas . . . the devas who delight in creating . . . and the devas who
wield power over others’ creations instantly relayed this exclamation right
up to the Brahma devas:

Great Seer, it is of great profit to the Vajjians that the World-honored One
is present here, and also the three clansmen: the venerable Anuruddha,
Nandiya, and Kimbila.

The World-honored One replied:

It is like this, celestial Digha, it is like this. It is of great profit to the
Vajjians that the World-honored One is present here, and also the three
clansmen: the venerable Anuruddha, Nandiya, and Kimbila.

Celestial Digha, the earth spirits, hearing what you said, loudly
exclaimed, “Great Seer, it is of great profit to the Vajjians that the World-
honored One is present here, and also the three clansmen: the venerable
Anuruddha, Nandiya, and Kimbila.”

On hearing this from the earth spirits, the sky devas, [namely] the Four
Heavenly Kings . . . the devas of the Thirty-three . . . the Yama devas . . .
the Tusita devas . . . the devas who delight in creating . . . and the devas
who wield power over others’ creations, instantly relayed this exclamation
right up to the Brahma devas, “Great Seer, it is of great profit to the Vajjians
that the World-honored One is present here, and also the three clansmen:
the venerable Anuruddha, Nandiya, and Kimbila.”
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Celestial Digha, as for the three households which these three clansmen
gave up out of faith, shaving off hair and beard, donning the yellow robes,
and becoming homeless to train in the path, if the [members of those] three
households recollect these three clansmen’s motivation and practice, then
they will for a long time attain great profit, ease, and happiness.

If [anyone] in that village or town, as well as [any] deva, mara, Brahma,
renunciant, or brahmin, [anyone] from human beings to devas, recollects
these three clansmen’s motivation and practice, then they will for a long
time attain great profit, ease, and happiness. Celestial Digha, these three
clansmen are endowed with great supernormal powers, great and mighty
virtue, great merit, great and mighty power.

Thus spoke the Buddha. Having heard what the Buddha said, those three
731b  clansmen and the celestial Digha were delighted and received it respectfully.

186. The Discourse on Investigating®

Thus have I heard. At one time the Buddha was dwelling in the Kuru country,
in Kammasadhamma, a town of the Kurus.
At that time the World-honored One said to the monks:

If someone, relying on his own mind, does not [have the ability to] know
the mind of another as it really is, then he cannot know whether the World-
honored One is rightly and completely awakened. How [then] could he
investigate the Tathagata?

Then the monks said to the World-honored One:

The World-honored One is the root 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 fully understand
its meaning.

The Buddha said, “Monks, listen closely and pay proper attention. I will
explain it to you in detail.” The monks listened to receive the instruction.
The World-honored One said:

If someone, relying on his own mind, does not [have the ability to] know
the mind of another as it really is, then he should investigate the Tathagata
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in two ways: first through visible forms known by the eye, and second
through sounds heard by the ear, [as follows]:

“Do defiling mental states knowable through the eye or the ear exist in
that venerable one or not?” If, on investigating, one comes to know that
defiling mental states knowable through the eye or the ear do not exist in
that venerable one, if they are absent, then one should investigate further:

“Do mixed mental states knowable through the eye or the ear exist in
that venerable one or not?” If, on investigating, one comes to know that
mixed mental states knowable through the eye or the ear do not exist in
that venerable one, if they are absent, then one should investigate further:

“Do pure mental states knowable through the eye or the ear exist in
that venerable one or not?” If, on investigating, one comes to know that
pure mental states knowable through the eye or the ear do exist in that
venerable one, if they are present, then one should investigate further:

“Has that venerable one been practicing this Dharma for a long time,
or has he been practicing it for just a short time?” If, on investigating, one
comes to know that that venerable one has been practicing this Dharma
for a long time, not practicing it for just a short time, and if he has been
practicing it constantly, then one should investigate further:

“Does that venerable one enter meditation for the sake of fame or gain,
or does he enter meditation not for the sake of fame or gain?”?” If, on
investigating, one comes to know that that venerable one enters meditation
without any evil motive, [then one should investigate further].?

Suppose someone makes this declaration: “That venerable one delights
in the practice. He is without fear. Free from desire, he does not engage
in sensuality. [In him] sensual desire has been eradicated.”

Then one should ask that [person], “Venerable friend, what is the practice,
what is the power, what is the knowledge that enables you, venerable friend,
to observe this rightly for yourself and make this declaration: ‘That venerable
one delights in the practice. He is without fear. Free from desire, he does
not engage in sensuality. [In him] sensual desire has been eradicated’?”

Suppose he gives this answer, “Venerable friend, I do not know his
mind, nor do I know other things [about him]. Yet, that venerable one—
whether he is in seclusion, or among the sangha, or in an assembly—as
regards material things, I am able to see that venerable one, [to see] whether

33

731c



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

34

he is progressing well, and whether through progressing well he has
become a master.

“Although I have not come to know it [directly] myself, I have, by
asking him face to face, heard that venerable one say this: ‘I delight in
the practice. I am without fear. Free from desire, I do not engage in sen-
suality. I have eradicated sensual desire.’

“Venerable friend, this is the practice, this is the power, this is the
knowledge that enables me to see this rightly for myself and make this
declaration: ‘That venerable one delights in the practice. He is without
fear. Free from desire, he does not engage in sensuality. In him sensual
desire has been eradicated.’”

Herein one should further ask the Tathagata concerning his mental states,
whether he has defiling states knowable through the eye or the ear, [or
whether] he has realized the attainment in which these states cease completely
without remainder; whether he has mixed mental states knowable through
the eye or the ear, [or whether] he has realized the attainment in which these
states cease completely without remainder; whether he has pure mental
states knowable through the eye or the ear, [or whether] he has realized the
attainment in which these states cease completely without remainder.

The Tathagata will reply by telling whether he has defiling states knowable
through the eye or the ear, [or whether] he has realized the attainment in
which these states cease completely without remainder; whether he has
mixed states knowable through the eye or the ear, [or whether] he has realized
the attainment in which these states cease completely without remainder.

As to defiling states knowable through the eye or the ear, the Tathagata
has completely eliminated and uprooted them, so that they will never arise
again. As to mixed states knowable through the eye or the ear, the Tathagata
has completely eradicated and uprooted them, so that they will never arise
again. As to pure states, just so is my purity, just so is my domain, just so
is the [true] renunciant, just so am [ accomplished in this true Dharma
and discipline.

A disciple who has confidence in the Tathagata goes to visit him. He
behaves respectfully toward the Tathagata and hears the Dharma from the
Tathagata. The Tathagata teaches him the Dharma, leading him ever higher,
to ever more sublime levels, skillfully discarding black and white.
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As the Tathagata teaches him the Dharma, leading him ever higher, to
ever more sublime levels, skillfully discarding black and white, [the dis-
ciple] hearing it just like this comes to know thoroughly one [particular
aspect of the] Dharma. He attains the highest of all [aspects of] the Dharma,
gaining pure confidence in the World-honored One [thus]: “The World-
honored One is rightly and completely awakened!”

Again, one should ask [the disciple], “Venerable friend, what is the
practice, what is the power, what is the knowledge, through which you,
venerable one, came to know thoroughly one [particular aspect of the]
Dharma, attained the highest of all [aspects of the] Dharma, and gained
pure confidence in the World-honored One [thus]: ‘The World-honored
One is rightly and completely awakened’?”

He may answer thus, “Venerable friend, I do not know the mind of the
World-honored One, nor do I know other things [about him]. Yet, because
of the World-honored One I have such pure confidence. The World-honored
One taught me the Dharma, leading me ever higher, to ever more sublime
levels, skillfully discarding black and white.

“Venerable friend, in whichever way the World-honored One taught
me the Dharma, just like this I heard it. Teaching me the Dharma, the
Tathagata led me ever higher, to ever more sublime levels, skillfully dis-
carding black and white. Hearing it just like this, I came to know thoroughly
one [particular aspect of the] Dharma, attained the highest [aspect of the]
Dharma, and gained pure confidence in the World-honored One [thus]:
‘The World-honored One is rightly and completely awakened!’

“Venerable friend, this is the practice, this is the power, this is the
knowledge, through which I came to know thoroughly one [particular
aspect of the] Dharma, attained the highest [aspect of the] Dharma, and
gained pure confidence in the World-honored One [thus]: ‘“The World-
honored One is fully and completely awakened!””

If one has such practice and such power, and one’s confidence is deeply
settled in the Tathagata, its roots having been established, then this is
called confidence that is rooted in seeing, indestructible, and united with
knowledge. It cannot be taken away by any renunciant or brahmin, god,
mara, or Brahma, or anyone else in the world. This is how one investigates
the Tathagata, and this is how one comes to fully know the Tathagata.

35

732a



732b

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

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

delighted in it and remembered it well.

187. The Discourse on Declaring the Knowledge
[of Awakening]*

Thus have I heard. At one time the Buddha was staying at Savattht in Jeta’s
Grove, Anathapindika’s Park.
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At that time the World-honored One addressed the monks:

Suppose a monk approaches you and declares that he has attained the
knowledge [of awakening]: “I 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.’”’

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully.’® Having approved of it as good and
acceptable, having rejoiced in it and received it respectfully, you should
further ask that monk this: “Venerable friend, the World-honored One has
spoken of the five aggregates affected by clinging, the bodily form aggre-
gate affected by clinging . . . feeling . . . perception . . . formations . . . the
consciousness aggregate affected by clinging.’! Venerable friend, knowing
what, seeing what in regard to these five aggregates affected by clinging
have you attained knowledge such that, through not clinging, the mind
has been liberated by the destruction of the taints?”

A monk whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this: “Venerable
friends, the bodily form aggregate affected by clinging is without result,
empty and void, it is undesirable, it has no permanent existence, it cannot
be relied on, and it is of a changing nature. I know it to be like this.

“[Whatever] I had of desire, defilement, attachment, bondage, and
underlying tendency to bondage and attachment in regard to the bodily
form aggregate affected by clinging, that has ceased, faded away, been
extinguished, stopped. Having attained this knowledge, through not cling-
ing, the mind has been liberated by the destruction of the taints.

“In the same way for feeling . . . perception . . . formations . . . the con-
sciousness aggregate affected by clinging is without result, empty and
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void, it is undesirable, it has no permanent existence, it cannot be relied
on, and it is of a changing nature. I know it to be like this.

“Whatever I had of desire, defilement, attachment, bondage, and under-
lying tendency to bondage and attachment in regard to the consciousness
aggregate affected by clinging, that has ceased, faded away, been extin-
guished, stopped. Having attained this knowledge, through not clinging,
the mind has been liberated by the destruction of the taints.

“Venerable friends, knowing like this and seeing like this in regard to
these five aggregates affected by clinging, I have attained knowledge and,
through not clinging, the mind has been liberated by the destruction of
the taints.”

A monk whose taints are destroyed, who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and accept-
able, having rejoiced in it and received it respectfully, you should further
ask that monk this: “Venerable friend, the World-honored One has taught
four nutriments due to which living beings are able to exist and continue
growing. What are the four? The first is edible food, coarse and fine; the
second is contact; the third is volition; and the fourth is consciousness.*
Venerable friend, knowing what, seeing what in regard to these four nutri-
ments have you attained knowledge such that, through not clinging, the
mind has been liberated by the destruction of the taints?”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this: “Ven-
erable friends, being neither elated nor depressed in regard to edible food,
not dependent on it, not bound by it, not defiled by it, and not attached to
it, [ have attained release, attained emancipation, attained total liberation,
freed the mind from the perversions. I 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.’

“In the same way for contact . . . volition . . . being neither mentally
elated nor depressed in regard to the nutriment that is consciousness, not
dependent on it, not bound by it, not defiled by it, and not attached to it,
I have attained release, attained emancipation, attained total liberation,
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freed the mind from the perversions. I 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.’

“Venerable friends, knowing like this and seeing like this in regard to
these four nutriments, | attained knowledge and, through not clinging,
the mind has been liberated by the destruction of the taints.”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and accept-
able, having rejoiced in it and received it respectfully, you should further
ask that monk this: “Venerable friend, the World-honored One has taught
four [ways of] declaring. What are the four? The first is declaring to have
seen [what one has] seen; the second is declaring to have heard [what one
has] heard; the third is declaring to have experienced [what one has] expe-
rienced; the fourth is declaring to have come to know [what one has] come
to know. Venerable friend, knowing what, seeing what in regard to these
four [ways of] declaring have you attained knowledge such that through
not clinging, the mind has been liberated by the destruction of the taints?”’

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life will properly answer like this: “Venerable
friends, being neither elated nor depressed in regard to declaring to have
seen [what I have] seen, not depending on it, not bound by it, not defiled by
it, not attached to it, I have attained release, attained emancipation, attained
total liberation, freed the mind from the perversions. I 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.’

“In the same way for [declaring] to have heard [what I have] heard . . .
[declaring] to have experienced [what I have] experienced . . . being neither
elated nor depressed in regard to [declaring] to have come to know [what I
have] come to know, not dependent on it, not bound by it, not defiled by it,
not attached to it, I have attained release, attained emancipation, attained
total liberation, freed the mind from the perversions. I 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.’
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“Venerable friends, knowing like this and seeing like this in regard to
these four [ways of] declaring, I have attained knowledge and, through
not clinging, the mind has been liberated by the destruction of the taints.”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and accept-
able, having rejoiced in it and received it respectfully, you should further
ask that monk this: “Venerable friend, the World-honored One has taught
six internal sense spheres: the sense sphere of the eye, of the ear, of the
nose, of the tongue, of the body, and of the mind. Venerable friend, knowing
what, seeing what in regard to these six internal sense spheres have you
attained knowledge such that, through not clinging, the mind has been
liberated by the destruction of the taints?”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this, “Venerable
friends, in regard to the eye, as well as eye consciousness and objects to
be experienced by eye consciousness, I have complete knowledge. Having
come to know these two aspects [of experience], venerable friends, delight
[in regard to] the eye, as well as eye consciousness and objects to be expe-
rienced by eye consciousness, has ceased. [Through] that cessation, fading,
extinction, and stopping I have attained knowledge and, through not cling-
ing, the mind has been liberated by the destruction of the taints.

“In the same way for the ear . . . the nose . . . the tongue . . . the body . . .
in regard to the mind as well as mind consciousness and objects to be expe-
rienced by mind consciousness, I have complete knowledge. These two
aspects [of experience] being known, venerable friends, delight [in regard
to] the mind, as well as mind consciousness and objects to be experienced
by mind consciousness, has ceased. [Through] that cessation, fading, extinc-
tion, and stopping I have attained knowledge and, through not clinging, the
mind has been liberated by the destruction of the taints.

“Venerable friends, knowing like this and seeing like this in regard to
these six internal sense spheres, I have attained knowledge and, through
not clinging, the mind has been liberated by the destruction of the taints.”
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A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and accept-
able, having rejoiced in it and received it respectfully, you should further
ask that monk this: “Venerable friend, the World-honored One has taught
six elements: the earth element, the water element, the fire element, the
wind element, the space element, and the consciousness element. Venerable
friend, knowing what, seeing what in regard to these six elements have
you attained knowledge such that, through not clinging, the mind has been
liberated by the destruction of the taints?”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this: “Ven-
erable friends, I do not see the earth element as mine, nor [do I see] myself
as belonging to the earth element, nor [do I see] the earth element as a
self. That is to say, [in regard to] these three [types of] clinging that come
into existence in dependence on the earth element, [through] the cessation,
fading away, extinction, and stopping of any underlying tendency to attach-
ment,* I have attained knowledge and, through not clinging, the mind
has been liberated by the destruction of the taints.

“In the same way for water . . . fire... wind . . . space . . . I do not see
the consciousness element as mine, nor [do I see] myself as belonging to
the consciousness element, nor [do I see] the consciousness element as a
self. That is to say, [in regard to] the three [types of] clinging that come
into existence in dependence on the consciousness element, [through] the
cessation, fading away, extinction, and stopping of any underlying tendency
to attachment, I have attained knowledge and, through not clinging, the
mind has been liberated by the destruction of the taints.

“Venerable friends, knowing like this and seeing like this in regard to
these six elements, I have attained knowledge and, through not clinging,
the mind has been liberated by the destruction of the taints.”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and acceptable,
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having rejoiced in it and received it respectfully, you should further ask
that monk this: “Venerable friend, knowing what, seeing what in regard
to this internal body with consciousness and all external signs, are ‘I,” ‘I’-
making, and the underling tendency to conceit known to have been totally
cut off, uprooted, never to arise again?”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this: “Ven-
erable friends, formerly when I had not yet gone forth to train in the path,
I felt weary of birth, old age, disease, and death, of sorrow, lamentation,
and distress, of worry, mourning, dejection, and grief, and wished to aban-
don this great mass of dukkha.

“Venerable friends, feeling weary of this misery, I had this reflection:
‘Life in the home is extremely confined, a dusty place; going forth to train
in the path is [like] emerging into a great open space. For me now, at
home, chained by such chains, it is not possible to manifest completely
for my [whole] life the practice of the holy life in purity. Let me rather
forsake my wealth, little or much, forsake my relatives, few or many,
shave off beard and hair, don the yellow robes, and out of faith leave the
home life, become homeless, to train in the path.’

“Venerable friends, at a later time I forsook my wealth, little or much,
forsook my relatives, few or many, shaved off beard and hair, donned yel-
low robes, and out of faith left the home life, became homeless, to train
in the path.

“Venerable friends, having gone forth to train in the path, having for-
saken the signs of being a family [man] and received the essentials of
monkhood, I practiced the precepts, guarded [against breaking] the code
of rules, and I also adopted proper conduct and manners, always fearing
the slightest fault, upholding the essentials of the training.

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

“I abstained from taking what was not given, had abandoned taking what
was not given. I took [only] what was given, delighting in taking [only]
what was given. I was always fond of giving with generosity, rejoicing in
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it, without stinginess, not expecting a reward. I purified my mind with
regard to taking what was not given.

“Venerable friends, I abstained from sexual activity, had abandoned sexual
activity. I diligently cultivated the practice of celibacy, was energetic in this
immaculate conduct, with unsoiled purity, free of sensual desires, having
given up sexual desires. I purified my mind with regard to sexual activity.

“Venerable friends, I abstained from false speech, had abandoned false
speech. I spoke the truth, delighted in the truth, was unshakably established
in speaking the truth, was completely trustworthy, not deceiving [anyone
in] the world. I purified my mind with regard to false speech.

“Venerable friends, I abstained from divisive speech, had abandoned
divisive speech. I engaged in speech that was not divisive, that would not
harm others. I did not tell those what I had heard here, out of a wish to
harm these; nor did I tell these what I had heard there, out of a wish to
harm those. I had the wish to unite those that were divided, delighting in
their unity. I did not create factions, did not delight in or praise the [forming
of] factions. I purified my mind with regard to divisive speech.

“Venerable friends, I abstained from harsh speech, had abandoned
harsh speech. Whatever speech there is that is rough and rude in tone,
offensive words that grate on the ear, that people neither enjoy nor desire,
that cause others suffering and vexation and that do not lead to calmness,
such speech I had given up.

“Whatever speech there is that is clear, peaceful, gentle, and beneficial,
that is pleasant to the ear and [easily] enters the mind, that is enjoyable
and desirable, that gives others happiness, words endowed with meaning,
that do not make others afraid and that lead to calmness in others, such
speech I spoke. I purified my mind with regard to harsh speech.

“Venerable friends, I abstained from frivolous speech, had abandoned
frivolous speech. I spoke at the [proper] time, speaking what is true, what
is Dharma, what is meaningful, what is peaceful, delighting in speech
that is peaceful in all matters at the proper time and in a 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, had abandoned
earning profits. I had discarded weights and measures and did not accept
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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, had
abandoned accepting widows or girls. I purified my mind with regard to
accepting widows or girls.

“Venerable friends, I abstained from accepting servants, had abandoned
accepting servants. I purified my mind with regard to accepting servants.

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

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

“Venerable friends, I abstained from accepting farmlands or market-
places, had abandoned accepting farmlands or marketplaces. I purified
my mind with regard to accepting farmlands or marketplaces.

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

“Venerable friends, I abstained from alcoholic beverages, had abandoned
alcoholic beverages. I purified my mind with regard to alcoholic beverages.

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

“Venerable friends, I abstained from accepting gold and silver, had
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abandoned accepting gold or silver. I purified my mind with regard to
accepting gold or silver.

“Venerable friends, I abstained from eating after noon, had abandoned
eating after noon. I always took a single meal [per day], not eating at
night, training in eating at the [proper] time. I purified my mind with
regard to eating after noon.

“Venerable friends, having accomplished this noble aggregate of virtue
I also practiced contentment, taking robes [just] to cover the body, taking
food [just] to sustain the physical body. Wherever I went, I took my robes
and bowl with me, without concerns or longings. I was like a wild goose
that flies through the air with [just] its two wings.

“Venerable friends, having accomplished this noble aggregate of virtue
and supreme contentment, [ also guarded the sense faculties, always mind-
ful of blocking thoughts of desire, with clear understanding protecting
the mind through mindfulness and attaining perfection [therein], constantly
striving to arouse the mind. On seeing a form with the eye 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, sadness, and
worry, evil and unwholesome states would arise in the mind. For that pur-
pose I guarded the eye faculty.

“In the same way, on [hearing a sound] with the ear . . . [smelling an
odor] with the nose . . . [tasting a flavor] with the tongue . . . [experiencing
a tangible] with the body . . . cognizing a mind-object with the mind I did
not grasp at its appearance nor did I savor the mind-object. That is to say,
for the sake of restraint, I guarded the mind faculty so that no covetousness,
sadness, and worry, evil and unwholesome states would arise in the mind.
For that purpose I guarded the mind faculty.

“Venerable friends, having accomplished this noble aggregate of virtue
and supreme contentment, and this noble guarding of the sense faculties,
I practiced right comprehension when going out or coming in, contem-
plating and distinguishing well when bending or stretching [a limb] or
looking down or up; with orderly manners and appearance, I properly
wore the outer robe, the other robes, and the bowl; when walking, standing,
sitting, and reclining, when sleeping or awake, when talking or keeping
silent, I always practiced right comprehension.
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“Venerable friends, having accomplished this noble aggregate of virtue
and supreme contentment, this noble guarding of the senses, and having
attained right comprehension when going out or coming in, I stayed alone
in secluded forests, going to an empty peaceful place at the base of a tree,
[or to] a mountain cave, [or to] a heap of straw in an open place, or to a
forest, or in a cemetery. Venerable friends, dwelling alone and in seclusion
in a forest, or having gone to an empty peaceful place at the base of a tree,
I would spread the sitting mat and sit down cross-legged with upright
body and upright aspiration, and with mindfulness that was not scattered.

“I abandoned and removed covetousness. My mind was free of agita-
tion. Seeing others’ wealth and requisites of life, I did not give rise to cov-
etousness with the wish ‘May I get it!” I purified my mind of covetousness.
In the same way I abandoned ill will . . . sloth-and-torpor . . . restlessness-
and-worry . . . doubt and overcame uncertainty. Freeing myself of vacil-
lation in regard to wholesome things, I purified my mind of 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 . . . I dwelled having attained
the fourth absorption. Venerable friends, when I had thus attained concen-
tration, with a mind that was purified and without defilement, without afflic-
tion, malleable, well steadied, having attained imperturbability, I directed
the mind toward knowledge and realization of the destruction of the taints.

“Venerable friends, | knew: ‘This is dukkha’ as it really is; | knew: “This
is the arising of dukkha’; I knew: ‘This is the cessation of dukkha’; 1 knew:
“This is the path leading to the cessation of dukkha,’ as it really is.

“I knew: ‘These are the taints’; I knew: This is the arising of the taints’;
I knew: ‘This is the cessation of the taints’; [ knew: ‘This is the path
leading to the cessation of the taints,” as it really is.

“Knowing like this and seeing like this, the mind was liberated from the
taint of sensual desire, from the taint of becoming, and from the taint of
ignorance. It being liberated, I knew it was 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.’

“Venerable friends, knowing like this and seeing like this in regard to
this internal body together with consciousness and all external signs. ‘1,
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‘I’-making, I totally abandoned the underlying tendency to conceit. They
are known to have been uprooted, never to arise again.”

A monk, whose taints are destroyed and who has attained the knowledge
of having established the holy life, will properly answer like this.

Hearing this, you should approve of it as good and acceptable, rejoice
in it, and receive it respectfully. Having approved of it as good and accept-
able, having rejoiced in it and received it respectfully, you should further
tell that monk this: “Venerable friend, at your first declaration we already
approved and rejoiced in it. However, we wished to follow as the venerable
one [went] higher and higher, to seek out his wisdom and eloquence in
replying. It is for this reason that we pursued the venerable one, asking
him again and again.”

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

188. The Discourse to Ajita*

Thus have I heard. At one time the Buddha was staying at Savatthi, in the
Eastern Park, in the Hall of Migara’s Mother.

At that time, in the afternoon, the World-honored One had risen from
sitting in meditation and had come down from the hall to do walking med-
itation in the open, in the shade of the hall, while giving the monks a detailed
exposition of the deep and sublime Dharma.

At that time the heterodox practitioner Ajita, a disciple of the renunciant
Pandita, saw from afar that the World-honored One had risen from sitting in
meditation and had come down from the hall to do walking meditation in
the open, in the shade of the hall, while giving the monks a detailed exposition
of the deep and sublime Dharma.

The heterodox practitioner Ajita, a disciple of the renunciant Pandita,
approached the Buddha, exchanged friendly greetings, and followed the Buddha
as he walked.>” The World-honored One turned to him and said:

Ajita, is it true that the renunciant Pandita has thought out five hundred
thoughts, [so that] when other renunciants and brahmins, who [supposedly]
know all and see all, claim to be without remainder and to know [that
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they are] without remainder, they will see that they are wrong and that
their claims about themselves are wrong?

The heterodox practitioner Ajita, a disciple of the renunciant Pandita,
replied:

Gotama, it is true that the renunciant Pandita has thought out five hundred
thoughts, [so that] when other renunciants and brahmins, who [supposedly]
know all and see all, claim to be without remainder and to know [that
they are] without remainder, they will see that they are wrong and that
their claims about themselves are wrong.

The World-honored One asked further:

Ajita, how has the renunciant Pandita thought out five hundred thoughts,
[so that] when other renunciants and brahmins, who [supposedly] know
all and see all, claim to be without remainder and to know [that they are]
without remainder, they will see that they are wrong and that their claims
about themselves are wrong?

The heterodox practitioner Ajita, a disciple of the renunciant Pandita,
replied:

Gotama, the renunciant Pandita declares this: “[Suppose someone claims],
‘Whether I am walking, or standing, or sitting, or lying down, whether I
am going to sleep or waking up, whether by day or by night, I know and
see constantly and without obstruction.’*®

“It may happen that at some time I encounter a charging elephant, a
runaway horse, a speeding chariot, rebelling soldiers, a running man, or
a running woman. It may be that I am walking along a path like this and
encounter a vicious elephant, a vicious horse, a vicious ox, or a vicious
dog. It may be that I come upon a cluster of snakes, or have clods thrown
at me, or get beaten up with sticks, or fall into a ditch, or fall into a cesspit,
or tread on a sleeping cow, or fall into a deep trench, or wander into a
thornbush. It may be that, on seeing a village or town, I ask its name or
ask the way to it; or on seeing a man or woman, | ask their name. It may
be that I see an empty house or enter a family [home] and, having entered,
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am asked, ‘Venerable sir, where are you going?’ I answer them, saying,
‘Friends, I am on the wrong path.’”

Gotama, the renunciant Pandita has thought out five hundred thoughts
like this, [so that] when other renunciants and brahmins who [supposedly]
know all and see all claim to be without remainder and to know [that they
are] without remainder, they will see that they are wrong.

Then the World-honored One left off his walking meditation, went to the
end of the walking meditation [path], spread out his sitting mat, and sat down
cross-legged. He asked the monks, “Do you recall what I have taught on the
subject of wisdom?”” The monks remained silent and did not reply.

Three times the World-honored One asked the monks, “Do you recall
what I have taught on the subject of wisdom?”” and three times the monks
remained silent and did not reply.

At that time one monk rose from his seat, arranged his robes so as to bare
one shoulder, extended his hands with joined palms toward the Buddha and
said:

World-honored One, now is the right time. Well-gone One, now is the
right time. If the World-honored One teaches the monks on the subject of
wisdom, having heard it from the World-honored One the monks will
remember it well.

The World-honored One said, “Monks, listen closely and pay proper atten-
tion. I shall explain it to you in detail.”

Then the monks replied, “Yes, indeed. We shall listen to receive the
teaching.”

The Buddha said:

In general there are two [kinds of] assemblies. The first is called a Dharma
assembly and the second is called a non-Dharma assembly. What is a non-
Dharma assembly?

Suppose there is someone who practices non-Dharma and speaks non-
Dharma, and that his assembly also practices non-Dharma and speaks
non-Dharma. That non-Dharma person stands before the non-Dharma
assembly and speaks of what he himself knows, with false words and
untruths. Presenting an analysis and propounding his practice, he conveys
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his teaching in an orderly manner. He seeks to cut down others’ opinions as
corrupt by closely questioning them with an improper manner of speaking.

In the true Dharma and discipline, this way of setting out what one
knows oneself is not praiseworthy. That non-Dharma person standing
before his non-Dharma assembly praises himself saying: “I have wisdom.
I have wide knowledge.” This situation, where claims regarding wisdom
are made in this way, is what is called a non-Dharma assembly.

What is a Dharma assembly? Suppose that someone practices Dharma
and speaks Dharma, and his assembly also practices Dharma and speaks
Dharma. That Dharma person stands before the Dharma assembly and
speaks of what he himself knows with words that are true, correct, not
false. Presenting an analysis and propounding his practice, he conveys his
teaching in an orderly manner. He seeks to cut down others’ opinions as
corrupt by closely questioning them with a proper manner of speaking.

In the true Dharma this way of setting out what one knows oneself is
praiseworthy. That Dharma person standing before a Dharma assembly
praises himself, saying: “I have wisdom. I have wide knowledge.” This
situation, where claims regarding wisdom are made in this way, is what
is called a Dharma assembly.

For this reason, you should know what is Dharma and what is non-Dharma,
what is beneficial and what is not beneficial. Having known what is Dharma
and what is non-Dharma, what is beneficial and what is not beneficial, you
should train according to Dharma, according to what is beneficial.

Having spoken thus, the Buddha got up from his seat and entered his

dwelling to sit in meditation.* At this the monks thought, “Venerable friends,
you should know that the World-honored One has got up from his seat and
entered his dwelling to sit in meditation, having expressed the meaning of
this in brief, without explaining it in detail, [namely], ‘For this reason, you
should know what is Dharma and what is non-Dharma, what is beneficial
and what is not beneficial. Having known what is Dharma and what is non-
Dharma, what is beneficial and what is not beneficial, you should train accord-
ing to Dharma, according to what is beneficial.”’

They further thought this: “Venerable friends, who would be able to explain

in detail the meaning of what the World-honored One has just said in brief?”
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They further thought this: “The venerable Ananda is the attendant of the
Buddha and knows the Buddha’s intentions, and he is often praised by the

World-honored One and by his wise companions in the holy life. The ven-

erable Ananda will be able to explain in detail the meaning of what the World-

honored One has just said in brief. Venerable friends, let us together approach

the venerable Ananda and request him to explain its meaning. As the venerable

Ananda explains it, we shall receive and remember it well.”

Thereupon the monks approached the venerable Ananda, exchanged greet-

ings, stepped back, and sat to one side. They said:
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The venerable Ananda should know that the World-honored One got up
from his seat and entered his dwelling to sit in meditation, having expressed
the meaning of this in brief, without explaining it in detail, [namely], “For
this reason, you should know what is Dharma and what is non-Dharma,
what is beneficial and what is not beneficial. Having known what is Dharma
and what is non-Dharma, what is beneficial and what is not beneficial,
you should train according to Dharma, according to what is beneficial.”

Then we thought this: “Venerable friends, who would be able to explain
in detail the meaning of what the World-honored One has just said in
brief?” We further thought: “The venerable Ananda is the attendant of
the Buddha and knows the Buddha’s intentions and he is often praised by
the World-honored One and by his wise companions in the holy life. The
venerable Ananda will be able to explain in detail the meaning of what
the World-honored One has just said in brief.”” May the venerable Ananda,
out of compassion, explain it in detail!

The venerable Ananda said:

Venerable friends, listen while I tell you a simile. On hearing a simile,
wise people understand its meaning. Venerable friends, it is just like a
man who wants to find heartwood. In order to find heartwood, he enters
the forest, carrying an ax. He sees a great tree possessed of roots, branches,
joints, twigs, leaves, flowers, and heartwood. That man does not seize the
roots, branches, joints, and heartwood, but seizes only the twigs and leaves.

Venerable friends, what you have said is just like that. [Although] the
World-honored One was present you left him and have come to ask me the
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meaning. Why is that? Venerable friends, please know that the World-honored
One is the eye, is knowledge, is meaning, is the Dharma, is the master of the
Dharma, is the general of the Dharma. He teaches the true meaning. The
revelation of all meanings comes from that World-honored One.

Venerable friends, you should have approached the World-honored
One to ask about the meaning, [saying], “World-honored One, how is
this? What is the meaning of this?”” As the World-honored One would
have explained it, so you, venerable friends, should have received and
remembered it well.

Then the monks said:

Yes, venerable Ananda, the World-honored One indeed is the eye, is
knowledge, is meaning, is the Dharma, is the master of the Dharma, is
the general of the Dharma. He teaches the true meaning. The revelation
of all meanings comes from the World-honored One. Yet the venerable
Ananda is the attendant of the Buddha and knows the Buddha’s intentions.
He is often praised by the World-honored One and by his wise companions
in the holy life. The venerable Ananda is able to explain in detail the
meaning of what the World-honored One said in brief. May the venerable
Ananda, out of compassion, explain it in detail!

The venerable Ananda said to the monks:

Venerable friends, listen together to what I shall say. Venerable friends,
wrong view is non-Dharma, right view is Dharma. Whatever innumerable
evil and unwholesome states arise in dependence on wrong view, these
are not beneficial. Whatever innumerable wholesome states arise in depend-
ence on right view, these are beneficial.

Venerable friends . . . up to . . . wrong knowledge is non-Dharma, right
knowledge is Dharma. Whatever innumerable evil and unwholesome
states arise in dependence on wrong knowledge, these are not beneficial.
Whatever innumerable wholesome states arise in dependence on right
knowledge, these are beneficial.

Venerable friends, regarding the instruction that the World-honored
One gave in brief and, without explaining it in detail, got up from his seat
and entered his dwelling to sit in meditation, [namely], “For this reason,
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you should know what is Dharma and what is non-Dharma, what is beneficial
and what is not beneficial. Having known what is Dharma and what is non-
Dharma, what is beneficial and what is not beneficial, you should train
according to the Dharma, according to what is beneficial >—this instruction,
which the World-honored One gave in brief, without explaining its meaning
in detail, I have explained in detail in this way, employing these phrases
and words. Venerable friends, approach the Buddha and set out [my expla-
nation] in full [to him]. As the World-honored One explains its meaning,
[you], venerable friends, can receive and remember it.

Then the monks, having heard the venerable Ananda’s explanation, having

received and remembered it well for recitation, rose from their seats, cir-

cumambulated the venerable Ananda three times, and left. They approached

the Buddha, paid homage with their heads, stepped back, and sat to one side.
They said:

World-honored One, regarding the instruction that the World-honored
One gave us in brief without explaining its meaning in detail, but got up
from his seat and entered his dwelling to sit in meditation—the venerable
Ananda has explained it in detail, employing these phrases and words.

Having heard it, the World-honored One praised it, saying:

It is well, it is well, [Ananda] is one among my disciples who is endowed
with the eye, with knowledge, with Dharma, with meaning. Why is that?
Because in regard to what the teacher said to [you] disciples in brief
without explaining its meaning in detail, that disciple has explained it in
detail employing these phrases and words. As Ananda has explained it,
so you should remember it. Why is that? Contemplating the meaning [of
the discourse] according to this explanation is how it should be done.

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

were delighted and received it respectfully.

189. The Discourse on the Noble Path*

Thus have I heard. At one time the Buddha was dwelling among the Kurus,

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

There is one path whereby beings can achieve purification, free themselves
from worry, sadness, and tears, eradicate dejection, suffering, remorse,
and anxiety, and then attain the [right] method, namely noble right con-
centration with its arising, its supports, and also with its accompaniment
of seven factors.*! Regarding noble right concentration I shall explain its
arising, its supports, and also its accompaniments.

What are the seven [accompanying factors]? [They are] right view, right
intention, right speech, right action, right livelihood, right effort, and right
mindfulness. If, through the arising of these seven factors, supported [by
them], and accompanied [by them], the mind progresses well and attains
unification—this is what is meant by noble right concentration with its
arising, with its supports, and with its accompaniment. Why is that?

From right view arises right intention, from right intention arises right
speech, from right speech arises right action, from right action arises right
livelihood, from right livelihood arises right effort, from right effort arises
right mindfulness, and from right mindfulness arises right concentration.*

A noble disciple who has in this way rightly concentrated the mind
will swiftly eradicate sexual desire, ill will, and delusion. A noble disciple
who has in this way rightly liberated the mind swiftly comes to know:
“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.”
He comes to know this as it really is.

Herein right view comes first. If one sees that wrong view is wrong
view, then this is right view. If one sees that right view is right view, then
this too is right view. What is wrong view?

It is this view, “There is no [efficacy in] giving, there is no [efficacy
in] offerings, there is no [efficacy in] reciting hymns, there are no whole-
some or evil deeds, there are no results of wholesome or evil deeds, there
is neither this world nor that world, there is no [obligation toward one’s]
father or mother, in the world there are no arahants who have arrived at
a wholesome attainment, who are well gone and have progressed well,
and who dwell having by their own knowledge and experience realized
for themselves this world and the other world”—this is wrong view.
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What is right view? It is this view:* “There is [efficacy in] giving, there
is [efficacy in] offerings, there is [efficacy in] reciting hymns, there are
wholesome and evil deeds, there are results of wholesome and evil deeds,
there are this world and that world, there is [obligation toward one’s] father
and mother, in the world there are arahants who have arrived at a wholesome
attainment, who are well gone and have progressed well, and who dwell
having by their own knowledge and experience realized for themselves
this world and the other world”—this is right view.

To see that wrong view is wrong view—this is right view; and to see
that right view is right view—this too is right view. Having understood
it like this, one then strives in the training, wishing to abandon wrong
view and to accomplish right view—this is right effort. Through mind-
fulness a monk abandons wrong view and accomplishes right view—this
is right mindfulness. These three factors go together with right view, from
view to effort. For this reason, right view comes first.

If one sees that wrong intention is wrong intention—this is right
<view>.* If one sees that right intention is right intention—this too is
right <view>.

What is wrong intention? Thoughts of sensuality, thoughts of ill will,
thoughts of harming—this is wrong intention. What is right intention?
Thoughts without sensuality, thoughts without ill will, thoughts of non-
harming—this is right intention.

To see that wrong intention is wrong intention—this is right <view>; and
to see that right intention is right intention—this too is right <view>. Having
understood it like this, one then strives in the training, wishing to abandon
wrong intention and to accomplish right intention—this is right effort. With
mindfulness a monk abandons wrong intention and accomplishes right inten-
tion—this is right mindfulness. These three factors go together with right
intention, from view to effort. For this reason, right view comes first.

If one sees that wrong speech is wrong speech—this is right <view>.
If one sees that right speech is right speech—this too is right <view>.

What is wrong speech? False speech, divisive speech, harsh speech,
and gossip—this is wrong speech. What is right speech? Abstention from
false speech, from divisive speech, from harsh speech, and from gossip—
this is right speech.
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To see that wrong speech is wrong speech—this is right <view>; and
to see that right speech is right speech—this too is right <view>. Having
understood it like this, one then strives in the training, wishing to abandon
wrong speech and to accomplish right speech—this is right effort. With
mindfulness a monk abandons wrong speech and accomplishes right
speech—this is right mindfulness. These three factors go together with
right speech, from view to effort. For this reason, right view comes first.

If one sees that wrong action is wrong action—this is right <view>. If
one sees that right action is right action—this too is right <view>.

What is wrong action? Killing living beings, taking what is not given,
sexual misconduct—this is wrong action. What is right action? Abstention
from killing, from taking what is not given, from sexual misconduct—
this is right action.

To see that wrong action is wrong action—this is right <view>; and
to see that right action is right action—this too is right <view>. Having
understood it like this, one then strives in the training, wishing to abandon
wrong action and to accomplish right action—this is right effort. With
mindfulness a monk abandons wrong action and accomplishes right
action—this is right mindfulness. These three factors go together with
right action, from view to effort. For this reason, right view comes first.

If one sees that wrong livelihood is wrong livelihood—this is right
<view>. If one sees that right livelihood is right livelihood—this too is
right <view>.

What is wrong livelihood? If someone seeks [requisites] with a dis-
satisfied mind, has recourse to various inappropriate types of spells, makes
a living by wrong forms of livelihood; if he seeks robes by means not in
accordance with the Dharma, contrary to the Dharma, seeks food and
drink, beds and couches, and medicine, the requisites of life by means
contrary to the Dharma—this is wrong livelihood.

What is right livelihood? If someone does not seek [requisites] with a
dissatisfied mind, does not have recourse to various inappropriate types of
spells, does not make a living by wrong forms of livelihood; if he seeks
robes by means in accordance with the Dharma, in conformity with the
Dharma; seeks food and drink, beds and couches, and medicine, the requisites
of life in conformity with the Dharma—this is right livelihood.
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To see that wrong livelihood is wrong livelihood—this is right <view>;
and to see that right livelihood is right livelihood—this too is right <view>.
Having understood it like this, one strives in the training, wishing to aban-
don wrong livelihood and to accomplish right livelihood—this is right
effort. With mindfulness a monk abandons wrong livelihood and accom-
plishes right livelihood—this is right mindfulness. These three factors go
together with right livelihood, from view to effort. For this reason, right
view comes first.

What is right effort?* For the abandoning of already arisen unwholesome
states a monk cultivates ardor, puts forth energy, and is diligent in arousing
the mind toward cessation. For the nonarising of not yet arisen unwholesome
states he cultivates ardor, puts forth energy, and is diligent in arousing the
mind toward cessation. For the arising of not yet arisen wholesome states
he cultivates ardor, puts forth energy, and is diligent in arousing the mind
toward cessation. For the stabilizing of already arisen wholesome states
without loss or regress, for their increase and expansion, for their devel-
opment and full implementation, he cultivates ardor, puts forth energy, and
is diligent in arousing the mind toward cessation. This is right effort.

What is right mindfulness? A monk contemplates the body as a body
internally, contemplates . . . up to . . . feelings . . . states of mind . . .
dharmas as dharmas. This is right mindfulness.

What is right concentration? A monk, secluded from sensual desires,
secluded from evil and unwholesome states . . . up to . . . dwells having
attained the fourth absorption. This is right concentration.

What is right liberation? A monk liberates the mind from sensuality . . .
ill will . . . liberates the mind from delusion. This is right liberation.

What is right knowledge? A monk knows that the mind has been lib-
erated from sensuality . . . from ill will, knows that the mind has been lib-
erated from delusion. This is right knowledge.

The one in training is endowed with eight factors. The arahant, who
has destroyed the taints, is endowed with ten factors.

What are the eight factors with which the one in training is endowed?
[They are] the right view of one in training . . . up to . . . the right con-
centration of one in training. These are the eight factors with which the
one in training is endowed.
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What are the ten factors with which the arahant, who has destroyed the
taints, is endowed? [They are] the right view of one beyond training . . .
up to . . . the right knowledge of one beyond training. These are the ten
factors with which the arahant, who has destroyed the taints, is endowed.
Why is this?

One who has right view abandons wrong view, [and thereby] the count-
less evil and unwholesome states that arise because of wrong view are
abandoned and the countless wholesome states that arise because of right
view are developed and brought to perfection . . . up to . . . one who has
right knowledge abandons wrong knowledge, [and thereby] the countless
evil and unwholesome states that arise because of wrong knowledge are
abandoned, and the countless wholesome states that arise because of right
knowledge are developed and brought to perfection.*

These are twenty wholesome types and twenty unwholesome types.
Hence this is spoken of as the teaching on the great forty types, which has
set rolling the Brahma wheel that cannot be stopped or contradicted by any
renunciant or brahmin, deva, mara, Brahma, or anyone else in the world.

If some renunciant or brahmin [attempts to stop or contradict] the teach-
ing on the great forty types proclaimed by me, which has set rolling the
Brahma wheel that cannot be stopped or contradicted by any renunciant
or brahmin, deva, mara, Brahma, or anyone else in the world, then they
will incur ten kinds of censure in accordance with the Dharma.

What are the ten? If [the renunciant or brahmin] condemns right view
and commends wrong view, if they [in this way] support and commend
renunciants and brahmins who have wrong view, and if they [in this way]
contradict the teaching on the great forty types proclaimed by me, which
has set rolling the Brahma wheel that cannot be stopped by any renunciant
or brahmin, deva, mara, Brahma, or by anyone else in the world—then
they incur the first kind of censure in accordance with the Dharma.

If some renunciant or brahmin condemns . . . up to . . . right knowledge
and commends wrong knowledge, if they [in this way] support and com-
mend renunciants and brahmins who have wrong knowledge, and if they
[in this way] contradict the teaching on the great forty types proclaimed
by me, which has set rolling the Brahma wheel that cannot be stopped by
any renunciant or brahmin, deva, mara, Brahma, or by anyone else in the
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world—then they incur the tenth kind of censure in accordance with the
Dharma.

If some renunciant or brahmin [attempts to stop or contradict] the teach-
ing on the great forty types proclaimed by me, which has set rolling the
Brahma wheel that cannot be stopped or contradicted by any renunciant
or brahmin, deva, mara, Brahma, or by anyone else in the world, then
[they will incur] these ten kinds of censure in accordance with the Dharma.

Still other renunciants and brahmins, who [practice] squatting and pro-
claim [the practice of] squatting, who are nihilists and proclaim nihilism,
who deny causality, deny action, deny karma, maintaining that whatever
good or evil is done is cut off and destroyed then and there—if they con-
tradict the teaching on the great forty types proclaimed by me, which has
set rolling the Brahma wheel that cannot be stopped by any renunciant
or brahmin, deva, mara, Brahma, or by anyone else in the world, then
they will be worried and fearful of also incurring censure.

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

were delighted and received it respectfully.

190. The Shorter Discourse on Emptiness*

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 that time, in the afternoon, the venerable Ananda rose from sitting in

meditation and approached the Buddha. Having paid homage with his head

at the Buddha’s feet, he stepped back, stood to one side, and said:

58

Once the World-honored One was dwelling among the Sakyans, in a town
of the Sakyans called Nagaraka. At that time I heard the World-honored
One say this: “Ananda, 1 dwell much in emptiness.” Have I understood
well, received well, and remembered well that statement by the World-
honored One?

Then the World-honored One replied:

Ananda, you truly have understood well, received well, and remembered
well that statement by me. Why is that? From then until now I dwell much
in emptiness.
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Ananda, it is just as this Hall of Migara’s Mother is empty of elephants,
of horses, of oxen, of sheep, of goods, of grain, and of servants. What it
is not empty of, however, is just a sangha of monks. Thus, Ananda, what-
ever is not present here, I therefore view as empty; and whatever remains
present here, I see as truly present. Ananda, this is called dwelling in true
emptiness, without distortion.

Ananda, if a monk wishes to dwell much in emptiness, then that monk
should not give attention to the perception of a village and not give attention
to the perception of people, but should frequently give attention to the unitary
perception of [this] forest. In this way he knows that this is empty of the
perception of a village and empty of the perception of people. Yet there is
nonemptiness, which is just the unitary perception of a forest. [He knows:]
“Whatever disturbance there might be, caused by perception of a village,
for me that is not present; and whatever disturbance there might be, caused
by perception of people, for me that too is not present. There is just the dis-
turbance caused by the unitary perception of a forest.”

Whatever is not present here, he therefore sees as empty; whatever
else is present here, he sees as truly present. Ananda, this is called dwelling
in true emptiness, without distortion.

Again, Ananda, if a monk wishes to dwell much in emptiness, that
monk should not give attention to the perception of people and not give
attention to the perception of a forest, but should frequently give attention
to the unitary perception of earth.

If that monk sees this earth as having hills and hollows, with groups of
snakes, with clumps of thornbushes, with sand and rocks, steep mountain
slopes and deep rivers, then he should not attend to it in that way. If [instead]
he sees this earth as level and flat like the palm of his hand, then his manner
of looking at it is beneficial and should be attended to frequently.

Ananda, it is just as a cow hide, when stretched and fastened with a
hundred pegs, fully stretched, has no wrinkles and no creases. [Similarly],
if he sees this earth as having hills and hollows, with groups of snakes,
with clumps of thornbushes, with sand and rocks, steep mountains and
deep rivers, then he should not attend to it in that way. If [instead] he sees
this earth as level and flat like the palm of his hand, then his manner of
looking at it is beneficial and should be attended to frequently.
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In this way he knows that this is empty of the perception of people and
empty of the perception of a forest. Yet there is nonemptiness, which is
just the unitary perception of earth. [He knows:] “Whatever disturbance
there might be, caused by perception of people, for me that is not present;
whatever disturbance there might be, caused by perception of a forest,
for me that too is not present. There exists only the disturbance caused
by the unitary perception of earth.”

Whatever is not present here, he therefore sees as empty; whatever
else is present there, he sees as truly present. Ananda, this is called dwelling
in true emptiness, without distortion.

Again, Ananda, if a monk wishes to dwell much in emptiness, that
monk should not give attention to the perception of a forest and not give
attention to the perception of earth, but should frequently give attention
to the unitary perception of the sphere of infinite space.

In this way he knows that this is empty of the perception of a forest and
empty of the perception of earth. Yet there is nonemptiness, which is just
the unitary perception of the sphere of infinite space. [He knows:] “Whatever
disturbance there might be, caused by perception of a forest, for me that
is not present; whatever disturbance there might be, caused by perception
of earth, for me that too is not present. There exists only the disturbance
caused by the unitary perception of the sphere of infinite space.”

Whatever is not present there, he therefore sees as empty; whatever
else is there, he sees as truly present. Ananda, this is called dwelling in
true emptiness, without distortion.

Again, Ananda, if a monk wishes to dwell much in emptiness, that
monk should not give attention to the perception of earth and not give
attention to the perception of the sphere of infinite space, but should fre-
quently give attention to the unitary perception of the sphere of infinite
consciousness.

In this way he knows that this is empty of the perception of earth and
empty of the perception of the sphere of infinite space. Yet there is non-
emptiness, which is just the unitary perception of the sphere of infinite
consciousness. [He knows:] “Whatever disturbance there might be, caused
by perception of earth, for me that is not present; whatever disturbance
there might be, caused by perception of the sphere of infinite space, for
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me that too is not present. There exists only the disturbance caused by
the unitary perception of the sphere of infinite consciousness.”

Whatever is not present there, he therefore sees as empty; whatever
else is present there, he sees as truly present. Ananda, this is called dwelling
in true emptiness, without distortion.

Again, Ananda, if a monk wishes to dwell much in emptiness, that
monk should not give attention to the perception of the sphere of infinite
space and not give attention to the perception of the sphere of infinite con-
sciousness, but should frequently give attention to the unitary perception
of the sphere of nothingness.

In this way he knows that this is empty of the perception of the sphere
of infinite space and empty of the perception of the sphere of infinite con-
sciousness. Yet there is nonemptiness, which is just the unitary perception
of the sphere of nothingness. [He knows:] “Whatever disturbance there
might be, caused by perception of the sphere of infinite space, for me that
is not present; whatever disturbance there might be, caused by perception
of the sphere of infinite consciousness, for me that too is not present.
There exists only the disturbance caused by the unitary perception of the
sphere of nothingness.”

Whatever is not present there, he therefore sees as empty; whatever
else is there, he sees as truly present. Ananda, this is called dwelling in
true emptiness, without distortion.*®

Again, Ananda, if a monk wishes to dwell much in emptiness, that
monk should not give attention to the perception of the sphere of infinite
consciousness and not give attention to the perception of the sphere of
nothingness, but should frequently give attention to the unitary <signless>
concentration of mind.*

In this way he knows that this is empty of the perception of the sphere
of infinite consciousness and empty of the perception of the sphere of noth-
ingness. Yet there is nonemptiness, which is just the unitary <signless> con-
centration of mind. [He knows:] “Whatever disturbance there might be,
caused by perception of the sphere of infinite consciousness, for me that is
not present; whatever disturbance there might be, caused by perception of
the sphere of nothingness, for me that too is not present. There exists only
the disturbance caused by the <signless> concentration of mind.”
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Whatever is not present there, he therefore sees as empty; whatever
else is present there, he sees as truly present. Ananda, this is called dwelling
in true emptiness, without distortion.

He thinks: “My [experience] of <signless> concentration of mind is
rooted, it is rooted in formations, it is rooted in intentions. What is rooted
in formations, rooted in intentions, I do not delight in that, I do not seek
that, I should not dwell in that.”>° 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 he
is liberated. 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.”

In this way he knows that this is empty of the taint of sensual desire,
empty of the taint of existence, and empty of the taint of ignorance. Yet
there is nonemptiness, which is just this body with the six sense spheres
and the life faculty. [He knows:] “Whatever disturbance there might be,
caused by the taint of sensual desire, for me that is not present; whatever
disturbance there might be, caused by the taint of existence . . . caused
by the taint of ignorance, for me that too is not present. There exists only
the disturbance caused by this body of mine with the six sense spheres
and the life faculty.”

Whatever is not present there, he therefore sees as empty; whatever
else is present there, he sees as truly present. Ananda, this is called dwelling
in true emptiness, without distortion, namely eradication of the taints, the
taintless and unconditioned liberation of the mind.>!

Ananda, whatever tathagatas, free from attachment and fully awakened,
there have been in the past, they all dwelled in this true emptiness, without
distortion, namely the eradication of the taints, the taintless and uncon-
ditioned liberation of the mind.*

Ananda, whatever tathagatas, free from attachment and fully awakened,
there will be in the future, they will all dwell in this true emptiness, without
distortion, namely the eradication of the taints, the taintless and uncon-
ditioned liberation of the mind.

Ananda, I, who am the Tathagata now, free from attachment and fully
awakened, I too dwell in this true emptiness, without distortion, namely
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the eradication of the taints, the taintless and unconditioned liberation of
the mind.

Ananda, you should train like this: “I too shall dwell in this true emptiness,
without distortion, namely the eradication of the taints, the taintless and
unconditioned liberation of the mind.” Ananda, you should train like this.

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

191. The Greater Discourse on Emptiness®

Thus have I heard. At one time the Buddha was staying among the Sakyans
at Kapilavatthu, in the Nigrodha Park.

At that time, when the night was over, toward dawn, the World-honored
One put on his [outer] robe, took his bowl, and entered Kapilavatthu to beg
for almsfood. After having partaken of the midday meal, he went to the
dwelling of Kalakhemaka the Sakyan.

At that time in the dwelling of Kalakhemaka the Sakyan numerous beds
and seats had been set out, [indicating that] many monks were staying there.
Then, the World-honored One came out of the dwelling of Kalakhemaka the
Sakyan and went to the dwelling of Ghata the Sakyan.

At that time the venerable Ananda and many monks had congregated in
the dwelling of Ghata the Sakyan to make robes. The venerable Ananda saw
from afar that the Buddha was coming. Having seen this, he came out to
receive the Buddha, took his [outer] robe and bowl, and returned to prepare
a seat and draw water for washing his feet.** When the Buddha had washed
his feet and sat down on the seat prepared by the venerable Ananda in the
dwelling of Ghata the Sakyan, he said, “Ananda, in the dwelling of Kalakhe-
maka the Sakyan numerous beds and seats have been set out, [indicating
that] many monks are staying there.”

The venerable Ananda said:

Yes, indeed, World-honored One, in the dwelling of Kalakhemaka the
Sakyan numerous beds and seats have been set out, [indicating that] many
monks are staying there. Why is that? We are now making robes.

Then, the World-honored One told Ananda:
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A monk should not desire clamorous talk, delight in clamorous talk, asso-
ciate with clamorous talk, desire company, delight in company, associate
with company, not desiring to be separated from company, not delighting
in dwelling alone in remote places.

If a monk desires clamorous talk, delights in clamorous talk, associates
with clamorous talk, desires company, delights in company, associates
with company, not desiring to be separated from company, not delighting
in dwelling alone in remote places, then it is impossible for him to attain,
easily and without difficulty, that which is called happiness: noble hap-
piness, the happiness of dispassion, the happiness of separation, the hap-
piness of stillness, the happiness [that leads to] full awakening, the non-
worldly happiness, the happiness [that is not affected by] birth and death.

Ananda, if a monk does not desire clamorous talk, does not delight in
clamorous talk, does not associate with clamorous talk, does not desire
company, does not delight in company, does not associate with company,
desiring to be separated from company, constantly delighting in dwelling
alone in remote places, then it is certainly possible for him to attain, easily
and without difficulty, that which is called happiness: noble happiness,
the happiness of dispassion, the happiness of separation, the happiness
of stillness, the happiness [that leads to] full awakening, the nonworldly
happiness, the happiness [that is not affected by] birth and death.

Ananda, a monk should not desire clamorous talk, delight in clamorous
talk, associate with clamorous talk, desire company, delight in company,
and associate with company, not desiring to be separated from company,
not delighting in dwelling alone in remote places. If a monk desires clam-
orous talk, delights in clamorous talk, associates with clamorous talk,
desires company, delights in company, and associates with company, not
desiring to be separated from company, not delighting in dwelling alone
in remote places, then it is impossible for him to attain either the temporary
liberation of the mind that is delightful or the permanent liberation of the
mind that is unshakeable.

Ananda, if a monk does not desire clamorous talk, does not delight in
clamorous talk, does not associate with clamorous talk, does not desire
company, does not delight in company, and does not associate with com-
pany, desiring to be separated from company, constantly delighting in
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dwelling alone in remote places, then it is certainly possible for him to
attain either the temporary liberation of the mind that is delightful or the
permanent liberation of the mind that is unshakeable. Why is that?

I do not see a single form that I might desire or delight in, since with
the decay and change of that form there would at some time arise sorrow
and lamentation, sadness, suffering, and vexation. For this reason, I fully
and completely awoke to this other abiding, namely dwelling in emptiness
externally by transcending all perception of form.*

Ananda, when I dwell in this abiding, there arises joy. I experience this
joy throughout the whole body with right mindfulness and right compre-
hension. There arises rapture . . . there arises tranquility . . . there arises hap-
piness . . . there arises concentration. I experience this concentration throughout
the whole body with right mindfulness and right comprehension.

Ananda, there may be monks, nuns, male lay disciples, or female lay
disciples who together come to see me. Then, behaving in such a way
toward them, being in such a mental state, secluded and delighting in dis-
passion, | teach them the Dharma to encourage and help them.

Ananda, if a monk wishes to dwell much in emptiness, then that monk
should keep the mind established in inner tranquility so that it becomes
unified and concentrated. Having kept the mind established in inner tran-
quility so that it becomes unified and concentrated, he should attend to
internal emptiness.

Ananda, if a monk speaks like this, “Without keeping the mind estab-
lished in inner tranquility so that it becomes unified and concentrated, I
attend to internal emptiness,” you should know that that monk is making
great trouble for himself.*

Ananda, how does a monk keep the mind established in inner tranquility
so that it becomes unified and concentrated? A monk completely drenches
and pervades this body with rapture and pleasure born of seclusion [expe-
rienced in the first absorption], so that no part [of his body] is not pervaded
by rapture and pleasure born of seclusion.’’

Ananda, it is just as a person taking a bath, having placed bath powder
in a vessel, might sprinkle it with water and knead it into a ball, so that
every bit of it, inside and out, is completely drenched and pervaded with
the water, with none seeping out.
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In the same way, Ananda, a monk completely drenches and pervades
his body 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.

Ananda, in this way a monk should keep the mind established in inner
tranquility so that it becomes unified and concentrated. Keeping the mind
established in inner tranquility so that it becomes unified and concentrated,
he should attend to internal emptiness. [It may happen that], having
attended to internal emptiness, his mind is perturbed, does not advance
and progress, does not attain purity, is not established, and is not released
by internal emptiness.

Ananda, if while contemplating, a monk comes to know that on attend-
ing to internal emptiness his mind is perturbed, does not advance and
progress, does not attain purity, is not established, and is not released by
internal emptiness, then that monk should attend to external emptiness.
[It may happen that], having attended to external emptiness, his mind is
perturbed, does not advance and progress, does not attain purity, is not
established, and is not released by external emptiness.

Ananda, if while contemplating, a monk comes to know that on attend-
ing to external emptiness his mind is perturbed, does not advance and
progress, does not attain purity, is not established, and is not released by
external emptiness, then that monk should attend to internal and external
emptiness. [It may happen that], having attended to internal and external
emptiness, his mind is perturbed, does not advance and progress, does
not attain purity, is not established, and is not released by internal and
external emptiness.

Ananda, if while contemplating a monk comes to know that, on attend-
ing to internal and external emptiness, his mind is perturbed, does not
advance and progress, does not attain purity, is not established, and not
released by internal and external emptiness, then that monk should attend
to imperturbability. [It may happen that], having attended to imperturba-
bility, his mind is perturbed, does not advance and progress, does not
attain purity, is not established, and is not released by imperturbability.

Ananda, if while contemplating, a monk comes to know that on attending
to imperturbability his mind is perturbed, does not advance and progress,
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does not attain purity, is not established, and is not released by imperturba-
bility, then that monk should repeatedly direct his mind to this or that con-
centration,*® repeatedly practice it, repeatedly soften [the mind] so that it
becomes joyful and tender, absorbed in the pleasure of seclusion.

Repeatedly directing his mind to this or that concentration, repeatedly
practicing it, repeatedly softening [the mind], so that it becomes joyful and
tender, absorbed in the pleasure of seclusion, he should accomplish dwelling
in internal emptiness. Having accomplished dwelling in internal emptiness,
the mind becomes imperturbable, advances and progresses, attains purity,
is established, and is released by internal emptiness.

Ananda, if while contemplating a monk comes to know that he has accom-
plished dwelling in internal emptiness, that the mind has become imper-
turbable, advances and progresses, attains purity, is established, and is released
by internal emptiness—then this is right comprehension.

Ananda, the monk should then accomplish dwelling in external empti-
ness. Having accomplished dwelling in external emptiness, the mind
becomes imperturbable, advances and progresses, attains purity, is estab-
lished, and is released by external emptiness.

Ananda, if while contemplating a monk comes to know that he has
accomplished dwelling in external emptiness, that the mind has become
imperturbable, advances and progresses, attains purity, is established, and
is released by external emptiness—then this is right comprehension.

Ananda, the monk should then accomplish dwelling in internal and exter-
nal emptiness. Having accomplished dwelling in internal and external empti-
ness, the mind becomes imperturbable, advances and progresses, attains
purity, is established, and is released by internal and external emptiness.

Ananda, if while contemplating a monk comes to know that he has
accomplished dwelling in internal and external emptiness, that the mind
has become imperturbable, advances and progresses, attains purity, is
established, and is released by internal and external emptiness—then this
is right comprehension.

Ananda, he should then accomplish dwelling in imperturbability. Having
accomplished dwelling in imperturbability, the mind becomes imper-
turbable, advances and progresses, attains purity, is established, and is
released by imperturbability.
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Ananda, if while contemplating, a monk comes to know that he has
accomplished dwelling in imperturbability, that the mind has become
imperturbable, advances and progresses, attains purity, is established, and
is released by imperturbability—then this is right comprehension.

Ananda, if a monk who is dwelling in this tranquil mental abiding wishes
to practice walking meditation, then that monk goes out of his meditation
hut and practices walking meditation in the open in the shade of the hut,
with his faculties established within, the mind not directed outward or
backward but perceiving [only] what is in front. After practicing walking
meditation like this, his mind does not give rise to covetousness, sadness,
or any [other] evil or unwholesome state. This is right comprehension.

Ananda, if a monk who is dwelling in this tranquil mental abiding
wishes to sit in concentration, then that monk leaves off the walking med-
itation, goes to the end of the walking meditation path, spreads his sitting
mat, and sits down cross-legged. After having sat in concentration like
this, the mind does not give rise to covetousness, sadness, or any [other]
evil or unwholesome state. This is right comprehension.®

Ananda, if a monk who is dwelling in this tranquil mental abiding
wishes to think thoughts, then that monk should not think any of the three
evil and unwholesome [types of] thought: thoughts of sensual desire,
thoughts of ill will, and thoughts of harming, these three evil and unwhole-
some [types of] thought. [Instead] he should think any of the three whole-
some [types of] thought: thoughts of desirelessness, thoughts of non-ill
will, and thoughts of nonharming, these three wholesome [types of]
thought. After he has been thinking like this, his mind does not give rise
to covetousness, sadness, or any [other] evil or unwholesome state. This
is right comprehension.®

Ananda, if a monk who is dwelling in this tranquil abiding wishes to
speak, then that monk does not talk ignoble talk related to what is not
beneficial, such as talk about kings, talk about thieves, talk about battles
and quarrels, talk about food and drink, talk about robes, talk about married
women, talk about girls, talk about adulterous women, talk about the
world, talk about wrong practices, talk about what is in the ocean—he
does not talk such types of irrelevant talk.
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[Instead] he talks noble talk that is related to what is beneficial, that
makes the mind malleable, free of darkness and hindrances, such as talk
about giving, talk about morality, talk about concentration, talk about wis-
dom, talk about liberation, talk about knowledge and vision of liberation,
talk about self-effacement, talk about not socializing, talk about fewness
of desires, talk about contentment, talk about dispassion, talk about aban-
doning, talk about extinction, talk about sitting in meditation, talk about
dependent arising—such talk of renunciants. After he has been talking
like this, his mind does not give rise to covetousness, sadness, or any
[other] evil or unwholesome state. This is right comprehension.

Again, Ananda, there are the five strands of sensual pleasure, which
are pleasurable, thought about by the mind, of desirable appearance, and
connected with sensual desire, [namely]: 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. If a monk’s mind turns to con-
template these five strands of sensual pleasure, if he comes under the influ-
ence of these strands of sensual pleasure, then his mind may dwell on
them. Why is that? Sooner or later, in regard to these five strands of sensual
pleasure, one comes under the influence of these strands of sensual pleasure,
and the mind dwells on them.

Ananda, if a monk, while contemplating these five strands of sensual
pleasure, comes to know that he has come under the influence of these
strands of sensual pleasure and that his mind is dwelling on them, then
that monk should contemplate these various strands of sensual pleasure
as impermanent, contemplate their decay, contemplate their fading away,
contemplate their cutting off, contemplate their cessation, contemplate
abandoning them, giving them up, and separating from them. Then, what-
ever he has of desire and defilement regarding these five strands of sensual
pleasure will cease.

Ananda, if while contemplating like this, a monk knows that whatever
he had of desire and defilement in regard to these five strands of sensual
pleasure has been made to cease, this is right comprehension.

Again, Ananda, there are the five aggregates affected by clinging. The
material form aggregate affected by clinging . . . feeling . . . perception . . .
formations and the consciousness aggregate affected by clinging.
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The monk should contemplate their rise and fall thus: “This is material
form, this is the arising of material form, this is the cessation of material
form, this is feeling . . . perception . . . formations . . . this is consciousness,
this is the arising of consciousness, this is the cessation of consciousness.”
Then, whatever conceit of an “I” he has in regard to these five aggregates
affected by clinging, that will cease.

Ananda, if while contemplating thus the monk comes to know that
whatever conceit of an “I”” he had in regard to these five aggregates affected
by clinging has ceased—this is right comprehension.

Ananda, this Dharma is entirely desirable, entirely delightful, entirely
[worth] thinking about.! It is without taints, without clinging, beyond the
reach of Mara, beyond the reach of the Evil One, beyond the reach of all
evil and unwholesome states that defile and are the root of future becoming,
that result in vexation and suffering, and that are the cause of birth, old
age, disease, and death. This is accomplishment in diligence. Why is that?

It is through diligence that all tathagatas, free from attachment, fully
awakened, attained awakening. Through the faculty of diligence there
arise the innumerable wholesome states that are in accordance with the
factors of the path. Ananda, for this reason you should train thus: “I will
accomplish diligence”—thus you should train.

Ananda, for what reason do faithful disciples follow the World-honored
One and respect him until the end of their lives?

The venerable Ananda said to the World-honored One:

The World-honored One is the root 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 fully understand
its meaning.

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

explain it to you in detail.” The venerable Ananda listened to receive the
teaching.

The Buddha said:

Ananda, a faithful disciple does not follow the World-honored One and
respect him until the end of his life for the sake of discourses, stanzas, or
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expositions, even though, Ananda, it may be that he has heard those teach-
ings repeatedly over a long period, recited and reviewed them up to a
thousand [times], contemplating them in the mind with knowledge, vision,
and profound penetration.

Consider talk that is noble talk, related to what is beneficial, which
makes the mind malleable, free from all darkness and the hindrances—
namely talk about giving, talk about morality, talk about concentration,
talk about wisdom, talk about liberation, talk about knowledge and vision
of liberation, talk about self-effacement, talk about not socializing, talk
about fewness of desires, talk about contentment, talk about dispassion,
talk about abandoning, talk about extinction, talk about sitting in meditation,
talk about dependent arising—on account of getting, easily and without
difficulty, such talk of renunciants, for this a faithful disciple follows the
World-honored One and respects him until the end of their life.

Ananda, in the following ways there is trouble for a teacher, trouble
for a disciple, and trouble for [a practitioner of] the holy life.

Ananda, what is trouble for a teacher? Suppose there appears in the
world a teacher whose approach is by way of thinking and reflection. Estab-
lished in the approach by way of thinking, he reflects and contemplates
separation, being a worldling [but] possessing discernment.

He stays in a forest, under a tree in a mountain grove, or he dwells on
a lofty crag, in a tranquil place without noise, in seclusion, where there is
no evil, where there are no people, a place conducive to seated meditation.
It may be that, staying in that place and training energetically in seclusion,
he attains a higher state of mind, a happy abiding in the present.

Having trained energetically in seclusion, having attained peace and
happiness, he later gets a following of disciples—brahmins, householders,
people from villages, towns, and countries. Having later got a following
of disciples—brahmins, householders, people from villages, towns, and
countries—he becomes conceited and [in the end] returns to the household
life. Such is trouble for a teacher. Evil and unwholesome states, which
defile and are the root of future becoming, which result in vexation and
suffering, which are the cause of birth, old age, disease, and death—by
these he is troubled. This is what is meant by trouble for a teacher.
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Ananda, what is trouble for a disciple? A disciple of that teacher trains
in seclusion. He stays in a forest, under a tree in a mountain grove, or he
dwells on a lofty crag, in a tranquil place without noise, in seclusion,
where there is no evil, where there are no people, a place conducive to
seated meditation. It may be that, staying in that place and training ener-
getically in seclusion, he attains a higher state of mind, a happy abiding
in the present.

Having trained energetically in seclusion, having attained peace and
happiness, he later gets a following of disciples—brahmins, householders,
people from villages, towns, and countries. Having later got a following of
disciples—brahmins, householders, people from villages, towns, and coun-
tries—he becomes conceited and [in the end] returns to the household life.
Such is trouble for a disciple. Evil and unwholesome states, which defile
and are the root of future becoming, which result in vexation and suffering,
which are the cause of birth, old age, disease, and death—Dby these he is
troubled. This is what is meant by trouble for a disciple.

Ananda, what is trouble for [a practitioner of] the holy life? Suppose
that 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, a buddha, an exalted one. He stays in
a forest, under a tree in a mountain grove, or he dwells on a lofty crag, in
a tranquil place without noise, in seclusion, where there is no evil, where
there are no people, a place conducive to seated meditation.

Ananda, for what reason would a tathagata stay in a forest, under a
tree in a mountain grove, or dwell on a lofty crag, in a tranquil place
without noise, in seclusion, where there is no evil, where there are no peo-
ple, a place conducive to seated meditation?®>

The venerable Ananda said to the World-honored One:

The World-honored One is the root 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 fully understand
its meaning.
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The Buddha said, “Ananda, listen closely and pay proper attention. I will
now explain it to you in detail.” The venerable Ananda listened to receive
the teaching.

The Buddha said:

Ananda, 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 a forest, under a tree in a
mountain grove, or dwells on a lofty crag, in a tranquil place without
noise, in seclusion, where there is no evil, where there are no people, a
place conducive to seated meditation.

Ananda, for two reasons the Tathagata stays in a forest, under a tree
in a mountain grove, or dwells on a lofty crag, in a tranquil place without
noise, in seclusion, where there is no evil, where there are no people, a
place conducive to seated meditation. The first is because it is a happy
abiding for himself in the present; the second is because he has compassion
for people of later generations, [thinking], “Perhaps people of later gen-
erations will follow the example of the Tathagata and stay in a forest,
under a tree in a mountain grove, or dwell on a lofty crag, in a tranquil
place without noise, in seclusion, where there is no evil, where there are
no people, a place conducive to seated meditation.”

Ananda, for these reasons the Tathagata stays in a forest, under a tree
in a mountain grove, or dwells on a lofty crag, in a tranquil place without
noise, in seclusion, where there is no evil, where there are no people, a
place conducive to seated meditation.

It may be that, staying in that place and training energetically in seclu-
sion, [a person of a later generation] will attain a higher state of mind, a
happy abiding in the present. Having trained energetically in seclusion,
having attained peace and happiness, he later gets a following of [prac-
titioners of] the holy life—monks, nuns, male lay disciples, and female
lay disciples. Having afterward gotten a following of [practitioners of]
the holy life—monks, nuns, male lay disciples, and female lay disciples—
he does not become conceited and does not return to the household life.

Ananda, if he has realized imperturbable liberation of the mind, I do
not say that there is any obstacle for him. [But] if, despite having formerly =~ 740b
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practiced energetically and with diligence, he had attained [only] the four
higher states of mind, happy abidings in the present, then it is possible that
he loses this [attainment] because of much association with disciples.®

Again, Ananda, a disciple of that teacher follows his example by staying
in a forest, under a tree in a mountain grove, or dwelling on a lofty crag,
in a tranquil place without noise, in seclusion, where there is no evil,
where there are no people, a place conducive to seated meditation. It may
be that, staying in that place and training energetically in seclusion, he
attains a higher state of mind, a happy abiding in the present.

Having trained energetically in seclusion, having attained peace and
happiness, he later gets a following of [practitioners of] the holy life—
monks, nuns, male lay disciples, and female lay disciples. Having later
got a following of [practitioners of] the holy life—monks, nuns, male lay
disciples, and female lay disciples—he becomes conceited and [in the
end] returns to the household life. Such is trouble for [a practitioner of]
the holy life. Evil and unwholesome states, which defile and are the root
of future becoming, which result in vexation and suffering, which are the
cause of birth, old age, disease, and death—by these he is troubled. This
is what is meant by trouble for [a practitioner of] the holy life.

Ananda, compared with trouble for a teacher and trouble for a disciple,
this trouble for [a practitioner of] the holy life is the most disagreeable,
displeasing, and undesirable, it is most unthinkable. Ananda, for this
reason you should all behave toward me with loving-kindness. Do not
behave with resentment.

Ananda, how do disciples behave toward their teacher with resentment
and not with loving-kindness? Suppose that the venerable teacher speaks to
his disciples on the Dharma out of sympathy and concern, seeking their ben-
efit, welfare, peace, and happiness, with a mind of kindness and compassion,
[telling them], “This is for your welfare, this is for your happiness, this is
for your welfare and happiness.” And suppose that those disciples do not
behave respectfully and do not practice accordingly; they do not become
established in knowledge, and their minds do not progress in the Dharma in
accordance with the Dharma; they are unreceptive to the true Dharma, go
against the teacher’s instruction, and are unable to attain concentration. This
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is how disciples behave toward the teacher with resentment and not with
loving-kindness.

Ananda, how do disciples behave toward the teacher with loving-kindness
and not with resentment? Suppose that the venerable teacher speaks to his
disciples on the Dharma out of sympathy and concern, seeking their benefit,
welfare, peace, and happiness, with a mind of kindness and compassion,
[telling them], “This is for your welfare, this is for your happiness, this is
for your welfare and happiness.” And suppose that those disciples behave
respectfully and practice accordingly; they become established in knowledge
and their minds progress in the Dharma in accordance with the Dharma;
they are receptive to the true Dharma, do not go against the teacher’s instruc-
tion, and are able to attain concentration. This is how disciples behave
toward the teacher with loving-kindness and not with resentment.

Ananda, for this reason you should all behave toward me with loving-
kindness and not with resentment. Why is that? I do not speak [to you]
in the way a potter makes pots. Ananda, I speak [to you at times] sternly
and with urgency, which [may] lead to suffering. Those [of you] who are
genuine will certainly be able to stand [the test].5 740¢

Thus spoke the Buddha. Having heard what the Buddha said, the venerable
Ananda and the monks were delighted and received it respectfully.
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The [Second] Great Divison

192. The Discourse on Kaludayin®

Thus have I heard. At one time the Buddha, who was traveling in the Anga
country with a large sangha of monks, arrived at [the town of] Apana and
stayed at Qidnrud Monastery.

Then, toward dawn when the night was over, 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 stowed away his robe and bowl,
washed his hands and feet and, with a sitting mat over his shoulder, went to
a forest wishing to spend the day’s abiding there.

The venerable Udayin too, toward dawn when the night was over, put on
his robes, took his bowl, and entered Apana to beg for almsfood. After having
partaken of the midday meal, he stowed away his robe and bowl, washed his
hands and feet and, with a sitting mat over his shoulder, followed after the
Buddha thinking, “Where the World-honored One now spends the day’s abid-
ing, there I too will go for the day’s abiding.”*

Then the World-honored One entered the forest and went to a tree. He
spread his sitting mat under it and sat down cross-legged. The venerable
Udayin too entered that forest and went to a tree not far from the Buddha.
He spread his sitting mat under it and sat down cross-legged.

At that time, while sitting alone in meditation in that peaceful place and
reflecting, the venerable Udayin had this thought in his mind, “The World-
honored One has brought us much benefit; the Well-gone One has brought
us much peace. The World-honored One has caused us to abandon a multitude
of painful states and increase pleasant states. The World-honored One has
caused us to abandon countless evil and unwholesome states and increase
countless wholesome and sublime states.”

In the afternoon the venerable Udayin rose from sitting in meditation,
approached the Buddha, paid homage with his head at the Buddha’s feet,
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stepped back, and sat to one side. The World-honored One said, “Udayin,

do you lack nothing? Are you happy and at ease? Is your vigor as usual?”%’

The venerable Udayin said, “Yes, World-honored One. I lack nothing, I

am happy and at ease, and my vigor is as usual.”

The World-honored One asked further, “Udayin, how is it that you lack

nothing, that you are happy and at ease, and that your vigor is as usual?”
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The venerable Udayin replied:

World-honored One, while sitting alone in meditation in a peaceful place
and reflecting, I had this thought in my mind, “The World-honored One
has brought us much benefit; the Well-gone One has brought us much
peace. The World-honored One has caused us to abandon a multitude of
painful states and to increase pleasant states. The World-honored One has
caused us to abandon countless evil and unwholesome states and to increase
countless wholesome and sublime states.”

Long ago the World-honored One told us monks, “Abandon eating after
noon!” World-honored One, having heard this we could not bear it, we
could not tolerate it. We did not want it, we did not like it. If some faithful
brahmin or householder came to the monastery [after noon] to donate a
sumptuous offering and make merit, we would receive it with our own
hands and eat it. But now the World-honored One was instructing us to
abandon this; the Well-gone One was instructing us to put an end to it. We
even said, “This great renunciant cannot do away with [our] food!” Yet,
out of our extreme respect for the World-honored One’s authority and sub-
lime virtues, for this reason, we abandoned eating after midday.

Again, long ago the World-honored One told us monks, “Abandon the
evening meal!” World-honored One, having heard this, we could not bear
it, we could not tolerate it. We did not want it, we did not like it. Of our
two [daily] meals this was the superior one, the more excellent one, the
better one, the finer one. But now the World-honored One was instructing
us to abandon it; the Well-gone One was instructing us to put an end to
it. We even said, “This great renunciant cannot do away with [our] food!”

World-honored One, long ago a householder would often return home
carrying many types of delicious food and beverages. He would instruct
his family, “Take these and put them away somewhere. We will all eat
them together in the evening, not in the morning.” World-honored One,
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in every family the best, the most excellent meal was eaten only in the
evening, [and] we [were to eat only] in the morning.

Yet the World-honored One was now instructing us to abandon this;
the Well-gone One was instructing us to put an end to it. We even said
this: “This great renunciant cannot do away with [our] food!” Yet, out of
our extreme respect for the World-honored One’s authority and sublime
virtues, for this reason, we abandoned the evening meal.

World-honored One, I further thought, “If a monk enters a village to
beg for almsfood at an improper time, he might come across thieves
whether at work or not at work; or he might come across a tiger or come
across a deer; or he might come across [both] a tiger and a deer; or he
might come across a leopard or come across a bear; or he might come
across [both] a leopard and a bear; or he might go to a place such that he
would come across a fierce elephant, a fierce horse, a fierce bull, or a
fierce dog; or he might encounter a nest of snakes; or he might have clods
thrown at him; or he might be beaten with sticks; or he might fall into a
ditch; or he might fall into a cesspool; or he might tread on a sleeping ox;
or he might fall into a deep pit; or he might walk into a thornbush; or he
might see an [apparently] empty house and enter it, and having entered
it and met a woman, he might be shouted at and accused of having engaged
in evil and impure conduct with her.”

World-honored One, long ago, on a dark rainy night, when lightning
was flashing repeatedly, a monk went to someone’s house begging for food
at an improper time.®® At that time the housewife was outside the house
cleaning a cooking pot. By the light of a lightning flash she saw the monk
in the distance and took him to be a ghost. On seeing this, she was so ter-
rified that her body hairs all stood on end. She let out a great shout and
then had a miscarriage. She said, “You are a ghost! You are a ghost!”

Then that monk said to the housewife, “Sister, I am no ghost. [ am a
renunciant and right now I have come begging for food.” Then the house-
wife angrily cursed the monk with what is most painful and most evil, say-
ing, “May this renunciant’s life faculty soon be cut off! May this renunciant’s
parents soon die! May this renunciant’s lineage become extinct! May this
renunciant’s belly burst open and be destroyed! Bald-headed renunciant,
trapped in your own swarthiness, without descendants and with your lineage
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cut off, you would do better to take a sharp knife and cut open your own
belly! You should not go begging for almsfood at an improper time of the
night. May this renunciant who made me miscarry be punished!”
World-honored One, when I recall that, there arises happiness [that
such things can no longer happen]. World-honored One, because of this,
happiness completely pervades and fills my body, together with right
mindfulness and right comprehension, and there arise joy, tranquility,
happiness, and concentration. World-honored One, because this happiness
completely pervades and fills my body, together with right mindfulness
and right comprehension, therefore, World-honored One, I lack nothing,

I am happy and at ease, and my vigor is as usual.
The World-honored One expressed his approval:

It is well, it is well, Udayin, you are now not like those foolish people.
When I tell those silly foolish people, “Abandon this [evening meal]!”,
they say, “This is a small matter. Why would it be worth abandoning? Yet
the World-honored One is now instructing us to abandon it; the Well-gone
One is making us put an end to it.” They even say this: “This great renun-
ciant cannot do away with [our] food!”

Yet, by not abandoning it, they become disapproving and intolerant of
me and they also become disapproving and intolerant of other monks who
are well-disciplined and uphold the rules. Udayin, those foolish people
are bound extremely securely and firmly. They become increasingly agi-
tated, as they are unable to break away, unable to liberate themselves.

Udayin, they are just like a fly that is caught in a drop of saliva and
will suffer or die in it.* Udayin, if someone were to say that that fly is
not caught securely and firmly, that it does not become increasingly agi-
tated, being able to break away, able to liberate itself—would that person
be speaking correctly?

The venerable Udayin said:

No, World-honored One. Why is that? The fly that is caught in a drop of
saliva will suffer or die in it. Therefore, World-honored One, that fly is
caught extremely securely and firmly. It becomes increasingly agitated,
as it is unable to break away, unable to liberate itself.
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[The Buddha said:]

[In the same way], Udayin, when I tell those silly foolish people, “Abandon
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this [evening meal]!”, they say, “This is a small matter. Why would it be
worth abandoning? But now the World-honored One is instructing us to
abandon it; the Well-gone One is making us put an end to it.” They even
say this: “This great renunciant cannot do away with [our] food!”

Yet by not abandoning it they become disapproving and intolerant of
me, and they also become disapproving and intolerant of other monks who
are well-disciplined and uphold the rules. Udayin, those foolish people are
bound extremely securely and firmly. They become increasingly agitated,
as they are unable to break away, unable to liberate themselves.

Udayin, if I tell clansmen, “Abandon this [evening meal],” they do not
say, “This is a small matter. Why would it be worth abandoning? But now
the World-honored One is instructing us to abandon it; the Well-gone One
is making us put an end to it.” They also do not speak like this: “This
great renunciant cannot do away with [our] food!”

Then they abandon it. They do not become disapproving and intolerant
of me, and they also do not become disapproving and intolerant of other
monks who are well-disciplined and uphold the rules.

Udayin, those clansmen are not bound securely or firmly. They do not
become increasingly agitated, as they are able to break away, able to
liberate themselves.

Udayin, they are just like a royal elephant, up to sixty years old, a great
proud elephant with body, legs, and tusks complete, full of physical strength,
which is securely bound. If in a rage he forcefully twists his body, he will
break away from those strong bonds and return to his former place. Udayin,
if someone were to say of this big royal elephant, up to sixty years old,
this great proud elephant with body, legs, and tusks complete, full of physical
strength, that he is bound extremely securely and firmly, and that he becomes
increasingly agitated, as he is unable to break away, unable to liberate him-
self—would that person be speaking correctly?

The venerable Udayin said:

No, World-honored One. Why is that? That great royal elephant which is
up to sixty years old, that great proud elephant with body, legs, and tusks
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complete, full of physical strength, is securely bound. Yet, if in a rage he
forcefully twists his body, he will break away from those strong bonds
and return to his former place.

World-honored One, for this reason that great royal elephant which is
up to sixty years old, that great proud elephant with body, legs, and tusks
complete, full of physical strength, is not bound securely and firmly; he
does not become increasingly agitated, as he is able to break away, able
to liberate himself.

[The Buddha said:]

In the same way, Udayin, if [ say to clansmen. “Abandon this [evening
meal],” they do not say, “This is a small matter. Why would it be worth
abandoning? But now the World-honored One is instructing us to abandon
it; the Well-gone One is making us put an end to it.” They also do not
speak like this: “This great renunciant cannot do away with [our] food!”

Then they abandon it. They do not become disapproving and intolerant
of me, and they also do not become disapproving and intolerant of other
monks who are well-disciplined and uphold the rules. For this reason,
Udayin, those clansmen are not bound securely or firmly. They do not
become increasingly agitated, as they are able to break away, able to
liberate themselves.

Udayin, if I say to foolish people, “Abandon this [evening meal]!”,
they say, “This is a small matter. Why would it be worth abandoning? But
now the World-honored One is instructing us to abandon it; the Well-gone
One is making us put an end to it.” They even say this: “This great renun-
ciant cannot do away with [our] food!”

Yet, by not abandoning it they become disapproving and intolerant of
me, and they also become disapproving and intolerant of other monks
who are well-disciplined and uphold the rules. Udayin, those foolish
people are bound extremely securely and firmly. They become increasingly
agitated, as they are unable to break away, unable to liberate themselves.

Udayin, they are just like a poor man who has no wealth and also no
influence. He has a wife who is blind, ugly, and unlovable. He has only
a single hut, which is dilapidated and leaking, in which crows perch, so
bad that it is not fit to live in. He has one bed which is also falling apart,
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so bad it is not fit to lie down on. He has just one pitcher,”” which is dam-
aged and unusable.

He sees a monk who, after having partaken of the midday meal, has
washed his hands and feet, spread his sitting mat, and is sitting under a
tree, pleasantly cool and in harmony, cultivating the higher mind. Seeing
this, he thinks, “Renunciants are happy. Renunciants are as if [they have
already attained] nirvana. I am bad and without virtue. Why is that? [ have
a wife who is blind, ugly, and unlovable, [yet] I am unable to leave her.
I have only a single hut which is dilapidated and leaking, in which crows
perch, so bad that it is not fit to live in, [yet] I am unable to leave it. I have
one bed which is also falling apart, so bad it is not fit to lic down on, [yet]
I am unable to leave it. I have just one pitcher, which is damaged and
unusable, [yet] I am unable to leave it. I would love to be a monk, shaving
off hair and beard, donning the yellow robes and, out of faith, giving up
the household life and becoming a homeless one to train in the path.”

Udayin, if someone were to say, “This poor man, who has no wealth
and also no influence, is not bound securely or firmly, he does not become
increasingly agitated, as he is able to break away, able to liberate him-
self”—would that person be speaking correctly?

The venerable Udayin said:

No, World-honored One. Why is that? That poor man has a wife who is
blind, ugly, and unlovable, [yet] he is unable to leave her. He has only a
single hut which is dilapidated and leaking, in which crows perch, so bad
that it is not fit to live in, [yet] he is unable to leave it. He has one bed
which is also falling apart, so bad it is not fit to lic down on, [yet] he is
unable to leave it. He has just one pitcher, which is damaged and unusable,
[yet] he is unable to leave it. He would love to be a monk, shaving off
hair and beard, donning the yellow robes and, out of faith, giving up the
household life and becoming a homeless one to train in the path.

World-honored One, for this reason that poor man who has no wealth
and also no influence is bound extremely securely and firmly. He becomes
increasingly agitated, as he is unable to break away, unable to liberate
himself.
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[The Buddha said:]

In the same way, Udayin, when I tell foolish people: “Abandon this

122

[evening meal]!” they say, “This is a small matter. Why would it be worth
abandoning? But now the World-honored One is instructing us to abandon
it; the Well-gone One is making us put an end to it.” They even say this:
“This great renunciant cannot do away with [our] food!”

Yet, by not abandoning it they become disapproving and intolerant of
me, and they also become disapproving and intolerant of other monks
who are well-disciplined and uphold the rules. For this reason, Udayin,
those foolish people are bound extremely securely and firmly. They become
increasingly agitated, as they are unable to break away, unable to liberate
themselves.

Udayin, if I say to clansmen, “Abandon this [evening meal]!”, they do
not say, “This is a small matter. Why would it be worth abandoning? But
now the World-honored One is instructing us to abandon it; the Well-gone
One is making us put an end to it.” They also do not speak like this: “This
great renunciant cannot do away with [our] food!”

Then they abandon it. They do not become disapproving and intolerant
of me, and they also do not become disapproving and intolerant of other
monks who are well-disciplined and uphold the rules. For this reason,
Udayin, those clansmen are not bound securely or firmly. They do not
become increasingly agitated, as they are able to break away, able to
liberate themselves.

Udayin, it is just as a householder or the son of a householder who is
very prosperous, has much wealth, livestock, and property beyond imag-
ination, feudatories, manors, and abundant granaries, being endowed with
many kinds of requisites of life, with countless male and female slaves,
elephants, and horses.

He sees a monk who, after having partaken of the midday meal, has
washed his hands and feet, spread his sitting mat, and is sitting under a
tree, pleasantly cool and in harmony, cultivating the higher mind. Seeing
this, he thinks, “Renunciants are happy. Renunciants are as if [they have
already attained] nirvana. Let me leave my great wealth: my gold and
treasure, my wealth in grains, elephants, horses, and male and female



Division 16

slaves. I would love to be a monk, shaving off hair and beard, donning
the yellow robes and, out of faith, giving up the household life, and becom-
ing a homeless one to train in the path.”

Udayin, if someone were to say, “This householder or son of a house-
holder is bound securely and firmly. He becomes increasingly agitated,
as he is unable to break away, unable to liberate himself”—would he be
speaking correctly?

The venerable Udayin said:

No, World-honored One. Why is that? That householder or son of a house-
holder is capable of being separated from his great wealth, his gold and
treasure, his wealth in grains, elephants, horses, and male and female
slaves. He would love to be a monk, shaving off hair and beard, donning
the yellow robes and, out of faith, giving up the household life and becom-
ing a homeless one to train in the path.

World-honored One, for this reason that householder or son of a house-
holder is not bound securely and firmly. He does not become increasingly
agitated, as he is able to break away, able to liberate himself.

[The Buddha said:]

In the same way, Udayin, if I say to clansmen, “Abandon this [evening
meal],” they do not say, “This is a small matter. Why would it be worth
abandoning? But now the World-honored One is instructing us to abandon
it; the Well-gone One is making us put an end to it.” They also do not
speak like this: “This great renunciant cannot do away with [our] food!”

Then they abandon it. They do not become disapproving and intolerant
of me, and they also do not become disapproving and intolerant of other
monks who are well-disciplined and uphold the rules. For this reason,
Udayin, those clansmen are not bound securely or firmly. They do not
become increasingly agitated, as they are able to break away, able to
liberate themselves.

Udayin, a monk practices giving up. After he has practiced giving up,
thoughts related to sensual pleasure arise in him and he is bound by craving
and delight. He delights in them. He does not abandon them, does not
settle them, does not vomit them out. Udayin, I say that he is in bondage;
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I do not say that he is liberated. Why is that? All fetters are unwholesome,
Udayin; and because fetters are unwholesome, I say he is in bondage; 1
do not say he is liberated.”

Udayin, a monk practices giving up. After he has practiced giving up,
thoughts related to sensual pleasure arise in him and he is bound by craving
and delight. He does not delight in them. He abandons them, settles them,
vomits them out. Udayin, I say that he too is in bondage; I do not say that
he is liberated. Why is that? All fetters are unwholesome, Udayin; and
because fetters are unwholesome, I say he is in bondage; I do not say he
is liberated.

Udayin, a monk practices giving up. After he has practiced giving up,
at times his mind is forgetful. He has thoughts related to sensual pleasure
and he is bound by craving and delight. He is slow in observing them,
but quick in eradicating them. Udayin, it is like an iron ball or an iron
plowshare that has been heated in a fire for a whole day. If a person releases
two or three drops of water on to it, the drops are slow and discontinuous
[in forming], but the water then quickly disappears.

Udayin, in the same way, a monk practices giving up. After he has
practiced abandoning, at times his mind is forgetful. He has thoughts
related to sensual pleasure and he is bound by craving and delight. He is
slow in observing them but quick in eradicating them. Udayin, I say that
he too is in bondage; I do not say that he is liberated. Why is that? All
fetters are unwholesome, Udayin, and because fetters are unwholesome,
I say he is in bondage; I do not say he is liberated.

Udayin, right at the root of dukkha, [a monk] dwells in the practice for
that which is without birth and death, and with the unsurpassable eradi-
cation of craving his mind is well liberated. Udayin, I say this is liberation;
I do not say it is bondage. Why is that? All fetters have been eradicated.
Udayin, because all fetters are eradicated, I say this is liberation; I do not
say it is bondage.

Udayin, there is a pleasure that is an ignoble pleasure, a worldly pleasure
that is essentially a disease, essentially a carbuncle, essentially a dart and
a thorn, that is worldly, that [pertains to] birth and death, which should
not be cultivated, should not be practiced, should not be made much of,
which [ say should definitely not be cultivated.
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Udayin, there is a pleasure that is a noble pleasure, a pleasure without
sensuality, the pleasure of seclusion, the pleasure of calm, the pleasure
[leading to] full awakening, which is not worldly and does not [pertain]
to birth and death, which should be cultivated, should be practiced, should
be made much of, which I say should definitely be cultivated.

Udayin, what is the pleasure that is an ignoble pleasure, a worldly
pleasure that is essentially a disease, essentially a carbuncle, essentially
a dart and a thorn, that is worldly, that [pertains] to birth and death, which
should not be cultivated, should not be practiced, should not be made
much of, which I say should definitely not be cultivated?

If pleasure and <joy> arise in dependence on the five senses,” then
this is an ignoble pleasure, a worldly pleasure that is essentially a disease,
essentially a carbuncle, essentially a dart and a thorn, that it is worldly,
that [pertains to] birth and death, which should not be cultivated, should
not be practiced, should not be made much of, which I say should definitely
not be cultivated.

Udayin, what is the pleasure that is a noble pleasure, a pleasure without
sensuality, the pleasure of seclusion, the pleasure of calm, the pleasure
[leading to] full awakening, which is not worldly and does not [pertain]
to birth and death, which should be cultivated, should be practiced, should
be made much of, which I say should definitely be cultivated?

Udayin, secluded from sensual desires, secluded from evil and unwhole-
some states . . . up to . . . a monk dwells having attained the fourth absorp-
tion. This is the pleasure that is a noble pleasure, a pleasure without sen-
suality, the pleasure of seclusion, the pleasure of calm, the pleasure [leading
to] full awakening, which is not worldly and which does not [pertain] to
birth and death, which should be cultivated, should be practiced, should
be made much of, which I say should definitely be cultivated.

Udayin, secluded from sensual desires, secluded from evil and unwhole-
some states, with [directed] awareness and [sustained] contemplation,
with rapture and happiness born of seclusion, a monk dwells having
attained the first absorption. Noble ones call this perturbable. Herein what
is it that noble ones call perturbable? It is the [directed] awareness and
[sustained] contemplation that noble ones call perturbable. Herein what
[else] do noble ones call perturbable?
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Udayin, with the calming of [directed] awareness and [sustained] con-
templation, with inner stillness and mental unification, without [directed]
awareness and [sustained] contemplation, with rapture and happiness born
of concentration, a monk dwells having attained the second absorption.
Noble ones call this perturbable. Herein what is it that nobles ones call
perturbable? It is the gaining of joy that noble ones call perturbable. Herein
what [else] do nobles ones call perturbable?

Udayin, secluded from rapture and pleasure, dwelling in equanimity
and without seeking anything, with right mindfulness and right compre-
hension, experiencing happiness with the body, a monk dwells having
attained the third absorption, which the noble ones speak of as noble equa-
nimity and mindfulness, a happy abode.” Noble ones call this perturbable.
Herein what is it that noble ones call perturbable? It is the perturbation
of mental happiness that the noble ones call perturbable. Herein what do
noble ones call imperturbable?

Udayin, with the cessation of pleasure and the cessation of pain, and
with the earlier cessation of rapture and displeasure, with neither-pain-
nor-pleasure, with purity of equanimity and mindfulness, a monk dwells
having attained the fourth absorption. Noble ones call this imperturbable.

Udayin, secluded from sensual desires, secluded from evil and unwhole-
some states, with [directed] awareness and [sustained] contemplation,
with rapture and happiness born of seclusion, a monk dwells having
attained the first absorption. Udayin, I say he has not attained separation,™
has not attained abandoning, has not attained going beyond. What is “going
beyond” in respect to this?

Udayin, with the calming of [directed] awareness and [sustained] con-
templation, with inner stillness and mental unification, without [directed]
awareness and [sustained] contemplation, with rapture and happiness born
of concentration, a monk dwells having attained the second absorption.
This is what is meant by “going beyond” in respect to this. Udayin I say
he still has not attained separation, has not attained abandoning, has not
attained going beyond. What is “going beyond” in respect to this?

Udayin, secluded from rapture and pleasure, dwelling in equanimity
and without seeking anything, with right mindfulness and right compre-
hension, experiencing happiness with the body, a monk dwells having
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attained the third absorption, which the noble ones speak of as noble equa-
nimity and mindfulness, a happy abode. This is what is meant by “going
beyond” in respect to this. Udayin, I say he still has not attained separation,
has not attained abandoning, has not attained going beyond. What is “going
beyond” in respect to this?

Udayin, with the cessation of pleasure and the cessation of pain, and
with the earlier cessation of joy and displeasure, with neither pain nor
pleasure, with purity of equanimity and mindfulness, a monk dwells having
attained the fourth absorption. This is what is meant by “going beyond”
in respect to this. Udayin, I say he still has not attained separation, has
not attained abandoning, has not attained going beyond. What is “going
beyond” in respect to this?

Udayin, by completely transcending perceptions of form, with the ces-
sation of perceptions of sensory impact, unaware of perceptions of diversity,
[being instead aware of] infinite space, a monk dwells having attained the
sphere of infinite space. This is what is meant by “going beyond” in respect
to this. Udayin, I say he still has not attained separation, has not attained
abandoning, has not attained going beyond. What is “going beyond” in
respect to this?

Udayin, by completely transcending the sphere of infinite space, [aware]
of infinite consciousness, a monk dwells having attained the sphere of
infinite consciousness. This is what is meant by “going beyond’ in respect
to this. Udayin, I say he still has not attained separation, has not attained
abandoning, has not attained going beyond. What is “going beyond” in
respect to this?

Udayin, by completely transcending the sphere of infinite consciousness,
[aware] that “there is nothing,” a monk dwells having attained the sphere
of nothingness. This is what is meant by “going beyond” in respect to
this. Udayin, I say he still has not attained separation, has not attained
abandoning, has not attained going beyond. What is “going beyond” in
respect to this?

Udayin, by completely transcending the sphere of nothingness, [aware]
of neither-perception-nor-nonperception, a monk dwells having attained
the sphere of neither-perception-nor-nonperception. This is what is meant
by “going beyond” in respect to this. Udayin, I say that, [even] on reaching
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the sphere of neither-perception-nor-nonperception he still has not attained
separation, has not attained abandoning, has not attained going beyond.”

Udayin, is there a single fetter, which has remained for much or little
time for those of whom I have said that they have not achieved separation,
have not achieved abandoning, have not achieved going beyond; [a fetter]
of which I say that it should not be abandoned?

The venerable Udayin said: “There is not, World-honored One.”
The World-honored One praised him, saying:”®

It is well, it is well, Udayin! You are not like those foolish people. When
I say to those silly foolish people, “Abandon this [evening meal],” they
say, “This is a small matter. Why would it be worth abandoning? But now
the World-honored One is instructing us to abandon it; the Well-gone One
is making us put an end to it.” They even say this: “This great renunciant
cannot do away with [our] food!”

Yet by not abandoning it they become disapproving and intolerant of
me and they also become disapproving and intolerant of other monks who
are well-disciplined and uphold the rules. Udayin, those foolish people
are bound extremely securely and firmly. They become increasingly agi-
tated, as they are unable to break away, unable to liberate themselves.

Udayin, if I say to clansmen: “Abandon this [evening meal],” they do
not say, “This is a small matter. Why would it be worth abandoning? But
now the World-honored One is instructing us to abandon it; the Well-gone
One is making us put an end to it.” They also do not speak like this: “This
great renunciant cannot do away with [our] food!”

Then they abandon it. They do not become disapproving and intolerant
of me, and they also do not become disapproving and intolerant of other
monks who are well-disciplined and uphold the rules. For this reason,
Udayin, those clansmen are not bound securely or firmly. They do not
become increasingly agitated, as they are able to break away, able to
liberate themselves.

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

Udayin was delighted and received it respectfully.
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193. The Discourse on Moliya Phagguna”

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

At that time Moliya Phagguna was frequently associating with the nuns. If
people said something about the nuns in the presence of the monk Moliya Phag-
guna, then on hearing it he would become angry and displeased, even going so
far as to quarrel with them. If people said something about the monk Moliya
Phagguna in the presence of the nuns, then on hearing it the nuns would become
angry and displeased, even going so far as to quarrel with them.

Many monks heard of this and approached the Buddha. Having paid hom-
age with their heads at the Buddha’s feet, they stepped back, sat to one side,
and said:

World-honored One, Moliya Phagguna frequently associates with the
nuns. If people say something about the nuns in the presence of the monk
Moliya Phagguna, then on hearing it, he becomes angry and displeased,
even going so far as to quarrel with them. If people say something about
the monk Moliya Phagguna in the presence of the nuns, then on hearing
it, the nuns become angry and displeased, even going so far as to quarrel
with them.

On hearing this, the World-honored One said to one monk, “Approach the
monk Moliya Phagguna and tell him, “The World-honored One summons you.””

On hearing this, the monk [said], “Yes, World-honored One,” rose from
his seat, paid homage with his head at the Buddha’s feet, circumambulated
him three times, and left. He approached the monk Moliya Phagguna and
told him, “The World-honored One summons you.” On hearing this, the
monk Moliya Phagguna approached the Buddha, paid homage to the Buddha,
stepped back, and sat to one side.

The World-honored One said:

Phagguna, is it true that you frequently associate with the nuns; that if people
say something about the nuns in your presence, then on hearing it you
become angry and displeased, even going so far as to quarrel with them;
and that if people say something about you in the presence of the nuns, then

91



744b

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

on hearing it the nuns become angry and displeased, even going so far as
to quarrel with them? Phagguna, is it true that it is like this with you?”

[Moliya] Phagguna replied, “It is true, World-honored One.”
The World-honored One asked further, “Phagguna, have you not, out of

faith, given up the household life and become homeless to train in the path?”

Phagguna replied, “I have, World-honored One.”
The World-honored One said:

Phagguna, since you have, out of faith, given up the household life and
become homeless to train in the path, you should train [as follows]. If you
have desires and thoughts based on the household life, abandon them! If
you have desires and thoughts based on dispassion, practice them, cultivate
them, make much of them! Phagguna, you should train in this way.”®

Then the World-honored One asked the monks, “Have you not, out of

faith, given up the household life and become homeless to train in the path?”
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The monks replied, “We have, World-honored One.”
The World-honored One said further to the monks:

Since you have, out of faith, given up the household life and become
homeless to train in the path, you should train [as follows]. If you have
desires and thoughts based on the household life, abandon them! If you
have desires and thoughts based on dispassion, practice them, cultivate
them, make much of them! You should train in this way.

A long time ago I told the monks, “Whether a monk is of much renown
or of little renown, he [should] always and without exception train in
eating just one meal [each day].”” Having trained in eating just one meal
[a day], he will be without preoccupation, without pursuit, and without
sickness and pain. His body will be light, strong, and healthy. He will be
happy and at ease.”

Those monks, both those of much renown and those of little renown,
all without exception trained in eating just one meal [a day]. Having trained
in eating just one meal [a day], they were without preoccupation, without
pursuit, and without sickness and pain. Their bodies were light, strong,
and healthy. They were happy and at ease. Those monks pleased my mind
and I did not often [need to] reprimand them. Based on this, the monks
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developed mindfulness and practiced the Dharma in accordance with the
Dharma.

It is just like a horse-drawn chariot. The charioteer mounts it and, hold-
ing the bridle in his left hand and the whip in his right hand, proceeds at
will along roads in any of the eight directions. In the same way the monks
pleased my mind and I did not often [need to] reprimand them. Based on
this, the monks developed mindfulness and practiced the Dharma in accor-
dance with the Dharma.

It is just like a grove of sala trees on good ground, with a forester who
is intelligent, wise, and not neglectful. At appropriate times he attends to
the roots of the sala trees, repeatedly applying manure with a hoe, irrigating
it with water, leveling the high parts, and filling in the hollows.

If weeds grow up alongside [a tree], he pulls them out and discards
them. If [saplings] grow that are twisted and crooked, not straight, he
uproots them and puts them aside. If branches grow crosswise or crookedly,
he removes them.

If new [saplings] that are straight and attractive grow up close by, he
attends to them at appropriate times, repeatedly applying manure with a
hoe and irrigating it with water. In this way that sala tree grove on good
ground comes to flourish. In the same way the monks pleased my mind
and I did not often [need to] reprimand them.%

I do not say that [a monk] is well-spoken and respectful if he behaves
thus just for the sake of robes, bowl, food and drink, bed, and medicines,
the various requisites of life.®! Why is that? If a monk does not receive
these [requisites], he may not be well-spoken and respectful; he might
qualify as being by nature not well-spoken and respectful.

If [however] there is a monk who for the sake of seclusion, being based
in seclusion and established in seclusion, is well-spoken and respectful
and qualifies as being by nature well-spoken and respectful, then I say
that he is well-spoken and respectful. Why is that?

Suppose there is a [monk] who is well-disciplined and well-behaved,
namely because others do not utter bad speech. If others do not utter bad
speech, he does not become angry or displeased. He does not become
stuck in a tangle of worry, nor become filled with hatred and dislike. He
does not display any bad quality. Seeing this, the [other] monks think,
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“This venerable one is patient, humble, and tolerant. He is well-disciplined,
well-settled, and at peace.”

If [however], others utter bad speech, then he becomes angry and dis-
pleased. He becomes stuck in a tangle of worry and filled with hatred and
dislike. He displays bad qualities. Seeing this, the [other] monks think,
“This venerable one is bad-natured, impatient, corrupt, and coarse. He is
not settled, not disciplined, and not at peace.” Why is that?

Monks, long ago there was a housewife named Vedehika who was very
rich. She had much wealth, livestock, and property beyond measure, feuda-
tories, manors, and abundant granaries, as well as possessing many kinds of
requisites of life. At that time the housewife Vedehika’s reputation had spread
widely in all directions to this effect: “The housewife Vedehika is patient,
tolerant, and gentle. She is well-disciplined, well-settled, and at peace.”

At that time the housewife Vedehika had as her principal attendant a
maidservant named Kali, who was nimble, well-spoken, and good at her
work, whether small or great. That maidservant Kalt thought, “The rep-
utation of my mistress, the housewife Vedehika, has spread widely in all
directions to this effect: “The housewife Vedehika is patient, tolerant, and
gentle. She is well-disciplined, well-settled, and at peace.” Let me now
test my mistress, the housewife Vedehika: does she actually become angry
or does she actually not become angry?”

Then the maidservant Kali remained lying [in bed] rather than getting
up early. The lady shouted at her, “Kalt! Why did you not get up early?”
Hearing this, the maidservant Kali thought, “My mistress, the housewife
Vedehika, actually does become angry. It is not true that she does not
become angry. It is only because I am good at doing the housework, good
at managing [the house], and good at maintaining it that the reputation of
my mistress, the housewife Vedehika, has spread widely in all directions
to this effect: ‘The housewife Vedehika is patient, tolerant, and gentle.
She is well-disciplined, well-settled, and at peace.” Let me now further
test my mistress, the housewife Vedehika: does she actually become angry
or does she actually not become angry?”

Then the maidservant Kali [again] remained lying [in bed], not getting
up until extremely late. The lady shouted at her, “Kali, why didn’t you
get up until extremely late?” Hearing this, the maidservant Kalt thought,
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“My mistress, the housewife Vedehika, actually does become angry. It is
not true that she does not become angry. It is only because I am good at
doing the housework, good at managing [the house], and good at main-
taining it that the reputation of my mistress, the housewife Vedehika, has
spread widely in all directions to this effect: ‘The housewife Vedehika is
patient, tolerant, and gentle. She is well-disciplined, well-settled, and at
peace.” Let me now further test my mistress, the housewife Vedehika:
does she actually become angry or does she actually not become angry?”’

Then the maidservant Kali remained lying [in bed], not getting up until
the afternoon. The lady shouted at her: “Kali, why did you get up only in
the afternoon? I do not do that myself and I have not told you to do it.
This maidservant Kali does not follow my instructions. This maidservant
Kalf is disrespectful toward me.”

Then she became very angry and filled with hatred. Three veins stood
out on her forehead and her face became contorted. She personally went
and shut the doors, took a big cane in her hand, and hit [Kal1] on the head.
The head was injured and began bleeding.

Then the maidservant Kali, with her head injured and bleeding, went
out and told the neighbors, accusing her [mistress] in various ways and
telling many people about it, “Sirs! Do you see in this the behavior of a
practitioner of patience, tolerance, and gentleness, of one who is well-
disciplined, well-settled, and at peace? She has scolded me, saying, ‘Kali,
why did you get up only in the afternoon? I do not do that myself and I
have not told you to do it. This maidservant Kali does not follow my
instructions. This maidservant Kalf is disrespectful toward me.” Then she
became very angry and filled with hatred. Three veins stood out on her
forehead and her face became contorted. She personally came and shut
the doors, took a big cane in her hand, and hit me on the head. My head
was injured and began bleeding.”

Then a very bad report about the housewife Vedehika spread in all
directions to this effect: “The housewife Vedehika is evil by nature. She
is impatient, corrupt, and coarse. She is not settled, not disciplined, and
not at peace.”

In the same way, suppose there is a [monk] who is well-disciplined
and well-behaved. He is reckoned as such because no other person is there
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uttering bad speech. If no other person is uttering bad speech, he does not
become angry or displeased. He does not become stuck in a tangle of
worry, nor become filled with hatred and dislike. He does not display any
bad quality. Seeing this, the [other] monks think, “This venerable one is
patient, humble, mild, and tolerant. He is well-disciplined, well-settled,
and at peace.”

If [however] another person does utter bad speech, then [that monk]
becomes angry and displeased. He becomes stuck in a tangle of worry
and filled with hatred and dislike. He displays bad qualities. Seeing this,
the [other] monks think, “This venerable one is bad-natured, impatient,
corrupt, and coarse. He is not settled, not disciplined, and not at peace.”

Again, there are five ways of speaking® Another person’s speech may
be timely or untimely, truthful or untruthful, gentle or harsh, kindly or
angry, meaningful or trivial.

When someone speaks in any of these five ways, if your mind changes
or your mouth says something bad, then I say that because of that you are
definitely in decline. You should train so that when someone speaks in
any of these five ways, your mind will not change, your mouth will be
free of bad speech, and based on that you generate a mental attitude of
loving-kindness and compassion toward people who are hostile.

With your mind imbued with loving-kindness, dwell pervading one
direction [with it], likewise the second, the third, and the fourth directions,
and also the four intermediate directions and above and below, all around,
everywhere. With your mind imbued with loving-kindness, free from fetters
or resentment, without ill will or contention, dwell pervading the entire
world [with a mind that is] boundless, exalted, immeasurable, and well-
cultivated. In the same way, with your mind imbued with compassion . . .
with empathic joy . . . with equanimity, free from fetters or resentment,
without ill will or contention, dwell pervading the entire world [with a
mind that is] boundless, exalted, immeasurable, and well-cultivated. You
should train in this way.®

It is just as if a person were to come along holding a big shovel and were
to say, “I am able to make this great earth become non-earth.” Then he digs
and digs [the earth] in various places, pollutes it by spitting and urinating
on it, and curses it, saying, “Let this great earth become non-earth!” What
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do you think? Would that person be able, by these means, to make this
great earth become non-earth?

The monks replied:

No, World-honored One. Why is that? This great earth is very deep and
extremely wide, beyond measure. Therefore that person is not able, by
these means, to make this great earth become non-earth. World-honored
One, that man will just tire himself in vain.

[The Buddha said:]

In the same way, there are these five ways of speaking. Another person’s
speech may be timely or untimely, truthful or untruthful, gentle or harsh,
kindly or angry, meaningful or trivial. When someone speaks in any of
these five ways, if your mind changes or your mouth utters bad speech,
then I say that because of that you are definitely in decline.

You should train so that, when someone speaks in any of these five ways,
your mind will not change, your mouth will be free of bad speech, and based
on that you generate a mental attitude of loving-kindness and compassion
toward people who speak [in that way]. Practice with a mental attitude resem-
bling the earth, free from fetters or resentment, without ill will or contention.
Dwell pervading the entire world [with a mind that is] boundless, exalted,
immeasurable, and well-cultivated. You should train in this way.

It is just as if a person holding a large grass torch were to say, “With
this grass torch I will heat the water of the Ganges [River] and make it
boil.” What do you think, will that person be able, by this means, to heat
the water of the Ganges and make it boil?%

The monks replied:

No, World-honored One. Why is that? World-honored One, the water of
the Ganges is very deep and extremely wide, beyond measuring. Therefore,
that person would not be able, by this means, to heat the water of the
Ganges and make it boil. World-honored One, that man will just tire
himself in vain.

[The Buddha said:]
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In the same way, there are these five ways of speaking. Another person’s
speech may be timely or untimely, truthful or untruthful, gentle or harsh,
kindly or angry, meaningful or trivial. When someone speaks in any of
these five ways, if your mind changes or your mouth utters bad speech,
then I say that because of that you are definitely in decline.

You should train so that, when someone speaks in any of these five
ways, your mind will not change, your mouth will be free of bad speech,
and based on that you generate a mental attitude of loving-kindness and
compassion toward people who speak [in that way]. Practice with a mental
attitude resembling the water of the Ganges, free from fetters or resentment,
without ill will or contention. Dwell pervading the entire world [with a
mind that is] boundless, exalted, immeasurable, and well-cultivated. You
should train in this way.

It is just as if a painter or a painter’s apprentice were to come along
carrying various colors and say, “I will trace forms and images in empty
space and adorn them with these colored paints.” What do you think? Will
that painter or that painter’s apprentice be able, by this means, to trace
forms and images in empty space and adorn them with colored paints?

The monks replied:

No, World-honored One. Why is that? World-honored One, empty space
is nonmaterial, invisible, and without resistance. Therefore that painter
or that painter’s apprentice is not able, by this means, to trace forms and
images in empty space and adorn them with colored paints. World-honored
One, that painter or that painter’s apprentice will just tire himself in vain.

[The Buddha said:]

In the same way, there are these five ways of speaking. Another person’s
speech may be timely or untimely, truthful or untruthful, gentle or harsh,
kindly or angry, meaningful or trivial. When someone speaks in any of
these five ways, if your mind changes or your mouth utters bad speech,
then I say that because of that you are definitely in decline.

You should train so that, when someone speaks in any of these five
ways, your mind will not change, your mouth will be free of bad speech,
and based on that you generate a mental attitude of loving-kindness and
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compassion toward people who speak [in this way]. Practice with a mental
attitude resembling empty space, free from fetters or resentment, without
ill will or contention. Dwell pervading the entire world [with a mind that
is] boundless, exalted, immeasurable, and well-cultivated. You should
train in this way.

It is just like a cat-skin bag that is pliant and has been cured so as to
become very soft and to make no crackling sound, to be devoid of any
crackling sound. Suppose there is a person who punches it with his fists,
throws stones at it, beats it with a stick, cuts it with a knife, or flings it on
to the ground. What do you think? That cat-skin bag which is pliant and
has been cured so as to become very soft and to make no crackling sound,
to be devoid of any crackling sound—will it again make a crackling sound?

The monks replied:

No, World-honored One. Why is that? World-honored One, that cat-skin
bag is pliant and has been cured so as to become very soft and to make
no crackling sound, to be devoid of any crackling sound. Therefore, it
will no longer make a crackling sound.

[The Buddha said:]

In the same way, monks, if other people punch you, stone you, beat you
with sticks, or cut you with knives; and if, while you are being punched,
stoned, beaten with sticks, or cut with knives, your mind changes or your
mouth utters bad speech, then I say that because of that you are definitely
in decline.®

You should train so that if others punch you, stone you, beat you with
sticks, or cut you with knives, your mind does not change, you will not
utter bad speech, and based on that you should arouse a mental attitude
of loving-kindness and compassion toward the people who beat you. Prac-
tice with a mental attitude resembling a cat-skin bag, free from fetters or
resentment, without ill will or contention. Dwell pervading the entire
world [with a mind that is] boundless, exalted, immeasurable, and well-
cultivated. You should train in this way.

If thieves were to come along and cut you apart, section by section,
with a sharp saw; and if while being cut apart, section by section, by those
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thieves with a sharp saw, your mind were to change or you were to utter
bad speech, then I say you would, for that reason, certainly be in decline.

You should train so that if thieves were to come by and cut you apart,
section by section, with a sharp saw, your mind would not change, you
would not utter bad speech to those who were cutting you up and, based
on that, you should generate a mental attitude of loving-kindness and
compassion.

With your mind imbued with loving-kindness, you should dwell [men-
tally] pervading one direction, likewise the second, the third, and the
fourth directions, and also the four intermediate directions and above and
below, all around, everywhere. With a mind imbued with loving-kindness,
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 with a mind imbued
with compassion . . . with empathic joy . . . with equanimity, free from
fetters or resentment, without ill will or contention, you should dwell per-
vading the entire world [with a mind that is] boundless, exalted, immeas-
urable, and well-cultivated. You should train in this way.*

Then the World-honored One praised the monks, saying:

It is well, it is well, you should repeatedly recollect the simile of being cut
up with a sharp saw as a teaching for renunciants. Having repeatedly rec-
ollected the simile of being cut up with a sharp saw as a teaching for renun-
ciants, would you ever encounter [the situation of] being unable to endure
hearing others directing unpleasant and bad speech at you?

The monks replied, “No, World-honored One.”
The World-honored One again praised the monks, saying:

It is well, it is well, you should repeatedly recollect the simile of being cut
up with a sharp saw as a teaching for renunciants. Having repeatedly rec-
ollected the simile of being cut up with a sharp saw as a teaching for renun-
ciants, if you wander in the eastern region, you will certainly be at ease,
free of affliction by the multitude of sufferings. If you wander in the southern
region . . . the western region . . . the northern region, you will certainly
be at ease, free of affliction by the multitude of sufferings.®’
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It is well, it is well, you should repeatedly recollect the simile of being
cut up with a sharp saw as a teaching for renunciants. If you repeatedly
recollect the simile of being cut up with a sharp saw as a teaching for
renunciants, then I do not say merely that you are established in wholesome
states, let alone that you will regress. Rather [I say] that by day and by
night you will increase in wholesome states and will not regress.

It is well, it is well, you should repeatedly recollect the simile of being
cut up with a sharp saw as a teaching for renunciants. Having repeatedly
recollected the simile of being cut up with a sharp saw as a teaching for
renunciants, you will certainly attain either of two fruits: you will attain
final knowledge here and now or, if there is a remainder [of clinging],
you will attain nonreturning.

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

194. The Discourse to Bhaddalis®

Thus have I heard. At one time the Buddha was staying at Savatthi, in Jeta’s
Grove, Anathapindika’s Park, spending the rains retreat together with a large
sangha of monks.

At that time the World-honored One said to the monks:

I eat [just] one meal [a day]. Eating [just] one meal [a day], [ am without
preoccupation, without pursuit, and without sickness and pain. My body
is light, strong, and healthy. I am happy and at ease. You too should train
in eating [just] one meal [a day]. Having [trained in] eating [just] one
meal [a day], you will be without preoccupation, without pursuit, and
without sickness and pain. Your bodies will be light, strong, and healthy.
You will be happy and at ease.

At that time the venerable Bhaddali was among the assembly. Then the
venerable Bhaddali rose from his seat, arranged his robe so as to bare one
shoulder, extended his hand with joined palms toward the Buddha, and said:

World-honored One, I cannot endure eating [just] one meal [a day]. Why
is that? If I eat [just] one meal [a day], that is equivalent to not having
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finished. I feel upset and regretful. World-honored One, for this reason I
cannot endure eating [just] one meal [a day].

The World-honored One said:

Bhaddali, if I accept an invitation [to a meal], you can accompany me. |
permit you to take [a part of] it away and then eat it [later in the day, reck-
oning this as just] one meal. Bhaddali, in this way you will be happy and
be able to sustain yourself.

The venerable Bhaddali said further:

World-honored One, in this way I still cannot endure eating [just] one
meal [a day]. Why is that? If T eat [just] one meal [a day], that is equivalent
to not having finished. I feel upset and regretful. World-honored One, for
this reason I cannot endure eating [just] one meal [a day].

Three times the World-honored One said to the monks:®°

I eat [just] one meal [a day]. Eating [just] one meal [a day], I am without
preoccupation, without pursuit, and without sickness and pain. My body
is light, strong, and healthy. I am happy and at ease. You too should train
in eating [just] one meal [a day]. Having [trained in] eating [just] one
meal [a day], you will be without preoccupation, without pursuit, and
without sickness and pain. Your bodies will be light, strong, and healthy.
You will be happy and at ease.

Up to three times the venerable Bhaddali rose from his seat, arranged his

robe so as to bare one shoulder, extended his hands with joined palms toward
the Buddha and said:

World-honored One, I cannot endure eating [just] one meal [a day]. Why
is that? If I eat [just] one meal [a day], that is equivalent to not having
finished. I feel upset and regretful. World-honored One, for this reason I
cannot endure eating [just] one meal [a day].

Up to three times the World-honored One said:

Bhaddali, if I accept an invitation [to a meal], you can accompany me. I
permit you to take [part of] it away and then eat it [later in the day, reckoning
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this as just] one meal. Bhaddali, in this way you will be happy and be able
to sustain yourself.

Up to three times the venerable Bhaddali said:

World-honored One, in this way I still cannot endure eating [just] one
meal [a day]. Why is that? If I eat [just] one meal [a day], that is equivalent
to not having finished. I feel upset and regretful. World-honored One, for
this reason I cannot endure eating [just] one meal [a day].

At that time the World-honored One promulgated the rule for the sangha
of monks that they should eat [just] one meal [a day]. All of the monks in
the sangha respectfully trained in that rule, and in the entire sublime Dharma,
which is the domain of the World-honored One. Only the venerable Bhaddali
said that he could not endure it. He rose from his seat and left. Why was that?
It was because he would not fully train in the rules, and in the entire sublime
Dharma, which is the domain of the World-honored One.*®

Thereafter the venerable Bhaddali kept to himself, and for the whole rains
retreat he did not present himself to the World-honored One. Why was that?
It was because he would not fully train in the rules, and in the entire sublime
Dharma, which is the domain of the World-honored One.

At that time the monks were making a robe for the Buddha, [thinking,]
“Having completed the rains retreat at Savattht, the three months being over,
his robes being mended, the World-honored One will take his robes and bowl
and wander among the people.”

The venerable Bhaddali heard that the monks were making a robe for the
Buddha, [thinking,] “Having completed the rains retreat at Savatthi, the three
months being over, his robes being mended, the World-honored One will
take his robes and bowl and wander among the people.”

Hearing this, the venerable Bhaddali approached the monks. On seeing
from afar the venerable Bhaddali coming, the monks said [to him]:

Venerable Bhaddali, you should know that we are making this robe for the
Buddha, [thinking,] “Having completed the rains retreat at Savatthi, the three
months being over, his robes being mended, the World-honored One will
take his robes and bowl and wander among the people.” Bhaddali, you should
discipline yourself well in this matter, lest it later bring you much trouble.
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Having heard these words, the venerable Bhaddali approached the Buddha,
paid homage with his head at the Buddha’s feet, and said:

World-honored One, I have truly committed a transgression. I have truly
committed a transgression. [ was like a fool, like an ignorant person, like
one who does not understand, like one who is unskilled. Why is that?

The World-honored One promulgated the rule on eating [just] one meal
[a day] for the sangha of monks. All of the monks in the sangha respectfully
trained in that rule, and in the sublime Dharma, which is the domain of the
World-honored One. I alone said that I could not tolerate it, rose from my
seat, and left. Why is that? Because I did not fully train in the rules and in
the Dharma, which is the domain of the World-honored One.

The World-honored One said:

Bhaddali, at that time you did not recognize this: “Many monks and nuns
are spending the rains retreat at Savatthi. They know me and see me [and
they think], ‘There is the monk called Bhaddali, a disciple of the World-
honored One. He does not fully train in the rules and in the sublime
Dharma, which is the domain of the World-honored One.’”” Bhaddali, at
that time did you not recognize this?”!

Bhaddali, at that time did you not know this: “Many male and female
lay disciples live in Savattht. They know me and see me [and they think]:
‘There is the monk called Bhaddali, a disciple of the World-honored One,
who does not fully train in the rules and in the sublime Dharma, which
is the domain of the World-honored One’” Bhaddali, at that time did you
not recognize this?

Bhaddali, at that time did you not know this: “Many heterodox practi-
tioners, renunciants and brahmins, are spending the rains retreat at Savatthi.
They know me and see me [and they think]: “There is the monk called
Bhaddali, a disciple of the renunciant Gotama, who is reputed for his virtue,
and [this disciple] does not fully train in the rules, and in the sublime
Dharma, which is the domain of the World-honored One.’”” Bhaddali, at
that time did you not recognize this?

Bhaddali, suppose there is a monk who is liberated in both ways and
I tell him: “Come, [lie down] in the mud!”®> Bhaddali, what do you think,
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[regarding] that monk who has been instructed by me; would that monk
stand still or move away?

The venerable Bhaddali replied, “No, [he would not stand still or move
away, but would lie down in the mud].”
The World-honored One said:

Bhaddali, suppose there is a monk who is not liberated both ways but is lib-
erated by wisdom . . . is not liberated by wisdom but is a body witness . . .
is not a body witness but is one who has arrived at view . . . not one who
has arrived at view but is liberated by faith . . . is not liberated by faith
but is a Dharma follower . . . is not a Dharma follower but is a faith fol-
lower, and I tell him, “Come, [lie down] in the mud!”” Bhaddali, what do
you think [regarding] that monk who has been instructed by me; would
that monk stand still or move away?

The venerable Bhaddali replied, “No, [he would not stand still or move
away, but would lie down in the mud].”
The World-honored One said:

Bhaddali, what do you think? At that time were you a faith follower . . .
a Dharma follower . . . one liberated by faith . . . one who has arrived at
view . . . a body witness . . . one who is liberated by wisdom . . . or one
liberated in both ways?

The venerable Bhaddali replied, “No, [I was none of those].”

The World-honored One said, “Bhaddali, at that time were you not like
a vacant room?”

Then the venerable Bhaddali, having been rebuked to his face by the
World-honored One, was sad and distressed within. He hung his head in
silence, unable to reply, as if immersed in thought.”

Then, having rebuked the venerable Bhaddali to his face, and wishing to
cheer him up again, the World-honored One said:

At that time, Bhaddali, you lacked the peacefulness with regard to me
that comes from faith in the Dharma; you lacked the peacefulness that
comes from love for the Dharma; you lacked the peacefulness that comes
from being at peace in the Dharma. Why was that?
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For the sangha of monks I had promulgated the rule on eating [just]
one meal [a day]. All [other] monks in the sangha respectfully trained in
that rule, and in the entire sublime Dharma, which is the domain of the
World-honored One. You alone said that you could not endure it, rose
from your seat, and left. Why was that? It was because you would not
fully train in the rules, and in the sublime Dharma, which is the domain
of the World-honored One.

The venerable Bhaddali said:

It is true. Why is that? The World-honored One had, for the sangha of monks,
promulgated the rule on eating [just] one meal [a day]. All [other] monks
in the sangha respectfully trained in that rule, and in the entire sublime
Dharma, which is the domain of the World-honored One. I alone said that
I could not endure it, rose from my seat, and left. Why was that? It was
because I would not fully train in the rules, and in the entire sublime Dharma,
which is the domain of the World-honored One. May the World-honored
One forgive my fault! Having seen my fault, I of myself regret my trans-
gression. From now on I will be disciplined and will not do it again.

The World-honored One said:

It is like this, Bhaddali. You were truly like a fool, like an ignorant person,
like one who does not understand, like one who is unskilled. Why is that?
For the sangha of monks I had promulgated the rule on eating [just] one
meal [a day]. All [other] monks in the sangha respectfully trained in that
rule, and in the entire sublime Dharma, which is the domain of the World-
honored One. You alone said that you could not endure it, rose from your
seat, and left. Why was that? It was because you would not fully train in
the rules, and in the entire sublime Dharma, which is the domain of the
World-honored One.

Bhaddali, having committed a transgression, and having seen it, you
regret it of yourself, and from now on you will discipline yourself and
not do it again. Bhaddali, in this way within this noble Dharma and dis-
cipline there is benefit, not decline if, having thus committed a transgres-
sion, you see it and regret it of yourself, and from now on you discipline
yourself and do not do it again.
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Bhaddali, what do you think? Suppose that a monk does not fully train
in the rules. He stays in a forest, under a tree in a mountain forest, or he
dwells on a lofty crag, in a tranquil place without noise, in seclusion, where
there is no evil, where there are no people, a place conducive to sitting in
meditation. Staying in that secluded place, he practices energetically to
attain a higher state of mind, a happy abiding in the present.

Having stayed in that secluded place and practiced energetically to
attain peace and happiness,” he is censured by the World-honored One
for his morality, he is censured by devas and his wise companions in the
holy life, and he is censured by himself for his morality. Being censured
by the World-honored One for his morality, being censured by devas and
his wise companions in the holy life, and being censured by himself for
his morality, he does not [experience] the arising of delight.

Delight not having arisen, joy does not arise. Joy not having arisen,
bodily tranquility does not arise. Bodily tranquility not having arisen, he
does not experience happiness. Not having experienced happiness, his
mind does not become concentrated. Bhaddali, a noble disciple whose
mind has not become concentrated will not see as it really is and know it
as it really is.”

Bhaddali, what do you think? Suppose that a monk trains fully in the
rules. He stays in a forest, under a tree in a mountain forest, or he dwells
on a lofty crag, in a tranquil place without noise, in seclusion, where there
is no evil, where there are no people, a place conducive to seated medi-
tation. Staying in that secluded place, he practices energetically to attain
a higher state of mind, a happy abiding in the present.

Having stayed in that secluded place and practiced energetically to
attain peace and happiness, he is not censured by the World-honored One
for his morality, he is not censured by devas and his wise companions in
the holy life, and he is not censured by himself for his morality. Not being
censured by the World-honored One for his morality, not being censured
by devas and his wise companions in the holy life, and not being censured
by himself for his morality, he [experiences] the arising of delight. Delight
having arisen, joy arises. Joy having arisen, bodily tranquility arises.
Bodily tranquility having arisen, he experiences happiness. Having expe-
rienced happiness, his mind becomes concentrated.
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Bhaddali, a noble disciple whose mind has become concentrated will
see as it really is and know as it really is. Having seen as it really is and
known as it really is, secluded from sensual desires, secluded from evil
and unwholesome states, with [directed] awareness and [sustained] con-
templation, with rapture and happiness born of seclusion, he dwells having
attained the first absorption.

Bhaddali, at that time he is reckoned to have attained the first higher
state of mind, a happy abiding in the present, which he attains easily, with-
out difficulty. He dwells happily, without fear, at peace and at ease, which
makes for his advance toward nirvana.’®

With the calming of [directed] awareness and [sustained] contemplation,
with inner stillness and mental unification, without [directed] awareness
and [sustained] contemplation, with rapture and happiness born of con-
centration, he dwells having attained the second absorption.

Bhaddali, at that time he is reckoned to have attained the second higher
state of mind, a happy abiding in the present, which he attains easily, with-
out difficulty. He dwells happily, without fear, at peace and at ease, which
makes for his advance toward nirvana.

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.

Bhaddali, at that time he is reckoned to have attained the third higher
state of mind, a happy abiding in the present, which he attains easily, with-
out difficulty. He dwells happily, without fear, at peace and at ease, which
makes for his advance toward nirvana.

With the cessation of pleasure and the cessation of pain, and with the
earlier cessation of rapture and displeasure, with neither-pain-nor-pleasure,
with purity of equanimity and mindfulness, he dwells having attained the
fourth absorption.

Bhaddali, at that time he is reckoned to have attained the fourth higher
state of mind, a happy abiding in the present, which he attains easily, with-
out difficulty. He dwells happily, without fear, at peace and at ease, which
makes for his advance toward nirvana.
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With his mind concentrated and purified in this way, without defilement,
without affliction, malleable, well steadied, having gained mental imper-
turbability, he trains in the realization of the higher knowledge of recol-
lection of past lives. He recalls countless former lives traversed by him
in the past, together with his activities and appearance [in those lives]:
one birth, two births, a hundred births, a thousand births, eons of [world]
expansion, eons of [world] contraction, countless eons of [world] expansion
and contraction, [recalling], “[I was] that living being named So-and-so;
I went through these past experiences, [ was 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.”

Bhaddali, at that time he is reckoned to have attained this first higher
knowledge on the basis of having earlier been without negligence. He
delighted in staying in seclusion, and practiced energetically; lack of knowl-
edge was eradicated and knowledge arose, darkness was destroyed and
understanding accomplished, ignorance was eradicated and understanding
arose, namely by realizing the higher knowledge of recollecting past lives.

With his mind concentrated and purified in this way, without defilement,
without affliction, malleable, well steadied, having gained mental imper-
turbability, he trains in the realization of the higher knowledge of the birth
and death [of beings]. With the divine eye, which is purified and surpasses
[the vision of normal] men, he sees beings as they die and are reborn,
handsome or ugly, superior or inferior, as they come and go between good
and bad realms of existence, in accordance with the [previous] deeds of
these living beings.

He sees as it really is that, if these living beings practiced evil bodily
conduct, evil verbal and mental conduct, if they reviled noble ones, held
wrong views, and acted in fulfillment of 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.
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If these living beings practiced excellent bodily conduct, excellent
verbal and mental conduct, if they did not revile noble ones, held right
views, and acted in fulfillment of 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, being reborn in heavenly realms.

Bhaddali, at that time he is reckoned to have attained the second higher
knowledge on the basis of having earlier been without negligence. He
delighted in staying in seclusion, and practiced energetically; lack of
knowledge was eradicated and knowledge arose; darkness was destroyed
and understanding accomplished; ignorance was eradicated and under-
standing arose, namely by realizing the higher knowledge of the birth and
death [of beings].

With his mind concentrated and purified in this way, without defilement,
without affliction, malleable, well steadied, having gained mental imper-
turbability, he trains in realizing the higher knowledge of the eradication
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
cessation of dukkha.” He knows as it really is: “This is the path to the ces-
sation 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
the cessation of the taints.” He knows as it really is: “This is the path to
the cessation of the taints.”

Knowing in this way and seeing in this way, his mind is liberated from
the taint of sensual desire . . . from the taint of existence . . . and his mind
is liberated from the taint of ignorance. It being liberated, he knows it 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 existence.”

Bhaddali, at that time he is reckoned to have attained this third higher
knowledge on the basis of having earlier been without negligence. He
delighted in staying in seclusion, and practicing energetically; lack of knowl-
edge was eradicated and knowledge arose; darkness was destroyed and
understanding accomplished; ignorance was eradicated and understanding
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arose, namely by realizing the higher knowledge of the eradication of
the taints.

At this the venerable Bhaddali rose from his seat, arranged his robe so as
to bare one shoulder, extended his hands with joined palms toward the Buddha,
and said:

World-honored One, what is the cause, what is the reason that monks who
have equally violated the rules are in some cases punished and in some
cases not punished?

The World-honored One replied:

Bhaddali, suppose that a monk has repeatedly violated the rules. Because

he has repeatedly violated the rules, he is scolded by his companions in

the holy life regarding what has been seen or heard and what is suspected

from that. Being scolded by his companions in the holy life regarding

what has been seen or heard and what is suspected from that, he speaks
evasively about other unrelated matters; or he becomes angry and full of

hate, venting fury and wide-ranging hatred; or he harasses the sangha, is
disdainful toward the sangha, speaking like this: “I will now [not] do what  748c
pleases and satisfies the sangha and is agreeable to it,”*” expressing this

kind of mental attitude.

Bhaddali, the monks then think, “This venerable one has repeatedly
violated the rules. Because he has repeatedly violated the rules, he has
been scolded by his companions in the holy life regarding what has been
seen or heard and what is suspected from that. Being scolded by his com-
panions in the holy life regarding what has been seen or heard and what
has been suspected from that, he speaks evasively about other unrelated
matters; or he becomes angry and full of hate, venting fury and wide-
ranging hatred; or he harasses the sangha, is disdainful toward the sangha,
speaking like this: ‘I will now [not] do what pleases and satisfies the

EED)

sangha and is agreeable to it.”” Having seen this, Bhaddali, the monks
say, “Venerable ones, we should see to it that [this investigation] continues
for a long time.” Bhaddali, in this way the monks see to it that [that inves-

tigation] continues for a long time.
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Suppose that a monk has repeatedly violated the rules. Because he has
repeatedly violated the rules, he is scolded by his companions in the holy
life regarding what has been seen or heard and what is suspected from
that. Being scolded by his companions in the holy life regarding what has
been seen or heard and what is suspected from that, he does not speak
evasively about other unrelated matters; nor does he become angry and
full of hate, venting fury and wide-ranging evil; nor does he harass the
sangha, nor is he disdainful toward the sangha. He does not speak like
this: “I will now [not] do what pleases and satisfies the sangha and is
agreeable to it.” He does not express this kind of mental attitude.

Bhaddali, the monks then think, “This venerable one has repeatedly vio-
lated the rules. Because he has repeatedly violated the rules, he has been
scolded by his companions in the holy life regarding what has been seen
or heard and what is suspected from that. Being scolded by his companions
in the holy life regarding what has been seen or heard and what is suspected
from that, he does not speak evasively about other unrelated matters; nor
does he become angry and full of hate, venting fury and wide-ranging evil;
nor does he harass the sangha, nor is he disdainful toward the sangha. He
does not speak like this: ‘I will now [not] do what pleases and satisfies the
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sangha and is agreeable to it.””” Having seen this, they say, “Venerable ones,
we should see to it that [this investigation] is soon finalized.” Bhaddali, in
this way the monks see to it that [that investigation] is soon finalized. In
the case of a light violation of the precepts it is also like this.

Bhaddali, suppose that a monk has [a little] faith and [a little] love [for
the Dharma] and is [a little] at peace [in the Dharma].’® [The examining
monks think,] “At present this monk has [a little] faith and [a little] love
[for the Dharma] and is [a little] at peace [in the Dharma]. If we punish this
venerable one, then because of that the [little] faith and [little] love [for the
Dharma] and the state of being [a little] at peace [in the Dharma] of this
venerable one will certainly be cut off. Let us now together carefully protect
this venerable one.” So the monks together carefully protect him.

Bhaddali, he is just like a person who has <only> one eye.”” All of his
relatives, out of sympathy and concern, seeking his benefit, welfare, peace,
and happiness, together carefully protect him, so that this person is not
[afflicted] by cold and heat, [afflicted] by hunger and thirst, [afflicted] by
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disease, [afflicted] by worry, [afflicted] by disease and worry, so that he ~ 749a
is not [afflicted] by dust, not [afflicted] by smoke, not [afflicted] by dust

and smoke. Why is that? His relatives carefully protect him because they

fear that he might lose that one eye.

Bhaddali, in the same way, when a monk has a little faith and a little
love [for the Dharma] and is a little at peace [in the Dharma], [the monks
think], “Now this monk has a little faith and a little love [for the Dharma]
and is a little at peace [in the Dharma]. If we punish this venerable one,
then because of that the little faith and little love [for the Dharma] and
the being a little at peace [in the Dharma] of this venerable one will cer-
tainly be cut off. Let us now together carefully protect this venerable one.”
For this reason the monks together carefully protect him, just as the relatives
protect the man with one eye.

Then the venerable Bhaddali rose from his seat, arranged his robe so as
to bare one shoulder, extended his hands with joined palms toward the Buddha,
and said:

World-honored One, what is the cause, what is the reason that in former
times, when few rules had been promulgated, many monks observed and
upheld them? What is the cause, what is the reason that now, when the
World-honored One has promulgated many rules, few monks observe and
uphold them?'%

The World-honored One replied:

Bhaddali, when the sangha of monks had not acquired [worldly] gains,
the sangha did not delight in fine things.!! When the sangha of monks
had acquired [worldly] gains, the sangha then found delight in fine things.
Delight in fine things having arisen, the World-honored One, wishing to
cut off this delight in fine things, established rules for his disciples. In the
same way for becoming very famous . . . elders becoming known to the
king . . . being of great merit . . . having much learning.'”?

Bhaddali, when the sangha did not yet have much learning, the sangha
did not delight in fine things. When the sangha came to be of much learn-
ing, the sangha came to delight in fine things. Delight in fine things having
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arisen, the World-honored One, wishing to cut off this delight in fine
things, promulgated rules for his disciples.

Bhaddali, I establish rules for disciples not [just] for the sake of cutting
off taints in the present. I establish rules for disciples [also] for the sake
of cutting off taints in the future. Therefore, Bhaddali, I establish rules
for disciples for the sake of cutting off taints, leading them to accept my
instruction.

Bhaddali, long ago I gave the monks a teaching with the simile of a thor-
oughbred horse. What is the reason herein that you do not remember?!%

The venerable Bhaddali said:

World-honored One, there was a reason here. What was it? The World-
honored One had promulgated the rule on eating [just] one meal [a day]
for the monks. All of the monks in the sangha respectfully trained in that
rule, and in the sublime Dharma, which is the domain of the World-honored
One. I alone said that I could not endure it, rose from my seat and left.
That was because I did not fully train in the rules and in the entire sublime
Dharma, which is the domain of the World-honored One. Herein, World-
honored One, this was the reason.

The World-honored One said further:

Bhaddali, this was not the only reason here. Bhaddali, when I gave the
monks the teaching with the simile of the thoroughbred horse, you certainly
did not attend to it single-mindedly, you did not respect it well, you did
not listen with attention. Bhaddali, there was another reason here.

Then the venerable Bhaddali rose from his seat, arranged his robe so as

to bare one shoulder, extended his hands with joined palms toward the Buddha,
and said:

World-honored One, now is the right time. Well-gone One, now is the
right time for the World-honored One to give the monks the teaching with
the simile of the thoroughbred horse. Having heard it from the World-
honored One, the monks will receive it and remember it well.!*

The World-honored One said:
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Bhaddali, it is just as a knowledgeable horse trainer gets a fine thoroughbred
horse [and subdues it]. That knowledgeable [horse] trainer first subdues
its mouth [with the bit]. Having had its mouth subdued, the horse is not
happy about moving around. At times it wants [to move]; at times it does
not want to. Why is that? Because it has not yet been [fully] subdued.

Bhaddali, once the fine thoroughbred horse has been subdued by the
trainer [by means of the bit], the first [stage of] subduing has been accom-
plished. The horse trainer then subdues it to wearing the harness and keep-
ing in step. Once trained in wearing the harness and keeping in step, it is
made to gallop. [Finally] it is made to attack.'% It is then fit for a king to
ride, being of the highest rank.

[Before] it had been perfectly pacified and subdued in all respects, and
made thoroughly familiar with the trainer’s commands, [the horse] was
not happy about moving around, at times wanting [to move], at times not
wanting to. Why is that? It is because it was being subdued by stages.

Bhaddali, once the horse trainer has accomplished the process of subduing
it by stages, at that time the fine thoroughbred horse is tamed, well-tamed. It
has attained the highest taming, the foremost and highest taming, the highest
rank. Having attained the foremost rank, it is then suitable to be ridden by a
king, to be fed with royal fodder, and to be called a royal horse.

Bhaddali, in the same way, when a noble, fine, and knowledgeable per-
son has accomplished the ten stages of one beyond training—the right
view of one beyond training . . . up to . . . the right knowledge of one
beyond training—at that time he is tamed, well-tamed. He has attained
the highest taming, attained the foremost and highest taming, the highest
tranquility. He has attained the foremost tranquility. He has discarded all
crookedness, discarded all impurity, discarded all fear, discarded all delu-
sion, discarded all flattery, settled all dust, washed away all filth, and he
is without attachment. He is worthy of reverence, worthy of esteem, worthy
of respect, worthy of offerings, an excellent field of merit for all devas
and human beings.

Thus spoke the Buddha. Having heard what the Buddha said, the venerable
Bhaddali and the monks were delighted and received it respectfully. 749¢
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195. The Discourse to Assaji'®

Thus have I heard. At one time the Buddha was dwelling in the Kasi country
together with a large sangha of monks.
While dwelling at a certain place, he addressed the monks:

I eat only during the day.!”” Eating only during the day, I am without pre-
occupation, without pursuit, and without sickness or pain. My body is
light, strong, and healthy, and I am happy and at ease. You too should
train in eating only during the day. Eating only during the day, you will
be without preoccupation, without pursuit, and without sickness and pain.
Your bodies will be light, strong, and healthy, and you will be happy and
at ease.

At that time the World-honored One promulgated the rule on eating only
during the day for the sangha of monks. The monks in the sangha all respectfully
trained in this rule and in the sublime Dharma, which is the domain of the World-
honored One. Then the World-honored One proceeded in stages to Kitagiri and
stayed in a grove of simsapa trees north of the village of Kitagiri.

At that time in Kitagiri there were two monks, one called Assaji and a
second called Punabbasuka, who had formerly been landlords, heads of tem-
ples, and clan leaders.!® They ate in the morning, in the evening, and during
the day beyond noon. Eating in the morning, in the evening, and during the
day beyond noon, they were without preoccupation, without pursuit, and
without sickness and pain. Their bodies were light, strong, and healthy, and
they were happy and at ease.

Having heard this, a group of many monks approached the monks Assaji
and Punabbasuka and said to them:

Assaji and Punabbasuka, the World-honored One has been dwelling in
the Kasi country together with a large sangha of monks. While dwelling
in a certain place, he said to the monks, “I eat only during the day. Eating
only during the day, I am without preoccupation, without pursuit, and
without sickness and pain. My body is light, strong, and healthy, and I
am happy and at ease. You too should train in eating only during the day.
Eating only during the day, you will be without preoccupation, without
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pursuit, and without sickness and pain. Your bodies will be light, strong,
and healthy, and you will be happy and at ease.”

At that time the World-honored One promulgated the rule on eating
only during the day for the sangha of monks. The monks in the sangha all
respectfully train in this rule and in the sublime Dharma, which is the
domain of the World-honored One. Assaji and Punabbasuka, you too should
train in eating only during the day. Eating only during the day, you will be
without preoccupation, without pursuit, and without sickness and pain.
Your bodies will be light, strong, and healthy, and you will be happy and
at ease. Do not disobey the World-honored One and the sangha of monks.'”

Hearing this, Assaji and Punabbasuka replied:

Venerable Ones, we eat in the morning, in the evening, and during the
day beyond noon. Eating in the morning, in the evening, and during the
day beyond noon, we are without preoccupation, without pursuit, and
without sickness and pain. Our bodies are light, strong, and healthy, and
we are happy and at ease. Why should we give up something in the present
in expectation of something in the future?

In the same way [it went] a second and a third time.""° The group of many
monks was unable to get Assaji and Punabbasuka to give up that evil wrong
view. They rose from their seats, took leave of them, and left. They approached
the Buddha. Having paid homage with their heads at the Buddha’s feet,
stepped back, and stood to one side, they said:

World-honored One, in this Kitagiri there are two monks, one called Assaji
and the second called Punabbasuka, who were formerly landlords, heads
of temples, and clan leaders. They eat in the morning, in the evening, and
during the day beyond noon. Eating in the morning, in the evening, and
during the day beyond noon, they are without preoccupation, without pur-
suit, and without sickness and pain. Their bodies are light, strong, and
healthy, and they are happy and at ease.

World-honored One, having heard this, we approached the monks
Assaji and Punabbasuka and said to them, “Assaji and Punabbasuka, the
World-honored One has been dwelling in the Kasi country together with
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a large sangha of monks. While dwelling in a certain place, he said to the
monks, ‘I eat only during the day. Eating only during the day, I am without
preoccupation, without pursuit, and without sickness and pain. My body is
light, strong, and healthy, and I am happy and at ease. You too should train
in eating only during the day. Eating only during the day, you will be without
preoccupation, without pursuit, and without sickness and pain. Your bodies
will be light, strong, and healthy, and you will be happy and at ease.’

“At that time the World-honored One promulgated the rule on eating
only during the day for the sangha of monks. The monks of the sangha all
respectfully train in this rule and in the sublime Dharma, which is the
domain of the World-honored One. Assaji and Punabbasuka, you too should
train in eating only during the day. Eating only during the day, you will be
without preoccupation, without pursuit, and without sickness and pain.
Your bodies will be light, strong, and healthy, and you will be happy and
at ease. Do not disobey the World-honored One and the sangha of monks.”

Hearing this, Assaji and Punabbasuka replied, “Venerable Ones, we
eat in the morning, in the evening, and during the day beyond noon. Eating
in the morning, in the evening, and during the day beyond noon, we are
without preoccupation, without pursuit, and without sickness and pain.
Our bodies are light, strong, and healthy, and we are happy and at ease.
Why should we give up something in the present in expectation of some-
thing in the future?”

In the same way [it went] a second and a third time. World-honored
One, being unable to get Assaji and Punabbasuka to give up that evil
wrong view, we rose from our seats, took leave of them, and left.

Hearing this, the World-honored One said to a certain monk, “Approach
the monks Assaji and Punabbasuka and say this: ‘Assaji and Punabbasuka,
the World-honored One summons you.””

Hearing this, the monk [said], “Yes, World-honored One,” rose from his
seat, paid homage at the Buddha’s feet, circumambulated him three times,
and left. He approached the monks Assaji and Punabbasuka and said this:
“Assaji and Punabbasuka, the World-honored One summons you.”

Hearing this, Assaji and Punabbasuka approached the Buddha, paid homage
with their heads at the Buddha’s feet, stepped back, and sat to one side.
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The World-honored One asked them:

Assaji and Punabbasuka, is it true that a group of many monks approached
you and said to you, “Monks Assaji and Punabbasuka, the World-honored
One has been dwelling in the Kasi country together with a large sangha
of monks. While dwelling in a certain place, he said to the monks, ‘I eat
only during the day. Eating only during the day, I am without preoccupa-
tion, without pursuit, and without sickness and pain. My body is light,
strong, and healthy, and I am happy and at ease. You too should train in
eating only during the day. Eating only during the day, you will be without
preoccupation, without pursuit, and without sickness and pain. Your bodies
will be light, strong, and healthy, and you will be happy and at ease.’

“At that time the World-honored One promulgated the rule on eating
only during the day for the sangha of monks. The monks of the sangha all
respectfully train in this rule and in the sublime Dharma, which is the
domain of the World-honored One. Assaji and Punabbasuka, you too should
train in eating only during the day. Eating only during the day, you will be
without preoccupation, without pursuit, and without sickness and pain.
Your body will be light, strong, and healthy, and you will be happy and at
ease. Do not disobey the World-honored One and the sangha of monks!”

Assaji and Punabbasuka, hearing this, you said to the monks:, “Ven-
erable Ones, we eat in the morning, in the evening, and during the day
beyond noon. Eating in the morning, in the evening, and during the day
beyond noon, we are without preoccupation, without pursuit, and without
sickness and pain. Our bodies are light, strong, and healthy, and we are
happy and at ease. Why should we give up something in the present in
expectation of something in the future?”

In the same way [it went] a second and a third time. Assaji and Pun-
abbasuka, being unable to get you to give up that evil wrong view, the
monks rose from their seats, took leave of you and left?

Assaji and Punabbasuka replied, “That is true.”
The World-honored One said:

Assaji and Punabbasuka, do you know me to have taught the Dharma in
this way: “If someone experiences pleasant feeling, then after they have
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experienced pleasant feeling, evil and unwholesome states increase and
wholesome states decrease. If someone experiences painful feeling, then
after they have experienced painful feeling, evil and unwholesome states
decrease and wholesome states increase”?!!!

Assaji and Punabbasuka replied:

Yes, we know the World-honored One to have taught the Dharma in this
way: “If someone experiences pleasant feeling, then after they have expe-
rienced pleasant feeling, [evil and] unwholesome states increase and
wholesome states decrease. If someone experiences painful feeling, then
after they have experienced painful feeling, [evil and] unwholesome states
decrease and wholesome states increase.”

The World-honored One scolded the monks Assaji and Punabbasuka:

You foolish men! From where do you know me to have taught the Dharma
in this way? You foolish men! From whose mouth have you heard it, that
you know me to have taught the Dharma in this way? You foolish men! What
I have never stated, you take me to have stated. You foolish men!!!?

When you were being spoken to by the group of many monks, it would
have been proper and in accordance with the Dharma for you to reply,
“We do not know. We should ask these monks.”

At that time the World-honored One said to the [group of many] monks:

Do you too know me to have taught the Dharma in this way: “If someone
experiences pleasant feeling, then after they have experienced pleasant
feeling, [evil and] unwholesome states increase and wholesome states
decrease. If someone experiences painful feeling, then after they have
experienced painful feeling, [evil and] unwholesome states decrease and
wholesome states increase”?

The group of many monks replied, “No, World-honored One.”
The World-honored One asked them again, “How do you know me to

have taught the Dharma?”

The group of many monks replied:

World-honored One, we know the World-honored One to have taught the
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Dharma in this way: “It may be that for someone experiencing pleasant
feeling, evil and unwholesome states increase and wholesome states
decrease; [or] it may be that for someone experiencing pleasant feeling,
evil and unwholesome states decrease and wholesome states increase. It
may be that for someone experiencing painful feeling, evil and unwhole-
some states increase and wholesome states decrease; [or] it may be that
for someone experiencing painful feeling, evil and unwholesome states
decrease and wholesome states increase.” World-honored One, we know
the World-honored One to have taught the Dharma in this way.

Hearing this, the World-honored One praised the monks, saying:

It is well, it is well, as you say, it may be that for someone experiencing
pleasant feeling, evil and unwholesome states increase and wholesome
states decrease; [or] it may be that for someone experiencing pleasant
feeling, evil and unwholesome states decrease and wholesome states
increase. It may be that for someone experiencing painful feeling, evil
and unwholesome states increase and wholesome states decrease; [or] it
may be that for someone experiencing painful feeling, evil and unwhole-
some states decrease and wholesome states increase. Why is that?

I indeed speak in this way: “It may be that for someone experiencing
pleasant feeling, evil and unwholesome states increase and wholesome
states decrease; [or] it may be that for someone experiencing pleasant
feeling, evil and unwholesome states decrease and wholesome states
increase. It may be that for someone experiencing painful feeling, evil
and unwholesome states increase and wholesome states decrease; [or] it
may be that for someone experiencing painful feeling, evil and unwhole-
some states decrease and wholesome states increase.”

If I had not known as it really is, had not seen, had not understood,
had not grasped, had not completely and rightly realized that there are
pleasant feelings with which [evil and] unwholesome states increase and
wholesome states decrease, then it would not be proper for me to recom-
mend the abandoning of these pleasant feelings.

If I had not known as it really is, had not seen, had not understood,
had not grasped, had not completely and rightly realized that there are
pleasant feelings with which evil and unwholesome states decrease and
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wholesome states increase, then it would not be proper for me to recom-
mend the cultivation of these pleasant feelings.

If I had not known as it really is, had not seen, had not understood,
had not grasped, had not completely and rightly realized that there are
painful feelings with which evil and unwholesome states increase and
wholesome states decrease, then it would not be proper for me to recom-
mend the abandoning of these painful feelings.

If I had not known as it really is, had not seen, had not understood,
had not grasped, had not completely and rightly realized that there are
painful feelings with which evil and unwholesome states decrease and
wholesome states increase, then it would not be proper for me to recom-
mend the cultivation of these painful feelings.!"?

Because I have known as it really is, have seen, have understood, have
grasped, have completely and rightly realized that there are pleasant feelings
with which evil and unwholesome states increase and wholesome states
decrease, therefore I recommend the abandoning of these pleasant feelings.

Because I have known as it really is, have seen, have understood, have
grasped, have completely and rightly realized that there are pleasant feelings
with which evil and unwholesome states decrease and wholesome states
increase, therefore I recommend the cultivation of these pleasant feelings.

Because I have known as it really is, have seen, have understood, have
grasped, have completely and rightly realized that there are painful feelings
with which evil and unwholesome states increase and wholesome states
decrease, therefore I recommend the abandoning of these painful feelings.

Because I have known as it really is, have seen, have understood, have
grasped, have completely and rightly realized that there are painful feelings
with which evil and unwholesome states decrease and wholesome states
increase, therefore I recommend the cultivation of these painful feelings.
Why is that?

I do not recommend cultivating all bodily pleasure and I also do not rec-
ommend not cultivating all bodily pleasure. I do not recommend cultivating
all bodily pain and I also do not recommend not cultivating all bodily pain.
I do not recommend cultivating all mental pleasure and I also do not recom-
mend not cultivating all mental pleasure. I do not recommend cultivating all
mental pain and I also do not recommend not cultivating all mental pain.'*
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Of what bodily pleasure do I say that it is not to be cultivated? If a
bodily pleasure is being cultivated and evil and unwholesome states
increase and wholesome states decrease, then I say of such bodily pleasure
that it is not to be cultivated.

Of what bodily pleasure do I say that it is to be cultivated? If a bodily
pleasure is being cultivated and evil and unwholesome states decrease
and wholesome states increase, then I say of such bodily pleasure that it
is to be cultivated.

Of what bodily pain do I say that it is not to be cultivated? If a bodily
pain is being cultivated and evil and unwholesome states increase and
wholesome states decrease, then I say of such bodily pain that it is not to
be cultivated.

Of what bodily pain do I say that it is to be cultivated? If a bodily pain
is being cultivated and evil and unwholesome states decrease and wholesome
states increase, then I say of such bodily pain that it is to be cultivated.

Of what mental pleasure do I say that it is not to be cultivated? If a
mental pleasure is being cultivated and evil and unwholesome states
increase and wholesome states decrease, then I say of such mental pleasure
that it is not to be cultivated.

Of what mental pleasure do I say that it is to be cultivated? If a mental
pleasure is being cultivated and evil and unwholesome states decrease
and wholesome states increase, then I say of such mental pleasure that it
is to be cultivated.

Of what mental pain do I say that it is not to be cultivated? If a mental
pain is being cultivated and evil and unwholesome states increase and
wholesome states decrease, then I say of such mental pain that it is not
to be cultivated.

Of what mental pain do I say that it is to be cultivated? If a mental pain
is being cultivated and evil and unwholesome states decrease and wholesome
states increase, then I say of such mental pain that it is to be cultivated.

One knows as it really is things that should be cultivated and one knows
as it really is things that should not be cultivated. Having known as it really
is things that should be cultivated and having known as it really is things
that should not be cultivated, one then does not cultivate things that should
not be cultivated and one cultivates things that should be cultivated. When
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one does not cultivate things that should not be cultivated, and cultivates
things that should be cultivated, evil and unwholesome states decrease
and wholesome states increase.'!s

I do not say that all monks [need to] practice with diligence and I also
do not say that all monks do not [need to] practice with diligence. Of what
monks do I say that they do not [need to] practice with diligence?

[ say this:] “If a monk is liberated in both ways. How is a monk lib-
erated in both ways? If a monk dwells having directly experienced the
eight liberations and, having seen with wisdom, knows that his taints are
destroyed, then such a monk is liberated both ways.”!'¢

Of this monk I say that he does not [need to] practice with diligence.
Why is that? This venerable one formerly practiced with diligence; it is
impossible that this venerable one was formerly negligent. For this reason
I say that this monk does not [need to] practice with diligence.

[T also say this:] “If a monk who, not being liberated in both ways, is
liberated by wisdom. How is a monk liberated by wisdom? If a monk
dwells not having directly experienced the eight liberations, [yet] having
seen with wisdom, knows that his taints are destroyed, then such a monk
is liberated by wisdom.”

Of this monk I say that he does not [need to] practice with diligence.
Why is that? This venerable one has formerly practiced with diligence;
it is impossible that this venerable one was formerly negligent. For this
reason I say that this monk does not [need to] practice with diligence.

Of these two [types of] monks I say that they do not [need to] practice
diligently.

Of what monks do I say that they do [need to] practice with diligence?
[T say this] if a monk is not liberated in both ways and not liberated by
wisdom, but is a body witness. How is a monk a body witness? If a monk
dwells having directly experienced the eight liberations but does not know,
through having seen with wisdom, that the taints are destroyed, then such
a monk is a body witness.

Of such a monk I say that he does [need to] practice with diligence.
What fruit do I see in this monk practicing with diligence, on account of
which I say that this monk does [need to] practice with diligence?
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If this monk seeks [to cultivate] the faculties, learns from good friends,
and appropriately practices abiding in tranquility, then, by eradicating the
taints, he will attain the taintless liberation of the mind and liberation
through wisdom. In this very life, he will dwell having personally under-
stood, personally awakened, and personally realized, understanding 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.” I see such fruit in this monk practicing with diligence, and
therefore I say that this monk does [need to] practice with diligence.

[T say this also:] “If a monk is not liberated in both ways, not liberated
by wisdom, and not a body witness, but has arrived at view. How does a
monk arrive at view? If a monk has consistently firm faith in the Buddha,
the Dharma, and the Sangha, in accordance with the Dharma as he has
heard it, and through wisdom gains increased insight and increased accept-
ance of it, then such a monk has arrived at view.”

Of such a monk I say that he does [need to] practice with diligence.
What fruit do I see in this monk practicing with diligence, on account of
which I say that this monk does [need to] practice with diligence?

If this monk seeks [to cultivate] the faculties, learns from good friends,
and appropriately practices abiding in tranquility, then, by eradicating the
taints, he will attain the taintless liberation of the mind and liberation
through wisdom. In this very life, he will dwell having personally under-
stood, personally awakened, and personally realized, understanding 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.” I see such fruit in this monk practicing with diligence, and
therefore I say that this monk does [need to] practice with diligence.

[I say this also:] “If a monk is not liberated in both ways, not liberated
by wisdom, not a body witness, and has not arrived at view, but is liberated
by faith. How is a monk liberated by faith? If a monk has consistently
firm faith in the Buddha, the Dharma, and the Sangha, in accordance with
the Dharma as he has heard it, and through wisdom gains insight and
acceptance of it, which are less than those of one arrived at view, then
such a monk is liberated by faith.”
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Of such a monk I say that he does [need to] practice with diligence.
What fruit do I see in this monk practicing with diligence, on account of
which I say that this monk does [need to] practice with diligence?

If this monk seeks [to cultivate] the faculties, learns from good friends,
and appropriately practices abiding in tranquility, then, by eradicating the
taints, he will attain the taintless liberation of the mind and liberation
through wisdom. In this very life, he will dwell having personally under-
stood, personally awakened, and personally realized, understanding 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.” I see such fruit in this monk practicing with diligence; therefore
I say that this monk does [need to] practice with diligence.

[ say this also:] “If a monk is not liberated in both ways, not liberated
by wisdom, not a body witness, not arrived at view, and not liberated by
faith, but is a Dharma follower. How is a monk a Dharma follower? If a
monk has consistently firm faith in the Buddha, the Dharma, and the
Sangha, in accordance with the Dharma as he has heard it, and he has [not
yet],'” through wisdom, gained increased insight and increased acceptance
of'it, then such a monk is a Dharma follower.”!'®

Of such a monk I say that he does [need to] practice with diligence.
What fruit do I see in this monk practicing with diligence, on account of
which I say that this monk does [need to] practice with diligence? If this
monk seeks [to cultivate] the faculties, learns from good friends, and
appropriately practices abiding in tranquility, then he will certainly attain
one of two fruits: either final knowledge here and now or, if there is a
remainder [of clinging], attainment of nonreturning. I see such fruit in
this monk practicing with diligence, and therefore I say that this monk
does [need to] practice with diligence.

[I say this also:] “If a monk is not liberated in both ways, not liberated
by wisdom, not a body witness, not arrived at view, not liberated by faith,
and not a Dharma follower, but is a faith follower. How is a monk a faith
follower? If a monk has consistently firm faith in the Buddha, the Dharma,
and the Sangha, in accordance with the Dharma as he has heard it, and has
[not yet] through wisdom gained insight and acceptance of it, which are
less than those of a Dharma follower, then such a monk is a faith follower.”

126



Division 16

Of such a monk I say that he does [need to] practice with diligence.
What fruit do I see in this monk practicing with diligence, on account of
which I say that this monk does [need to] practice with diligence? If this
monk seeks [to cultivate] the faculties, learns from good friends, and
appropriately practices abiding in tranquility, then he will certainly attain
one of two fruits: either final knowledge here and now or, if there is a
remainder [of clinging], attainment of nonreturning. I see such fruit in
this monk practicing with diligence, and therefore I say that this monk
does [need to] practice with diligence.

Of all these monks I say that they do [need to] practice with diligence.

I do not say that all monks attain final knowledge, and I also do not
say that all monks attain final knowledge at the outset; rather, gradual
practice and training gives rise to the results. By accepting instruction
and accepting admonition, monks attain final knowledge. This is how
monks attain final knowledge.

How is it that gradual practice and training gives rise to the results,
that by accepting instruction and accepting admonition monks attain final ~ 752b
knowledge? How is it that monks attain final knowledge?

Suppose that someone who has faith approaches [a teacher]; having
approached, he pays respect; having paid respect, he listens to the Dharma
with unified mind; having listened to the Dharma with unified mind, he
memorizes the Dharma; having memorized the Dharma, he reflects on it;
having reflected on it, he weighs it up; having weighed it up, he examines
it; having examined it, the noble disciple directly realizes it, with wisdom
and superior insight.

He thinks, “[Until now] I had never directly realized this truth, being
without wisdom and superior insight. Now I have directly realized this truth
with wisdom and superior insight.” In this way gradual practice and training
leads to the results. After accepting instruction and accepting admonition,
monks attain final knowledge. This is how monks attain final knowledge.

Then the World-honored One said, “Assaji and Punabbasuka, there is a
teaching called ‘in four phrases,” which I wish to teach you. Do you wish to
know it?”11

Assaji and Punabbasuka said, “World-honored One, who are we? How
could we understand the Dharma?”
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Then the World-honored One thought, “These foolish men! They have

transgressed my true Dharma and discipline and have long been far removed
from it.” [He said]:

Even if a teacher of Dharma and discipline is greedily attached to food,
not detached from food, his disciples should not quickly become negligent
in their practice—how much more so if [the teacher] is myself, who am
not greedily attached to food but remote and detached from food.

A faithful disciple should speak like this: “The World-honored One is
my teacher; I am the World-honored One’s disciple. The World-honored
One teaches me the Dharma; the Well-gone One teaches me the Dharma.
May I for a long time derive benefit [from it]! May I attain welfare, peace,
and happiness [from it]!”

A faithful disciple who has done much in the domain of the World-hon-
ored One, who has found much welfare in the domain of the World-honored
One, who has practiced much in the domain of the World-honored One,
who has entered the domain of the World-honored One and become stable
in the domain of the World-honored One—if he wanders in the eastern
region, he will certainly be at ease, without the multitude of sufferings; if
he wanders in the southern region . . . the western region . . . the northern
region, he will certainly be at ease, without the multitude of sufferings.'!

If a faithful disciple has done much in the domain of the World-honored
One, has found much welfare in the domain of the World-honored One, has
practiced much in the domain of the World-honored One, has entered the
domain of the World-honored One and become stable in the domain of the
World-honored One—of him I do not say merely that he is established in
wholesome conditions, let alone that he regresses; rather [1 say] that he will
increase in wholesome conditions, by day and by night, without regressing.

If a faithful disciple has done much in the domain of the World-honored
One, has found much welfare in the domain of the World-honored One,
has practiced much in the domain of the World-honored One, has entered
the domain of the World-honored One and become stable in the domain
of the World-honored One, then he will certainly attain one of two fruits:
either final knowledge here and now or, if there is a remainder [of clinging],
attainment of nonreturning.
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Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.

196. The Discourse to Cunda'?

Thus have I heard. At one time the Buddha was dwelling among the Vajjians,
staying at the village of Sama.

At that time the novice Cunda had been spending the rains retreat in Pava.
In Pava there was a Nigantha called Nataputta, who had [just] died. Not long
after his death the disciples of the Nigantha Nataputta had broken up into
factions and there was a lack of communal harmony. They had all been speak-
ing divisively, no longer conducting their affairs harmoniously. They had
been mutually entangling themselves in arguments, disputing acrimoniously
with one another, [saying,] “I know this teaching; you do not know it. How
could you know any teaching as I know it? [ am coherent; you are incoherent.
I am consistent; you are inconsistent. What should be stated first, you have
stated last; what should be stated last, you have stated first. I am victorious
over you; you are no match for me.'” When I ask you something, you are
unable to reply; I have already defeated you. Let me ask you again; if you
make a move, | will entangle you again.”

Ever more mutually arrogant, they had kept trying to outdo one another
in discussion, and no one was there to reprove them. The white-clothed lay
disciples of the Nigantha Nataputta had all become dissatisfied with these
[monastic] disciples of the Nigantha Nataputta. Why was that? It was because
of the bad doctrine and discipline that he had taught, which did not provide
a way out [of dukkhal], did not lead to full awakening. Not taught by a well-
gone one, it was falling apart and unstable,'** lacking anything reliable. The
teacher they venerated was not a tathagata, not free from attachment and
fully awakened.

Then, having completed the rains retreat, the three months being over,
having mended his robes, the novice Cunda took his robes and bowl and
approached the village of Sama to stay in a simsapd grove north of the village
of Sama.'” The novice Cunda approached the venerable Ananda and, having
arrived, paid homage at his feet, stepped back, and sat to one side. The ven-
erable Ananda said, “Venerable friend Cunda, where have you come from?
In what place did you spend the rains retreat?”’
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The novice Cunda said:

Venerable Ananda, I have come from Pava. I spent the rains retreat in Pava.
Venerable Ananda, in Pava there was a Nigantha called Nataputta, who had
[just] died. Not long after his death the disciples of the Nigantha Nataputta
had broken up into factions, and there was a lack of communal harmony.
They have all been speaking divisively, no longer conducting their affairs
harmoniously. They have been mutually entangling themselves in arguments,
disputing acrimoniously with one another, [saying,] “I know this teaching;
you do not know it. How could you know any teaching as I know it? [ am
coherent; you are incoherent. I am consistent; you are inconsistent. What
should be stated first, you have stated last; what should be stated last, you
have stated first. [ am victorious over you; you are no match for me. When
I ask you something, you are unable to reply; I have already defeated you.
Let me ask you again; if you make a move, I will entangle you again.”

Ever more mutually arrogant, they have kept trying to outdo one another
in discussion, and no one has been there to reprove them. The white-
clothed lay disciples of the Nigantha Nataputta have all become dissatisfied
with these [monastic] disciples of the Nigantha Nataputta. Why is that?
It is because of the bad doctrine and discipline that he taught, which does
not provide a way out [of dukkha], does not lead to full awakening. Not
taught by a well-gone one, it is falling apart and unstable, lacking anything
reliable. The teacher they venerated was not a tathagata, not free from
attachment and fully awakened.

On hearing this, the venerable Ananda said:

Venerable friend Cunda, given what you have said, we should go and see
the Buddha and respectfully present it to the World-honored One. Venerable
friend Cunda, let us now together approach the Buddha and tell the World-
honored One about this matter. It may be that because of this we will get
to hear a special teaching from the World-honored One.

Then the venerable Ananda and the novice Cunda together approached
the Buddha and paid homage with their heads at the Buddha’s feet. The ven-
erable Ananda stepped back and stood to one side, and the novice Cunda
stepped back and sat to one side.!*
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The venerable Ananda said:

World-honored One, today the novice Cunda approached me, paid homage
with his head at my feet, stepped back, and sat to one side. I said, “Ven-
erable friend Cunda, where have you come from? In what place did you
spend the rains retreat?” The novice Cunda said, “Venerable Ananda, I
have come from Pava, I spent the rains retreat at Pava. Venerable Ananda,
in Pava there was a Nigantha called Nataputta, who had just died. Not
long after his death the disciples of Nigantha Nataputta had broken up
into factions, and there was a lack of communal harmony. They have all
been speaking divisively, no longer conducting their affairs harmoniously.
They have been mutually entangling themselves in arguments, disputing
acrimoniously with one another, [saying,] ‘I know this teaching; you do
not know it. How could you know any teaching as I know it? I am coherent;
you are incoherent. I am consistent; you are inconsistent. What should be
stated first, you have stated last; what should be stated last, you have stated
first.  am victorious over you; you are no match for me. When I ask you
something, you are unable to reply; I have already defeated you. Let me
ask you again; if you make a move, I will entangle you again.’

“Ever more mutually arrogant, they have kept trying to outdo one
another in discussion, and no one has been there to reprove them. The
white-clothed lay disciples of the Nigantha Nataputta have all become
dissatisfied with these [monastic] disciples of the Nigantha Nataputta.
Why is that? It is because of the bad doctrine and discipline that he taught,
which does not provide a way out [of dukkha], does not lead to full awak-
ening. Not taught by a well-gone one, it is falling apart and unstable,
lacking anything reliable. The teacher they venerated was not a tathagata,
not free from attachment and fully awakened.”

World-honored One, on hearing this, I became afraid and alarmed, the
hairs on my body stood up on end, [and I thought,] “Let not any monk
give rise to such a dispute in the sangha after the World-honored One has
passed away! Such disputation would be to the detriment of many persons,
the suffering of many persons; it would not be to their benefit, not for their
welfare, not for their peace and happiness. It might even give rise to extreme
suffering and distress among devas and human beings.”
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World-honored One, [sometimes] I see a monk seated before the World-
honored One, being deeply respectful toward the World-honored One,
well restrained in the presence of the Well-gone One.!?” World-honored
One, on seeing this I think, “Suppose that, after the World-honored One
has passed away, this monk were to cause the arising of disputes within
the sangha, disputes such as would be to the detriment of many people,
the suffering of many people, not to their benefit, not for their welfare,
not for their peace and happiness, such as might even give rise to extreme
suffering and distress among devas and human beings.”

At this the World-honored One asked:

Ananda, in your view, what kind of dispute within the sangha is such that
this dispute would be to the detriment of many persons, the suffering of
many persons, not to their benefit, not for their welfare, not for their peace
and happiness, such as might even give rise to extreme suffering and dis-
tress among devas and human beings?!

The venerable Ananda replied:

World-honored One, there could be a dispute that is [not] about the higher
morality, the higher mind, or the higher insight which, having once arisen
within the sangha, could keep on arising. World-honored One, such a dis-
pute would be to the detriment of many persons, making for the suffering
of many persons; it would not be to their benefit, not for their welfare,
not for their peace and happiness; it might even give rise to extreme suf-
fering and distress among devas and human beings.

The World-honored One said:

Ananda, there could be a dispute about some very slight matter, namely
one that is [not] about the higher morality, the higher mind, or the higher
insight.'?® [However], Ananda, if there did exist a dispute about the path
[or] about the stages of the path which, having once arisen within the
sangha, would keep on arising, then, Ananda, such a dispute would [indeed]
be to the detriment of many people, making for the suffering of many
people; it would not be to their benefit, not for their welfare, not for their
peace and happiness.
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Ananda, do you see here [even] two monks who are of differing opin-
ions, giving rise to a dispute: “This is Dharma; this is not Dharma. This
is the discipline; this is not the discipline. This is an offense; this is not
an offense. It is a minor [offense]; it is a grave [offense]. It can be atoned
for; it cannot be atoned for. It can be restrained; it cannot be restrained.
There is a remainder; there is no remainder. It has occurred; it has not
occurred”? Ananda, [is this] what you think of?

There is the collection of my teachings, which I came to understand
by myself, awakened to by myself, realized by myself, namely: the four
establishments of mindfulness, the four right efforts, the four bases of
[supernormal] power, the five faculties, the five powers, the seven awak-
ening factors, and the eight factors of the noble path [which can forestall
such dispute].

[However], Ananda, the Nigantha Nataputta was not actually omnis-
cient, though he himself claimed to be omniscient."* Ananda, if the
Nigantha Nataputta had been all-knowing and all-seeing, then he would
have set forth for his disciples the “six roots of disputation,” so that, on
hearing a dispute, a disciple could settle it himself.

Then the venerable Ananda, extending his hands with joined palms toward
the Buddha, said:

World-honored One, now is the right time, Well-gone One, now is the
right time. If the World-honored One teaches the monks about the six
roots of disputation, then having heard it from the World-honored One,
the monks will receive it and remember it well.

The World-honored One said, “Ananda, listen closely and pay proper
attention. I will explain it to you in detail.” The venerable Ananda said, “Cer-
tainly. We shall listen to receive the teaching.”

The Buddha said:

Ananda, suppose a person is entangled in the bondage of anger and resent-
ment [which is the first of the six roots of disputation]. Ananda, being
entangled in the bondage of anger and resentment, that person becomes
disrespectful of the teacher, cannot see the Dharma, and does not keep
the precepts. Being disrespectful of the teacher, not seeing the Dharma,
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and not keeping the precepts, he gives rise to a dispute within the sangha,
a dispute that is to the detriment of many people, makes for the suffering
of many people; it will not be to their benefit, not for their welfare, not
for their peace and happiness, even giving rise to extreme suffering and
distress among devas and human beings.

Ananda, in the case of such a dispute, if you see, internally or externally,
that [the root of it] has not been eliminated, then, in order to cut off this
dispute [at its root], you should quickly seek a means, and train [in applying
it] with utmost diligence, with right mindfulness and right comprehension,
and with unremitting endurance.

Ananda, it is just as a person whose head is on fire or whose clothes
are on fire will quickly seek a means to save his head or to save his
clothes."! In the same way, in the case of a dispute, if you see, internally
or externally, that it has not been eliminated, then, in order to cut off this
dispute [at its root] you should quickly seek a means, and train [in applying
it] with utmost diligence, with right mindfulness and right comprehension,
and with unremitting endurance.

Ananda, in the case of such a dispute, if you see, internally or externally,
that it has been eliminated [at its root], then you should strongly protect
that [state of] mind, being constantly diligent, because of wishing to settle
this dispute. In this way you will cut off the root of this dispute.

Ananda, just as a person whose head is on fire or whose clothes are on
fire will quickly seek a means to save his head or to save his clothes, in the
same way, in the case of a dispute, if you see, internally or externally, that
it has been eliminated [at its root], you should strongly protect that [state
of] mind, being constantly diligent, because of wishing to settle this dispute.
In this way, with regard to this dispute, you will cut off the root of it.

It is the same with [the other five roots of disputation]: silent sulk-
ing . . . avarice and envy . . . flattery and deceit . . . shamelessness and
recklessness . . . evil desire and wrong view of a person who is of an evil
nature and unable to restrain himself.'*> Ananda, if a person has evil desire
and wrong view, and is of an evil nature and unable to restrain himself,
then he is disrespectful to the teacher, does not see the Dharma, and does
not keep the precepts. Being disrespectful to the teacher, not seeing the
Dharma, and not keeping the precepts, he gives rise in the sangha to a
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dispute, a dispute such as would be to the detriment of many people, the
suffering of many people; it would not be to their benefit, not for their
welfare, not for their peace and happiness, even giving rise to extreme
suffering and distress among devas and human beings.

Ananda, in the case of such a dispute, if you see, internally or externally,
that [the root of it] has not been eliminated, then, in order to cut off [the
root of] this dispute you should quickly seek a means, and train [in applying
it] with utmost diligence, with right mindfulness and right comprehension,
and with unremitting endurance.

Ananda, just as a person whose head is on fire or whose clothes are on
fire will quickly seek a means to save his head or to save his clothes, in
the same way, in the case of a dispute, if you see, internally or externally,
that [the root of it] has not been eliminated, then, in order to cut off [the
root of] this dispute you should quickly seek a means, and train [in applying
it] with utmost diligence, with right mindfulness and right comprehension,
and with unremitting endurance.

Ananda, in the case of such a dispute, if you see, internally or externally,
that [the root of it] has been eliminated, then you should strongly protect
that [state of] mind, being constantly diligent, because of wishing to settle
this dispute. In this way you will cut off the root of this dispute.

Ananda, just as a person whose head is on fire or whose clothes are on
fire will quickly seek a means to save his head or to save his clothes, in the
same way, in the case of a dispute, if you see, internally or externally, that
[the root of it] has been eliminated, then you should strongly protect that
state of mind, being constantly diligent, because of wishing to settle this dis-
pute. In this way, with regard to this dispute, you will cut off the root of it.

Again, Ananda, there are seven kinds of settlement of litigation.'*?
One: settlement of litigation by encounter; two: settlement of litigation
by [loss of] memory; three: settlement of litigation by non-insanity; four:
settlement of litigation by self-confession; five: settlement of litigation
by [pronouncement of] <bad character>;"** six: settlement of litigation
by circulating around; seven: settlement of litigation that is like a broom
for sweeping away excrement.

Ananda, what is settlement of litigation by encounter? How is some lit-
igation decided through the so-called settlement of litigation by encounter?
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Ananda, one person reproves one person, protected by the Dharma and the
discipline, in accordance with the instructions of the respected teacher, and
this encounter delights them.!** One person [reproves] two persons . . . one
person [reproves] many persons . . . one person reproves a sangha, protected
by the Dharma and the discipline, in accordance with the instructions of
the respected teacher, and this encounter delights them.

Two persons reprove two persons, protected by the Dharma and the dis-
cipline, in accordance with the instructions of the respected teacher, and
this encounter delights them. Two persons [reprove] many persons . . . two
persons [reprove] a sangha . . . two persons reprove one person, protected
by the Dharma and the discipline, in accordance with the instructions of
the respected teacher, and this encounter delights them.

Many persons reprove many persons, protected by the Dharma and
the discipline, in accordance with the instructions of the respected teacher,
and this encounter delights them. Many persons [reprove] a sangha . . .
many persons [reprove] one person . . . many persons reprove two persons,
protected by the Dharma and the discipline, in accordance with the instruc-
tions of the respected teacher, and this encounter delights them.

A sangha reproves a sangha, protected by the Dharma and the discipline,
in accordance with the instructions of the respected teacher, and this
encounter delights them. A sangha [reproves] one person . . . a sangha
[reproves] two persons . . . a sangha reproves many persons, protected by
the Dharma and the discipline, in accordance with the instructions of the
respected teacher, and this encounter delights them.

Ananda, this is what is called settlement of litigation by encounter.
This is how a certain kind of litigation is decided through the so-called
settlement of litigation by encounter.

Ananda, what is settlement of litigation by [loss of] memory? How is
some litigation decided through the so-called settlement of litigation by
[loss of] memory? Ananda, suppose that a certain person has violated the
precepts but does not remember doing so. Seeing this, the monks say to
him, “You have violated the precepts but you do not remember doing
50.1% You should request from the sangha settlement by [loss of] memory
and the sangha will together grant the venerable one settlement by [loss
of] memory.”
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Ananda, that monk should approach a place where the sangha is assem-
bled in harmony, arrange his robe so as to bare one shoulder, take off his
sandals, join the sangha, and pay homage with his head at the feet of the
monk who is the most senior and most venerated of them.'?” Kneeling
down and extending his hands with joined palms, he should say to the
monk who is the most senior and most venerated of them, ““Venerable sirs,
hear this! I have violated the precepts but do not remember doing so. I now
request from the sangha settlement by [loss of] memory. May the sangha,
assembled in harmony, grant me settlement by [loss of] memory!”

Ananda, for that monk the sangha, assembled in harmony, grants settle-
ment by [loss of] memory, in accordance with the Dharma and the discipline,
in accordance with the instructions of the respected teacher, and the encounter
delights them. Ananda, this is what is called settlement of litigation by [loss
of] memory. This is how a certain kind of litigation is decided through the
so-called settlement of litigation by [loss of] memory.

Ananda, what is settlement of litigation by non-insanity? How is some
litigation decided through the so-called settlement of litigation by non-
insanity? Ananda, suppose that insanity has arisen in a person and his
mind is deranged. Insanity having arisen in him and his mind being
deranged, he performs many impure actions that are contrary to the Dharma
of a renunciant, that do not accord with practice of the Dharma; and he
is declared to have committed an offense.

At a later time he returns to his original mental condition. Seeing this,
the [other] monks say to him,'*® “Formerly insanity had arisen in you and
your mind was deranged. Insanity having arisen in you and your mind
being deranged, you performed many impure actions that are contrary to
the Dharma of a renunciant, that do not accord with practice of the Dharma;
and you were declared to have committed an offense. Venerable friend,
you later returned to your original mental condition. Venerable friend,
request from the sangha settlement by non-insanity. The sangha will
together grant the venerable one settlement by non-insanity.”

Ananda, that monk should approach a place where the sangha is assem-
bled in harmony, arrange his robe so as to bare one shoulder, take off his
sandals, join the sangha, and pay homage with his head at the feet of the
monk who is the most senior and most venerated of them. Kneeling down
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and extending his hands with palms together, he should say to the monk
who is the most senior and most venerated of them, “Venerable sirs, hear
this! Insanity once arose in me and my mind was deranged. Insanity having
arisen in me and my mind being deranged, I performed many impure
actions that do not [conform to] the Dharma of a renunciant, that do not
accord with the practice of the Dharma, and I was declared to have com-
mitted an offense. I have since returned to my original mental condition.
I now request from the sangha settlement by non-insanity. May the sangha,
assembled in harmony, grant me settlement by non-insanity!”

Ananda, for that monk the sangha, assembled in harmony, grants set-
tlement by non-insanity, according to the Dharma and the discipline, in
accordance with the instructions of the respected teacher, and the encounter
delights them. Ananda, this is what is called settlement of litigation by
non-insanity. This is how a certain kind of litigation is decided through
the so-called settlement of litigation by non-insanity.

Ananda, what is settlement of litigation by self-confession? How is
some litigation decided through the so-called settlement of litigation by
self-confession? Ananda, suppose that some person has violated the pre-
cepts. He may have acknowledged this or he may not have acknowledged
it. He may remember it or he may not remember it. Ananda, that monk
should approach a place where the sangha is assembled in harmony,
arrange his robe so as to bare one shoulder, take off his sandals, join the
sangha, and pay homage with his head at the feet of the monk who is the
most senior and most venerated of them. Kneeling down and extending
his hands with joined palms, he should say to the monk who is the most
senior and most venerated of them, ‘““Venerable sirs, hear this! I have vio-
lated such and such precepts. | have now come before the monk who is
the most senior and most venerated of you with the sincere intention of
confessing it, of revealing it personally, not daring to hide it. I shall guard
myself more skillfully, so as not to do it again later.”

Ananda, the sangha of monks should ask that monk, “Does the ven-
erable one himself see his violation?”” He should answer, “I myself truly
see my violation.” The sangha should tell him, “Guard yourself more
skillfully so as not to do it again!” Ananda, this is what is called settlement
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of litigation by self-confession. This is how a certain kind of litigation is
decided through the so-called settlement of litigation by self-confession.

Ananda, what is settlement of litigation by [pronouncement of] <bad
character>? How is some litigation decided through the so-called settlement
of litigation by [pronouncement of] <bad character>? Ananda, suppose that
a person does not know shame and does not regret what has been seen or
heard [about him], and is therefore suspected by others of having evil desires.
Having committed an offense, he on the one hand declares that he [does
not] know about it,'3° and on the other hand declares that he [does not] see
it [as an offense]. Having on the one hand declared that he does [not] know
about it, he on the other hand declares that he [does not] see it [as an offense];
and having on the one hand declared that he [does not] see it [as an offense],
he on the other hand declares that he does [not] know about it.

When among the sangha he on the one hand declares that he does [not]
know about it, and when among the sangha he on the other hand declares
that he [does not] see it [as an offense]. Having on the one hand declared
that he [does not] know about it, he on the other hand declares that he
[does not] see it [as an offense]; and having on the one hand declared that
he [does not] see it [as an offense], he on the other hand declares that he
[does not] know about it.'*” Ananda, for that monk the sangha, assembled
in harmony, grants the settlement by [pronouncement of] <bad character>,
“Sir, you are being unprincipled and unreasonable. Sir, you are being evil
and unskillful. Why is that?

“Sir, having committed an offense, you on the one hand declare that you
do [not] know about it and on the other hand declare that you do [not] see
it [as an offense]. Having on the one hand declared that you do [not] know
about it, you on the other hand declare that you do [not] see it [as an offense];
and having on the one hand declared that you do [not] see it [as an offense],
you on the other hand declare that you know [you have done it].

“When among the sangha, you on the one hand declare that you do
[not] know about it, and when among the sangha you on the other hand
declare that you do [not] see it [as an offense]. Having on the one hand
declared that you do [not] know about it, you on the other hand declare
that you do [not] see it [as an offense]; and having on the one hand declared
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that you do [not] see it [as an offense], you on the other hand declare that
you do [not] know about it.”

Ananda, this is what is called settlement of litigation by [pronouncement
of] <bad character>. This is how a certain kind of litigation is decided through
the so-called settlement of litigation by [pronouncement of] bad character.

Ananda, what is settlement of litigation by circulating around? How is
some litigation decided through the so-called settlement of litigation by
circulating around? Ananda, [suppose that] two monks have various dif-
ferences of opinion, and that this gives rise to disputation such as, “This
is Dharma; this is not Dharma. This is discipline; this is not discipline.
This is an offense; this is not an offense. This is a light [offense]; this is a
grave [offense]. This can be talked about; this cannot be talked about. This
can be restrained; this cannot be restrained. There is a remainder; there is
no remainder. This can be atoned for; this cannot be atoned for.”

Ananda, those monks [can] settle this litigation in various ways. If it
is settled in [those] various ways, then this litigation should be declared
settled. If it is not settled in [those] various ways, then the sangha should
be told about this litigation. If it is settled within the sangha, then this lit-
igation should be declared settled.

If it is not settled within the sangha, then, Ananda, if there are monks
living nearby who have memorized the discourses, memorized the discipline,
and memorized the summaries,'*! then these monks should together go to
them and inform them about this litigation. If the dispute is settled on the
way, then that litigation should be declared settled. If the dispute is not settled
on the way, then they should again present this litigation to the sangha. If it
is settled within the sangha, then this litigation should be declared settled.

Ifit is [again] not settled within the sangha, then, Ananda, if [there are]
many companions who [can] help them, ones who have memorized the dis-
courses, memorized the discipline, and memorized the summaries, then,
Ananda, those [learned] monks should settle this litigation; [they should]
instruct [the monks] by way of the Dharma and by way of the discipline,
in accordance with the instructions of the respected Teacher, so that the
encounter delights them. Ananda, this is what is called settlement of litigation
by circulating around. This is how a certain kind of litigation is decided
through the so-called settlement of litigation by circulating around.
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Ananda, what is settlement of litigation that is like a broom for sweeping
away excrement? How is some litigation decided through the so-called
settlement of litigation that is like a broom for sweeping away excrement?

Suppose that there is a dwelling place where the monks of the sangha
are arguing bitterly, disputing acrimoniously with one another; and suppose,
Ananda, that those monks have become divided into two factions. Then,
Ananda, after they have divided into two factions, whichever monk in
one of the factions is the most senior and most venerated, or the next
below him in status, whoever is the leader, or the next below him in status,
this monk, Ananda, should address those [other] monks, saying, “Venerable
friends, listen! We are being unprincipled and unreasonable; we are being
evil and unskillful. Why is that? Having gone forth out of faith in this
well-declared Dharma and discipline, having left home and become home-
less to train in the path, here we are, arguing bitterly, disputing acrimo-
niously with one another.

“Venerable friends, given this disputation, [let] those of us who have
been violating the precepts get rid of our grave offenses, get rid of our
associations with the household life. On behalf of myself and on behalf
of those venerable friends [who agree with me], I now address you ven-
erable friends with the sincere intention of confessing this, of personally
stating and revealing it, not daring to hide it. Henceforth I shall guard
myself more skillfully so as not to do it again later.”

Ananda, if in this faction there is no monk who disagrees, then, Ananda,
this monk should approach the second faction. Having approached it, he
should pay homage with his head at the feet of the monk who is the most
senior and most venerated of them. Kneeling down and extending his
hands with palms together, he should say to the monk who is the most
senior and most venerated of them, “Venerable sirs, listen! We are being
unprincipled and unreasonable; we are being evil and unskillful. Why is
that? Having gone forth out of faith in this well-declared Dharma and dis-
cipline, having left home and become homeless to train in the path, here
we are arguing bitterly, disputing acrimoniously with one another.

“Venerable friends, given this disputation, [let] those of us who have
been violating the precepts get rid of our grave offenses, get rid of our
associations with the household life. On behalf of myself and on behalf
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of those venerable friends [who agree with me], I now address you ven-
erable friends with the sincere intention of confessing it, of personally
stating and revealing it, not daring to hide it. Henceforth I shall guard
myself more skillfully so as not to do it again later.”

Ananda, that monk should say to this monk, “Venerable friend, do you
yourself see your offense?”” He should answer, “T myself truly see my offense.”
That one should tell him, “Henceforth guard yourself more skillfully, so as
not to do it again!” The same is then to be done by the second faction.

Ananda, this is the settlement that is like a broom for sweeping away
excrement. This is how some litigation is decided through the so-called
settlement of litigation that is like a broom for sweeping away excrement.

Ananda, I will now teach you six principles of cordiality. Listen closely,
listen closely and pay proper attention!

The venerable Ananda replied, “Certainly. [We] shall listen to receive the

instruction.”

The Buddha said:

What are the six? [One practices] bodily acts of loving-kindness toward
one’s companions in the holy life.

This principle is a principle of cordiality,'** a principle of affection, a
principle of joy, which makes for being liked, makes for being esteemed,
makes for being respected, makes for being revered, makes for cultivation,
makes for bringing together, for becoming a renunciant, for gaining mental
unification, for gaining energy, for attaining nirvana.

[One practices] verbal acts of loving-kindness. . . .

[One practices] mental acts of loving-kindness. . . .

Whatever benefits of the Dharma one has gained in accordance with the
Dharma—the food that one has got oneself, even what is in one’s bowl—
such benefits one shares with one’s companions in the holy life.

This principle is a principle of cordiality, a principle of affection, a
principle of joy, which makes for being liked, makes for being esteemed,
makes for being respected, makes for being revered, makes for cultivation,
makes for bringing together, for becoming a renunciant, for gaining mental
unification, for gaining energy, for attaining nirvana.
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Whatever moral conduct is not deficient, not defective, not defiled, not
otherwise, [firm] like the earth, not swayed by others, praised by noble
ones as adequate and well-maintained—such moral conduct one shares
with one’s companions in the holy life.

This principle is a principle of cordiality, a principle of affection, a
principle of joy, which makes for being liked, makes for being esteemed,
makes for being respected, makes for being revered, makes for cultivation,
makes for bringing together, for becoming a renunciant, for gaining mental
unification, for gaining energy, for attaining nirvana.

Whatever noble view is emancipating, clear vision that penetrates pro-
foundly, capable of rightly eradicating dukkha—such view one shares
with one’s companions in the holy life.

This principle is a principle of cordiality, a principle of affection, a
principle of joy, which makes for being liked, makes for being esteemed,
makes for being respected, makes for being revered, makes for cultivation,
makes for bringing together, for becoming a renunciant, for gaining mental
unification, for gaining energy, for attaining nirvana.

Ananda, when I spoke earlier of six principles of cordiality, it was of
these that I was speaking.

Ananda, if you [monks] settle and completely cut off these six roots
of disputation, and use these seven kinds of settlement of litigation—[up
to] the settlement of litigation that is like a broom for sweeping away
excrement—to settle any dispute that arises in the sangha, and [if you]
also practice these six principles of cordiality, then, Ananda, in this way
you will [dwell] together in harmony after I am gone: happy, free of dis-
putation, united and of a single mind, united and with a single teaching,
blending like water and milk, dwelling and practicing happily, just as
when [ was present.'+

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

197. The Discourse to Upali'#

Thus have I heard. At one time the Buddha was dwelling at Campa, on the
bank of the river Ganges.
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At that time, in the afternoon, the venerable Upali rose from sitting in

meditation and approached the Buddha. Having paid homage with his head
at the Buddha’s feet, he stepped back, sat to one side, and said:

World-honored One, if a completely assembled sangha of monks perform
a transaction that is different [from what is appropriate to the case] and
declare a transaction that is different [from what is appropriate to the
case], then is this a transaction in accordance with the Dharma, a transaction
in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
do it by [the procedure for settlement of litigation called] encounter but
instead do it by [loss of] memory, or if they should do it by [loss of] mem-
ory but instead do it by encounter, then is this a transaction in accordance
with the Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
do it by [loss of] memory but instead do it by non-insanity, or if they
should do it by non-insanity but instead do it by [loss of] memory, then
is this a transaction in accordance with the Dharma, a transaction in accor-
dance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
do it by non-insanity but instead do it by self-confession, or if they should
do it by self-confession but instead do it by non-insanity, then is this a
transaction in accordance with the Dharma, a transaction in accordance
with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:
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World-honored One, if a completely assembled sangha of monks should
do it by self-confession but instead do it by [pronouncement of] <bad
character>, or if they should do it by [pronouncement of] <bad character>
but instead do it by self-confession, then is this a transaction in accordance
with the Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
do it by [pronouncement of] <bad character> but instead reprove, or if
they should reprove but instead do it by [pronouncement of] <bad char-
acter>, then is this a transaction in accordance with the Dharma, a trans-
action in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
reprove but instead demote, or if they should demote but instead reprove,
then is this a transaction in accordance with the Dharma, a transaction in
accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
demote but instead promote, or if they should promote but instead demote,
then is this a transaction in accordance with the Dharma, a transaction in
accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
promote but instead expel, or if they should expel but instead promote,
then is this a transaction in accordance with the Dharma, a transaction in
accordance with the discipline?
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The World-honored One replied, “It is not, Upali.”

The venerable Upali asked further: “World-honored One, if a completely
assembled sangha of monks should expel but instead remind, or if they
should remind but instead expel, then is this a transaction in accordance
with the Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
remind but instead correct at the root, or if they should correct at the root
but instead remind, then is this a transaction in accordance with the
Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
correct at the root but instead send away, or if they should send away but
instead correct at the root, then is this a transaction in accordance with
the Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
send away but instead prescribe penance, or if they should prescribe
penance but instead send away, then is this a transaction in accordance
with the Dharma, a transaction in accordance with the discipline?

The World-honored One replied, “It is not, Upali.”
The venerable Upali asked further:

World-honored One, if a completely assembled sangha of monks should
prescribe penance but instead correct, or if they should correct but instead
prescribe penance, then is this a transaction in accordance with the Dharma,
a transaction in accordance with the discipline?

The World-honored One replied:
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It is not, Upali. Upali, if a completely assembled sangha of monks perform
a transaction that is different [from what is appropriate to the case] and declare
a transaction that is different [from what is appropriate to the case], then this
is a transaction that is not in accordance with the Dharma, a transaction that
is not in accordance with the discipline; and that sangha is at fault.

Upali, if a completely assembled sangha of monks should do it by
encounter but instead do it by [loss of] memory, or if they should do it by
[loss of] memory but instead do it by encounter, then this is a transaction
that is not in accordance with the Dharma, a transaction that is not in
accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should do it by [loss
of] memory but instead do it by non-insanity, or if they should do it by
non-insanity but instead do it by [loss of] memory, then this is a transaction
that is not in accordance with the Dharma, a transaction that is not in
accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should do it by non-
insanity but instead do it by self-confession, or if they should do it by
self-confession but instead do it by non-insanity, then this is a transaction
that is not in accordance with the Dharma, a transaction that is not in
accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should do it by self-
confession but instead do it by [pronouncement of] <bad character>, or
if they should do it by [pronouncement of] <bad character> but instead
do it by self-confession, then this is a transaction that is not in accordance
with the Dharma, a transaction that is not in accordance with the discipline;
and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should do it by [pro-
nouncement of] <bad character> but instead reprove, or if they should
reprove but instead do it by [pronouncement of] <bad character>, then
this is a transaction that is not in accordance with the Dharma, a transaction
that is not in accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should reprove but
instead demote, or if they should demote but instead reprove, then this is a
transaction that is not in accordance with the Dharma, a transaction that is
not in accordance with the discipline; and that sangha too is at fault.
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Upali, if a completely assembled sangha of monks should demote but
instead promote, or if they should promote but instead demote, then this is
a transaction that is not in accordance with the Dharma, a transaction that is
not in accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should promote but
instead expel, or if they should expel but instead promote, then this is a trans-
action that is not in accordance with the Dharma, a transaction that is not in
accordance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should expel but instead
remind, or if they should remind but instead expel, then this is a transaction
that is not in accordance with the Dharma, a transaction that is not in accor-
dance with the discipline; and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should remind but
instead correct at the root, or if they should correct at the root but instead
remind, then this is a transaction that is not in accordance with the Dharma,
a transaction that is not in accordance with the discipline; and that sangha
too is at fault.

Upali, if a completely assembled sangha of monks should correct at
the root but instead send away, or if they should send away but instead
correct at the root, then this is a transaction that is not in accordance with
the Dharma, a transaction that is not in accordance with the discipline;
and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should send away
but instead prescribe penance, or if they should prescribe penance but
instead send away, then this is a transaction that is not in accordance with
the Dharma, a transaction that is not in accordance with the discipline;
and that sangha too is at fault.

Upali, if a completely assembled sangha of monks should prescribe
penance but instead correct, or if they should correct but instead prescribe
penance, then this is a transaction that is not in accordance with the
Dharma, a transaction that is not in accordance with the discipline; and
that sangha too is at fault.

Upali, if a completely assembled sangha of monks perform a transaction
that is appropriate [to the case] and then declare this transaction, then this
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is a transaction in accordance with the Dharma, a transaction in accordance
with the discipline; and that sangha is not at fault.

Upali, if a completely assembled sangha of monks should do it by
encounter and then do it by encounter . . . should do it by [loss of] memory
and then do it by [loss of] memory . . . should do it by non-insanity and
then do it by non-insanity . . . should do it by self-confession and then do
it by self-confession . . . should do it by [pronouncement of] <bad char-
acter> and then do it by [pronouncement of] <bad character> . . . should
reprove and then reprove . . . should demote and then demote . . . should
promote and then promote . . . should expel and then expel . . . should
remind and then remind . . . should correct at the root and then correct at
the root . . . should send away and then send away . . . should prescribe
penance and then prescribe penance . . . should correct and then correct,
then this is a transaction in accordance with the Dharma, a transaction in
accordance with the discipline; and that sangha is not at fault.

Upali, you should train in doing the transaction that is appropriate to
the case and then declare this transaction. Do by encounter what should
be done by encounter. Do by [loss of] memory what should be done by
[loss of] memory. Do by non-insanity what should be done by non-insanity.
Do by self-confession what should be done by self-confession. Do by
[pronouncement of] <bad character> what should be done by [pronounce-
ment of] <bad character>. Reprove who should be reproved. Demote who
should be demoted. Promote who should be promoted. Expel who should
be expelled. Remind who should be reminded. Discipline from the outset
who should be disciplined from the outset. Correct at the root who should
be corrected at the root. Send away who should be sent away. Prescribe
penance for who should be prescribed penance. Discipline who should
be disciplined. Upali, you should train in this way.

Thus spoke the Buddha. Having heard what the Buddha said, the venerable
Upali and the [other] monks were delighted and received it respectfully.  757a

198. The Discourse on the Stages
of Taming'#

Thus have I heard. At one time the Buddha was dwelling at Rajagaha, staying
in the Bamboo Grove at the Squirrels’ Sanctuary.
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At that time the novice Aciravata was also dwelling at Rajagaha, staying
in a meditation hut in the forest. At that time Prince Jivasena, who was
roaming about in the afternoon, came to where the novice Aciravata was
staying. Having exchanged greetings with him, he stepped back, sat to one
side, and said, “Venerable Aciravata, [ would like to ask a question. Am |
permitted to ask it?”

The novice Aciravata replied, “Good prince, ask what you wish to ask.
Having heard it, I will consider it.”

The prince asked, “Aciravata, is it true that in this Dharma and discipline
a monk who is not negligent and who practices diligently attains unification
of mind?”

The novice answered, “Good prince, it is true that in this Dharma and dis-
cipline a monk who is not negligent and who practices diligently attains uni-
fication of mind.”

The prince asked further:

Venerable Aciravata, would you tell me in full, according to what you
have heard and according to what you have learned through recitation,
how in this Dharma and discipline a monk who is not negligent and who
practices diligently attains unification of mind?

The novice answered:

Good prince, I am not able to tell you in full, according to the Dharma as
I have heard it and according to what I have learned through recitation,
how in this Dharma and discipline a monk who is not negligent and who
practices diligently attains unification of mind. Good prince, if I were to
tell the good prince, according to the Dharma as I have heard it and accord-
ing to what I have learned through recitation, how in this Dharma and
discipline a monk who is not negligent and who practices diligently attains
unification of mind, the good prince might not understand; and that would
be wearisome for me.

The prince said to the novice:

Venerable Aciravata, you are not being ambushed by anyone. With what
reason in mind are you retreating? Venerable Aciravata, tell me, according
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to the Dharma as you have heard it and according to what you have learned
through recitation, how in this Dharma and discipline a monk who is not
negligent and who practices diligently attains unification of mind. If
understand, then that is good. If I do not understand, then I will not ask
you any more questions about anything.

Then the novice Aciravata told Prince Jivasena, according to the Dharma
as he had heard it and according to what he had learned through recitation,
how in this Dharma and discipline a monk who is not negligent and who
practices diligently attains unification of mind.

Then Prince Jivasena said:

Venerable Aciravata, it is impossible that in this Dharma and discipline
a monk who is not negligent and who practices diligently should attain
unification of mind.

Having declared it impossible, he promptly got up from his seat and left
without bidding farewell.

Not long after Prince Jivasena had left, the novice Aciravata approached
the Buddha. Having paid homage with his head [at the Buddha’s feet], he
stepped back, sat to one side, and told the Buddha the whole conversation
with Prince Jivasena.

Having heard it, the World-honored one said to the novice:

Aciravata, let it be! How could Prince Jivasena grasp [what you were talking
about]? He engages in sensual pleasures, he is attached to sensual pleasures,
consumed by craving for sensual pleasures, subject to the fever of sensual
pleasures. As to the stage [of meditation attained by] abandoning sensual
pleasures, by abandoning the craving for sensual pleasures, by abandoning
the fever of sensual pleasures, by knowledge of dispassion, by vision of
dispassion, by realization of dispassion, that Prince Jivasena should [get to]
know and see this stage, that is not possible. Why is that? Aciravata, it is
[because] Prince Jivasena constantly engages in sensual pleasures.
Aciravata, it is just as with taming four [kinds of beings]; taming ele-
phants, taming horses, taming oxen, and taming people. In each case two
[kinds of beings] to be tamed resist taming and two [kinds of beings] to
be tamed accept taming. Aciravata, what do you think? That these two
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[kinds of beings] to be tamed which resist taming, which have never been
tamed and, never having been tamed, are at the stage of being untamed—
that they should experience the tamed state, that is not possible. That these
two [kinds of beings] to be tamed which accept taming, which have been
well-tamed and, having been well-tamed, have [gone beyond] the stage
of being untamed!*—that they should experience the tamed state, that is
certainly possible.

So, Aciravata, let it be! How could Prince Jivasena get [what you were
talking about]? He engages in sensual pleasures, he is attached to sensual
pleasures, consumed by craving for sensual pleasures, subject to the fever
of sensual pleasures. As to the stage [of meditation attained by] abandoning
sensual pleasures, by abandoning the craving for sensual pleasures, by aban-
doning the fever of sensual pleasures, by knowledge of dispassion, by vision
of dispassion, by realization of dispassion—that the prince should [get to]
know or see this stage, that is not possible. Why is that? Aciravata, it is
[because] Prince Jivasena constantly engages in sensual pleasures.

Aciravata, it is just as if there were a great rocky mountain not far from
a village, which is without cavities, without crevices, solid, without hollows,
firm and immovable, being altogether a single [mass]. Suppose that two
men are wanting to see [the view]. One of the men quickly climbs up the
mountain; the second man stays at the bottom of the mountain. The man
on top of the rocky mountain sees that on the [other] side of the rocky
mountain there is beautiful level ground, with scenic gardens, woodland
groves, clear springs, flower ponds, and long flowing rivers. Having seen
this, the man on top of the mountain says to the man at the bottom of the
mountain, “Did you [ever] see that on the [other] side of the mountain
there is beautiful level ground, with scenic gardens, woodland groves,
clear springs, flower ponds, and long flowing rivers?”” The man standing
at the bottom of the mountain replies, “From what I see of the mountain,
that on its [other] side there should be beautiful level ground, with scenic
gardens, woodland groves, clear springs, flower ponds, and long flowing
rivers, that is not possible.”

Then the man on top of the rocky mountain quickly comes down. He
takes hold of the man at the bottom of the mountain and quickly leads him
up. Having reached the top of the rocky mountain, he asks him, “Do you
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[now] see that on the [other] side of the mountain there is beautiful level
ground, with scenic gardens, woodland groves, clear springs, flower ponds,
and long flowing rivers?” The other man replies, “Only now do I see it.”

Then [the first man] again asks the other man, “At first you said that
to see this was not possible, but now you say you see it. What is the reason
for this?” The other man replies, “At first my [view] was obstructed by
the mountain, so I could not see it.”

So, Aciravata, let it be! How could Prince Jivasena get [what you were
talking about]? He engages in sensual pleasures, he is attached to sensual
pleasures, consumed by craving for sensual pleasures, subject to the fever
of sensual pleasures. As to the stage [of meditation attained by] abandoning
sensual pleasures, by abandoning the craving for sensual pleasures, by
abandoning the fever of sensual pleasures, by knowledge of dispassion,
by vision of dispassion, by realization of dispassion, that the prince should
[get to] know this, to see this, that is not possible.!*’

Aciravata, long ago there was a head-anointed warrior king who had
an elephant catcher. The king said to him: “Elephant catcher, catch a forest
elephant for me and bring him here. When you have caught him, tell me.”
Then, having received the king’s instructions, the elephant catcher mounted
the royal elephant and went into the forest. The elephant catcher saw a
large forest elephant in the forest. Having seen him, he caught and bound
him, attaching him to the royal elephant’s neck. Then the royal elephant
led the forest elephant out into the open.

The elephant catcher returned to the head-anointed warrior king and
said, ““Your Majesty, the forest elephant has been caught; he is bound and
out in the open. May Your Majesty do as he pleases!” Hearing this, the
head-anointed warrior king said [to his skilled elephant tamer], “Skilled
elephant tamer, now quickly tame this forest elephant. Make him submit
so that he becomes a well-tamed elephant. When he is well-tamed, come
back and tell me.”

Having received the king’s instructions, the skilled elephant tamer took
hold of a large post, placed it on his right shoulder, and went to where the
forest elephant was. He planted the post in the ground and bound the forest
elephant to it by the neck. He did this to control [the elephant’s] intentions
of enjoying the forest, to remove its thoughts of desire for the forest, detain
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him from the forest and weary him of it, so that he would enjoy villages
and towns, and develop a liking for human beings. The skilled elephant
tamer began by providing [the forest elephant] with fodder and drink.

Aciravata, once that forest elephant had accepted the first fodder and
drink from the elephant tamer, the skilled elephant tamer thought, “Now
this forest elephant will certainly survive. Why is that? [It is because] this
forest elephant has for the first time accepted fodder and drink.”

Once that forest elephant had accepted the first fodder and drink from
the elephant tamer, the skilled elephant tamer addressed him with soft,
agreeable words, “Lie down, get up! Go, come back! Take up, put down!
Bend, stretch!” That forest elephant, on being addressed by the elephant
tamer with soft, agreeable words, lay down and got up, went and came
back, took up and put down, bent and stretched. In this way the forest ele-
phant followed the instructions of the elephant tamer.

Aciravata, once that forest elephant had obeyed the instructions of the
elephant tamer, the skilled elephant tamer bound his two front feet, his
[two] back feet, his two hind parts, his two flanks, his tail, his forehead,
his ears, his tusks, and also his trunk. He got a man holding a goad to
mount [the elephant’s] head, and many [other] men to stand in front of it
holding swords, shields, spears, lances, halberds, hatchets, and axes. Hold-
ing a sharp halberd in his hand, the skilled elephant tamer stood in front
of the forest elephant and said, “I will now train you in imperturbability.
I will train you not to move.”

While being trained in imperturbability by the elephant tamer, that
forest elephant did not lift his front feet and did not move his back feet.
His two hind parts, his two flanks, his tail, his forehead, his ears, his tusks,
and his trunk all did not move. In this way the forest elephant submitted
to the elephant tamer by remaining imperturbable.

Aciravata, when that forest elephant submitted to the elephant tamer
by remaining imperturbable, at that time he was putting up with swords,
shields, spears, lances, halberds, hatchets, and axes, and with the sound
of loud shouting. If there was any yelling, blowing of conchs, beating of
drums, or striking of bells, he was capable of enduring it all. Once that
forest elephant was capable of enduring that, at that time he was tamed,
well-tamed; he had achieved the higher taming, achieved the unsurpassable
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taming. [Being also endowed with] superior swiftness, unsurpassable
swiftness, he was fit to be ridden by a king, to receive fodder from a king’s
granary, and to be called a royal elephant.

It is the same, Aciravata, at the time when there appears in the world
a tathagata, free from attachment, fully awakened, accomplished in knowl-
edge and conduct, a well-gone one, a knower of the world, an unsurpassable
person, leader on the path of Dharma, teacher of devas and human beings,
called a buddha, an exalted one. He has known and realized for himself
this world [with its] devas and maras, [with its] Brahmas, [with its] renun-
ciants and brahmins, from human beings to devas, and he dwells having
himself achieved realization. He teaches the Dharma, which is sublime
in the beginning, sublime in the middle, and sublime in the end, with its
meaning and phrasing, endowed with purity, and he reveals the holy life.

That Dharma taught by him is heard by a householder’s son. On hearing
it, the householder’s son gains faith in the Dharma taught by the Tathagata.
Having gained faith, he shaves off his hair and beard, puts on monastic robes
and out of faith leaves home and becomes homeless to train in the path.

Aciravata, at that time the noble disciple comes out into the open, just
as the king’s forest elephant [came out of the forest]. Just as a forest ele-
phant has lust, desire, delight, and attachment, namely for staying in the
forest, Aciravata, in the same way devas and human beings have desire,
lust, delight, and attachment, namely for the five strands of sensual pleasure,
for visible forms, sounds, odors, tastes, and tangibles.

The Tathagata begins by taming that monk, “You should maintain
purity of body and livelihood, maintain purity of speech . . . and of mind
and livelihood.” When the noble disciple maintains purity of body and
livelihood, maintains purity of speech . . . and of mind and livelihood, the
Tathagata tames the monk further,'® “You should contemplate the body
as a body internally . . . up to . . . contemplate feelings, mental states, and
dharmas as dharmas.”

When the noble disciple contemplates the body as a body internally . . .
up to . . . contemplates feelings, mental states, and dharmas as dharmas,
then the four establishments of mindfulness are present in the mind of the
noble disciple. They bind his mind, control intentions of delighting in the
household [life], and remove thoughts of desire for the household [life],
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detain him from the household [life] and weary him of it. They cause him
to delight in the true Dharma and to develop noble morality.

Aciravata, it is just as the elephant tamer, having received the order
from the head-anointed warrior king, took hold of a large post, placed it
on his right shoulder, went to where the forest elephant was, planted the
post in the ground, and bound the forest elephant to it by the neck. This
controlled [the elephant’s] intentions of delighting in the forest and removed
his thoughts of desire for the forest, detained him from the forest and wea-
ried him of it. It caused him to delight in villages and towns and to develop
a liking for human beings.

In the same way, Aciravata, the four establishings of mindfulness are
present in the mind of the noble disciple. They bind his mind, control his
intentions of delighting in the household [life], and remove thoughts of
desire for the household [life], detain him from the household [life] and
weary him of it. They cause him to delight in the true Dharma, and to
develop noble morality.

When the noble disciple contemplates the body as a body internally . . .
up to . . . contemplates feelings, mental states, and dharmas as dharmas,
then the Tathagata tames the monk further, “You should contemplate the
body as a body internally, without thinking thoughts related to sensual
pleasures . . . up to . . . contemplate feelings, mental states, dharmas as
dharmas, without thinking thoughts related to what is not Dharma.”

When the noble disciple contemplates the body as a body internally
without thinking thoughts related to sensual pleasures . .. up to . .. con-
templates feelings, mental states, dharmas as dharmas, without thinking
thoughts related to what is not Dharma, then in this way the noble disciple
is following the instructions of the Tathagata.

Aciravata, it is just as the forest elephant which, on being addressed by
the elephant tamer with soft and agreeable words, lay down and got up,
went and came back, took up and put down, bent and stretched, in this way
the forest elephant followed the instructions of the elephant tamer.'*

In the same way, Aciravata, when the noble disciple contemplates the
body as a body internally, without thinking thoughts related to sensual pleas-
ures ... up to . . . contemplates feelings, mental states, dharmas as dharmas,
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without thinking thoughts related to what is not Dharma, then in this way
the noble disciple is following the instructions of the Tathagata.

When the noble disciple follows the instructions of the Tathagata, the
Tathagata further tames the monk, “You should dwell secluded from sen-
sual desires, secluded from evil and unwholesome states . . . up to . . .
attain and dwell having attained the fourth absorption.”!%

When the noble disciple dwells secluded from sensual desires, secluded
from evil and unwholesome states . . . up to . . . attains and dwells having
attained the fourth absorption, then in this way the noble disciple has fol-
lowed the Tathagata and become established in imperturbability.

Aciravata, it is just as when, through being instructed in imperturbability
by the elephant tamer, the forest elephant did not lift his front feet, did not
move his back feet, his two hind parts, his two flanks, his tail, his forechead,
his ears, his tusks, and also his trunk, then in this way the forest elephant
was following the elephant tamer’s instructions on imperturbability.!>!

In the same way, Aciravata, when the noble disciple dwells secluded
from sensual desires, secluded from evil and unwholesome states . . . up
to . . . attains and dwells having achieved the fourth absorption, then in
this way the noble disciple has followed the Tathagata and become estab-
lished in imperturbability.

When, by following the Tathagata, the noble disciple has become estab-
lished in imperturbability, at that time he is capable of enduring affliction
by hunger and thirst, cold and heat, mosquitoes and gadflies, flies and
fleas, wind and sun. He is also capable of enduring abusive words and
being beaten with sticks. Any diseases of the body causing the utmost
pain, such as to make him wish to end his life, all of these unpleasant
afflictions he is able to endure.

Aciravata, it is just as the forest elephant, when he submitted to the
elephant tamer and remained imperturbable, put up with swords, shields,
spears, lances, halberds, hatchets, and axes, and the sound of loud shouting.
He was capable of enduring any yelling, blowing of conchs, beating of
drums, and striking of bells. All of that he was able to endure.!*?

In the same way, Aciravata, when by following the Tathagata, the noble
disciple has become established in imperturbability, at that time he is
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capable of enduring affliction by hunger and thirst, cold and heat, mos-
quitoes and gadflies, flies and fleas, wind and sun. He is also capable of
enduring abusive words and being beaten with sticks. Any diseases of the
body causing the utmost pain, such as to make him wish to end his life,
all of these unpleasant afflictions he is able to endure.

Aciravata, when the noble disciple, through following the Tathagata,
is able to put up [with all of this], at that time he is tamed, well-tamed, has
reached the higher taming, the supreme taming; he has reached the higher
peace, the supreme peace; he has discarded all crookedness, fear, stupidity,
and deceitfulness; he has become pure, has settled the dust, become free
of dirt, free of impurity; he is worthy of praise, worthy of being invited,
worthy of reverence, worthy of respect, truly worthy of offerings, an excel-
lent field of merit for all devas and human beings. '™

Aciravata, it is just as that forest elephant, when he had become capable
of enduring all, at that time he was tamed, well-tamed, had achieved the
higher taming, had achieved the unsurpassable taming, [was endowed
with] superior swiftness, unsurpassable swiftness, was fit to be ridden
by a king, to receive fodder from a king’s granary, and to be called a
royal elephant.

In the same way, Aciravata, when the noble disciple, through following
the Tathagata, is able to put up [with all of this], at that time he is tamed,
well-tamed, has achieved the higher taming, the supreme taming; has
attained the higher peace, the supreme peace; he has discarded all crooked-
ness, fear, stupidity, and deceitfulness; he has become pure, has settled the
dust, become free of dirt, free of impurity; he is worthy of praise, worthy
of being invited, worthy of reverence, worthy of respect, truly worthy of
offerings, an excellent field of merit for all devas and human beings.

Aciravata, a young forest elephant who dies untamed is reckoned to
have “died untamed,” a middle-aged elephant . . . an old elephant who
dies untamed is reckoned to have “died untamed.” Aciravata, a young
noble disciple who dies untamed is reckoned to have “died untamed,” a
middle-aged noble disciple . . . an old noble disciple who dies untamed
is reckoned to have “died untamed.”!>*

Aciravata, a young forest elephant who dies well-tamed is reckoned
to have “died well-tamed,” a middle-aged elephant . . . an old elephant
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who dies well-tamed is reckoned to have “died well-tamed.” Aciravata,
a young noble disciple who dies well-tamed is reckoned to have “died
well-tamed,” a middle-aged noble disciple . . . an old noble disciple who
dies well-tamed is reckoned to have “died well-tamed.”

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

199. The Discourse on the Stages of the Fool
and the Wise'

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, “I will now
teach you the nature of being foolish and the nature of being wise. Listen
closely, listen closely and pay proper attention!” Then the monks listened to
receive the instruction.

The Buddha said:

What is the nature of foolishness? A fool has three characteristics that
mark him as foolish, that show him to be foolish, and possessing which
he qualifies as a fool and is said to be foolish. What are the three? A fool
thinks evil thoughts, speaks evil speech, and does evil deeds. This is why
he is a fool and is said to be foolish.

If a fool did not think evil thoughts, did not speak evil speech, and did
not do evil deeds, then he would not be reckoned a fool and said to be
foolish. It is because a fool thinks evil thoughts, speaks evil speech, and
does evil deeds that he is reckoned a fool and said to be foolish.

Right here and now a fool experiences three types of distress in body
and mind. What are the three types of distress in body and mind that a fool
experiences? Whatever he is doing, be it sitting in an assembly meeting,
or being in a street or alley, or in a marketplace, or at a crossroads, there
is talk about matters relating to fools: “A fool kills living beings, takes
what is not given, engages in sexual misconduct, speaks falsehood . . . up
to . . . has wrong view, and possesses countless other evil and unwholesome
qualities.”!*® Having seen that someone possesses countless evil and
unwholesome qualities, other people speak badly of him.
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Hearing this, the fool then thinks, “Having seen that someone possesses
countless evil and unwholesome qualities, other people speak badly of
him. I too possess these countless evil and unwholesome qualities. If they
knew this, they would speak badly of me.” This is the first type of distress
in body and mind that a fool experiences right here and now.

Again, a fool sees the king’s men arresting a criminal and subjecting him
to various kinds of painful punishment: cutting off his hands, cutting off his
feet, cutting off both his hands and his feet, cutting off his ears, cutting off
his nose, cutting off both his ears and his nose; or slicing strips off him, or
tearing out his beard, or tearing out his hair, or tearing out both his beard
and his hair; or putting him in a cage and setting fire to his clothes; or wrapping
him in straw and setting fire to it; or placing him in the belly of the “iron
donkey,” or in the mouth of the “iron pig,” or in the mouth of the “iron tiger”
and then heating it over a fire; or placing him in a copper cauldron or an iron
cauldron and stewing him; or cutting him into pieces, or stabbing him with
a sharp fork, or hooking him with iron hooks, or laying him down on an iron
bed and scalding him with boiling oil, or seating him in an iron mortar and
pounding him with an iron pestle, or having him be bitten by poisonous
snakes, or whipping him with whips, or beating him with sticks, or hitting
him with clubs, or impaling him alive, or cutting off his head.

Seeing this, the fool thinks, “Being known to the king and arrested for
possessing countless evil and unwholesome qualities, one will be punished
like this.'>” I too possess these countless evil and unwholesome qualities.
If the king knew this, he would have me too subjected to painful punish-
ment.” Such is the second type of distress in body and mind that a fool
experiences right here and now.

Again the fool engages in evil bodily conduct, engages in evil verbal
and mental conduct. Suppose he becomes sick and experiences pain.'s
As he is sitting or lying on a bed, or sitting or lying on a bench, or sitting
or lying on the ground, great pain, extreme suffering arises in his body
such as to make him wish to end his life. At that time his evil bodily con-
duct, evil verbal and mental conduct hangs over him.

It is just as, in the late afternoon when the sun is going down behind
a tall mountain, the shadow hangs over the ground; in the same way his
evil bodily conduct, evil verbal and mental conduct hangs over him at
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that time. He thinks, “This is my evil bodily conduct, evil verbal and
mental conduct hanging over me. In former times I have not done what
is meritorious; I have done much evil.

“If there is a place for those who have done evil, who have been fierce
and brutal, who have been unprincipled in their affairs, who have not done
what is meritorious and not done what is wholesome, who have not made
for themselves a lifelong reliable refuge from fear, then I will be going
to that bad place.”

From this arises regret; and regret having arisen, [he knows] that he
will die unworthy, that his life will end in an unwholesome way. This is
the third type of distress in body and mind that the fool experiences right
here and now.

Again, the fool engages in evil bodily conduct, engages in evil verbal
and mental conduct. Having engaged in evil bodily conduct, engaged in
evil verbal and mental conduct, because of this condition, with the breaking
up of the body at death he will certainly go to a bad destiny and be reborn
in hell. On being reborn there he will experience the painful consequences,
which are entirely unwanted, displeasing, such as the mind would not like
to think about.

If it is said, “It is entirely unwanted, displeasing, such as the mind
would not like to think about,” then it is about hell that this is said. Why
is that? Hell is entirely unwanted, displeasing, such as the mind would
not like to think about.

At that time one monk rose from his seat, arranged his robe so as to bare
one shoulder, extended his hands with joined palms toward the Buddha, and
said, “World-honored One, how is the suffering in hell?”

The World-honored One replied, “Monk, hell cannot be completely
described—that is, the suffering in hell. Monk, hell is pure suffering.”

The monk asked again, “World-honored One, can the meaning of this be
expressed through a simile?”

The World-honored One replied:

The meaning of this can be expressed through a simile. Monk, it is just
as if the king’s men, having caught a thief, were to bring him to the head-
anointed warrior king and say, “Your Majesty, this thief has committed a
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crime. May Your Majesty punish him.” The head-anointed warrior king
says, “You go in the morning and punish this man’s crime by stabbing
him a hundred times with spears.”

On receiving the instruction, the king’s men go in the morning and
punish him by stabbing him a hundred times with spears; [yet] that man
is still alive. The head-anointed warrior king asks them, “How is that
man?” The king’s men reply, “Your Majesty, that man is still alive.” The
head-anointed warrior king says again, “You go at midday and again stab
him a hundred times with spears.”

On receiving the instruction, the king’s men go at midday and again
stab him a hundred times with spears, [yet] that man is still alive. The
head-anointed warrior king again asks them, “How is that man?” The
king’s men reply, ““Your Majesty, that man is still alive.” The head-anointed
warrior king again says, “You go at sundown and again stab him a hundred
times with spears.”

On receiving the instruction the king’s men go at sundown and again
stab him a hundred times with spears; [yet] that man is still alive. However,
that man’s body is completely perforated, broken up, and destroyed. No
part of it, even the size of the hole in a coin, remains intact. The head-
anointed warrior king asks them, “How is that man?”” The king’s men
reply, “Your Majesty, that man is still alive. However, his body is com-
pletely perforated, broken up, and destroyed. No part of it, even the size
of the hole in a coin, remains intact.”

Monks, what do you think? When that man was stabbed with spears
three hundred times in a single day, would he have experienced distress,
extreme anguish, and pain in body and mind because of this?

The monks replied:

World-honored One, he would have already experienced extreme pain on
being stabbed by one spear, let alone being stabbed three hundred times
by spears.'* How could that person not have experienced distress, extreme
anguish, and pain in body and mind?

Then the World-honored One took in his hand a pebble as small as a pea

and said, “Monks, do you see this pebble as small as a pea that I have taken
in my hand?”
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The monks replied, “We see it, World-honored One.”
The World-honored One asked them further:

Monks, what do you think? If this pebble, small as a pea, that I have taken
in my hand, is compared with the Himalaya, king of mountains, which is
the larger?

The monks replied:

Compared with the pebble, small as a pea, that the World-honored One has
taken in his hand, the Himalaya, king of mountains, is a hundred times larger,
a thousand times, ten thousand, a hundred thousand times larger, immeasur-
ably, incalculably, incomparably larger, larger beyond reckoning, since the
Himalaya, king of mountains, is extremely large, exceedingly large.

The World-honored One said:

Monks, it is just as, compared with the pebble, small as a pea, that [ have
taken in my hand, the Himalaya, king of mountains, is a hundred times
greater, a thousand times, ten thousand, a hundred thousand times greater,
immeasurably, incalculably, incomparably greater, greater beyond reck-
oning, since the Himalaya, king of mountains, is extremely large, exceed-
ingly large.

In the same way, monks, compared with the distress, extreme anguish,
and pain in body and mind experienced by that man because he was
stabbed with spears three hundred times in a single day, the suffering in
hell is a hundred times greater, a thousand times, ten thousand, a hundred
thousand times greater, immeasurably, incalculably, incomparably greater,
greater beyond reckoning, since the suffering in hell is extremely painful,
exceedingly painful.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands and, with blazing red-hot iron axes, chop and trim their
bodies so that they become octagonal or hexagonal,'®® square or round,
tall or short, neat or unshapely.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
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until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell?!! When living beings are reborn
in hell, as soon as they have been born there, the guardians of hell seize
them with their hands and, with blazing red-hot iron hatchets, chop and
trim their bodies so that they become octagonal or hexagonal, square or
round, tall or short, neat or unshapely.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands and force them to sit on blazing red-hot iron spears. With
iron pincers they force their mouths open and then place in their mouths
blazing red-hot iron balls, which burn their lips, burn their tongue, burn
their palate,'®? burn their throat, burn their heart, burn their stomach, and
then come out of the body lower down.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands, and force them to sit on blazing red-hot iron stakes. With
iron pincers they force their mouths open and then pour molten copper
into their mouths, which burns their lips, burns their tongue, burns their
palate, burns their throat, burns their heart, burns their stomach, and then
comes out of the body lower down.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

164



Division 16

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands and force them to lie down on their backs on a blazing
red-hot iron floor, and punish them with the fivefold fixing: they nail both
hands and both feet [to the floor] with iron nails, and nail their belly with
another nail.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands, and force them to lie down on the blazing red-hot iron
floor. Pulling out their tongue, they stretch it [and fix it] with a hundred
nails so that it is without wrinkles and does not shrink.

It is just like using a hundred nails to stretch an ox hide so that it is
without wrinkles and does not shrink.

In the same way, [when] living beings are reborn in hell, as soon as
they have been born there, the guardians of hell seize them with their
hands and force them to lie down on the blazing red-hot iron floor. Pulling
out their tongue, they stretch it [and fix it] with a hundred nails so that it
is without wrinkles and does not shrink.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands, and tear off their skin from head to feet or tear off their
skin from feet to head. [Then] they bind them to a chariot and drag them
back and forth on the blazing red-hot iron floor.

Being tortured in this way, [those beings] are overwhelmed by pain for
very many years, up to hundreds or thousands, experiencing immeasurable
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pain, extremely severe and acute pain; yet after all they do not die until
their evil and unwholesome deeds have been exhausted. Such is the suffering
in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell force
them down on the ground and, having taken what is blazing red-hot and
burning, they force them to take it in their hands and sprinkle it over their
own bodies.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds and thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they are born there, the guardians of hell force them to go
up and down a blazing red-hot mountain of fire. When they put one foot
down, the flesh, skin, and blood are completely burned up, and when they
lift up that foot, the flesh, skin, and blood become again as before.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? When living beings are reborn in
hell, as soon as they have been born there, the guardians of hell seize them
with their hands and, having lifted them up above a big blazing red-hot
iron cauldron, they put them upside down into that iron cauldron. They
are tossed up and down and in the [eight] directions, and froth comes out
of their bodies, surrounding them as they cook.

It is just as when big beans, lentils, pod beans, bitter beans, and mustard
seed are placed into a cauldron, with plenty of water and a very hot fire
below, the beans in it are tossed up and down and in the [eight] directions,
and become surrounded by their own froth as they cook.

In the same way, when living beings are reborn in hell, as soon as they
have been born there, the guardians of hell seize them with their hands
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and, having lifted them up above a big blazing red-hot iron cauldron, they
put them upside down into that iron cauldron. They are tossed up and
down and in the [eight] directions, and froth comes out of their bodies,
surrounding them as they cook.

Being tortured in this way, [those beings] are overwhelmed by pain
for very many years, up to hundreds or thousands, experiencing immeas-
urable pain, extremely severe and acute pain; yet after all they do not die
until their evil and unwholesome deeds have been exhausted. Such is the
suffering in hell.

Monks, how is the suffering in hell? Among the hells there is one hell
called the Six Sensory Contacts.!> When living beings are reborn in it,
as soon as they have been born there, the forms they see with their eyes
are not enjoyable, not likable. [Finding them] truly not enjoyable, not lik-
able, the mind does not desire them; they are truly not desirable. The mind
does not delight in them, as they are truly not delightful.

The sounds they hear with the ear . . . the odors they smell with the
nose . . . the flavors they taste with the tongue . . . the tangibles they feel
with the body . . . the mind-objects they cognize with their minds are not
enjoyable, not likable. [Finding them] truly not enjoyable, not likable, the
mind does not desire them; they are truly not desirable. The mind does not
delight in them, as they are truly not delightful. Such is the suffering in hell.

Monks, I could with countless skillful means describe to you those
hells, and describe the situation in those hells; but the suffering in those
hells cannot be completely described, since hell is pure suffering.

Monks, the fool may at some time emerge from hell and be reborn as
an animal. Life as an animal is also very painful.

Monks, how is the suffering of animals?'** Some of the living beings that
are reborn among animals are born in darkness, grow up in darkness, and
die in darkness. Which [animals] are they? They are earth-dwelling worms.

At an earlier time the fool, out of greedy attachment to tasty food,
engaged in evil bodily conduct, engaged in evil verbal and mental conduct.
Having engaged in evil bodily conduct, engaged in evil verbal and mental
conduct, because of that reason, with the breaking up of the body at death
he is reborn among animals that are born in darkness, grow up in darkness,
and die in darkness. Such is the suffering of animals.
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Monks, how is the suffering of animals? Some of the living beings that
are reborn among animals are born in the bodies [of others], grow up in
the bodies [of others], and die in the bodies [of others]. Which [animals]
are they? They are called ulcer worms.

At an earlier time the fool, out of greedy attachment to tasty food,
engaged in evil bodily conduct, engaged in evil verbal and mental conduct.
Having engaged in evil bodily conduct, engaged in evil verbal and mental
conduct, because of that reason, with the breaking up of the body at death
he is reborn among animals that are born in the bodies [of others], grow
up in the bodies [of others], and die in the bodies [of others]. Such is the
suffering of animals.

Monks, how is the suffering of animals? Some living beings are reborn
among animals that are born in water, grow up in water, and die in water.
Which [animals] are they? They are fish, sea monsters (makaras), tortoises,
alligators, water serpents, timis, timingalas, and timirapingalas.'®®

At an earlier time the fool, out of greedy attachment to tasty food,
engaged in evil bodily conduct, engaged in evil verbal and mental conduct.
Having engaged in evil bodily conduct, engaged in evil verbal and mental
conduct, because of that reason, with the breaking up of the body at death
he is reborn among animals that are born in water, grow up in water, and
die in water. Such is the suffering of animals.

Monks, how is the suffering of animals? Some living beings are reborn
among animals that eat by chewing on fresh grass, shrubs, and trees.
Which [animals] are they? They are elephants, horses, camels, cows, don-
keys, deer, water buffalo, and swine.

At an earlier time the fool, out of greedy attachment to tasty food,
engaged in evil bodily conduct, engaged in evil verbal and mental conduct.
Having engaged in evil bodily conduct, engaged in evil verbal and mental
conduct, because of that reason, with the breaking up of the body at death
he is reborn among animals that eat by chewing fresh grass, shrubs, and
trees. Such is the suffering of animals.

Monks, how is the suffering of animals? Some living beings are reborn
among animals that, on smelling the odor of human feces and urine, run
toward it and eat it as food.
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It is just as boys and girls, on smelling the odor of food and drink, run
toward it [saying,] “That is food, that is food!”!¢®

In the same way, monks, some living beings are reborn among animals
that, on smelling the odor of human feces and urine, run toward it and eat
it as food. Which [animals] are they? They are chickens, pigs, dogs, jackals,
crows, and [the animals called] julouluo and julengjia.'®’

At an earlier time the fool, out of greedy attachment to tasty food,
engaged in evil bodily conduct, engaged in evil verbal and mental conduct.
Having engaged in evil bodily conduct, engaged in evil verbal and mental
conduct, because of that reason, with the breaking up of the body at death
he is reborn among animals that feed on excrement and filth. Such is the
suffering of animals.

Monks, I could with countless skillful means describe to you those
animals and describe the situation of animals; but the suffering of animals
cannot be completely described, since the life of animals is pure suffering.

Monks, for the fool to emerge from being an animal and return to be
born as a human being is extremely difficult. Why is that? Among animals
there is no practice of benevolence and virtue. They do not act according
to the principles of proper conduct. They do not act in a refined and whole-
some way. Those animals eat one another. The strong eat the weak; the
big eat the small.

Monks, it is as if this earth were completely immersed in water and
there were a blind turtle with a life span of countless hundreds and thou-
sands of years; and on the surface of the water, being blown about by the
wind, there were a small, light wooden plank with just a single hole through
it. Monks, what do you think? Would the head of that blind turtle get to
go into the single hole in that small, light wooden plank?

The monks replied, “World-honored One, it might get to go into it, but
only after a very long time and with great difficulty.”
The World-honored One said: 761c

Monks, perhaps after a hundred years have passed the blind turtle, coming
from the east, raises its head once, [but] that small wooden plank with
just a single hole has been blown by an easterly wind toward the south.
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Perhaps after a hundred years have passed the blind turtle, coming from
the south, raises its head once, [but] that plank with a single hole has been
blown by a southerly wind toward the west.

Perhaps after a hundred years have passed the blind turtle, coming
from the west, raises its head once, [but] that plank with a single hole has
been blown by a westerly wind toward the north. Perhaps after a hundred
years have passed the blind turtle, coming from the north, raises its head
once, [but] that plank with a single hole has been blown by a northerly
wind in all directions. Monks, what do you think? Would the head of that
blind turtle get to go into the one hole in this plank?

The monks replied, “World-honored One, it might get to go into it, but
only after a very long time and with great difficulty.”
[The World-honored One said]:

Monks, in the same way, for the fool to emerge from being an animal and
return to be born as a human being is extremely difficult. Why is that?
Among animals there is no practice of benevolence and virtue. They do
not act according to the principles of proper conduct; they do not act in
a refined and wholesome way. Those animals eat one another. The strong
cat the weak; the big eat the small.

Monks, if the fool at some time emerges from being an animal and
returns to be born as a human being, then he will be in some inferior
family of a lowly clan, debased and poor, with meager food and drink,
getting food only with great difficulty.

Which are such [families]? They are families of prison guards, workers,
artisans, and potters, such relatively lowly families that are debased and
poor, with meager food and drink, getting food only with great difficulty.

Born into such a family, at birth he may be blind, or lame, or with a
withered arm, or hunchbacked, or left-handed, with a bad complexion,
having a face like a sheep, ugly, of short life span, and at the service of
others. He engages in evil bodily conduct, engages in evil verbal and
mental conduct. Having engaged in evil bodily conduct, engaged in evil
verbal and mental conduct, because of that reason, with the breaking up
of the body at death he will again go to a bad destiny, being reborn in hell.
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It is like two men gambling. One of them, on making his first draw, acts
in such a way that he loses his male and female servants and loses his wife
and children. [Then after] drawing again [and losing] he is hung upside
down in a smoke-filled room [as punishment for nonpayment]. He thinks,
“I have nothing to eat or drink. On my first draw I acted in such a way that
I lost my male and female servants and lost my wife and children. [Then
after] drawing again, I was hung upside down in a smoke-filled room.”

Monks, this way of acting—][whereby] he lost his male and female
servants, lost his wife and children, and [then after] drawing again, was
hung upside down in a smoke-filled room—is trifling [compared with]
the ways of acting one might engage in, namely engaging in evil bodily
conduct, engaging in evil verbal and mental conduct. Monks, having
engaged in evil bodily conduct, engaged in evil verbal and mental conduct,
because of this, conditioned by this, with the breaking up of the body at  762a
death one will go to a bad destiny, being reborn in hell.

Monks, these ways of acting are most unwished for, truly displeasing,
not such as the mind would think about. Monks, have I not taught you
completely about the nature of foolishness?

The monks replied, “Yes, the World-honored One has indeed taught us
completely about the nature of foolishness.”
The World-honored One said:

What is the nature of wisdom? The wise man has three characteristics that
mark him as wise, that show him to be wise, and possessing which he qual-
ifies as a wise man and is said to be wise. What are the three? It is because
a wise man thinks wholesome thoughts, speaks wholesome speech, and
does wholesome deeds that he is a wise man and is said to be wise.

If a wise man did not think wholesome thoughts, did not speak whole-
some speech, and did not do wholesome deeds, then he would not be reck-
oned a wise man and said to be wise. It is because a wise man thinks
wholesome thoughts, speaks wholesome speech, and does wholesome
deeds that he is reckoned a wise man and is said to be wise.

Right here and now the wise man experiences three types of delight
in body and mind. What are the three types of delight in body and mind
that a wise man experiences right here and now?
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Whatever the wise man is doing, be it sitting in an assembly meeting,
or being in a street or alley, or in a marketplace, or at a crossroads, there
is talk about matters relating to wise men: “A wise man has abandoned
killing and abstains from killing . . . taking what is not given . . . engaging
in sexual misconduct . . . speaking falsehood . .. up to . . . has abandoned
wrong view and acquired right view; and he possesses countless other
wholesome qualities.”!®® Having seen that someone possesses countless
wholesome qualities, other persons praise him.

Hearing this, the wise man then thinks, “Having seen that someone
possesses countless wholesome qualities, other people praise him. I too
possess these countless wholesome qualities. If they knew, they would
praise me.” This is the first type of delight in body and mind that a wise
man experiences right here and now.

Again, a wise man sees the king’s men arresting a criminal and sub-
jecting him to various kinds of painful punishment: cutting off his hands,
cutting off his feet, cutting off both his hands and his feet, cutting off his
ears, cutting off his nose, cutting off both his ears and his nose; or slicing
strips off him, or tearing out his beard, or tearing out his hair, or tearing
out both his beard and his hair; or putting him in a cage and setting fire
to his clothes; or wrapping him in straw and setting fire to it; or placing
him in the belly of the “iron donkey,”” or in the mouth of the “iron pig,”
or in the mouth of the “iron tiger,” and then heating it over a fire; or placing
him in a copper cauldron or an iron cauldron and stewing him; or cutting
him into pieces, or stabbing him with a sharp fork, or hooking him with
iron hooks, or laying him down on an iron bed and scalding him with
boiling oil, or seating him in an iron mortar and pounding him with an
iron pestle, or having him be bitten by poisonous snakes, or whipping
him with whips, or beating him with sticks, or hitting him with clubs, or
impaling him alive, or cutting off his head.

Seeing this, the wise man thinks, “Being known to the king and arrested
for possessing countless evil and unwholesome qualities, one would be
subjected to such punishment. I do not possess these countless evil and
unwholesome qualities. If the king came to know this, he would certainly
not have me subjected to such punishment.” Such is the second type of
delight in body and mind that a wise man experiences right here and now.
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Again, the wise man engages in sublime bodily conduct, engages in
sublime verbal and mental conduct. Suppose he becomes sick and expe-
riences pain. As he is sitting or lying on a bed, or sitting or lying on a bench,
or sitting or lying on the ground, great pain, extreme suffering arises in his
body such as to make him wish to end his life. At that time his sublime
bodily conduct, sublime verbal and mental conduct hangs over him.

It is just as in the late afternoon when the sun is going down behind a
tall mountain, the shadow hangs over the ground. In the same way his
sublime bodily conduct, sublime verbal and mental conduct hangs over
him at that time. He thinks, “This is my sublime bodily conduct, sublime
verbal and mental conduct hanging over me. In former times I have not
done what is evil; I have done much that is meritorious. If there is a place
for those who have not done evil, who have not been fierce and brutal,
who have not been unprincipled in their affairs, who have done what is
meritorious, done what is wholesome, who have made for themselves a
lifelong reliable refuge from fear, then I will be going to that good place.”

From this arises absence of regret; and absence of regret having arisen,
[he knows] he will die worthy, his life will end in a wholesome way. This
is the third type of delight in body and mind that a wise man experiences
right here and now.

Again, the wise man engages in sublime bodily conduct, engages in
sublime verbal and mental conduct. Having engaged in sublime bodily
conduct, engaged in sublime verbal and mental conduct, because of that
reason, with the breaking up of the body at death he will certainly ascend
to a good destiny and be reborn up in heaven. On being reborn in heaven
he will experience a happy fruition, which is entirely wanted, entirely
pleasing, such that the mind likes to think about.

If one thinks, ““Entirely wanted, entirely pleasing, such that the mind
likes to think about,” then this is said about the good realms of existence.
Why is that? The good realms of existence are entirely wanted, entirely
pleasing, such as the mind likes to think about.”

At that time one monk rose from his seat, arranged his robe so as to bare one
shoulder, extended his hands with joined palms toward the Buddha and said,
“World-honored One, how is the happiness in the good realms of existence?”’
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The World-honored One replied:

Monk, the good realms of existence cannot be completely described—
that is, the happiness in the good realms of existence. The good realms
of existence are pure happiness.

The monk asked again, “World-honored One, can the meaning of this be

expressed through a simile?”

The World-honored One replied:

The meaning of this can be expressed through a simile. It is just as when
a wheel-turning monarch possesses the seven treasures and the four types
of human supernormal power.'® Monk, what do you think? Possessing
the seven treasures and the four types of human supernormal power, would
the wheel-turning monarch because of that experience supreme delight
in body and mind?

The monk replied:

World-honored One, possessing one treasure or one human supernormal
power, one would already experience supreme delight. How could the
wheel-turning monarch not be supremely delighted at possessing the seven
treasures and the four types of human supernormal power?

Then the World-honored One took in his hand a pebble as small as a pea

and said, “Monks, do you see the pebble, small as a pea, that I have taken
in my hand?”

The monks replied, “We see it, World-honored One.”
The World-honored One asked them further:

Monks, what do you think? If this pebble, small as a pea, that I have taken
in my hand is compared with the Himalaya, king of mountains, which is
the larger?

The monks replied:

Compared with the pebble, small as a pea, that the World-honored One
has taken in his hand, the Himalaya, king of mountains, is a hundred times
larger, a thousand times, ten thousand, a hundred thousand times larger,
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immeasurably, incalculably, incomparably larger, larger beyond reckoning,
since the Himalaya, king of mountains, is extremely large, exceedingly large.

The World-honored One said:

Monks, it is just as, compared with the pebble, small as a pea, that [ have
taken in my hand, the Himalaya, king of mountains, is a hundred times
larger, a thousand times larger, ten thousand, a hundred thousand times
larger, immeasurably, incalculably, incomparably larger, larger beyond
reckoning, since the Himalaya, king of mountains, is extremely large,
exceedingly large.

In the same way, monks, compared with the supreme delight in body
and mind experienced by the wheel-turning monarch who possesses the
seven treasures and the four types of human supernormal power, the divine
happiness of the good realms of existence is a hundred times greater, a
thousand times, ten thousand, a hundred thousand times greater, immea-
surably, incalculably, incomparably greater, since the good realms of exis-
tence are pure happiness.

Monks, how is the happiness in the good realms of existence? There
is a good destiny called the Six Sensory Contacts.!” When living beings
are reborn in it, as soon as they have been born there, the forms they see
with their eyes are enjoyable, likable. [Finding them] truly enjoyable, lik-
able, the mind desires them; they are truly desirable. The mind delights
in them, as they are truly delightful.

The sounds they hear with the ear . . . the odors they smell with the
nose . . . the flavors they taste with the tongue . . . the tangibles they feel
with the body . . . the mind-objects they cognize with their minds are
enjoyable, likable. [Finding them] truly enjoyable, likable, the mind desires
them; they are truly desirable. The mind delights in them, as they are truly
delightful. Such is the happiness of the good realms of existence.

Monks, I could with countless skillful means describe to you those good
realms of existence, and describe the situation in those good realms of existence;
but the happiness in those good realms of existence cannot be completely
described, since the good realms of existence are pure happiness.

Monks, the wise man may at some time come down from the good
realms of existence to be reborn among human beings. The family [into

175



763a

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

which he is born] is one that enjoys extremely great riches, immeasurable
wealth, with an abundance of all kinds of livestock, feudal lands, and
manors, with plenty of rice and other grains, and with all the various req-
uisites of life.

Which are [these families]? They are families of great warrior house-
holders, families of great brahmin householders, families of great merchant
householders, and others that enjoy extremely great riches, immeasurable
wealth, with an abundance of all kinds of livestock, feudatories, and
manors, with plenty of rice and other grains, and with all the various req-
uisites of life.

Being born into such a family, he is good-looking and lovable, respected
by many people, extremely famous, greatly powerful, loved by many peo-
ple, and thought of by many people. He engages in sublime bodily conduct,
engages in sublime verbal and mental conduct. Having engaged in sublime
bodily conduct, engaged in sublime verbal and mental conduct, because
of this, conditioned by this, with the breaking up of the body at death, he
will in turn go to a good destiny, being reborn in heaven.

It is like two men gambling. One of them, on making his first draw,
acts in such a way that he gains much wealth. He thinks, “I did not work
in the fields, yet on making my first draw I acted in such a way that I
gained much wealth.”

Monks, this way of acting, [whereby] he gained much wealth, is trivial
[compared with] these [other] ways of acting, namely engaging in sublime
bodily conduct, engaging in sublime verbal and mental conduct. Having
engaged in sublime bodily conduct, engaged in sublime verbal and mental
conduct, because of this, conditioned by this, with the breaking up of the
body at death one will in turn go to a good destiny, being reborn in heaven.

Monks, these ways of acting are highly wanted, most pleasing, such
that the mind would most like to think about. Monks, have I not taught
you completely about the nature of being a wise man?

The monks replied, “Yes, the World-honored One has indeed taught us

completely about the nature of being a wise man.”

The World-honored One said:

Such is the nature of a fool and the nature of a wise man. You should
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understand the nature of a fool and the nature of a wise man. Having
understood the nature of a fool and the nature of a wise man, give up the
nature of a fool and take up the nature of a wise man! You should train
yourselves in this way.!”!

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

200. The Discourse on [the Monk] Arittha'”

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

At that time the monk Arittha, a former vulture killer, had given rise to
this evil view: “As I understand the Dharma taught by the World-honored
One, there is no obstruction in engaging in sensuality.”

On hearing this, the monks approached the monk Arittha and asked him,
“Arittha, is it true that you say this: ‘As I understand the Dharma taught by
the World-honored One, there is no obstruction in engaging in sensuality’?”

Then Arittha replied, “Venerable ones, it is true that, as I understand the
Dharma taught by the World-honored One, there is no obstruction in engaging
in sensuality.”

The monks reprimanded Arittha, saying:

You, should not say this! Do not misrepresent the World-honored One! It
is not good to misrepresent the World-honored One. The World-honored
One does not say this. Arittha, there is obstruction in sensuality. The World-
honored One has with countless skillful means spoken of the obstruction
in sensuality.!” Arittha, you should quickly give up this evil view.

[Despite] being reprimanded by the monks, the monk Arittha held on
strongly to this evil view and one-sidedly stated, “This is true. Anything else
is false.” [The exchange] went like this three times.

Being unable to get the monk Arittha to give up this evil view, those many
monks rose from their seats and left. They approached the Buddha, paid
homage with their heads at the Buddha’s feet, stepped back, and sat to one
side. They said:

World-honored One, the monk Arittha has given rise to this evil view:
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“As I understand the Dharma taught by the World-honored One, there is
no obstruction in engaging in sensuality.”

World-honored One, on hearing this, we approached the monk Arittha
and asked him, “Arittha, is it true that you say this: ‘As I understand the
Dharma taught by the World-honored One, there is no obstruction in
engaging in sensuality’?”

The monk Arittha answered us, saying, “Venerable ones, it is true that,
as [ understand the Dharma taught by the World-honored One, there is
no obstruction in engaging in sensuality.”

World-honored One, we reprimanded him, saying, “Arittha, you should
not say this! Do not misrepresent the World-honored One! It is not good
to misrepresent the World-honored One. The World-honored One does
not say this. Arittha, there is obstruction in sensuality. The World-honored
One has with countless skillful means spoken of the obstruction in sen-
suality. Arittha, you should quickly give up this evil view.”

[Despite] being reprimanded by us, he held on strongly to this evil
view and one-sidedly stated, “This is true; anything else is false.” [The
exchange] went like this three times. Being unable to get the monk Arittha
to give up this evil view, we rose from our seats and left.

On hearing this, the World-honored One told one monk, “Approach the
monk Arittha and say this: ‘The World-honored One summons you.’”

Then [that] one monk, having received the instruction from the World-
honored One, rose from his seat, paid homage with his head at the Buddha’s
feet, circumambulated him three times, and left. Approaching the monk
Arittha, he said to him, “The World-honored One summons you.”

The monk Arittha approached the Buddha, paid homage with his head at
the Buddha’s feet, stepped back, and sat to one side.

The World-honored One asked him, “Arittha, is it true that you say this:
‘As I understand the Dharma taught by the World-honored One, there is no
obstruction in engaging in sensuality’?”

Arittha replied, “World-honored One, it is true that, as I understand the
Dharma taught by the World-honored One, there is no obstruction in engaging
in sensuality.”

The World-honored One reprimanded him, saying:
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Arittha, how is it that you understand the Dharma taught by me in this
way? From whose mouth have you heard that I teach the Dharma in this
way? You foolish man! How is it that you say one-sidedly what I have
not said one-sidedly? You foolish man! On hearing the reprimand by all
the monks, you should then have answered according to the Dharma. I
shall now ask the monks about this.

Then the World-honored One asked the monks, “Do you too similarly
understand the Dharma taught by me in this way: ‘There is no obstruction
in engaging in sensuality’?”

Then the monks replied, “We do not.”

The World-honored One asked them, “How do you understand the Dharma
taught by me?”’

The monks replied:

‘We understand the Dharma taught by the World-honored One in this way:
“There is obstruction in sensuality.” The World-honored One has taught
that sensuality is an obstruction.

Sensuality is like a skeleton; the World-honored One has taught that sen-
suality is like a skeleton. Sensuality is like a piece of meat; the World-honored
One has taught that sensuality is like a piece of meat. Sensuality is like a
torch; the World-honored One has taught that sensuality is like a torch.

Sensuality is like a fiery pit; the World-honored One has taught that sen-
suality is like a fiery pit. Sensuality is like a poisonous snake; the World-
honored One has taught that sensuality is like a poisonous snake. Sensuality
is like a dream; the World-honored One has taught that sensuality is like a
dream. Sensuality is like borrowed goods; the World-honored One has taught
that sensuality is like borrowed goods. Sensuality is like fruit on a tree; the
World-honored One has taught that sensuality is like fruit on a tree.'” In this
way we understand the Dharma taught by the World-honored One.

The World-honored One praised them, saying:

It is well, it is well, monks, that you understand me to have taught the
Dharma in this way. Why is that?

I do indeed say that there is obstruction in sensuality; I teach that sen-
suality is an obstruction. Sensuality is like a skeleton; I teach that sensuality
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is like a skeleton. Sensuality is like a piece of meat; I teach that sensuality
is like a piece of meat. Sensuality is like a torch; I teach that sensuality
is like a torch.

Sensuality is like a fiery pit; I teach that sensuality is like a fiery pit.
Sensuality is like a poisonous snake; I teach that sensuality is like a poi-
sonous snake. Sensuality is like a dream; I teach that sensuality is like a
dream. Sensuality is like borrowed goods; I teach that sensuality is like
borrowed goods. Sensuality is like fruit on a tree; I teach that sensuality
is like fruit on a tree.

The World-honored One praised them, saying:

It is well, it is well, that you understand me to have taught the Dharma in
this way.!”® But this fool Arittha has a confused grasp of both the meaning
and the phrasing [of it]. Because he has his own confused grasp of it, he
misrepresents me and harms himself. He commits a transgression and an
offense. He is doing a disfavor to his wise companions in the holy life,
and has committed a serious offense. You foolish man! Do you understand
this evil and unwholesome situation?'7

Then the monk Arittha, having been rebuked to his face by the World-

honored One, felt sad and distressed. He hung his head in silence, unable to
reply, as if immersed in thought.

Then the World-honored One, having rebuked the monk Arittha to his

face, said to the monks:

If you completely understand the meaning of the teachings taught by me,
then you should remember them in this way. If you do not completely
understand the meaning of the teachings taught by me, then you should
ask me or your wise companions in the holy life. Why is that?

[1t is because] there may be a fool with a confused grasp of the meaning
and phrasing [of the teachings] who, because of his own confused grasp, has
such and such an understanding of those teachings, that is, of the discourses
(sutta), stanzas (geyya), expositions (veyyakarana), verses (gatha), causes
(nidana), inspired utterances (udana), heroic tales (apadana), [what has been]
“thus said” (itivuttaka), birth stories (jataka), answers to questions (vedalla),
marvels (abbhutadhamma), and explanations of meaning (upadesa).'”
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He argues, [claiming] that he understands their meaning. Without
having grasped them, he says that he has understood their meaning.'” His
professed understanding of these teachings does not get at their meaning.
Instead he experiences much suffering and tires himself for nothing. Why
is that? It is because of his confused grasp of the teachings.

He is like a man who, wishing to catch a snake, goes in search of a snake.
As he searches for a snake while walking in the jungle, he sees a very big
snake. Then, [approaching it] from the front, he grasps its middle part with
his hands. The snake turns around, raises its head, and bites his hands, feet,
and other limbs. That man is unable to get the snake for the sake of which
he went searching; he does not get that benefit. Instead he experiences
extreme suffering and tires himself for nothing. Why is that? It is because
he does not properly understand the method for grasping snakes.

In the same way there may be a fool with a confused grasp of the mean-
ing and phrasing [of the teachings] who, because of his own confused
grasp, has such and such an understanding of those teachings, that is, of
the discourses, stanzas, expositions, verses, causes, inspired utterances,
heroic tales, [what has been] “thus said,” birth stories, answers to questions,
marvels, and explanations of meaning.

He argues, [claiming] that he understands their meaning. Without
having grasped them, he says that he has understood their meaning. His
professed understanding of these teachings does not get at their meaning.
Instead he experiences extreme suffering and tires himself for nothing.
Why is that? It is because of his confused grasp of the teachings.

There may [however], be a clansman who is not confused and has a good
grasp of the meaning and phrasing [of the teachings] who, because he is
not confused and has a good grasp of them, has such and such an under-
standing of the teachings, that is, of discourses, stanzas, expositions, verses,
causes, inspired utterances, heroic tales, [what has been] “thus said,” birth
stories, answers to questions, marvels, and explanations of meaning.

He does not argue, [not claiming] that he understands their meaning. Only
after having grasped them does he say that he has understood their meaning.
His professed understanding of these teachings gets at their meaning. He
does not experience extreme suffering and also does not tire himself. Why
is that? It is because he does not have a confused grasp of the teachings.
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He is like a man who, wishing to catch a snake, goes in search of a
snake. While he is searching for a snake, holding an iron staff and walking
in the jungle, he sees a very big snake. He first holds down the snake’s
head with the iron staff, then he grasps its head with his hand. Although
that snake opposes him and coils its tail around his hands, feet, and other
limbs, it cannot bite him. That man is able to catch the snake for the sake
of which he went searching. He achieves this purpose, does not experience
extreme suffering, and also does not tire himself. Why is that? It is because
he properly understands the method for grasping snakes.

In the same way, there may be a clansman who is not confused and has
a good grasp of the meaning and the phrasing [of the teachings] who, because
he is not confused and has a good grasp of them, has such and such an
understanding of the teachings, that is, of the discourses, stanzas, expositions,
verses, causes, inspired utterances, heroic tales, [what has been] “thus said,”
birth stories, answers to questions, marvels, and explanations of meaning.

He does not argue [claiming] that he understands their meaning. Only
after having grasped them does he say that he has understood their meaning.
His professed understanding of these teachings gets at their meaning. He
does not experience extreme suffering and also does not tire himself. Why
is that? It is because he does not have a confused grasp of the teachings.

I have long taught you the teachings as resembling a raft, wanting you
to give them up, not wanting you to cling to them. Why have I long taught
you the teachings as resembling a raft, wanting you to give them up, not
wanting you to cling to them?

It is just as if there were a mountain river, very deep and extremely
wide, a long stream with a swift current, and with much material floating
in it, also with no ferry boat and no bridge. Suppose a man comes along
who has a matter to attend to on the other bank and wants to cross over.
As he is seeking [a means] to cross over, he thinks, “Now, this mountain
river is very deep and extremely wide, a long stream with a swift current,
and with much material floating in it, also with no ferry boat and no bridge.
I have a matter to attend to on the other bank and want to cross over. By
what skillful means can I safely reach the other bank?”” He further thinks,
“Let me now gather grass and sticks on this bank, bind them together into
a raft, and having boarded it, cross over.”
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So he gathers grass and sticks on the [near] bank, binds them together
into a raft and, having boarded it, crosses over. Having safely arrived
there, he thinks, “Now, this raft has been of much benefit to me. Boarding  764c
this raft has enabled me to cross over safely from that bank to this bank.
Let me now, putting it on my right shoulder or on my head, carry it along
as [ go.” He then puts the raft on his right shoulder or on his head to carry
it along as he goes.

What do you think? With such an idea,'” would he derive benefit from
doing this with the raft?

Then the monks replied, “He could not.”

The World-honored One said:

Doing what with the raft could that man derive benefit? The man thinks
[again], “Now, I have derived much benefit from this raft. Boarding this
raft has enabled me to cross over safely from that bank to this bank. Should
I now rather put this raft back in the water or put it on the bank, abandon
it there, and go?” So the man puts the raft back in the water or puts it on
the bank, abandons it there, and goes. What do you think? Would he derive
benefit from doing this with the raft?

Then the monks replied, “He benefits.”
The World-honored One said:

In the same way, I have long taught you the teachings as resembling a
raft, wanting you to [be prepared to] let go of them, not wanting you to
cling to them. If you understand that I have long taught you the teachings
as resembling a raft, then you should [be prepared to] let go of these teach-
ings; how much more so [should you let go of] whatever is contrary to
these teachings.

Again, there are six occasions for views.'*® What are the six? Whatever
bodily form, past, future, or present, internal or external, subtle or gross,
sublime or not sublime, near or far—all of that does not belong to me; I
am not that; and it is not my self. Wisely contemplating in this way, a
monk knows it as it really is.

Whatever feeling . . . whatever perception . . . [whatever forma-
tions]'8! . . . whatever view that “That does not belong to me, I am not
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that, I shall not exist, I shall not possess [anything]”—all of that does not
belong to me, I do not belong to that, and it is not my self.'s? Wisely con-
templating in this way, he knows it as it really is.

Whatever view, what is seen, heard, cognized, and known, what is
obtained, what is observed, what is reflected on by the mind, what goes
from this world to that world and from that world to this world—all of
that does not belong to me; I am not that, and it is not my self. Wisely
contemplating in this way, he knows it as it really is.

Whatever view that “This is the self, this is the world, this I am; in the
next world I shall exist eternally, without change, permanent, not subject
to wearing out and extinction”—all of that does not belong to me. I am
not that, and it is not my self. Wisely contemplating in this way, he knows
it as it really is.

At this, one monk rose from his seat, arranged his robe so as to bare one
shoulder, extended his hands with joined palms toward the Buddha, and said,
“World-honored One, can there be fear due to an internal cause?”

765a The World-honored One replied, “There can be.”

The monk asked further, “World-honored One, how can there be fear due
to an internal cause?”

The World-honored One replied:

Monk, someone has a view like this and speaks like this, “That which I
lacked in former times, suppose I cannot get it [now].” Having a view
like this and speaking like this, he becomes worried and vexed. He wails,
beats his breast, and is deranged. Monk, in this way there can be fear due
to an internal cause.'®?

The monk, having praised the World-honored One, asked further, “World-
honored One, can there be absence of fear due to an internal cause?”

The World-honored One replied, “There can be.”

The monk asked again, “World-honored One, how can there be absence
of fear due to an internal cause?”

The World-honored One replied:

Monk, someone does not have a view like this and does not speak like this:
“That which I lacked in former times, suppose I cannot get it [now].” Not
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having a view like this and not speaking like this, he is not worried and not
vexed. He does not wail, does not beat his breast, and is not deranged. Monk,
in this way there can be absence of fear due to an internal cause.

The monk, having praised the World-honored One, asked further, “World-
honored One, can there be fear due to an external cause?”

The World-honored One replied, “There can be.”

The monk asked further, “World-honored One, how can there be fear due
to an external cause?”

The World-honored One replied:

Monk, someone has a view like this and speaks like this: “This is the self,
this is the world, this am I. In the next world I shall exist.”

Having a view like this and speaking like this, he encounters the Tathagata,
or he encounters a disciple of the Tathagata who is intelligent, wise, eloquent,
and accomplished in wisdom. He is taught by the Tathagata or by a disciple
of the Tathagata a teaching for the eradication of all identity. He is taught
a teaching for the abandoning of all taints, of all “I”’-[making] and “mine”-
making, and for the eradication of the underlying tendency to conceit.

When he is taught by the Tathagata or by a disciple of the Tathagata a
teaching for the eradication of all identity, a teaching for the abandoning
of all taints, of all “I”’-[making] and “mine”’-making, and for the eradication
of the underlying tendency to conceit, he becomes worried and vexed.
He wails, beats his breast, and is deranged. He speaks in this way: “T will
be destroyed and will no longer exist.” Why is that?

What that monk has said [appears to him] for a long time undesirable,
displeasing, and unthinkable. What that monk has practiced much makes
him become worried and vexed, makes him wail, beat his breast, and become
deranged. In this way, monk, there can be fear due to an external cause.

The monk, having praised the World-honored One, asked further, “World-
honored One, can there be absence of fear due to an external cause?”

The World-honored One replied, “There can be.”

The monk asked further, “World-honored One, how can there be absence
of fear due to an external cause?”

The World-honored One replied:
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Monk, someone does not have a view like this and does not speak like this:
“This is the self, this is the world, this am I. In the next world I shall exist.”

Not having a view like this and not speaking like this, he encounters
the Tathagata or he encounters a disciple of the Tathagata who is intelligent,
wise, eloquent, and accomplished in wisdom. He is taught by the Tathagata
or by a disciple of the Tathagata a teaching for the eradication of all identity,
for the abandoning of all taints, of all “I”’-[making] and “mine”-making,
and for the eradication of the underlying tendency to conceit.

When he is taught by the Tathagata or by a disciple of the Tathagata a
teaching for the eradication of all identity, a teaching for the abandoning of
all taints, of all “I”’-[making] and “mine”-making, for the eradication of the
underlying tendency to conceit, then he is not worried and not vexed, does
not wail, does not beat his breast, and is not deranged. He does not speak
like this: “T will be destroyed and will no longer exist.” Why is that?

‘What that monk has said [appears to him] for a long time desirable, pleasing,
memorable. What the monk has practiced much makes him not become wor-
ried, not vexed, not wailing, not beating his breast, and not deranged. In this
way, monk, there can be absence of fear due to an external cause.

Then the monk praised the World-honored One saying, “It is well, it is well.”

Having praised [the Buddha, saying] “It is well,” having heard what the Buddha
had said, he received and retained it well for reciting, and then fell silent.

At this the World-honored One praised the monks, saying:

It is well, it is well, monks, could one cling to something conducive to
clinging in such a way that, having clung to it, one would not become
worried, not become vexed, not wail, not beat one’s breast, and not become
deranged? Do you see anything conducive to clinging that one could cling
to yet not become worried, not become vexed, not wail, not beat one’s
breast, and not become deranged?

The monks replied, “No, World-honored One.”
The World-honored One praised the monks, saying:

It is well, it is well, could one be dependent on a view that is conducive
to dependence such that, being dependent on that view, one would not
become worried, not become vexed, not wail, not beat one’s breast, and
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not become deranged? Do you see any view conducive to dependence
that one could be dependent on yet not become worried, not become vexed,
not wail, not beat one’s breast, and not become deranged?

The monks replied, “We do not, World-honored One.”
The World-honored One praised them, saying:

It is well, it is well. You could cling to a body if it were a body such as remains
permanently without change, not of a nature to wear out and cease. [But] do
you see a body that you could cling to, a body such as remains permanently
without change, not of a nature to wear out and cease?

The monks replied, “No, World-honored One.”
The World-honored One praised them, saying:

It is well, it is well. It is said [by some] that the “I”” exists because of the

self, that without a self there is no “I.”'3* Yet, this self and what belongs

to a self cannot be found, cannot be designated; and the existence in the  765¢
mind of a [legitimate] occasion for views, for bondage, attachment, and
underlying tendencies also cannot be found, cannot be designated. Monks,

is this not just like the view proposed and held continuously as his view

by the monk Arittha, the former vulture killer?

The monks replied, “It is like this, World-honored One. It is just like the
view proposed and held continuously as his view by the monk Arittha, the
former vulture killer.”

[The Buddha said:]

Again, there are six occasions for views.!®> What are the six? Monks,
whatever bodily form, past, future, or present, internal or external, subtle
or gross, sublime or not sublime, near or far—all of that does not belong
to me, I am not that, and it is not my self. Wisely contemplating in this
way, one knows it as it really is.

Whatever feeling . . . whatever perception . . . [whatever formation] . . .
whatever view that “that does not belong to me,'¢ I am not that, I shall
not exist, I shall not possess [anything]”—all of “that does not belong to
me, [ am not that, and it is not my self.” Wisely contemplating in this way,
one knows it as it really is.
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Whatever view, what is seen, heard, cognized, and known, what is
received, what is observed, what is reflected on by the mind, what goes
from this world to that world, and what goes from that world to this world—
all of that does not belong to me, I do not belong to that, and it is not my
self. Wisely contemplating in this way, one knows it as it really is.

Whatever view that “this is the self, this is the world, this I am; in the
next world I shall exist eternally, without change, permanent, not of a
nature to wear out and cease”—all of that does not belong to me, I am
not that, and it is not my self. Wisely contemplating in this way, one knows
it as it really is.

Whatever monk does not see these six occasions for views as a self and
also does not see them as belonging to a self—not seeing them in this way,
he does not cling to this world. Not clinging to this world, he is without fear.
Through being without fear, he attains final nirvana, 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 existence.”

He is said to be a monk who has crossed over the moat, who has gone
beyond the moat, who has demolished the wall, who is without a gate,
who is a mirror of noble wisdom.

How has the monk crossed over the moat? The moat of ignorance has
ceased to exist; it has been understood, cut off at its root, demolished, and
will not arise again. This is how the monk has crossed over the moat.

How has the monk gone beyond the moat? Craving for becoming has
ceased to exist; it has been understood, cut off at its root, demolished, and
will not arise again. This is how the monk has gone beyond the moat.

How has the monk demolished the wall? The limitless [cycle of] birth and
death has ceased to exist; it has been understood, cut off at its root, demolished,
and will not arise again. This is how the monk has demolished the wall.

How is the monk without a gate? The five lower fetters have ceased
to exist; they have been understood, cut off at their root, demolished, and
will not arise again. This is how the monk has attained the state of being
without a gate.

How is the monk a mirror of noble wisdom? The “I am” conceit has
ceased to exist; it has been understood, cut off at its root, demolished, and
will not arise again. This is how the monk is a mirror of noble wisdom.
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This is what is meant by a monk who has crossed over the moat, has
gone beyond the moat, has demolished the wall, is without a gate, and is
a mirror of noble wisdom.

In this way he is a rightly liberated tathagata. Indra with his devas,
Isana, and Brahma with his assembly seek a basis on which the conscious-
ness of a tathagata depends, but are unable to find one. A tathagata has
become Brahma, a tathagata has become cool, a tathagata is without heat,
a tathagata is not otherwise, it is like this, I say.

Renunciants and brahmins misrepresent me, saying what is false and
untrue, namely, “The renunciant Gotama proclaims annihilation. He pro-
claims the cutting off and destruction of a truly existing living being.”

I do not make proclamations about what, in this context, is [in any
case] devoid of self. I do, [however], proclaim the Thus-gone One to be
without worry right here and now.!%’

If other persons curse the Tathagata, strike the Tathagata, and angrily
criticize him, then the Tathagata is not angry because of that. He is without
hatred, ultimately having a mental attitude of nonharming.

If [other] persons curse the Tathagata, strike him, or angrily criticize
him, what is the mental attitude of the Tathagata at that time? The Tathagata
thinks, “What I did in the past, what I created in the past: that is the cause
of this.” The Tathagata has this mental attitude toward those who curse
the Tathagata, strike him, or angrily criticize him.

If other persons revere the Tathagata, support, respect, and esteem him,
the Tathagata is not joyful because of that, not delighted, not mentally
happy because of that. If other persons revere the Tathagata, support,
respect, and esteem him, what is the mental attitude of the Tathagata? The
Tathagata thinks, “What I have now come to understand and what I have
abandoned: that is the cause of this.” The Tathagata has this mental attitude
if persons revere the Tathagata, support, respect, and esteem him.

Then the World-honored One said to the monks:

Other persons may curse you, strike you, and angrily criticize you; or they
may revere you, support, respect, and esteem you. You should not be angry
because of that but should be without hatred, not giving rise to a mental
attitude of harming; and you should also not be joyful and delighted, not
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becoming happy. Why is that? [ You should think,] “We are without a self
or what belongs to a self.”!®8

It is just as if right now, outside the gate of this Jeta’s Grove, other per-
sons were to take away the parched grass and dried-up sticks to burn or
to use as they wished. What do you think? Would that parched grass and
those dried-up sticks think, “Other persons are taking us away to burn or
to use as they wish”?'®

The monks replied, “No, World-honored One.”
[The Buddha said:]

It is the same if other persons curse you, strike you, or angrily criticize
you, or if they revere you, support, respect, and esteem you. You too
should not be angry because of that but should be without hatred, not
giving rise to a mental attitude of harm; and you should not be joyful and
delighted, not becoming happy. Why is that? [You should think,] “We are
without a self or what belongs to a self.”

My teaching is well spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings. In my
teaching, being thus well-spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings, those who
are liberated through right wisdom, on passing away will not be designated,
they are without limit.

My teaching is well spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings. My teach-
ing being thus well spoken, revealed and disseminated without deficiency,
transmitted and propagated to devas and human beings, those who have
eradicated the five lower fetters will, on passing away, be born in between
and attain final nirvana there, having attained the condition of nonreturning,
not coming back to this world.

My teaching is well spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings. My teach-
ing being thus well spoken, revealed and disseminated without deficiency,
transmitted and propagated to devas and human beings, those who have
eradicated three fetters and attenuated desire, anger, and delusion have
attained once-returning and, after returning once [to dwell] among devas
or human beings, will attain the ending of dukkha.
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My teaching is well spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings. My teaching
being thus well spoken, revealed and disseminated without deficiency,
transmitted and propagated to devas and human beings, those who have
eradicated three fetters, having attained stream-entry, will not fall into evil
conditions, and are assured of progress toward full awakening after returning
at most seven times to the realms of devas or human beings. Having returned
[at most] seven times, they will attain the ending of dukkha.'*

My teaching is well spoken, revealed and disseminated without defi-
ciency, transmitted and propagated to devas and human beings. My teach-
ing being thus well spoken, revealed, and disseminated without deficiency,
transmitted and propagated to devas and human beings, those who have
faith and who delight in me will, on passing away, all be reborn in a good
destiny, like those [mentioned] previously that have a remainder.

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

201. The Discourse on [the Monk] Sati'"!

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

At that time the monk Sati, the son of a fisherman, had given rise to this
evil view: “As I understand the Dharma taught by the World-honored One,
it is this present consciousness that will be reborn, not another.”

Having heard this, the [other] monks approached the monk Sati and asked
him:

Sati, is it true that you say this: “As I understand the Dharma taught by
the World-honored One, it is this present consciousness that will be reborn,
not another”?

The monk Sati replied:

Venerable ones, it is true that, as I understand the Dharma taught by the
World-honored One, it is this present consciousness that will be reborn,
not another.

Then the monks reprimanded the monk Sati, saying:
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You should not say this! Do not misrepresent the World-honored One! It is
not good to misrepresent the World-honored One. The World-honored One
does not say this. Monk Sati, this present consciousness arises subject to
causes and conditions. The World-honored One has with countless skillful
means stated that consciousness arises subject to causes and conditions. The
conditions being present, consciousness arises; the conditions being absent,
it ceases. Monk Sati, you should quickly give up this evil view.

[Despite] being reprimanded by the monks, the monk Sati held on strongly
to this evil view and one-sidedly stated, “This is true; anything else is false.”
[The exchange] went like this three times.

Having been unable to get the monk Sati to give up this evil view, the
group of many monks rose from their seats and left. They approached the
Buddha, paid homage with their heads at the Buddha’s feet, stepped back,
and sat to one side. They said:

World-honored One, the monk Sati has given rise to this evil view: “As
I understand the Dharma taught by the World-honored One, it is this
present consciousness that will be reborn, not another.”

World-honored One, having heard this, we approached the monk Sati
and asked him, “Sati, is it true that you say this: ‘As I understand the Dharma
taught by the World-honored One, it is this present consciousness that will
be reborn, not another’?”” The monk Sati replied to us, “Venerable ones, it
is true that, as I understand the Dharma taught by the World-honored One,
it is this present consciousness that will be reborn, not another.”

World-honored One, we reprimanded him, saying, “Monk Sati, you
should not say this! Do not misrepresent the World-honored One! It is not
good to misrepresent the World-honored One. The World-honored One does
not say this. Monk Sati, this present consciousness arises subject to causes
and conditions. The World-honored One has with countless skillful means
stated that consciousness arises subject to causes and conditions. The con-
ditions being present, consciousness arises; the conditions being absent, it
ceases. Monk Sati, you should quickly give up this evil view.”

[Despite] being reprimanded by us, he strongly held on to this evil view
and one-sidedly stated, “This is true; anything else is false.” [The exchange]
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went like this three times. World-honored One, being unable to get the monk
Sati to give up this evil view, we rose from our seats and left.

Having heard this, the World-honored One told one monk, “You approach
the monk Sati and say this to him: ‘The World-honored One summons you.””

Then that one monk, having received the instruction from the World-hon-
ored One, rose from his seat, paid homage with his head at the Buddha’s
feet, circumambulated him three times, and left. He approached the monk
Sati and said to him, “The World-honored One summons you.”

The monk Sati approached the Buddha, paid homage with his head at the
Buddha’s feet, stepped back, and sat to one side.

The World-honored One asked him:

Is it true that you say this: “As I understand the Dharma taught by the
World-honored One, it is this present consciousness that will be reborn,
not another”?

The monk Sati replied:

World-honored One, it is true that, as I understand the Dharma taught by
the World-honored One, it is this present consciousness that will be reborn,
not another.

The World-honored One asked him, “What is this consciousness?”

The monk Sati replied:

‘World-honored One, this consciousness is what speaks, feels, acts, instructs,
appears, and manifests; that is, it is what does good and evil deeds and
experiences their results.

The World-honored One reprimanded him, saying:

Sati, how is it that you understand the Dharma taught by me in this way?
From whose mouth have you heard that I teach the Dharma in this way?
You foolish man, how is it that you one-sidedly state what I have not
stated one-sidedly? You foolish man, being reprimanded by all the monks
who heard it, you should then have answered according to the Dharma.
I shall now ask the monks about this.
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Then the World-honored One asked the monks, “Do you too understand
the Dharma taught by me in this way: ‘It is this present consciousness that
will be reborn, not another’?”

Then the monks replied, “No.”

The World-honored One asked them, “How do you understand the Dharma
taught by me?”

The monks replied:

As we understand the Dharma taught by the World-honored One, con-
sciousness arises subject to causes and conditions. The World-honored
One has taught that consciousness arises subject to causes and conditions.
The conditions being present, consciousness arises; the conditions being
absent, it ceases. It is in this way that we understand the Dharma taught
by the World-honored One.

The World-honored One praised them:

It is well, it is well, monks, that you understand the Dharma taught by me
in this way. Why is that? I indeed say that consciousness arises subject
to causes and conditions. I have taught that consciousness arises subject
to causes and conditions. The conditions being present, consciousness
arises; the conditions being absent, it ceases. According to what conditions
its arising, consciousness is called after that condition. [If] consciousness
arises conditioned by the eye and visible forms, then the consciousness
arisen in this way is called eye consciousness. In the same way, [if] con-
sciousness arises conditioned by the ear . . . the nose . . . the tongue . . .
the body . . . the mind and mind objects, the consciousness arisen in this
way is called mind consciousness.'*?

It is just as with fire, according to what conditions its arising, it is called
after that condition. A fire that arises conditioned by wood is called a
wood fire. A fire conditioned by grass or by a dung heap is called a grass
[fire] or a dung heap fire.

In the same way, according to what conditions its arising, consciousness
is called after that condition. [If] consciousness arises conditioned by the
eye and visible forms, the consciousness arisen in this way is called eye
consciousness. In the same way, [if] consciousness arises conditioned by
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the ear . . . the nose . . . the tongue . . . the body . . . the mind and mind
objects, the consciousness arisen in this way is called mind consciousness.

The World-honored One praised them, saying:

It is well, it is well that you understand me to have taught the Dharma in
this way. But this fool, the monk Sati, has a confused grasp of both the
meaning and the phrasing [of it]. Because of his own confused grasp, he
misrepresents me and harms himself. He commits a transgression and an
offense. He is doing a disfavor to his wise companions in the holy life,
and has committed a major offense. You foolish man, do you understand
this evil, unwholesome situation?

Then the monk Sati, having been rebuked to his face by the World-honored
One, was sad and distressed. He hung his head in silence, unable to reply,
as if immersed in thought.'”

Then the World-honored One, having rebuked the monk Sati to his face,
said to the monks:

I shall teach you the ultimate Dharma, which is free from affliction and
free from heat, permanent and unchanging, as it is contemplated by the
wise. Listen closely, listen closely and pay proper attention.

Then the monks listened to receive the teaching.

The Buddha said, “Do you see that this <comes to be>?"1%

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Do you see that this <comes to be due to
nutriment>?"1%%

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Do you see that, once <nutriment> has
ceased, all that <comes to be> is also of a nature to cease?”’

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Do you see that this has <come to be>?"

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Do you see that this has <come to be due
to nutriment>?"’

The monks replied, “Yes, World-honored One.”
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The World-honored One said, “Do you see that <once nutriment has
ceased>, all that has come to be is also of a nature to cease?”

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Are you in no doubt that this <comes to be>?"

The monks replied, “We are in no [doubt], World-honored One.”

The World-honored One said, “Are you in no doubt that this <comes to
be due to nutriment>?"

The monks replied, “We are in no [doubt], World-honored One.”

The World-honored One said, “Are you in no doubt that once <nutriment>
has ceased, all that has <come to be> is also of a nature to cease?”

The monks replied, “We are in no [doubt], World-honored One.”

The World-honored One said, “On thus wisely seeing as it really is that
this <comes to be>, does all doubt cease?”

The monks replied, “Yes, World-honored One.”

The World-honored One said, “On thus wisely seeing as it really is that
this <comes to be due to nutriment>, does all doubt cease?”

The monks replied, “Yes, World-honored One.”

The World-honored One said, “On thus wisely seeing as it really is that
once <nutriment> has ceased, all that <comse to be> is also of a nature to
cease, does all doubt cease?”

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Are you in no doubt that this has <come
to be>?”

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Are you in no doubt that this has <come
to be due to nutriment>?"

The monks replied, “Yes, World-honored One.”

The World-honored One said, “Are you in no doubt that once <nutriment>
has ceased, all that has <come to be> is also of a nature to cease?”

The monks replied, “Yes, World-honored One.”

The World-honored One praised them, saying:

It is well, it is well that you understand it in this way and see it in this
way. If, [however], you were to say “This view of mine is so clear and
pure!” and if you were to cling to it, cherish it, guard it, and be unwilling
to let go of it, then would you have understood the teaching I have for a
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long time taught you about the Dharma as resembling a raft, as being for
opening up a channel that had been blocked?'*

The monks replied, “No, World-honored One.”
The World-honored One praised them, saying:

It is well, it is well that you understand it in this way and see it in this
way. If you were to say “This view of mine is so clear and pure!” and yet
you do not cling to it, do not cherish it, do not guard it, but are willing to
let go of it, then would you have understood the teaching that I have for
a long time taught you about the Dharma as resembling a raft, as being
for opening up a channel that had been blocked?

The monks replied, “Yes, World-honored One.”
The World-honored One praised them:

It is well, it is well, if heterodox practitioners come and ask you, “Venerable
friends, as to this view of yours, so clear and pure, what is its meaning,
what is its purpose, what is its virtue?”—how will you reply?'’

The monks replied:

World-honored One, if heterodox practitioners come and ask us, “Venerable
friends, as to this view of yours, so clear and pure, what is its meaning, what
is its purpose, what is its virtue?”’—then we will reply in this way: “Venerable
friends, it is for the sake of disenchantment, for the sake of dispassion, for
the sake of knowing and seeing as it really is.” World-honored One, if het-
erodox practitioners come and ask us, then we will reply in this way.

The World-honored One praised them, saying:

It is well, it is well, if heterodox practitioners come and ask you, then you
should reply in this way. Why is that? [Because] this is what is to be
explained and contemplated.

[Monks, you should contemplate the four nutriments]. The first is edible
food, coarse and fine; the second is contact; the third is volition; and the
fourth is consciousness.

What is the cause of these four nutriments, how do they arise, from
what are they born, based on what do they exit? Those four nutriments
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are caused by craving, they arise from craving, from craving they are
born, and based on craving they exist.

What is the cause of craving, how does it arise, from what is it born,
based on what does it exit? Craving is caused by feeling, it arises from
feeling, from feeling it is born, and based on feeling it exists.

What is the cause of feeling, how does it arise, from what is it born,
based on what does it exit? Feeling is caused by contact, it arises from
contact, from contact it is born, and based on contact it exists.

What is the cause of contact, how does it arise, from what is it born,
based on what does it exit? Contact is caused by the six sense spheres, it
arises from the six sense spheres, from the six sense spheres it is born,
and based on the six sense spheres it exists.

What is the cause of the six sense spheres, how do they arise, from
what are they born, based on what do they exit? The six sense spheres are
caused by name-and-form, they arise from name-and-form, from name-
and-form they are born, and based on name-and-form they exist.

What is the cause of name-and-form, how does it arise, from what is
it born, based on what does it exit? Name-and-form is caused by con-
sciousness, it arises from consciousness, from consciousness it is born,
and based on consciousness it exists.

What is the cause of consciousness, how does it arise, from what is it
born, based on what does it exit? Consciousness is caused by formations,
it arises from formations, from formations it is born, and based on for-
mations it exists.

What is the cause of formations, how do they arise, from what are they
born, based on what do they exit? Formations are caused by ignorance,
they arise from ignorance, from ignorance they are born, and based on
ignorance they exist.

Thus, conditioned by ignorance there are formations; conditioned by
formations there is consciousness; conditioned by consciousness 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; con-
ditioned by craving there is clinging; conditioned by clinging there is
becoming; conditioned by becoming there is birth; conditioned by birth
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there is old age and death, worry and sadness, crying and weeping, sorrow
and pain, dejection and vexation. In this way this entire great mass of
dukkha arises.'”

Conditioned by birth there is old age and death. What do you think
regarding this statement that conditioned by birth there is old age and death?

The monks replied:

World-honored One, conditioned by birth there is old age and death; this
is what we [too] think. Why is that? [Because] conditioned by birth there
is indeed old age and death.

[The Buddha said,] “Conditioned by becoming there is birth. What do you

think regarding this statement that conditioned by becoming there is birth?”

The monks replied:

World-honored One, conditioned by becoming there is birth; this is what
we [too] think. Why is that? [Because] conditioned by becoming there is
indeed birth.!*

[The Buddha said,] “Conditioned by clinging there is becoming. What

do you think regarding this statement that conditioned by clinging there is

becoming?”

The monks replied:

World-honored One, conditioned by clinging there is becoming; this is
what we [too] think. Why is that? [Because] conditioned by clinging there
is indeed becoming.

[The Buddha said,] “Conditioned by craving there is clinging. What do you

think regarding this statement that conditioned by craving there is clinging?”’

The monks replied:

World-honored One, conditioned by craving there is clinging; this is what
we [too] think. Why is that? [Because] conditioned by craving there is
indeed clinging.

[The Buddha said,] “Conditioned by feeling there is craving. What do you

think regarding this statement that conditioned by feeling there is craving?”
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The monks replied:

World-honored One, conditioned by feeling there is craving; this is what
we [too] think. Why is that? [Because] conditioned by feeling there is
indeed craving.

[The Buddha said,] “Conditioned by contact there is feeling. What do you

think regarding this statement that conditioned by contact there is feeling?”’

The monks replied:

World-honored One, conditioned by contact there is feeling; this is what
we [too] think. Why is that? [Because] conditioned by contact there is
indeed feeling.

[The Buddha said:]

Conditioned by the six sense spheres there is contact. What do you think
regarding this statement that conditioned by the six sense spheres there
is contact?

The monks replied:

World-honored One, conditioned by the six sense spheres there is contact;
this is what we [too] think. Why is that? [Because] conditioned by the six
sense spheres there is indeed contact.

[The Buddha said:]

Conditioned by name-and-form there are the six sense spheres. What do
you think regarding this statement that conditioned by name-and-form
there are the six sense spheres?

The monks replied:

World-honored One, conditioned by name-and-form there are the six
sense spheres; this is what we [too] think. Why is that? [Because] condi-
tioned by name-and-form there are indeed the six sense spheres.

[The Buddha said:]

Conditioned by consciousness there is name-and-form. What do you think
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regarding this statement that conditioned by consciousness there is name-
and-form?

The monks replied:

World-honored One, conditioned by consciousness there is name-and-
form; this is what we [too] think. Why is that? [Because] conditioned by
consciousness there is indeed name-and-form.

[The Buddha said,] “Conditioned by formations there is consciousness.
What do you think regarding this statement that conditioned by formations
there is consciousness?”

The monks replied:

World-honored One, conditioned by formations there is consciousness;
this is what we [too] think. Why is that? [Because] conditioned by for-
mations there is indeed consciousness.

[The Buddha said,] “Conditioned by ignorance there are formations. What
do you think regarding this statement that conditioned by ignorance there
are formations?”

The monks replied:

World-honored One, conditioned by ignorance there are formations; this
is what we [too] think. Why is that? [Because] conditioned by ignorance
there are indeed formations.

Thus, conditioned by ignorance there are formations; conditioned by for-
mations there is consciousness; conditioned by consciousness 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; condi-
tioned by becoming there is birth; conditioned by birth there is old age and
death, worry and sadness, crying and weeping, sorrow and pain, dejection
and vexation. In this way this entire great mass of dukkha arises.

The World-honored One praised them, [saying:]

It is well, it is well, monks, that you say this. Why is that? [Because] |
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too say this:** conditioned by ignorance there are formations; conditioned

by formations there is consciousness; conditioned by consciousness 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; con-
ditioned by craving there is clinging; conditioned by clinging there is
becoming; conditioned by becoming there is birth; conditioned by birth
there is old age and death, worry and sadness, crying and weeping, sorrow
and pain, dejection and vexation. In this way this entire great mass of
dukkha arises.

With the cessation of birth, old age and death cease. What do you think
regarding this statement that with the cessation of birth, old age and death
cease?

The monks replied:

World-honored One, with the cessation of birth, old age and death cease;
this is what we [too] think. Why is that? [Because] with the cessation of
birth, old age and death do indeed cease.

[The Buddha said,] “With the cessation of becoming, birth ceases. What

do you think regarding this statement that with the cessation of becoming,
birth ceases?”

The monks replied:

World-honored One, with the cessation of becoming, birth ceases; this is
what we [too] think. Why is that? [Because] with the cessation of becom-
ing, birth does indeed cease.

[The Buddha said,] “With the cessation of clinging, becoming ceases.

What do you think regarding this statement that with the cessation of clinging,
becoming ceases?”’

The monks replied:

World-honored One, with the cessation of clinging, becoming ceases; this
is what we [too] think. Why is that? [Because] with the cessation of cling-
ing, becoming does indeed cease.
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[The Buddha said,] “With the cessation of craving, clinging ceases. What
do you think regarding this statement that with the cessation of craving, cling-
ing ceases?”

The monks replied:

World-honored One, with the cessation of craving, clinging ceases; this
is what we [too] think. Why is that? [Because] with the cessation of craving,
clinging does indeed cease.

[The Buddha said,] “With the cessation of feeling, craving ceases. What
do you think regarding this statement that with the cessation of feeling,
craving ceases?”

The monks replied:

World-honored One, with the cessation of feeling, craving ceases; this is
what we [too] think. Why is that? [Because] with the cessation of feeling,
craving does indeed cease.

[The Buddha said,] “With the cessation of contact, feeling ceases. What
do you think regarding this statement that with the cessation of contact,
feeling ceases?”

The monks replied:

World-honored One, with the cessation of contact, feeling ceases; this is
what we [too] think. Why is that? [Because] with the cessation of contact,
feeling does indeed cease.

[The Buddha said:]

With the cessation of the six sense spheres, contact ceases. What do you
think regarding this statement that with the cessation of the six sense
spheres, contact ceases?

The monks replied:

World-honored One, with the cessation of the six sense spheres, contact
ceases; this is what we [too] think. Why is that? [Because] with the ces-
sation of the six sense spheres, contact does indeed cease.
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[The Buddha said:]

With the cessation of name-and-form, the six sense spheres cease. What
do you think regarding this statement that with the cessation of name-
and-form, the six sense spheres cease?

The monks replied:

World-honored One, with the cessation of name-and-form, the six sense
spheres cease; this is what we [too] think. Why is that? [Because] with
the cessation of name-and-form, the six sense spheres do indeed cease.

[The Buddha said:]

With the cessation of consciousness, name-and-form ceases. What do you
think regarding this statement that with the cessation of consciousness,
name-and-form ceases?

The monks replied:

World-honored One, with the cessation of consciousness, name-and-form
ceases; this is what we [too] think. Why is that? [Because] with the ces-
sation of consciousness, name-and-form does indeed cease.

[The Buddha said:]

With the cessation of formations, consciousness ceases. What do you
think regarding this statement that with the cessation of formations, con-
sciousness ceases?

The monks replied:

World-honored One, with the cessation of formations, consciousness
ceases; this is what we [too] think. Why is that? [Because] with the ces-
sation of formations, consciousness does indeed cease.

[The Buddha said:]

With the cessation of ignorance, formations cease. What do you think
regarding this statement that with the cessation of ignorance, formations
cease?
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The monks replied:

World-honored One, with the cessation of ignorance, formations cease;
this is what we [too] think. Why is that? [Because] with the cessation of
ignorance, formations do indeed cease.

Thus, 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 ces-
sation of clinging, becoming ceases; with the cessation of becoming, birth
ceases; with the cessation of birth, old age and death cease, worry and sad-
ness, crying and weeping, sorrow and pain, dejection and vexation can come
to cease. In this way this entire great mass of dukkha ceases.

The World-honored One praised them, [saying:]

It is well, it is well, monks, that you say this. Why is that? I too say that
with the cessation of ignorance, formations cease; with the cessation of for-
mations, 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, worry and sadness,
crying and weeping, sorrow and pain, dejection and vexation can come to
cease. In this way this entire great mass of dukkha ceases.

The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you think,
in relation to the past, “In past times did I exist? In past times did I not exist?
How did I exist in past times? From what cause did I exist in past times?”

The monks replied, “No, World-honored One.”
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The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you
think, in relation to the future, “In the future will I exist? In the future will
I not exist? How will I exist in the future? From what cause will I exist
in the future?”

The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you
have inner doubt, thinking, “What is this? How is this? From where did
this living being come? Where will it go? From what cause does it exist?
From what cause will it exist?”

The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you
intentionally kill your parents, harm an arahant disciple of the Buddha,>!
cause a rift in the noble sangha, or with evil intent toward the Buddha
[cause] the Tathagata’s blood to flow??%

The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you
intentionally violate the precepts, give up the precepts, and abandon the
path?

The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you
abandon this [Dharma] and seek outside it for someone else to revere,
seek a [different] field of merit?

The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]
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It is well, it is well. Knowing in this way, seeing in this way, would you
look up to a renunciant or brahmin who says,** “Venerable ones, I know
what can be known, I see what can be seen”?

The monks replied, “No, World-honored One.” 769b
The World-honored One praised them, [saying,] “It is well, it is well.
Knowing in this way, seeing in this way, would you consider that auspicious
signs bring about purification?”
The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, would you con-
sider as true the views of renunciants and brahmins regarding auspicious
signs, regarding their various ascetic practices, regarding their various aus-
terities, and regarding their various [forms of self-inflicted] distress?

The monks replied, “No, World-honored One.”
The World-honored One praised them [saying]:

It is well, it is well. Knowing in this way, seeing in this way, if in your body
there were to arise a feverish disease, giving rise to very severe pain, such
as would lead to the wish to end your life, would you abandon this [Dharma]
and seek outside it for some renunciant or brahmin who might have mem-
orized a spell consisting of one verse, or two verses, three verses, four verses,
many verses, a hundred verses, [thinking,] “Memorizing this spell will free
me from my dukkha”? That is, would you seek [outside the Dharma] for
the source of dukkha and for attaining the cessation of dukkha?***

The monks replied, “No, World-honored One.”

The World-honored One praised them, [saying,] “It is well, it is well.
Knowing in this way, seeing in this way, will you experience an eighth exis-
tence [beyond the seven of a stream-enterer]?”’

The monks replied, “No, World-honored One.”

The World-honored One praised them, [saying:]

It is well, it is well. Knowing in this way, seeing in this way, do you perhaps
speak [and think] like this: “We respect the renunciant; we esteem the
renunciant; the renunciant Gotama is our revered teacher”?
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The monks replied, “No, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well, are you replying to my questions according to what
you have understood for yourselves, seen for yourselves, and realized for
yourselves, having attained the supreme and full awakening?”’

The monks replied, “That is so, World-honored One.”
The World-honored One praised them, [saying:]

It is well, it is well, I have trained you rightly in the complete and ultimate
Dharma that is free from vexation, free from fever, that is permanent and
unchanging, known by right knowledge, seen by right knowledge, and
realized by right knowledge.

It was for this reason that I earlier said, “I shall teach you the ultimate
Dharma that is free from vexation, free from fever, permanent and unchang-
ing, known by right knowledge, seen by right knowledge, and realized
by right knowledge.”

[Listen closely] again. With the coming together of three things there is
entry into the mother’s womb: the parents come together in one place, the
mother is in season, and the gandhabba has arrived. With the coming together
of these three things there is entry into the mother’s womb.?%

Having been carried in the mother’s womb for nine months or ten
months, [the child] is born. Having been born, he is nourished with “blood”’;
in the noble Dharma “blood” is a term for mother’s milk. At a later time
his faculties become mature. With his faculties complete, he is fed coarse
cereal foods and his body is smeared with butter 0il.2%

On seeing visible forms with the eye, he delights in and becomes
attached to beautiful forms and dislikes ugly forms. Mindfulness of the
body is not established in him. With his limited mind, liberation of the
mind and liberation through wisdom are not understood as they really
are. Evil and unwholesome states that arise are not eradicated without
remainder, not destroyed without remainder.

It is the same with the ear . . . with the nose . . . with the tongue . . .
with the body . . . on cognizing mind-objects with the mind, he delights
in and becomes attached to beautiful mind objects and dislikes ugly mind
objects. Mindfulness of the body is not established in him. With his limited
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mind, liberation of the mind and liberation through wisdom are not under-
stood as they really are. Evil and unwholesome states that arise are not
eradicated without remainder, not destroyed without remainder.

In this way he likes or dislikes the feelings he experiences according to
whether they are pleasant, painful, or neutral. He delights in those feelings,
seeks, becomes attached to, and clings to those feelings. If they are pleasant
feelings, then for him, having delighted in those feelings, having sought,
become attached to, and clung to those feelings, this is his clinging.

Conditioned by clinging there is becoming; conditioned by becoming
there is birth; conditioned by birth there is old age and death, worry and
sadness, crying and weeping, sorrow and pain, dejection and vexation.
In this way this entire great mass of dukkha arises.

Monks, is he not completely and continuously bound by craving, just
like the monk Sati, the son of a fisherman?

The monks replied, “That is so, World-honored One. He is completely and
continuously bound by craving, just like the monk Sati, the son of a fisherman.”
[The Buddha spoke further:]

There is a time when 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, leader on the path of Dharma,
teacher of devas and human beings, called a buddha, an exalted one.2"’

[A disciple of the Tathagata,] on seeing visible forms with the eye,
does not delight in or become attached to beautiful forms and does not
dislike ugly forms. Mindfulness of the body is established in him. With
his limitless mind, liberation of the mind and liberation through wisdom
are understood as they really are. Evil and unwholesome states that arise
are eradicated without remainder, destroyed without remainder.

It is the same with the ear . . . with the nose . . . with the tongue . . .
with the body . . . on cognizing mind-objects with the mind, he does not
[delight in or] become attached to beautiful mental objects and does not
dislike ugly mind-objects. Mindfulness of the body is established in him.
With his limitless mind, liberation of the mind and liberation through wis-
dom are understood as they really are. Evil and unwholesome states that
arise are destroyed without remainder.
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In this way he eradicates like or dislike for the feelings he experiences,
whether pleasant, painful, or neutral. He does not delight in those feelings,
does not seek, does not become attached to, and does not cling to those
feelings. If they are pleasant feelings, then for him, no longer delighting
in those feelings, no longer seeking, not becoming attached to or clinging
to feelings, clinging has ceased.

With the cessation of clinging, becoming ceases; with the cessation of
becoming, birth ceases; with the cessation of birth, old age and death
cease, worry and sadness, crying and weeping, sorrow and pain, dejection
and vexation can come to cease. In this way this entire great mass of
dukkha ceases.

Monks, is he not completely liberated by the eradication of craving?

The monks replied, “That is so, World-honored One. He is completely
liberated by the eradication of craving.”

When this teaching had been given, the three-thousandfold great-thou-
sandfold world-system quaked three times. It quaked, quaked totally; it
shuddered, shuddered totally; it shook, shook totally.?®® For this reason this
discourse is named “Liberation by the Destruction of Craving.”

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

202. The Discourse on the Uposatha™

Thus have I heard. At one time the Buddha was staying at Savatthi, in the
Eastern Park, in the Hall of Migara’s Mother.

At that time Visakha, Migara’s mother, having bathed in the morning and
dressed in clean white clothes, gathered her sons, daughters-in-law, and other
family dependents around her, and approached the Buddha. Having paid
homage with her head, she stepped back and stood to one side. The World-
honored One said, “Housewife, have you just taken a bath?”

She replied, “World-honored One, today I am observing the uposatha.
Well-gone One, today I am observing the uposatha.”

The World-honored One asked her:

Housewife, what uposatha are you observing today? There are three types
of uposatha. What three? The first is the uposatha of cowherds; the second
is the uposatha of the Niganthas; the third is the noble eightfold uposatha.

Housewife, what is the uposatha of cowherds? It may be that in the
morning a cowherd sets [his cows] free among the marshes and in the
afternoon brings them back to the village. As he brings them back to the
village, he thinks, “Today I set the cows free in this place; tomorrow [
shall set the cows free in that place. Today I watered the cows in this place;
tomorrow I shall water the cows in that place. Now my cows will spend
the night in this place; tomorrow they will spend the night in that place.”

Housewife, in the same way there are persons who, when observing
the uposatha, think, “Today I am eating this kind of food; tomorrow I
shall eat that kind of food. Today I am drinking this kind of drink; tomorrow
I shall drink that kind of drink. Today I am consuming this kind of food-
stuff; tomorrow I shall consume that kind of foodstuff.” That person during
this day and night is delighted by and attached to the fault of sensuality.
This is what is meant by the uposatha of cowherds. Observing the uposatha
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of cowherds in this way, one does not get great benefit, does not gain great
fruit. It is not of great merit, not widely pervasive.

Housewife, what is the uposatha of the Niganthas? It may be that some-
one who has gone forth as a Nigantha instructs persons, saying, “In the
eastern direction beyond a hundred yojanas there are living beings, and
in order to protect them you [must] renounce blade and cudgel. Likewise
in the southern direction . . . the western direction . . . the northern direction
beyond a hundred yojanas there are living beings, in order to protect them
you [must] renounce blade and cudgel.” Thus he instructs and directs per-
sons. Either they are aware of living beings and protect them; or they are
not aware of living beings and do not protect them.?!°

[He also instructs them,] “On the fifteenth day, the time for reciting
the code of rules, take off your clothes, stand naked facing east, and say
this: “I am without father or mother; I have no father and mother. I am
without wife and children; I have no wife and children. I am without male
and female servants; I am not master over male and female servants.”?!!

Housewife, instead of instructing them with truthful talk, he instructs
them with empty, false words. Every day that person sees his father and
mother and thinks, “These are my father and mother.” Every day his father
and mother see their son and think, “This is our son.” He sees his wife and
children and thinks, “This is my wife and children.” His wife and children
see him and think, “This is my respected senior.” He sees his male and
female servants and thinks, “These are my male and female servants.” The
male and female servants see him and think, “This is our master.”

As he employs them as he wishes, he is employing something that was
not given to him. What he is employing is not something that was given
to him. This is what is meant by the uposatha of the Niganthas. Observing
the uposatha of the Niganthas in this way, one does not reap great benefit,
does not gain great fruit. It is not of great merit, not widely pervasive.

Housewife, what is it that is called the noble eightfold uposatha? When
observing the uposatha a learned noble disciple reflects, “For their whole
life ‘true persons’—that is, arahants—abstain from killing, having aban-
doned killing and renounced blade and cudgel.?'? They have shame and
scruple and a mental [attitude] of loving-kindness and compassion, ben-
efiting all [beings, even] including insects. They have purified their minds
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with regard to killing living beings. I too shall, for my whole life, abstain
from killing, abandon killing and renounce blade and cudgel. I shall have
shame and scruple and a mental [attitude] of loving-kindness and compassion,
benefiting all [beings, even] including insects. I am now purifying my mind
with regard to killing living beings. In this respect I am [becoming] equal
to arahants, not different from them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha, a learned noble disciple
reflects, “For their whole life ‘true persons’—that is, arahants—abstain
from taking what is not given, having abandoned taking what is not given.
They take [something only] after it has been given and delight in taking
[only] what has been given. They are always fond of generosity. Their
minds rejoice in giving, delighting in it without stinginess, not expecting
any reward. They do not harbor an intention to steal. Able to restrain them-
selves, they have purified their minds with regard to taking what is not
given. I too shall, for my whole life, abstain from taking what is not given,
and abandon taking what is not given. I shall take [something only] after
it has been given and delight in taking [only] what has been given. I shall
always be fond of generosity. My mind shall rejoice in giving, delighting
in it without stinginess, not expecting any reward. I shall not harbor an
intention to steal. Able to restrain myself, I am purifying my mind with
regard to taking what is not given. In this respect I am [becoming] equal
to arahants, not different from them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha the learned noble dis-
ciple reflects, “For their whole life ‘true persons’—that is, arahants—
abstain from sexual activity, having given up sexual activity. They cultivate
celibacy with complete mental purity, practicing it without defilement,
having abandoned sensuality, having given up sexual desires. They have
purified their minds of sexual activity. I too shall, during this day and
night, abstain from sexual activity, give up sexual activity. I shall cultivate
celibacy with complete mental purity, practicing it without defilement,
abandoning sensuality, giving up sexual desires. | am purifying the mind
of sexual activity. In this respect I am [becoming] equal to arahants, not
different from them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha the learned noble disciple
reflects, “For their whole life ‘true persons’—that is, arahants—abstain
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from false speech, having given up false speech. They speak the truth,
delight in the truth, are established in the truth. They are trusted by persons
and would not deceive [anyone in] the world. They have purified their minds
with regard to false speech. I too shall, for my whole life, abstain from false
speech, giving up false speech. I shall speak the truth, delight in the truth,
being established in the truth. I will be trusted by persons and shall not
deceive [anyone in] the world. I am purifying my mind with regard to false
speech. In this respect I am [becoming] equal to arahants, not different from
them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha the learned noble dis-
ciple reflects, “For their whole life ‘true persons’—that is, arahants—
abstain from the negligence of alcoholic beverages, having given up the
negligence of alcoholic beverages. They have purified their minds with
regard to the negligence of alcoholic beverages. I too shall, for my whole
life, abstain from the negligence of alcoholic beverages, giving up the neg-
ligence of alcoholic beverages. | am purifying the mind with regard to the
negligence of alcoholic beverages. In this respect I am [becoming] equal
to arahants, not different from them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha the learned noble disciple
reflects, “For their whole life ‘true persons’—that is, arahants—abstain
from [using] high or wide beds, having given up [using] high or wide beds.
They delight in sitting or reclining low, whether on a bed or on a grass mat.
They have purified their minds with regard to high or wide beds. During
this day and night I [too] shall abstain from [using] high or wide beds, giving
up [using] high or wide beds. I shall delight in sitting or reclining low,
whether on a bed or on a grass mat. [ am purifying my mind with regard to
high or wide beds. In this respect I am [becoming] equal to arahants, not
different from them.” For this reason it is called uposatha.

Again, housewife, when observing the uposatha the learned noble dis-
ciple reflects, “For their whole life ‘true persons’—that is, arahants—
abstain from [using] flower garlands, necklaces, perfumes, and cosmetics,
as well as from singing, dancing, acting and from going to watch or listen
to them, having given up [using] flower garlands, necklaces, perfumes,
and cosmetics as well as singing, dancing, and acting, and going to watch
or listen to them. They have purified their minds with regard to [using]
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flower garlands, necklaces, perfumes, and cosmetics, as well as singing,
dancing, and acting and going to watch or listen to them. During this day
and night I [too] shall abstain from [using] flower garlands, necklaces,
perfumes, and cosmetics, as well as from singing, dancing, and acting
and from going to watch or listen to them, giving up [using] flower gar-
lands, necklaces, perfumes, and cosmetics as well as singing, dancing,
and acting and going to watch or listen to them. I am purifying my mind
with regard to [using] flower garlands, necklaces, perfumes, and cosmetics,
as well as singing, dancing, acting and going to watch or listen to them.
In this respect I am [becoming] equal to arahants, not different from them.”
For this reason it is called uposatha.

Again, housewife, while observing the uposatha the learned noble dis-
ciple reflects, “For their whole life ‘true persons’—that is, arahants—
abstain from eating at improper times, having given up eating at improper
times. They eat [only] once, not eating at night, delighting in eating [only]
at the proper time.?'* They have purified their minds with regard to eating
at improper times. During this day and night I [too] shall abstain from
eating at improper times, giving up eating at improper times. I shall eat
[only] once, not eating at night, delighting in eating [only] at the proper
time. | am purifying my mind with regard to eating at improper times. In
this respect I am [becoming] equal to arahants, not different from them.”
It is for this reason that it is called uposatha.

<Established> in this noble eightfold uposatha,*'* one should further
cultivate five things.?!> What are the five? Housewife, while observing the
uposatha the learned noble disciple recollects the Tathagata [thus]: “That
World-honored One, the Tathagata, is free from attachment, fully awakened,
accomplished in knowledge and conduct, a well-gone one, knower of the
world, unsurpassable person, leader on the path of Dharma, teacher of
devas and human beings, called a buddha, an exalted one.”

‘When he recollects the Tathagata in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the Tathagata the learned noble disciple’s
mind gains serene delight, so that any evil inclination is made to cease and
any defiled, evil, and unwholesome mental state is also made to cease.
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It is just as a person who has dirt on his head may, by washing it with
paste, warm water, and human effort, make himself clean. In the same
way, when observing the uposatha the learned noble disciple recollects
the Tathagata: “That World-honored One, the Tathagata, is 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.”

When he recollects the Tathagata in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the Tathagata the learned noble disciple’s
mind gains serene delight, so that any evil inclination is made to cease and
any defiled, evil, and unwholesome mental state is also made to cease.

This is called the learned noble disciple’s observance of a Brahma uposatha,
his communion with Brahma—that is, the Buddha].?'® Because of Brahma,
his mind attains serene delight, any evil inclination is made to cease, and any
defiled, evil, and unwholesome mental state is also made to cease.

Again, housewife, when observing the uposatha the learned noble dis-
ciple recollects the Dharma: “This Dharma is well taught by the World-
honored One; it is complete, constant, and unchanging, to be known with
right knowledge, to be seen with right knowledge, to be realized with
right knowledge.”

When he recollects the Dharma in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the Dharma the learned noble disciple’s
mind gains serene delight, so that any evil inclination is made to cease
and any defiled, evil, and unwholesome mental state is also made to cease.

It is just as a person who has dirt and impurity on his body may, by
means of bran, bathing powder, warm water, and human effort, wash him-
self thoroughly, so that his body becomes clean. In the same way, when
observing the uposatha the learned noble disciple recollects the Dharma:
“This Dharma is well taught by the World-honored One; it is complete,
constant, and unchanging, to be known with right knowledge, to be seen
with right knowledge, to be realized with right knowledge.”
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When he recollects the Dharma in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the Dharma the learned noble disciple’s
mind gains serene delight, so that any evil inclination is made to cease
and any defiled, evil, and unwholesome mental state is also made to cease.

Housewife, this is the learned noble disciple’s observing of a Dharma
uposatha, his communion with the Dharma. Because of the Dharma his
mind attains serene delight, any evil inclination is made to cease, and any
defiled, evil, and unwholesome mental state is also made to cease.

Again, housewife, when observing the uposatha the learned noble dis-
ciple recollects the sangha: “The sangha of the World-honored One’s dis-
ciples progresses well and uprightly; they practice what is essential and
make progress in their practice. Among the sangha of the Tathagata there
truly are those who are progressing toward becoming ‘true persons,’ that
is, arahants, and those who have realized arahantship; those who are pro-
gressing toward nonreturn and those who have realized nonreturn; those
who are progressing toward once-return and those who have realized
once-return; those who are progressing toward stream-entry and those
who have realized stream-entry—these being the four pairs of persons,
the eight grades of noble beings. This is the sangha of the World-honored
One’s disciples who are accomplished in virtue, concentration, wisdom,
liberation, and knowledge and vision of liberation. They are worthy of
being called upon, invited, supported, respected, and revered, being an
excellent field of merit for devas and human beings.”

When he recollects the sangha in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the sangha the mind of the learned noble
disciple gains serene delight, so that any evil inclination is made to cease
and any defiled, evil, and unwholesome mental state is also made to cease.

It is just as a person who has dirt and impurity on his clothes may, by
means of ash and soap, washing powder, warm water, and human effort,
wash them clean. In the same way, when observing the uposatha the
learned noble disciple recollects the sangha: “The sangha of the World-
honored One’s disciples progresses well and uprightly; they practice what
is essential and they make progress in their practice. Among the sangha
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of the Tathagata there truly are those who are progressing toward becoming
‘true persons,’ [that is,] arahants, and those who have realized arahantship;
those who are progressing toward nonreturn and those who have realized
nonreturn; those who are progressing toward once-return and those who
have realized once-return; those who are progressing toward stream-entry
and those who have realized stream-entry—these being the four pairs of
persons, the eight grades of noble beings. This is the sangha of the World-
honored One’s disciples who are accomplished in virtue, concentration,
wisdom, liberation, and knowledge and vision of liberation. They are wor-
thy of being called upon, invited, supported, respected, and revered, being
an excellent field of merit for devas and human beings.”

When he recollects the sangha in this way, any evil inclination is made
to cease, and any defiled, evil, and unwholesome mental state is also made
to cease. Housewife, because of the Sangha the mind of the learned noble
disciple gains serene delight, so that any evil inclination is made to cease
and any defiled, evil, and unwholesome mental state is also made to cease.

This is the learned noble disciple’s observance of a sangha uposatha,
his communion with the sangha. Because of the sangha his mind attains
serene delight, any evil inclination is made to cease, and any defiled, evil,
and unwholesome mental state is also made to cease.

Again, housewife, when observing the uposatha the learned noble dis-
ciple recollects his own precepts: “[My precepts] are not deficient, not
defective, not defiled, not corrupted, but are extensive and great, [under-
taken] without expectation of reward, and praised by the wise. I am well
endowed with them and progressing well in them. I accept them well and
uphold them well.”

When he recollects his own precepts in this way, any evil inclination
is made to cease, and any defiled, evil, and unwholesome mental state is
also made to cease. Housewife, because of the precepts the mind of the
learned noble disciple gains serene delight, so that any evil inclination is
made to cease and any defiled, evil, and unwholesome mental state is also
made to cease.

It is just as a mirror that has become dirty and no longer bright may,
through being burnished with a polishing stone using human effort, become
bright and clear. In the same way, when observing the uposatha the learned
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noble disciple recollects his own precepts [thus]: “[My precepts] are not
deficient, not defective, not defiled, not corrupted, but are extensive and
great, [undertaken] without expectation of reward, and praised by the
wise. | am well endowed with them and progressing well in them. I accept
them well and uphold them well.”

When he recollects his own precepts in this way, any evil inclination
is made to cease, and any defiled, evil, and unwholesome mental state is
also made to cease. Housewife, because of the precepts the mind of the
learned noble disciple gains serene delight, so that any evil inclination is
made to cease and any defiled, evil, and unwholesome mental state is also
made to cease.

This is the learned noble disciple’s observance of a precepts uposatha,
his communion with the precepts. Because of the precepts his mind attains
serene delight, any evil inclination is made to cease, and any defiled, evil,
and unwholesome mental state is also made to cease.

Again, housewife, when observing the uposatha the learned noble disciple
recollects the devas: “There really are the Four Heavenly Kings. Those
devas were accomplished in faith, so that with the ending of their life here
[in the human realm] they were reborn there. I also have such faith. Those
devas were accomplished in virtue . . . learning . . . generosity . . . wisdom,
so that with the ending of their life here they were reborn there. I also
have such wisdom. There really are the devas of the Thirty-three . . . the
Yama devas . . . the Tusita devas . . . the devas who delight in creating . . .
the devas who wield power over others’ creations. Those devas were
accomplished in faith, so that with the ending of their life here they were
reborn there. I too have such faith. Those devas were accomplished in
virtue . . . learning . . . generosity . . . wisdom, so that with the ending of
their life here they were reborn there. I too have such wisdom.”

When he recollects the faith, virtue, learning, generosity, and wisdom
of the devas in this way, any evil inclination is made to cease, and any
defiled, evil, and unwholesome mental state is also made to cease. House-
wife, because of the devas the mind of the learned noble disciple gains
serene delight, so that any evil inclination is made to cease and any defiled,
evil, and unwholesome mental state is also made to cease.
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It is just as gold that has become contaminated and impure may, by
means of fire, tongs,?!” a hammer, red earth, and human effort, be rubbed
and polished, so that it becomes bright and pure. In the same way, while
observing the uposatha the learned noble disciple recollects the devas
[thus]: “There really are the Four Heavenly Kings. Those devas were
accomplished in faith, so that with the ending of their life here they were
reborn there. I too have such faith. Those devas were accomplished in
virtue . . . learning . . . generosity . . . wisdom, so that with the ending
of their life here they were reborn there. I too have such wisdom. There
really are the devas of the Thirty-three . . . the Yama devas . . . the Tusita
devas . . . the devas who delight in creating . . . the devas who wield power
over others’ creations. Those devas were accomplished in faith, so that with
the ending of their life here they were reborn there. I too have such faith.
Those devas were accomplished in virtue . . . learning . . . generosity . . .
wisdom, so that with the ending of their life here they were reborn there.
I also have such wisdom.”

When he recollects the faith, virtue, learning, generosity, and wisdom
of the devas in this way, any evil inclination is made to cease, and any
defiled, evil, and unwholesome mental state is also made to cease.

Housewife, suppose that one observes in this way this noble eightfold
uposatha. Now, there are the sixteen great countries, namely (1) Anga,
(2) Magadha, (3) Kasi, (4) Kosala, (5) Kuru, (6) Paiicala, (7) Assaka, (8)
Avanti, (9) Ceti, (10) Vajji, (11) Vamsa, (12) Malla, (13) Soma, (14)
Strasena, (15) Yona,?!® and (16) Kamboja. In these countries whatever
there is of money and treasures—gold, silver, mani-jewel, pearl, beryl,
rdangga,*"” green jade, coral, litishdo, bingliv, binglei, agate, tortoise shell,
ruby, white jade, and pearl shell—a person, on being established there as
king, could make use of these as he wished. Yet, monks, all of that is not
worth the sixteenth part of keeping the noble eightfold uposatha.?*

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, fifty
years among human beings are one day and night among the Four Heav-
enly Kings. Thirty such days and nights are one month, and twelve such
months are one year. Five hundred such years is the life span of the Four
Heavenly Kings. Housewife, it is entirely possible that a clansman or a
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clanswoman who has observed the noble eightfold uposatha will, on the
breaking up of the body with the ending of life, be reborn among the Four
Heavenly Kings.

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, a
hundred years among human beings are one day and night among the
devas of the Thirty-three. Thirty such days and nights are one month, and
twelve such months are one year. A thousand such years is the life span
of the devas of the Thirty-three. Housewife, it is entirely possible that a
clansman or a clanswoman who has observed the noble eightfold uposatha
will, on the breaking up of the body with the ending of life, be reborn
among the devas of the Thirty-three.

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, two
hundred years among human beings are one day and night among the
Yama devas. Thirty such days and nights are one month, and twelve such
months are one year. Two thousand such years is the life span of the Yama
devas. Housewife, it is entirely possible that a clansman or a clanswoman
who has observed the noble eightfold uposatha will, on the breaking up
of the body with the ending of life, be reborn among the Yama devas.

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, four
hundred years among human beings are one day and night among the
Tusita devas. Thirty such days and nights are one month, and twelve such
months are one year. Four thousand such years is the life span of the Tusita
devas. Housewife, it is entirely possible that a clansman or a clanswoman
who has observed the noble eightfold uposatha will, on the breaking up
of the body with the ending of life, be reborn among the Tusita devas.

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, eight
hundred years among human beings are one day and night among the
devas who delight in creating. Thirty such days and nights are one month,
and twelve such months are one year. Eight thousand such years is the
life span of the devas who delight in creating. Housewife, it is entirely
possible that a clansman or a clanswoman who has observed the noble
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eightfold uposatha will, on the breaking up of the body with the ending
of life, be reborn among the devas who delight in creating.

For this reason, housewife, I declare that being a king among human
beings cannot compare with the pleasures of the devas. For example, one
thousand six hundred years among human beings are one day and night
among the devas who wield power over others’ creations. Thirty such day
and nights are one month, and twelve such months are one year. Sixteen
thousand such years is the life span of the devas who wield power over
others’ creations. Housewife, it is entirely possible that a clansman or a
clanswoman who has observed the noble eightfold uposatha will, on the
breaking up of the body with the ending of life, be reborn among the devas
who wield power over others’ creations.?!

Then Visakha, Migara’s mother extended her hands with joined palms
toward the Buddha and said:

World-honored One, the noble eightfold uposatha is most wonderful,
most remarkable, of great profit, of great fruit, of great virtue, of great
scope. World-honored One, from now on for my whole life I will observe
the noble eightfold uposatha, according to my strength, giving generously
and cultivating merit.

Then Visakha, Migara’s mother, having heard what the Buddha said, bore
it well [in mind], paid homage with her head at the Buddha’s feet, circum-
ambulated him three times, and left.

Thus spoke the Buddha. Having heard what the Buddha said, Visakha,
Migara’s mother, and the monks were delighted and received it respectfully.

203. The Discourse to Potaliya®>

Thus have I heard. At one time the Buddha was staying at Nalanda, in
Pavarika’s Mango Grove.

At that time the householder Potaliya, wearing clean white clothes and a
white headcloth, grasping a staff and holding a parasol, and wearing layman’s
sandals, was going from park to park, from pleasure garden to pleasure
garden, from grove to grove, wandering at his pleasure. Whenever he saw
renunciants or brahmins, he would say, “Venerable friends, you should know
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that I abstain from worldliness. | have abandoned worldliness. I have relin-
quished all worldly affairs.”

The renunciants and brahmins would reply with soft and gentle words,
“Indeed, the venerable friend Potaliya abstains from worldliness. He has
abandoned worldliness. He has relinquished all worldly affairs.”??

Then, as he was wandering around, the householder Potaliya approached
the Buddha. He exchanged polite greetings while standing before the Buddha,
grasping his staff. The World-honored One said, “Householder, there are
seats. Be seated if you like.”

The householder Potaliya said:

Gotama, this is not right; this is not proper. Why is that? I abstain from
worldliness. I have abandoned worldliness. I have relinquished all worldly
affairs. How is it that the renunciant Gotama addresses me as “house-
holder”?

The World-honored One replied, “You have the [outer] signs and marks
of a householder, therefore I address you, saying, ‘Householder, there are
seats. Be seated if you like.””

Three times the World-honored One said, “Householder, there are seats.
Be seated if you like.”

Three times the householder Potaliya said:

Gotama, this is not right; this is not proper. I abstain from worldliness. I
have abandoned worldliness. I have relinquished all worldly affairs. How
is it that the renunciant Gotama addresses me as “householder?

[And each time] the World-honored One replied, “You have the [outer]
signs and marks of a householder, therefore I address you saying, ‘House-
holder, there are seats. Be seated if you like.””

The World-honored One asked him, “How do you abstain from worldli-
ness? How have you abandoned worldliness and relinquished all worldly
affairs?”

The householder Potaliya replied:

Gotama, all of the wealth in my house I have given in its entirety to my
sons. [ wander without occupation and without ambition. I seek only food
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to sustain my life. This is how I abstain from worldliness. This is how I
have abandoned worldliness and relinquished all worldly affairs.

The World-honored One said:

Householder, in this noble Dharma and discipline it is not in this way that
one abandons and cuts off worldly affairs. Householder, in this noble
Dharma and discipline there are eight aspects to abandoning worldly
affairs.

At this the householder Potaliya set aside his staff, put away his parasol,
and took off his layman’s sandals. Extending his hands with joined palms
773b  toward the Buddha, he said, “Gotama, what are the eight aspects to abandoning
worldly affairs in this noble Dharma and discipline?”
The World-honored One replied:

Householder, with the support of abstention from killing, a learned noble
disciple abandons killing. With the support of abstention from taking what
is not given, he abandons taking what is not given. With the support of
abstention from sexual misconduct, he abandons sexual misconduct.?**
With the support of abstention from false speech, he abandons false speech.
With the support of absence of desire and attachment, he abandons desire
and attachment. With the support of absence of harmfulness and hatred,
he abandons harmfulness and hatred. With the support of absence of dislike
and irritation, he abandons dislike and irritation. With the support of
absence of excessive pride, he abandons excessive pride.

Householder, how does a learned noble disciple, with the support of
abstention from killing, abandon killing? A learned noble disciple reflects
thus: “One who kills will certainly experience bad results in this life and in
future lives. If I were to be one who kills, I would harm myself and be
spoken ill of by others, by devas and all wise practitioners of the holy life,
who would talk about my conduct and my bad reputation would be heard
of in all directions. With the breaking up of the body at the ending of life I
would certainly go to a bad destiny, being reborn in hell. In such ways one
who kills experiences these bad results in this life and in future lives. With
the support of abstention from killing, should I not better abandon killing?”
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So, with the support of abstention from killing, he abandons killing.
In this way, with the support of abstention from killing, the learned noble
disciple abandons killing.

Householder, how does a learned noble disciple, with the support of
abstention from taking what is not given, abandon taking what is not
given? A learned noble disciple reflects thus: “One who takes what is not
given will certainly experience bad results in this life and in future lives.
If T were to be one who takes what is not given, I would harm myself and
be spoken ill of by others. Devas and all wise practitioners of the holy
life would talk about my conduct and my bad reputation would be heard
of'in all directions. With the breaking up of the body at the ending of life
I would certainly go to a bad destiny, being reborn in hell. In such ways
one who takes what is not given experiences these bad results in this life
and in future lives. With the support of abstention from taking what is not
given, should I not better abandon taking what is not given?”

So, with the support of abstention from taking what is not given, he
abandons taking what is not given. In this way, with the support of absten-
tion from taking what is not given, the learned noble disciple abandons
taking what is not given.

Householder, how does a learned noble disciple, with the support of
abstention from sexual misconduct, abandon sexual misconduct? A learned
noble disciple reflects thus: “One who [engages in] sexual misconduct
will certainly experience bad results in this life and in future lives. If 1
were to be one who engages in sexual misconduct, I would harm myself
and be spoken ill of by others, by devas and all wise practitioners of the
holy life, who would talk about my conduct and my bad reputation would
be heard of in all directions. With the breaking up of the body at the ending
of life I would certainly go to a bad destiny, being reborn in hell. In such
ways one who engages in sexual misconduct experiences these bad results
in this life and in future lives. With the support of abstention from sexual
misconduct, should I not better abandon sexual misconduct?”

So, with the support of abstention from sexual misconduct, he abandons
sexual misconduct. In this way, with the support of abstention from sexual
misconduct, the learned noble disciple abandons sexual misconduct.
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Householder, how does a learned noble disciple, with the support of
abstention from false speech, abandon false speech? A learned noble dis-
ciple reflects thus: “One who engages in false speech will certainly expe-
rience bad results in this life and in future lives. If I were to be one who
engages in false speech, I would harm myself and be spoken ill of by
others, by devas and all wise practitioners of the holy life, who would
talk about my conduct, and my bad reputation would be heard of in all
directions. With the breaking up of the body at the ending of life I would
certainly go to a bad destiny, being reborn in hell. In such ways one who
engages in false speech experiences these bad results in this life and in
future lives. With the support of abstention from false speech, should I
not better abandon false speech?”

So, with the support of abstention from false speech, he abandons false
speech. In this way, with the support of abstention from false speech, the
learned noble disciple abandons false speech.

Householder, how does a learned noble disciple, with the support of
absence of desire and attachment, abandon desire and attachment? A
learned noble disciple reflects thus: “One who has desire and attachment
will certainly experience bad results in this life and in future lives. If [
were to be one who has desire and attachment, [ would harm myself and
be spoken ill of by others, by devas and all wise practitioners of the holy
life, who would talk about my conduct and my bad reputation would be
heard of in all directions. With the breaking up of the body at the ending
of life I would certainly go to a bad destiny, being reborn in hell. In such
ways one who has desire and attachment experiences these bad results in
this life and in future lives. With the support of absence of desire and
attachment, should I not better abandon desire and attachment?”

So, with the support of absence of desire and attachment, he abandons
desire and attachment. In this way, with the support of absence of desire
and attachment, the learned noble disciple abandons desire and attachment.

Householder, how does a learned noble disciple, with the support of
absence of harmfulness and hatred, abandon harmfulness and hatred? A
learned noble disciple reflects thus: “One who harbors harmfulness and
hatred will certainly experience bad results in this life and in future lives.
If I were to be one who harbors harmfulness and hatred, I would harm
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myself and be spoken ill of by others, by devas and all wise practitioners
of the holy life, who would talk about my conduct and my bad reputation
would be heard of in all directions. With the breaking up of the body at the
ending of life I would certainly go to a bad destiny, being reborn in hell. In
such ways one who harbors harmfulness and hatred experiences these bad
results in this life and in future lives. With the support of absence of harm-
fulness and hatred, should I not better abandon harmfulness and hatred?”

So, with the support of absence of harmfulness and hatred, he abandons
harmfulness and hatred. In this way, with the support of absence of harm-
fulness and hatred, the learned noble disciple abandons harmfulness and
hatred.

Householder, how does a learned noble disciple, with the support of
absence of dislike and irritation, abandon dislike and irritation? A learned
noble disciple reflects thus: “One who harbors dislike and irritation will
certainly experience bad results in this life and in future lives. If I were
to be one who harbors dislike and irritation, I would harm myself and be
spoken ill of by others, by devas and all wise practitioners of the holy life,
who would talk about my conduct and my bad reputation would be heard
of in all directions. With the breaking up of the body at the ending of life
I would certainly go to a bad destiny, being reborn in hell. In such ways
one who harbors dislike and irritation experiences these bad results in this
life and in future lives. With the support of absence of dislike and irritation,
should I not better abandon dislike and irritation?”

So, with the support of absence of dislike and irritation, he abandons
dislike and irritation. In this way, with the support of absence of dislike
and irritation, the learned noble disciple abandons dislike and irritation.

Householder, how does a learned noble disciple, with the support of
absence of excessive pride, abandon excessive pride? A learned noble dis-
ciple reflects thus: “One who has excessive pride will certainly experience
bad results in this life and in future lives. If I were to be one who has exces-
sive pride, I would harm myself and be spoken ill of by others, by devas
and all wise practitioners of the holy life, who would talk about my conduct
and my bad reputation would be heard of in all directions. With the breaking
up of the body at the ending of life I would certainly go to a bad destiny,
being reborn in hell. In such ways one who has excessive pride experiences
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these bad results in this life and in future lives. Being with the support of
absence of excessive pride, should I not better abandon excessive pride?”’

So, with the support of absence of excessive pride, he abandons exces-
sive pride. In this way, with the support of absence of excessive pride,
the learned noble disciple abandons excessive pride. These are the eight
aspects to the complete abandoning of worldly affairs in this noble Dharma
and discipline.

The householder asked, “Gotama, in this noble Dharma and discipline is
just this the [complete] abandoning of worldly affairs or is there still more?”’
The World-honored One replied:

In this noble Dharma and discipline only this is not the complete aban-
doning of worldly affairs. There are a further eight aspects to realizing
the complete abandoning and cutting off of worldly affairs.??*

On hearing this, the householder Potaliya took off his white headcloth,
extended his hands with joined palms toward the Buddha, and said, “Gotama,
what are the further eight aspects to realizing the [complete] abandoning of
worldly affairs in this noble Dharma and discipline?”

The World-honored One replied:

Householder, suppose that a dog, being hungry, emaciated from hunger,
goes to the place of a cow butcher. The cow butcher or his apprentice
throws the dog a bone that has been cut clean of meat. Having got the bone,
the dog chews at it all over, even until it harms his lips, damages his teeth,
or injures his throat, yet that dog does not get to satisfy his hunger.

Householder, the learned noble disciple similarly reflects, “Sensual
pleasures are like bare bones; the World-honored One has declared that
sensual pleasures are like bare bones, with little enjoyment and much suf-
fering. There is much danger in them, so one should keep away from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that a small piece of meat has fallen on open
ground not far from a village; and that a crow or an owl carries off this
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meat, and other crows, owls, and birds pursue it, competing [for the meat].

What do you think, householder, if that crow or owl does not quickly let

go of this small piece of meat, will the other crows and owls competing  774b
[for the meat continue to] pursue it??2

The householder replied, “Yes, indeed, Gotama.”
[The Buddha said:]

Householder, what do you think, if that crow or owl is able to let go quickly
of that small piece of meat, will the other crows, owls, and birds competing
[for the meat] continue to pursue it?

The householder replied, “No, Gotama.”
[The Buddha said:]

Householder, the learned noble disciple similarly reflects, “Sensual pleasures
are like a piece of meat; the World-honored One has declared that sensual
pleasures are like a piece of meat, with little enjoyment and much suffering.
There is much danger in them, so one should keep away from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that a man who is holding a burning torch in his
hand is walking against the wind. What do you think, householder, if that
man does not quickly drop the torch, will his hand or some other part of
his body get burned?

The householder replied, “Yes, indeed, Gotama.”

[The Buddha said,] “What do you think, householder, if that man quickly
drops the torch, will his hand or some other part of his body get burned?’??’

The householder replied, “No, Gotama.”

[The Buddha said:]

Householder, the learned noble disciple similarly reflects, “Sensual pleasures
are like a burning torch; the World-honored One has declared that sensual
pleasures are like a burning torch, with little enjoyment and much suffering.
There is much danger in them, so one should keep away from them.”
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If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that, not far from a village, there is a great burning
[charcoal] pit, full of fire but without smoke. A man comes by who is not
foolish or stupid, not deranged, who is in his right mind, free and uncon-
strained; who is fond of pleasure and not fond of pain, who abhors pain;
who is fond of living and not fond of death, who abhors death. What do
you think, householder, would that man enter that burning [charcoal] pit?***

The householder replied:

No, Gotama. Why is that? Seeing the burning [charcoal] pit, he would
reflect, “If I fall into this burning [charcoal] pit, I will certainly die, without
a doubt; and should I not die, I will surely experience extreme pain.”
Seeing the burning [charcoal] pit, he would have the intention of keeping
far from it and will wish to get away from it.

[The Buddha said:]

Householder, the learned noble disciple similarly reflects, “Sensual pleas-
ures are like a burning [charcoal] pit; the World-honored One has declared
sensual pleasures to be like a burning [charcoal] pit, with little enjoyment
and much suffering. There is much danger in them, so one should keep
away from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that, not far from a village, there is a great poi-
sonous snake, very vicious and exceedingly poisonous, black in color and
terrifying.””” A man comes by who is not foolish or stupid, not deranged,
who is in his right mind, free and unconstrained; who is fond of pleasure
and not fond of pain, who abhors pain; who is fond of living and not fond
of death, who abhors death. What do you think, householder, will that
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man reach out his hand or some other part of his body, and speak like this
[to the snake]: “Bite me, bite me!”?

The householder replied:

No, Gotama. Why is that? Seeing the poisonous snake, he will reflect, “If
my hand or some other part of my body is bitten by this snake, I will cer-
tainly die, without a doubt; and should I not die, I will surely experience
extreme pain.” Seeing the poisonous snake, he will have the intention of
keeping far from it and will wish to get away from it.

[The Buddha said:]

Householder, the learned noble disciple similarly reflects, “Sensual pleas-
ures are like a poisonous snake; the World-honored One has declared that
sensual pleasures are like a poisonous snake, with little enjoyment and
much suffering. There is much danger in them, so one should keep away
from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that a person has a dream in which he is fully
provided with the five strands of sensual pleasure and is amusing himself
with them.?*® On waking, he sees none of it.

Householder, the learned noble disciple similarly reflects, “Sensual
pleasures are like a dream; the World-honored One has declared that sensual
pleasures are like a dream, with little enjoyment and much suffering. There
is much danger in them, so one should keep away from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that a man borrows goods for his pleasure, such
as a palace with towers, a pleasure garden with bathing pools, a chariot
drawn by an elephant or a horse, silk coverlets, rings, bracelets, perfume,
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necklaces, golden ornaments, decorative hair-pins, or elegant clothes. On
seeing him, many persons exclaim to one another, “How good to be like
this! How happy to be like this! Those who have wealth should amuse
themselves to the utmost like this!”

[Later, however], the owner of those goods wants to take them back
or get someone else to take them back. So he takes them back himself or
gets someone else to take them back [for him]. Many persons see this and
say to one another, “He is a borrower and actually a deceiver. How bad
is this borrower!” Why is that? The owner of those goods wanted to take
them back or to get someone else to take them back. So he took them
back himself or got someone else to take them back.

Householder, the learned noble disciple similarly reflects, “Sensual
pleasures are like borrowed [goods]; the World-honored One has declared
that sensual pleasures are like borrowed [goods], with little enjoyment
and much suffering. There is much danger in them, so one should keep
away from them.”

If one gives up sensual pleasures and relinquishes evil and unwholesome
states, then [concern about] all of these so-called worldly nutriments will
[in time] come to permanent cessation without remainder. One should
cultivate that.

Householder, suppose that, not far from a village, there is a great fruit
tree and on this tree there are always many fine and appetizing fruits. A
man comes by who, being hungry, emaciated from hunger, wants to get
to eat the fruits. He thinks, “On this tree there are always many fine and
appetizing fruits. I am emaciated from hunger and want to get the fruits
to eat. However, there are no fallen fruits beneath the tree that I could eat
my fill of and take home with me. I could climb this tree. Should I go up
it now?” Thinking this, he goes up [the tree].

[Just then] another man comes by who, being hungry, emaciated from
hunger, wants to get to eat the fruits. He is carrying a very sharp ax, and
he thinks, “In this tree there are always many fine and appetizing fruits.
However, there are no fallen fruits beneath the tree that I could eat my
fill of and take home with me. I cannot climb this tree. Should I now chop
it down?” Then he promptly [begins] chopping the tree.
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What do you think, householder, if the man who is up in the tree does
not come down quickly then when the tree topples to the ground, will he
certainly break an arm or some other part of his body?

The householder replied, “Yes, indeed, Gotama.”
[The Buddha said:]

Householder, what do you think, if that man up in the tree comes down
quickly, then when the tree topples to the ground, will he break an arm
or some other part of his body?*!

The householder replied, “No, Gotama.”
[The Buddha said:]

Householder, the learned noble disciple similarly reflects, “Sensual pleas-
ures are like fruits on a tree; the World-honored One has declared that
sensual pleasures are like fruits on a tree, with little enjoyment and much
suffering. There is much danger in them, so one should keep away from
them.” If one gives up sensual pleasures and relinquishes evil and unwhole-
some states, then [concern about] all of these so-called worldly nutriments
will [in time] come to permanent cessation without remainder. One should
cultivate that.

These are the eight further aspects in this noble Dharma and discipline
for realizing the complete abandoning of worldly affairs.

Householder,?*? 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 pleasure born of concen-
tration. Secluded from rapture and pleasure, dwelling with equanimity
and without seeking anything, with right mindfulness and right compre-
hension, experiencing happiness with the body, he dwells having attained
the third absorption, which the noble ones speak of as noble equanimity
and mindfulness, 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 equa-

nimity, he dwells having attained the fourth absorption.?*
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With his mind concentrated and purified in this way, free of defilements,
free of troubles, malleable, well steadied, having gained mental imper-
turbability, he cultivates realization of the knowledge of the destruction
of the taints.?3*

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
cessation of dukkha.” He knows as it really is: “This is the path to the ces-
sation 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
the cessation of the taints.” He knows as it really is: “This is the path to
the cessation of the taints.”

Knowing like this, seeing like this, his mind is liberated from the taint of
sensual desire . . . from the taint of existence, his mind is liberated from the
taint of ignorance. It being liberated, he knows it 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 existence.”

As this teaching was being taught, there arose in the householder Potaliya
the spotless, immaculate Dharma eye in regard to all phenomena.”*> Then
the householder Potaliya saw the Dharma, attained the Dharma, realized the
bright pure Dharma; he abandoned doubt and went beyond perplexity; he
became independent of other teachers; he would never again follow others;
and he became free of hesitation. Having been established in the attainment
of the fruit, he had attained fearlessness in the Dharma taught by the World-
honored One.

He paid homage with his head at the Buddha’s feet and said:

World-honored One, from now on I go for refuge to the Buddha, the
Dharma, and the Sangha of monks. May the World-honored One accept
me as a lay disciple from this day forth until the end of life, as having
personally gone for refuge for my whole life.

World-honored One, formerly, wearing clean white clothes and a white
headcloth, grasping a staff and holding a parasol, and wearing layman’s
sandals, I went from park to park, from pleasure garden to pleasure garden,
from grove to grove, wandering at my pleasure. Whenever [ saw renunciants
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or brahmins, [ would say, “Venerable friends, I abstain from worldliness.
I have abandoned worldliness. I have relinquished all worldly affairs.”

The renunciants and brahmins would tell me with soft and gentle words,
“Indeed, the venerable friend Potaliya abstains from worldliness. He has
abandoned worldliness. He has relinquished all worldly affairs.”

World-honored One, at that time I was giving those who actually have
no knowledge the status of having knowledge. I was revering as knowl-
edgeable wise persons those who actually are not a shrine for knowledge,
are not nourished by knowledge, and actually are without knowledge.
World-honored One, from now on I give the sangha of monks, disciples
of the World-honored One who do actually have knowledge, the status
of persons of knowledge and wisdom. They actually are a shrine for knowl-
edge and are nourished by knowledge. They actually do have knowledge
and I shall revere them as knowledgeable wise persons.?®

World-honored One, I now again go for refuge to the Buddha, the
Dharma, and the Sangha of monks. May the World-honored One accept
me as a lay disciple from this day forth, as having personally gone for
refuge for my whole life, until death.

‘World-honored One, the faith and reverence I earlier had for heterodox
renunciants and brahmins, this has now been cut off.

World-honored One, a third time I go for refuge to the Buddha, the
Dharma, and the Sangha of monks. May the World-honored One accept
me as a lay disciple from this day forth until the end of life, as having
personally gone for refuge for my whole life.

Thus spoke the Buddha. Having heard what the Buddha said, the house-

holder Potaliya and the monks were delighted and received it respectfully.

204. The Discourse at Rammaka’s
[Hermitage]>’

Thus have I heard. At one time the Buddha was dwelling at Savatthi, in the
Eastern Park, at the Hall of Migara’s Mother.

At that time, in the afternoon, the World-honored One emerged from

sitting in meditation, came down from the hall and said to the venerable
Ananda, “Accompanied by you I would now go to the Aciravati River to
bathe.”?*® The venerable Ananda replied, “Yes, certainly.”
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The venerable Ananda took a door opener and went around all of the huts.
To all the monks he saw he said this: “Venerable friends, you should all
gather at the house of the brahmin Rammaka.” On hearing this, the monks
gathered at the house of the brahmin Rammaka.

The World-honored One, followed by the venerable Ananda, went to the
Aciravati River. He took off his robes, placed them on the bank, and entered
the water to bathe. Having bathed, he came out again, wiped his body [dry],
and put on his robes.

At that time the venerable Ananda was standing behind the World-honored
One, holding a fan to fan him. Then the venerable Ananda extended his hands
with joined palms toward the Buddha and said:

World-honored One, the house of the brahmin Rammaka is very pleasant
and orderly. It is truly delightful. May the World-honored One, out of
compassion, go to the house of the brahmin Rammaka.

The World-honored One accepted the venerable Ananda’s [invitation] by
remaining silent.

Then the World-honored One, followed by the venerable Ananda, went
to the house of the brahmin Rammaka. At that time a group of many monks
were seated together in the house of the brahmin Rammaka discussing the
Dharma. The Buddha stood outside the door, waiting for the monks to finish
their discussion of the Dharma. The group of many monks, having completed
their investigation and discussion of the Dharma, remained silent. Knowing
this, the World-honored One coughed and knocked on the door. Hearing this,
the monks came and opened the door.

The World-honored One entered the house of the brahmin Rammaka and
sat down on a seat that had been prepared in front of the group of monks.
He asked them, “What have you just been discussing, monks? For what
matter are you sitting together here?”’

Then the monks replied, “World-honored One, we have just been discussing
the Dharma. It is for a matter of Dharma that we are sitting together here.”

The Buddha commended them:

It is well, it is well, monks, sitting together you should engage in [either
of] two things: the first is discussing the Dharma; the second is remaining
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silent. Why is that? I too shall teach you the Dharma. Listen closely and
pay proper attention!

The monks replied: “Yes, certainly. We shall listen to receive instruction.”
The Buddha said:

There are two types of search: the first is called the noble search; the
second is called the ignoble search. What is the ignoble search? Someone,
being actually subject to disease, seeks what is [also] subject to disease;
being actually subject to old age . . . subject to death . . . subject to worry
and sadness . . . being actually subject to defilement, they seek what is
[also] subject to defilement.?**

What is being actually subject to disease yet seeking what is [also]
subject to disease? What is subject to disease? Sons and brothers are
subject to disease; elephants, horses, cattle, sheep, male and female slaves,
wealth, treasures, rice and [other] cereals are subject to disease and destruc-
tion. Living beings, stained and touched by greed and attachment, full of
pride, take hold of and enter amid these, without seeing the danger and
without seeing an escape, clinging to them and engaging with them.

What is subject to old age . . . subject to death . . . subject to worry and
sadness . . . subject to defilement? Sons and brothers are subject to defile-
ment; elephants, horses, cattle, sheep, male and female slaves, wealth,
treasures, rice and cereals are subject to defilement and destruction.?*
Living beings, stained and touched by greed and attachment, intoxicated
with pride, take hold of and enter amid these, without seeing the danger
and without seeing an escape, clinging to them and engaging with them.

That such a person, wanting and seeking the unsurpassable peace of
nirvana that is free from disease should attain the unsurpassable peace of
nirvana that is free from disease—that is not possible. [That such a person,
wanting and] seeking the unsurpassable peace of nirvana that is free from
old age . . . free from death . . . free from worry and sadness . . . free from
defilement, should attain the unsurpassable peace of nirvana that is free
from old age . . . free from death . . . free from worry and sadness . . . free
from defilement—that is not possible. This [kind of seeking] is what is
meant by the ignoble search.
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What is the noble search? Someone reflects, “I am actually subject to
disease myself and I am naively seeking what is [also] subject to disease,
I am actually subject to old age... subject to death . . . subject to worry
and sadness . . . subject to defilement myself and I am naively seeking
what is [also] subject to defilement. Let me now rather seek the unsur-
passable peace of nirvana that is free from disease, seek the unsurpassable
peace of nirvana that is free from old age . . . free from death . . . free
from worry and sadness . . . free from defilement!”

That such a person, seeking the unsurpassable peace of nirvana that is
free from disease, should attain the unsurpassable peace of nirvana that is
free from disease—that is certainly possible. [ That such a person], seeking
the unsurpassable peace of nirvana that is free from old age . . . free from
death . . . free from worry and sadness . . . free from defilement, should
attain the unsurpassable peace of nirvana that is free from old age . . . free
from death . . . free from worry and sadness . . . free from defilement—
that is certainly possible.

Formerly, when I had not yet awakened to the unsurpassable, right,
and complete awakening, I thought like this: “T am actually subject to dis-
ease myself and I am naively seeking what is [also] subject to disease, |
am actually subject to old age . . . subject to death . . . subject to worry
and sadness . . . subject to defilement myself and I am naively seeking
what is [also] subject to defilement. Let me now rather seek the unsur-
passable peace of nirvana that is free from disease, seek the unsurpassable
peace of nirvana that is free from old age . . . free from death . . . free
from worry and sadness . . . free from defilement!”

At that time I was a young lad, with clear [complexion] and black hair,
in the prime of life, twenty-nine years of age, roaming around well adorned
and enjoying myself to the utmost. Then, as my father and mother cried
and my relatives lamented, I shaved off my hair and beard, donned yellow
robes, and out of faith went forth from the household life to train in the
path. I maintained purity of livelihood in body, I maintained purity of
livelihood in speech and in mind.>*!

Having accomplished this aggregate of morality, aspiring for and seek-
ing the unsurpassable peace of nirvana that is free from disease . . . free
from old age . . . free from death . . . free from worry and sadness . . . the
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unsurpassable peace of nirvana that is free from defilement, I approached
Alara Kalama. I asked him, “Alara, I wish to practice the holy life in your
Dharma. Will you permit it?”

Alara answered me, saying, “Venerable one, I certainly permit it. Prac-
tice as you wish to practice!”

I asked further, “Alara, this Dharma of yours—have you come to know
it yourself, to understand it yourself, and to realize it yourself?”?*

Alara answered me, saying, “Venerable one, completely transcending
the sphere of [boundless] consciousness, I attain and dwell in the sphere
of nothingness. Therefore, I have come to know this Dharma of mine
myself, to understand it myself, and to realize it myself.”

I thought again, “Not only Alara alone has such faith; I too have such
faith. Not only Alara alone has such energy; I too have such energy. Not
only Alara alone has such wisdom; I too have such wisdom.?** [With these
qualities] Alara has come to know this Dharma himself, to understand it
himself, to realize it himself.”

Because I wished to realize this Dharma, I went and dwelled alone and
in seclusion in an empty and quiet place. With a mind free from indolence
I practiced energetically. Having dwelled alone and in seclusion in an
empty and quiet place, with a mind free from indolence, practicing ener-
getically, in no long time I realized that Dharma.

Having realized that Dharma, [ again approached Alara Kalama and
asked him, “Alara, is this the Dharma that you have come to know yourself,
to understand yourself, to realize yourself, namely: completely transcending
the sphere of boundless consciousness to attain and dwell in the sphere
of nothingness?”

Alara Kalama answered me, saying, “Venerable one, this is [indeed]
the Dharma that I have come to know myself, to understand myself, to
realize myself, namely: completely transcending the sphere of [boundless]
consciousness to attain and dwell in the sphere of nothingness.”

Alara Kalama further said to me, “Venerable one, just as I have realized
this Dharma, so too have yous; just as you have realized this Dharma, so too
have I. Venerable one, come and share the leadership of this group!” Thus
Alara Kalama, being the teacher, placed me on an equal level, [thereby] giving
me the highest respect, the highest support, and the highest appreciation.

239



776¢

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

I thought again, “This Dharma does not lead to knowledge, does not
lead to awakening, does not lead to nirvana. Let me rather leave this
Dharma now and continue seeking the unsurpassable peace of nirvana
that is free from disease . . . free from old age . . . free from death . . . free
from worry and sadness . . . the unsurpassable peace of nirvana that is
free from defilement.”

I then abandoned this Dharma and continued seeking the unsurpassable
peace of nirvana that is free from disease . . . free from old age . . . free from
death . . . free from worry and sadness . . . the unsurpassable peace of nirvana
that is free from defilement. I approached Uddaka Ramaputta and asked him,
“Uddaka, I wish to train in your Dharma, will you permit it?”’

Uddaka Ramaputta answered me saying, “Venerable one, I certainly
permit it. Train as you wish to train!”

I asked him further, “Uddaka, your father, Rama?**—what Dharma did
he come to know himself, to understand himself, to realize himself?”

Uddaka Ramaputta answered me, saying, “Venerable one, completely
transcending the sphere of nothingness, he attained and dwelled in the sphere
of neither-perception-nor-nonperception. Venerable sir, what my father
Rama knew himself, understood himself, realized himself, was this Dharma.”

I thought again, “Not only Rama alone had such faith; I too have such
faith. Not only Rama alone had such energy; I too have such energy. Not
only Rama alone had such wisdom; I too have such wisdom. [With these
qualities] Rama came to know this Dharma himself, to understand it him-
self, to realize it himself. Why should I not get to know this Dharma
myself, to understand it myself, to realize it myself?”

Because I wished to realize this Dharma, I went and dwelled alone and
in seclusion, in an empty and quiet place. With a mind free from indolence,
I practiced energetically. Having dwelled alone and in seclusion, in an
empty and quiet place, with a mind free from indolence, practicing ener-
getically, in no long time I realized that Dharma.

Having realized that Dharma, I again approached Uddaka Ramaputta
and asked him, “Uddaka, is this the Dharma that your father Rama came
to know himself, to understand himself, to realize himself, namely: com-
pletely transcending the sphere of nothingness to attain and dwell in the
sphere of neither-perception-nor-nonperception?”
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Uddaka Ramaputta answered me, saying, “Venerable one, this is
[indeed] the Dharma that my father Rama came to know himself, to under-
stand himself, and to realize himself, namely: completely transcending
the sphere of nothingness to attain and dwell in the sphere of neither-per-
ception-nor-nonperception.”

Uddaka Ramaputta further said to me, “Venerable one, just as my father
Rama realized this Dharma, so too have you; just as you have realized
this Dharma, so too did my father. Venerable one, come and share the
leadership of this group!”?** Thus Uddaka Ramaputta, being the teacher,
regarded me also as a teacher, thereby giving me the highest respect, the
highest support, and the highest appreciation.

I thought again, “This Dharma does not lead to knowledge, does not
lead to awakening, does not lead to nirvana. Let me rather leave this
Dharma now and continue seeking the unsurpassable peace of nirvana
that is free from disease . . . free from old age . . . free from death . . . free
from worry and sadness . . . the unsurpassable peace of nirvana that is
free from defilement.”

I then left this Dharma and continued to seek the unsurpassable peace
of nirvana that is free from disease . . . free from old age . . . free from
death . . . free from worry and sadness . . . the unsurpassable peace of nir-
vana that is free from defilement. I went to a brahmin village called Sena
near Uruvela, south of Elephant Peak Mountain. That area was truly
delightful. The mountain forest was lush and the Nerafijara River was
clear and running full up to its banks.

On seeing it, I thought, “This place is truly delightful. The mountain
forest is lush and the Nerafijara River is clear and running full up to its
banks. If a clansman wished to train, he could train here. I shall be training,
[so] let me now train here!”

[After training], I then took some grass and approached the tree of
awakening. On reaching it, I spread out [the grass as] a sitting mat and
sat down cross-legged with the determination not to break off my sitting
until the taints had been eradicated.?*¢ I [indeed] did not break off my
sitting until the taints had been eradicated.

Seeking the unsurpassable peace of nirvana that is free from disease,
I attained the unsurpassable peace of nirvana that is free from disease.
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Seeking the unsurpassable peace of nirvana that is free from old age . . .
free from death . . . free from worry and sadness . . . free from defilement,
I attained the unsurpassable peace of nirvana that is free from old age . . . free
from death . . . free from worry and sadness . . . free from defilement. Knowl-
edge arose, vision arose, as I established the requisites of awakening. I 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.”*’

Having just awakened to the unsurpassable, right and complete awak-
ening, I thought, “To whom should I first teach the Dharma?”” I further
thought, “Should I now first teach the Dharma to Alara Kalama?”

At that time there was a deva up in the sky, who said to me, “Great
Sage, may you know this: Alara Kalama passed away seven days ago.”
I too came to know myself that Alara Kalama had passed away seven
days ago. I thought again, “It is a great loss for Alara Kalama that he did
not get to hear this Dharma. If he had heard it, he would have quickly
understood the Dharma in accordance with the Dharma.”

Having just awakened to the unsurpassable, right, and complete awak-
ening, I thought, “To whom should I first teach the Dharma?”” I further
thought, “Should I now first teach the Dharma to Uddaka Ramaputta?”

There was again a deva up in the sky, who said to me: “Great Sage,
may you know this: Uddaka Ramaputta passed away fourteen days ago.””*
I also came to know myself that Uddaka Ramaputta had passed away
fourteen days ago.?* I thought again:, “It is a great loss for Uddaka Rama-
putta that he did not get to hear this Dharma. If he had heard it, he would
have quickly understood the Dharma in accordance with the Dharma.”

Having just awakened to the unsurpassable, right, and complete awak-
ening, I thought, “To whom should I first teach the Dharma?”” I further
thought, “The five monks of former times, who supported me in my efforts,
were of much benefit [to me]. When I was practicing asceticism, those five
monks served me. Should I now first teach the Dharma to the five monks?”’

I further thought, “The five monks of former times—where are they
now?” With the purified divine eye that transcends [the vision] of human
beings I saw that the five monks were in the Deer Park at the dwelling
place of seers near Benares. After staying under the tree of awakening [as
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long as I wished], I gathered my robes, took my bowl, and headed toward
Benares, the city of Kasi.

At that time the heterodox practitioner Upaka, on seeing me coming
in the distance, said to me, “Venerable Gotama, your faculties are clear
and calm, your appearance is sublime, your face shines with a [bright]
radiance. Venerable Gotama, who is your teacher? Under whom do you
train in the path? In whose Dharma have you [placed] your faith?”” Then
I answered Upaka in verse:

I am the supreme victor,

Not attached to anything,

Completely liberated from all craving.

Having awakened on my own, whom should I call teacher?

None is my equal, none my superior.

I have awakened on my own to the unsurpassable awakening.
[T am] the Tathagata, teacher of devas and human beings,
Complete in understanding, accomplished in power.”

Upaka asked me, “Venerable Gotama, do you call yourself a victor?”
Again I answered him in verse:

Victors are like this,

That is, they have eradicated all taints.

I have destroyed all evil states;
Therefore, Upaka, | am [indeed] a victor.

Upaka again asked me, “Venerable Gotama, where are you wishing to
20?” Then I answered him in verse:

I am going to Benares,

To beat the sublime drum of the deathless,

To set in motion the unsurpassable wheel of the Dharma,
Which has never before been set in motion in the world.?*

Upaka said to me, “Venerable Gotama, it may be so.” Having spoken
like this, he turned around and left by a side path.?*!
I went on by myself to the Deer Park at the dwelling place of seers.
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At that time the five monks, having seen me coming in the distance, had
come to an agreement among themselves, saying, “Venerable friends,
[you] should know that this renunciant Gotama is coming. He is of many
desires, many longings. He partakes of fine food and drink, being fond
of cereals, rice, and cakes with ghee and honey; and he applies sesame
oil to his body. Now that he is coming back here, let us just remain seated,
taking care not to stand up to greet him and not to pay homage to him.
Have one seat ready, but do not invite him to sit down. When he arrives,
say, ‘Friend, if you wish to sit down, do as you wish.””

Then I arrived at where the five monks were. At that time the five were
unable to disregard my extremely dignified bearing and promptly got up
from their seats. Some took my robe and bowl, some set out a seat, and
some brought water, wishing to wash my feet. I thought, “These confused
men! Why are they so irresolute? Having themselves set up a rule, they
go against their original decision.”?? Knowing this, I sat on the seat pre-
pared by the five monks.

At that time the five monks were addressing me by my family name
and calling me “friend.” I told them, “Five monks, I am a tathagata, free
from attachment, rightly and fully awakened. You should not address me
by my former family name and should not call me ‘friend.” Why is that?
Seeking the unsurpassable peace of nirvana that is free from disease, I have
attained the unsurpassable peace of nirvana that is free from disease. Seeking
the unsurpassable peace of nirvana that is free from old age . . . free from
death . . . free from worry and sadness . . . free from defilement, I have
attained the unsurpassable peace of nirvana that is free from old age . . .
free from death . . . free from worry and sadness . . . free from defilement.
I know 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 existence.’”

They said to me, “Friend Gotama, formerly you had such a mode of
training, followed such a path, and undertook such ascetic practices, yet
you were unable to attain superhuman states distinguished by noble knowl-
edge and noble vision. How then could you do so now, when you have
many desires and many longings, partaking of fine food and drink, being
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fond of cooked cereals and rice and cakes with ghee and honey, and apply-
ing sesame oil to your body?”*3

I said to them, “Five monks, formerly did you ever see me like this,
with my faculties so clear, calm, and shining with a bright radiance?”**

Then the five monks answered me, saying, “Formerly, friend, we did
not see your faculties so clear, calm, and shining with a bright radiance.
[But] now, friend Gotama, your faculties are [indeed] clear and calm, your
appearance is sublime, and your face does shine with a bright radiance.”

I then addressed them, saying,*> “Five monks, you should know that
there are two extreme practices that those on the path should not cultivate.
The first is attachment to sensual pleasures, which is a low activity practiced
by worldly persons. The second is self-tormenting, [inflicting] pain on
oneself, which is an ignoble state and is not connected with what is ben-
eficial.?* Five monks, giving up these two extremes, take the middle path
that accomplishes vision, accomplishes knowledge, accomplishes certainty,
and brings mastery, which leads to knowledge, leads to awakening, and
leads to nirvana. It is the eightfold right path: right view .. .upto ...
right concentration; these are the eight.”

Wishing to instruct the five monks by turns, I instructed and guided
two of them, while the other three went begging for almsfood. The food
brought back by the three was sufficient for the six [of us] to eat. [Then]
I instructed and guided [those] three, while the other two went begging
for almsfood. The food brought back by the two was sufficient for the six
[of us] to eat.

Being taught by me like this and guided like this, seeking the unsur-
passable peace of nirvana that is free from disease, they attained the unsur-
passable peace of nirvana that is free from disease. Seeking the unsurpass-
able peace of nirvana that is free from old age . . . free from death . . . free
from worry and sadness . . . free from defilement, they attained the unsur-
passable peace of nirvana that is free from old age . . . free from death . . .
free from worry and sadness . . . free from defilement. Knowledge and
vision arose in them and they established the requisites of awakening.
They 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.”
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Then the World-honored One instructed them further, “Five monks,
there are the five strands of sensual pleasure, which are desirable, agreeable,
recalled by the mind, and connected with delight and sensuality. What
are the five? 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.

“Five monks, [consider] an unlearned ignorant worldling who does
not visit good [Dharma] friends, who has not understood the noble Dharma
and is not guided by the noble Dharma. Being touched [by these five
strands of sensual pleasure], he is polluted by greed and attachment [for
them]. Conceited, he accepts them, not seeing the danger [in them], not
seeing an escape [from them], but grasping at them and engaging with
them. You should know that he is at the mercy of Mara, the Evil One; he
is under the power of Mara, the Evil One; he has fallen into the hands of
Mara, the Evil One. Bound by Mara’s net, bound in Mara’s bonds, he is
unable to escape from Mara’s bonds.

“Five monks, he is just like a wild deer that is bound by bonds. You
should know that it is at the mercy of the hunter, under the power of the
hunter. Having fallen into the hands of the hunter, bound by the hunter’s
net, it is unable to escape when the hunter comes.

“It is the same, five monks, with an unlearned ignorant worldling who
does not visit good [Dharma] friends, who has not understood the noble
Dharma, and is not guided by the noble Dharma. Being touched by these
five strands of sensual pleasure, he is polluted by greed and attachment
[for them]. Conceited, he accepts them, not seeing the danger [in them]
and not seeing an escape [from them], but grasping at them and engaging
with them. You should know that he is at the mercy of Mara, the Evil One;
he is under the power of Mara, the Evil One; he has fallen into the hands
of Mara, the Evil One. Bound by Mara’s net, bound by Mara’s bonds, he
is unable to escape from Mara’s bonds.

“Five monks, [consider] a learned noble disciple who does visit good
[Dharma] friends, who has understood the noble Dharma and moreover
is guided by the noble Dharma. Not being touched by the five strands of
sensual pleasure, he is not polluted, having no greed and no attachment
in regard to them. Not being conceited, he does not grasp at them or engage
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with them, [instead] seeing the danger [in them] and seeing the escape
from them. You should know that he is not at the mercy of Mara, the Evil
One; not under the power of Mara, the Evil One; he has not fallen into
the hands of Mara, the Evil One. Not bound by Mara’s net, not bound in
Mara’s bonds, he is able to escape from Mara’s bonds.

“Five monks, he is just like a wild deer that has escaped from its bonds.
You should know that it is not at the mercy of the hunter, not under the
power of the hunter. Not having fallen into the hands of the hunter, not
bound by the hunter’s net, it is able to escape when the hunter comes.

“It is the same, five monks, with the learned noble disciple who visits
good [Dharma] friends, who has understood the noble Dharma, and more-
over is guided by the noble Dharma. Not being touched by the five strands
of sensual pleasure, he is not polluted by greed and attachment in regard
to them. Not being conceited,” he does not grasp at them or engage with
them, [instead] seeing the danger [in them] and seeing the escape from
them. You should know that he is not at the mercy of Mara, the Evil One;
not under the power of Mara, the Evil One; he has not fallen into the hands
of Mara, the Evil One. Not bound by Mara’s net, not bound in Mara’s
bonds, he escapes from Mara’s bonds.

“Five monks, there is a time when there appears in the world a tathagata,
free from attachment, fully awakened, accomplished in knowledge and
conduct, a well-gone one, knower of the world, unsurpassable person,
leader on the path of Dharma, teacher of devas and human beings, a
buddha, an exalted one.>®

“[A monk] abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom. Secluded from sensual desires, secluded
from evil and unwholesome states . . . up to . . . he dwells having attained
the fourth absorption.

“With his mind concentrated and purified in this way, without defile-
ment, without affliction, malleable, well steadied, having attained imper-
turbability, he directs his mind 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 cessation of
dukkha.”’ He knows as it really is: ‘This is the path to the cessation of dukkha.’
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“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
the cessation of the taints.” He knows as it really is: ‘This is the path to
the cessation of the taints.’

“Knowing like this, seeing like this, his mind is liberated from the taint
of sensual desire . . . from the taint of existence, his mind is liberated from
the taint of ignorance. It being liberated, he knows it 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.’

“At that time he is at ease when walking, at ease when standing, at
ease when sitting, and at ease when reclining. Why is that? He sees within
himself that the countless evil and unwholesome states have been eradi-
cated. For this reason he is at ease when walking, at ease when standing,
at ease when sitting, and at ease when reclining.

“Five monks, it is just as, in a secluded spot, a place without people,
there might be a wild deer which is at ease when walking, at ease when
standing, at ease when sitting, and at ease when reclining. Why is that?
That wild deer is not within the range of a hunter. It is for this reason that
it is at ease when walking, at ease when standing, at ease when sitting,
and at ease when reclining.?%

“Five monks, [in the same way] a monk who, through eradication of the
taints, dwells having attained the taint-free liberation of the mind and liberation
through wisdom knows it himself, understands it himself, and realizes it
himself. 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.” At that time he is at ease when walking, at ease
when standing, at ease when sitting, and at ease when reclining. Why is that?
He sees within himself that the countless evil and unwholesome states have
been eradicated. It is for this reason that he is at ease when walking, at ease
when standing, at ease when sitting, and at ease when reclining.

“Five monks, this is called liberation without remainder, this is called
the unsurpassable peace of nirvana that is free from disease, the unsurpassable
peace of nirvana that is free from old age . . . free from death . . . free from
worry and sadness . . . free from defilement.”
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Thus spoke the Buddha. Having heard what the Buddha said, the venerable
Ananda and the monks were delighted and received it respectfully.

205. The Discourse on the Five
Lower Fetters?!

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 once taught you about the five lower fetters. Do you remember
that?” The monks were silent and did not reply.

A second and a third time the World-honored One said to the monks, “I
once taught you about the five lower fetters. Do you remember that?”” And
a second and a third time the monks were silent and did not reply.?®

At that time the venerable Malunkyaputta was among that assembly. Then
the venerable Malunkyaputta rose from his seat, arranged his robe so as to
bare one shoulder, extended his hands with joined palms toward the Buddha,
and said, “I remember the World-honored One having once taught about the
five lower fetters.”

The World-honored One asked, “Malunkyaputta, [how] do you remember
my having once taught about the five lower fetters?”

The venerable Malunkyaputta replied:

I remember the World-honored One once teaching that the first lower
fetter is sensual desire . . . [the second lower fetter is] hatred . . . [the third
lower fetter is] identity view . . . [the fourth lower fetter is] clinging to
precepts . . . I remember the World-honored One [once] teaching that the
fifth lower fetter is doubt.

The World-honored One rebuked him, saying:

Malunkyaputta, how did you memorize my teaching about the five lower
fetters? Malunkyaputta, from whose mouth did you [hear and then] mem-
orize my teaching about the five lower fetters?

Malunkyaputta, will not many heterodox practitioners come and censure
you, using the simile of the infant boy? Malunkyaputta, a young tender
infant sleeping on their back has no notion of sensual desire; how could
their mind be entangled in sensual desire? Yet, because of their disposition
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to an underlying tendency, one speaks of their underlying tendency to
sensual desire.

Malunkyaputta, a young tender infant sleeping on their back has no
notion of a living being; how could their mind be entangled in hatred?
Yet, because of their disposition to an underlying tendency, one speaks
of their underlying tendency to hatred.

Malunkyaputta, a young tender infant sleeping on their back has no
notion of identity; how could their mind be entangled in identity view?
Yet, because of their disposition to an underlying tendency, one speaks
of their underlying tendency to identity view.

Malunkyaputta, a young tender infant sleeping on their back has no
notion of precepts; how could their mind be entangled in clinging to pre-
cepts? Yet, because of their disposition to an underlying tendency, one
speaks of their underlying tendency to cling to precepts.

Malunkyaputta, a young tender infant sleeping on their back has no
notion of Dharma; how could their mind be entangled in doubt? Yet,
because of their disposition to an underlying tendency, one speaks of their
underlying tendency to doubt.

Malunkyaputta, will not many heterodox practitioners come and censure
you, using the simile of the infant?

Then the venerable Malunkyaputta, having been rebuked to his face by
the World-honored One, was sad and distressed. He lowered his head in
silence, unable to reply, as if immersed in thought. At that time, having
rebuked Malunkyaputta to his face, the World-honored One remained silent.

At that time the venerable Ananda was standing behind the World-honored
One holding a fan to fan him. Then the venerable Ananda extended his hands
with joined palms toward the Buddha and said:

World-honored One, now is the right time, Well-gone One, now is the
right time for the World-honored One to teach the five lower fetters to the
monks. Having heard it from the World-honored One, the monks will
receive it and remember it well.

The World-honored One said, “Ananda, listen closely and pay proper
attention.”
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The venerable Ananda said, “Certainly, we shall listen and receive the
teaching.”
The Buddha said:

Ananda, suppose that someone is entangled in sensual desires. Sensual
desire having arisen in his mind, he does not really know how to abandon
it. In him, not really knowing how to abandon it, sensual desire evolves and
flourishes out of control and he cannot get rid of it. This is a lower fetter.

Ananda, suppose that someone is entangled in hatred. Hatred having
arisen in his mind, he does not really know how to abandon it. In him,
not really knowing how to abandon it, hatred evolves and flourishes out
of control and he cannot get rid of it. This is a lower fetter.

Ananda, suppose that someone is entangled in identity view. Identity
view having arisen in his mind, he does not really know how to abandon
it. In him, not really knowing how to abandon it, identity view evolves and
flourishes out of control and he cannot get rid of it. This is a lower fetter.

Ananda, suppose that someone is entangled in clinging to precepts.
Clinging to precepts having arisen in his mind, he does not really know
how to abandon it. In him, not really knowing how to abandon it, clinging
to precepts evolves and flourishes out of control and he cannot get rid of
it. This is a lower fetter.

Ananda, suppose that someone is entangled in doubt. Doubt having
arisen in his mind, he does not really know how to abandon it. In him,
not really knowing how to abandon it, doubt evolves and flourishes out
of control and he cannot get rid of it. This is a lower fetter.

Ananda, it is by relying on a path, relying on a way, that the five lower
fetters are eradicated. That someone might, without relying on this path,
without relying on this way, eradicate the five lower fetters—that is cer-
tainly not possible.

Ananda, he is just like a man who wishes to get heartwood and is seeking ~ 779b
it. Because he is seeking heartwood, he takes an ax and goes into the forest.
This man sees a tree complete with roots, trunk, branches, leaves, and heart-
wood. That this man might, without cutting the roots and trunk, get heartwood
to take home with him—that is certainly not possible.

In the same way, Ananda, it is by relying on a path, relying on a way,
that the five lower fetters are eradicated. That one might, without relying
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on this path, without relying on this way, eradicate the five lower fetters—
that is certainly not possible.

Ananda, it is by relying on a path, relying on a way, that the five lower
fetters are eradicated. That someone might, by relying on this path, relying
on this way, eradicate the five lower fetters—that is certainly possible.

Ananda, he is just like a man who wishes to get heartwood and is seek-
ing it. Because he is seeking heartwood, he takes an ax and goes into the
forest. This man sees a tree complete with roots, trunk, branches, leaves,
and heartwood. That this man might, by cutting the roots and trunk, get
heartwood to take home with him—that is certainly possible.

In the same way, Ananda, it is by relying on a path, relying on a way,
that the five lower fetters are eradicated. That one might, by relying on
this path, relying on this way, eradicate the five lower fetters—that is cer-
tainly possible.

Ananda, by relying on what path, by relying on what way, are the five
lower fetters eradicated?*

Ananda, suppose that someone is not entangled in sensual desires, and
that when the entanglement of sensual desire arises [in his mind], he really
knows how to abandon it. Really knowing how to abandon it, he ceases
to be entangled in sensual desire.

Ananda, suppose that someone is not entangled in hatred, and that
when the entanglement of hatred arises [in his mind], he really knows
how to abandon it. Really knowing how to abandon it, he ceases to be
entangled in hatred.

Ananda, suppose that someone is not entangled in identity view, and
that when the entanglement of identity view arises [in his mind], he really
knows how to abandon it. Really knowing how to abandon it, he ceases
to be entangled in identity view.

Ananda, suppose that someone is not entangled in clinging to precepts,
and that when the entanglement of clinging to precepts arises [in his mind],
he really knows how to abandon it. Really knowing how to abandon it,
he ceases to be entangled in clinging to precepts.

Ananda, suppose that someone is not entangled in doubt, and that when
the entanglement of doubt arises [in his mind], he really knows how to aban-
don it. Really knowing how to abandon it, he ceases to be entangled in doubt.
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Ananda, by relying on this path, by relying on this way, the five lower
fetters are eradicated.

Ananda, suppose that the river Ganges is full, with the water right up
to its banks, and that a man, wanting to [attend to] some matter on the
farther bank, wishes to cross over the river. He thinks, “This river Ganges
is full, with the water right up to its banks. I have some matter [to attend
to] on the farther bank and wish to cross over; [but] my body lacks the
strength that would enable me to swim safely to that farther bank.” Ananda,
one should know that man as lacking strength.

In the same way, Ananda, if a person’s mind is not directed toward
awakening, cessation, and nirvana, not confident about it, not established
in it, not committed to it, [then], Ananda, one should know this person to
be like that feeble man, lacking strength.

Ananda, suppose that the river Ganges is full, with the water right up
to its banks and that a man, wanting to [attend to] some matter on the
farther bank, wishes to cross over the river. He thinks, “This river Ganges
is full, with the water right up to its banks. I have some matter [to attend
to] on the farther bank and wish to cross over; and my body now has the
strength that would enable me to swim safely to that farther bank.” Ananda,
one should know that man as having strength.

In the same way, Ananda, if a person’s mind is directed toward awak-
ening, cessation, and nirvana, confident about it, established in it, committed
to it, [then], Ananda, one should know this person to be like that man who
has strength.

Ananda, suppose a mountain stream that is very deep and very broad,
with a quick-flowing and powerful current sweeping much flotsam along,
and with neither ferry nor bridge; and suppose that a man comes along
who has some matter [to attend to] on the farther bank and is seeking a
way to cross over.?** As he is seeking a way to cross over, he thinks, “Now,
this mountain stream is very deep and very broad, with a quick-flowing
and powerful current sweeping much flotsam along, and with neither ferry
nor bridge by which one could cross it. I have some matter [to attend to]
on the farther bank and want to cross over. By what means can I safely
reach that farther bank?”
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He further thinks, “Let me now collect grass and sticks on this bank
and bind them together to make a raft, boarding which I can cross over.”
So he collects grass and sticks on the bank, binds them together to make
a raft, boards it, and crosses over, safely reaching the farther bank.

In the same way, Ananda, it may be that a monk lays hold of disen-
chantment, inclines to disenchantment, and becomes established in dis-
enchantment through having appeased bodily evils and through attaining
mental separation and concentration. Secluded from sensual desires,
secluded from evil and unwholesome states, he dwells having attained
the first absorption, in which there is [directed] awareness and [sustained]
contemplation, with rapture and happiness born of seclusion.

On the basis of this attainment, he contemplates the rise and fall of
feeling.?® Having, on the basis of this attainment, contemplated the rise
and fall of feeling and become established in it, he will certainly attain
the destruction of the taints. If, [however], despite being established in it,
he does not attain destruction of the taints, then he must progress to a
higher level of tranquility.?

How does he progress to a higher level of tranquility? 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 without [sustained] contem-
plation and with rapture and happiness born of concentration.

On the basis of this attainment, he contemplates the rise and fall of
feeling. Having, on the basis of this attainment, contemplated the rise and
fall of feeling and become established in it, he will certainly attain the
destruction of the taints. If, [however], despite being established in it, he
does not attain the destruction of the taints, then he must progress to a
higher level of tranquility.

How does he progress to a higher level of tranquility? Secluded from rap-
ture and pleasure, dwelling in equanimity and without longings, with right
mindfulness and right comprehension, experiencing happiness with the body,
he dwells having attained the third absorption, which the noble ones speak
of as noble equanimity and mindfulness, a happy abode.

On the basis of this attainment, he contemplates the rise and fall of
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feeling. Having, on the basis of this attainment, contemplated the rise and
fall of feeling and become established in it, he will certainly attain the
destruction of the taints. If, [however], despite being established in it, he
does not attain the destruction of the taints, then he must progress to a
higher level of tranquility.

How does he progress to a higher level of tranquility? 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 mind-
fulness and equanimity, he dwells having attained the fourth absorption.

On the basis of this attainment he contemplates the rise and fall of feel-
ing. Having, on the basis of this attainment, contemplated the rise and fall
of feeling and become established in it, he will certainly attain the destruc-
tion of the taints. If, [however], despite being established in it, he does
not attain the destruction of the taints, then he must progress to a higher
level of tranquility.

How does he progress to a higher level of tranquility? By completely
transcending perceptions of form, with the cessation of perceptions of
sensory impact, not aware of perceptions of diversity, [aware] of infinite
space,’®” he dwells having attained the sphere of infinite space.

On the basis of this attainment, he contemplates the rise and fall of
feeling. Having, on the basis of this attainment, contemplated the rise and
fall of feeling and become established in it, he will certainly attain the
destruction of the taints. If, [however], despite being established in it, he
does not attain the destruction of the taints, then he must progress to a
higher level of tranquility.

How does he progress to a higher level of tranquility? By completely
transcending the sphere of infinite space, [aware] of infinite consciousness,
he dwells having attained the sphere of infinite consciousness.

On the basis of this attainment, he contemplates the rise and fall of
feeling. Having, on the basis of this attainment, contemplated the rise and
fall of feeling and become established in it, he will certainly attain the
destruction of the taints. If, [however], despite being established in it, he
does not attain the destruction of the taints, then he must progress to a
higher level of tranquility.
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How does he progress to a higher level of tranquility? By completely
transcending the sphere of infinite consciousness, [aware that] ‘there is
nothing,” he dwells having attained the sphere of nothingness.

Whatever feeling there is, be it pleasant or painful or neutral, he con-
templates that feeling as impermanent, contemplates its rise and fall, con-
templates its fading away, contemplates its cessation, contemplates its aban-
donment, and contemplates its relinquishment. Having in this way
contemplated this feeling as impermanent, contemplated its rise and fall,
contemplated its fading away, contemplated its cessation, contemplated its
abandonment, and contemplated its relinquishment, he does not cling to
this world. Not clinging to this world, he is without agitation. Being without
agitation, he attains 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.”

Suppose that not far from a village there is a large plantain tree, and
suppose a man with an ax were to cut down that plantain tree and cut it
into pieces, cutting it into ten parts, or a hundred parts. Having cut it into
ten parts or a hundred parts, he peels off leaf after leaf but does not see
any nodes, let alone heartwood.?®

In the same way, Ananda, whatever feeling there is, be it pleasant or painful
or neutral, the monk contemplates that feeling as impermanent, contemplates
its rise and fall, contemplates its fading away, contemplates its cessation, con-
templates its abandonment, and contemplates its relinquishment. Having in
this way contemplated this feeling as impermanent, contemplated its rise and
fall, contemplated its fading away, contemplated its cessation, contemplated
its abandonment, and contemplated its relinquishment, he does not cling to
this world. Not clinging to this world, he is without agitation. Being without
agitation, he attains 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.”

Then the venerable Ananda extended his hands with joined palms toward

the Buddha and said:

World-honored One, it is most wonderful, it is most remarkable, how the
World-honored One has explained to the monks abandonment and separation
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from the taints, [how he has] explained going beyond and crossing over the
taints in reliance on one support after another. Yet the monks do not all
quickly attain the highest, that is, complete and total cessation.?®

The World-honored One said:

It is like this, Ananda; it is like this, Ananda. It is most wonderful, it is
most remarkable how I have explained to the monks abandonment and
separation from the taints, [how I have] explained going beyond and crossing
over the taints in reliance on one support after another. Yet the monks do
not all quickly attain the highest, that is, complete and total cessation. Why
is that? It is because persons possess excellence according as their practice
of the path is either refined or gross. And because their practice of the path
is refined or gross, persons in turn possess excellence accordingly. Ananda,
for this reason I say, “Persons possess excellence accordingly.”

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

206. The Discourse on Mental Defilements?™

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 said to the monks:

If a monk or a nun does not uproot five defilements in the mind and does
not unfasten five shackles in the mind, then I say that this monk or nun
will certainly regress in the Dharma. What are the five defilements that
have not been uprooted in the mind?

Suppose that someone is doubtful about the World-honored One, hes-
itant, [and thus] does not open the mind, does not release the mind, does
not allow the mind to become quiet. If someone is doubtful about the
World-honored One, hesitant, [and thus] does not open the mind, does
not release the mind, does not allow the mind to become quiet, then this
is the first mental defilement that has not been uprooted, namely the one
relating to the World-honored One.

It is the same for [being doubtful about] the Dharma . . . the pre-
cepts?’! . . . the instructions . . . suppose that someone is [doubtful about]
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companions in the holy life who are praised by the World-honored One.
If someone frequently reproves them, devalues them, annoys them, and
encroaches on them, [and thus] does not open the mind, does not release
the mind, does not allow the mind to become quiet, then this is the fifth
mental defilement that has not been uprooted, namely the one relating to
companions in the holy life.

What are the five shackles in the mind that have not been unfastened??”
Suppose that someone is not separated from pollution regarding the body,
not separated from sensual desire, not separated from craving, not separated
from thirst. If he is not separated from pollution regarding the body, not
separated from sensual desire, not separated from craving, not separated
from thirst, then his mind does not progress, does not become quiet, does
not become still, does not become released, and on his own impulse he
breaks off his meditation practice. If the mind does not progress, does not
become quiet, does not become still, does not become released, and if on
his own impulse he breaks off his meditation practice, then this is the first
shackle in the mind that has not been unfastened, namely the one regarding
the body.

Again, [suppose that] someone is not separated from pollution regarding
sensuality, not separated from sensual desire, not separated from craving,
not separated from thirst. If he is not separated from pollution regarding
sensuality, not separated from sensual desire, not separated from craving,
not separated from thirst, then his mind does not progress, does not become
quiet, does not become still, does not become released, and on his own
impulse he breaks off his meditation practice. If the mind does not progress,
does not become quiet, does not become still, does not become released,
and if on his own impulse he breaks off his meditation practice, then this
is the second shackle in the mind that has not been unfastened, namely
the one regarding sensuality.

Again, [he heard when] someone [else] engages in talk that is noble and
connected with benefit, that is gentle and free from the hindrance of doubt,
namely talk about morality, talk about concentration, talk about wisdom,
talk about liberation, talk about knowledge and vision of liberation, talk
about lessening, talk about not socializing, talk about fewness of wants, talk
about contentment, talk about abandoning, talk about dispassion, talk about
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cessation, talk about meditation practice, talk about dependent arising, such
talk [appropriate for] monks and renunciants. [Hearing it] his mind does not
progress, does not become quiet, does not become still, does not become
released, and on his own impulse he breaks off his meditation practice. If
the mind does not progress, does not become quiet, does not become still,
does not become released, and if on his own impulse he breaks off his med-
itation practice, then this is the third shackle in the mind that has not been
unfastened, namely the one regarding [receptiveness to appropriate] talk.

Again, someone frequently talks with the common people and associates
with them, is disorderly, haughty, and without learning. If someone fre-
quently talks with the common people and associates with them, is dis-
orderly, haughty, and without learning, then his mind does not progress,
does not become quiet, does not become still, does not become released,
and on his own impulse he breaks off his meditation practice. If the mind
does not progress, does not become quiet, does not become still, does not
become released, and if on his own impulse he breaks off his meditation
practice, then this is the fourth shackle in the mind that has not been unfas-
tened, namely the one regarding association.

Again, because of having attained a little, he settles for that and does
not seek to progress further. If because of having attained a little, someone
settles for that and does not seek to progress further, then his mind does
not progress, does not become quiet, does not become still, does not
become released, and on his own impulse he breaks off his meditation
practice. If the mind does not progress, does not become quiet, does not
become still, does not become released, and if on his own impulse he
breaks off his meditation practice, then this is the fifth shackle in the mind
that has not been unfastened, namely the one regarding progress.

If a monk or a nun does not uproot these five defilements in the mind
and does not unfasten these five shackles in the mind, then I say that monk
or nun is certainly of a nature to regress. If [however], a monk or a nun
has well uprooted the five defilements in the mind and has well unfastened
the five shackles in the mind, then I say that monk or nun is of a nature
to [become] pure.

What are the five defilements in the mind that have been well uprooted?
Suppose that someone is not doubtful about the World-honored One, not
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hesitant, [and thus] opens the mind, releases the mind, and allows the
mind to become quiet. If someone is not doubtful about the World-honored
One, not hesitant, [and thus] opens the mind, releases the mind, and allows
the mind to become quiet, then this is the first mental defilement that has
been well uprooted, namely the one regarding the World-honored One.

It is the same for [not being doubtful] about the Dharma . . . about the
precepts . . . about the instructions . . . suppose that someone is [not doubt-
ful] about companions in the holy life who have been praised by the World-
honored One; he does not reprove them repeatedly, does not undervalue
them, annoy them, or encroach on them, [and thus] he opens the mind,
releases the mind, allows the mind to become quiet. This is the fifth mental
defilement that has been well uprooted, namely the one regarding com-
panions in the holy life.

What are the five shackles in the mind that have been unfastened? Sup-
pose that someone is separated from pollution regarding the body, separated
from sensual desire, separated from craving, separated from thirst. If he is
separated from pollution regarding the body, separated from sensual desire,
separated from craving, separated from thirst, then his mind progresses,
becomes quiet, becomes still, becomes released, and he [never] on his own
impulse breaks off his meditation practice. If the mind progresses, becomes
quiet, becomes still, becomes released, and he [never] on his own impulse
breaks off his meditation practice, then this is the first shackle in the mind
that has been unfastened, namely the one regarding the body.

Again, someone is separated from pollution regarding sensuality, separated
from sensual desire, separated from craving, separated from thirst. If someone
is separated from pollution regarding sensuality, separated from sensual
desire, separated from craving, separated from thirst, then his mind pro-
gresses, becomes quiet, becomes still, becomes released, and he [never] on
his own impulse breaks off his meditation practice. If the mind progresses,
becomes quiet, becomes still, becomes released, and he [never] on his own
impulse breaks off his meditation practice, then this is the second shackle
in the mind that has been unfastened, namely the one regarding sensuality.

Again, [he heard when] someone [else] engages in talk that is noble
and connected with benefit, gentle, and free from the hindrance of doubt,
namely: talk about morality, talk about concentration, talk about wisdom,
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talk about liberation, talk about knowledge and vision of liberation, talk
about lessening, talk about not socializing, talk about fewness of wants,
talk about contentment, talk about abandoning, talk about dispassion, talk
about cessation, talk about meditation practice, talk about dependent aris-
ing—such talk [appropriate] for monks and renunciants. [Hearing it] his
mind progresses, becomes quiet, becomes still, becomes released, and he
[never] on his own impulse breaks off his meditation practice. If the mind
progresses, becomes quiet, becomes still, becomes released, and he [never]
on his own impulse breaks off his meditation practice, then this is the
third shackle in the mind that has been unfastened, namely the one regard-
ing [receptiveness to appropriate] talk.

Again, someone does not frequently talk with the common people and
associate with them, is not disorderly, not haughty, and has learning. If some-
one does not frequently talk with the common people and associate with
them, is not disorderly, not haughty, and has learning, then his mind progresses,
becomes quiet, becomes still, becomes released, and he [never] on his own
impulse breaks off his meditation practice. If the mind progresses, becomes
quiet, becomes still, becomes released, and if he [never] on his own impulse
breaks off his meditation practice, then this is the fourth shackle in the mind
that has been unfastened, namely the one regarding association.

Again, he does not, because of having attained a little, settle for that, but
seeks to progress further. If someone does not, because of having attained
a little, settle for that but seeks to progress further, then his mind progresses,
becomes quiet, becomes still, becomes released, and he [never] on his own
impulse breaks off his meditation practice. If the mind progresses, becomes
quiet, becomes still, becomes released, and if he [never] on his own impulse
breaks off his meditation practice, then this is the fifth shackle in the mind
that has been unfastened, namely the one regarding progress.

If a monk or a nun has well uprooted these five defilements in the mind
and has well unfastened these five shackles in the mind, then I say that
this monk or nun has become pure by nature. Being established in these
ten respects, they [should] cultivate five further states.

What are the five? They should cultivate the basis for supernormal
power that has concentration of the mind and effort due to desire, based
on separation, based on dispassion, based on cessation, based on abandoning,
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inclining toward the uncreated. They should cultivate the basis for supernormal
power that has concentration of the mind and effort due to energy . . . [purity
of] the mind . . . investigation, based on seclusion, based on dispassion,
based on cessation, based on abandoning, inclining toward the uncreated.
Tenacity is the fifth.

One who has accomplished these fifteen states, including tenacity, has
accomplished self-mastery and will certainly know, certainly see, certainly
become fully awakened, and has arrived at the door to the deathless. He
is close to nirvana. I say he will not fail to attain nirvana.

It is just as a hen with ten or twelve eggs that she has sat on according to
time, kept warm according to time, and watched over according to time to
see if the chicks are emerging. Among those chicks one may, by itself, break
through the shell with its beak and claws and be the first to emerge safely.

In the same way, a monk who has accomplished these fifteen states, includ-
ing tenacity, has accomplished self-mastery and will certainly know, certainly
see, certainly become fully awakened, certainly arrive at the door to the death-

less. He is close to nirvana. I say he will not fail to attain nirvana.?”

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

207. The Discourse to Sakuludayt (1)

Thus have I heard. At one time the Buddha was dwelling at Rajagaha, staying
in the Bamboo Grove, the Squirrels’ Sanctuary, accompanied by a great
sangha of one thousand two hundred and fifty monks who were observing
the rains retreat.?’

At that time, when the night was over, at dawn, the World-honored One put
on his [outer] robe, took his bowl, and entered Rajagaha to beg almsfood. Having
begged almsfood [and partaken of it], he put away his [outer] robe and bowl,
washed his hands and feet, put his sitting mat over his shoulder, and went into
the Peacocks’ Grove, a park [frequented by] heterodox practitioners.

At that time there was, in the Peacocks’ Grove, a heterodox practitioner
named Sakuludayt, a renowned leader and teacher of a congregation, of great
fame and respected by the people, the head of a great congregation of disciples,
five hundred heterodox practitioners who honored him.
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He was staying with a great congregation that was noisy, agitated and dis-
orderly, creating a great clamor, discussing various kinds of irrelevant talk,
namely talk about kings, talk about thieves, talk about battles, talk about
food, talk about robes and blankets, talk about married women, talk about
girls, talk about adulterous women, talk about the world, talk about wilderness
areas, talk about what is in the ocean, talk about the people of the country—
they were seated together talking such kinds of irrelevant talk.

Seeing the Buddha coming in the distance, the heterodox practitioner
SakuludayT admonished his congregation, “Keep quiet, all of you! The renun-
ciant Gotama is coming. His congregation is silent, they always delight in
silence and praise silence. If he sees that this congregation [of ours] is silent,
perhaps he will come and join us.” Having ordered his congregation to be
silent, the heterodox practitioner SakuludayT remained silent himself.

The World-honored One approached the heterodox practitioner SakuludayT.
The heterodox practitioner Sakuludayt promptly rose from his seat, arranged
his robe so as to bare one shoulder, extended his hands with joined palms
toward the Buddha, and said,?”® “Welcome, renunciant Gotama! It is a long
time since the renunciant Gotama came here. Please be seated on this seat.”

The World-honored One sat on the seat prepared by the heterodox prac-
titioner Sakuludayt. Having exchanged greetings with the World-honored
One, the heterodox practitioner Sakuludayt stepped back and sat to one side.

The World-honored One asked, “Uday1, what were you discussing just
now? For what matter have you been seated together here?”

The heterodox practitioner SakuludayT replied, “Gotama, let be that talk.
That talk was not profound. [If] the renunciant Gotama wishes to hear about
that talk, it will not be difficult to hear about it on a later occasion.”

Three times the World-honored One asked like this, “UdayT, what were
you discussing just now? For what matter have you been seated together
here?”?”7 And three times the heterodox practitioner SakuludayT replied,
“Gotama, let be that talk. That talk was not profound. [If] the renunciant
Gotama wishes to hear about that talk, it will not be difficult to hear about
it on a later occasion.”

[Then Sakuludayf said]:

But since the renunciant Gotama has three times expressed his wish to
hear it, I shall now report it.
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Gotama, we were seated together with many brahmins from the country
of Kosala in the teaching hall of the Kosalans, having the following dis-
cussion: “It is of great benefit for the people of Anga and Magadha, the
people of Anga and Magadha are getting great benefit, in that a congre-
gation that is such a great field of merit, namely [the congregation of]
Parana Kassapa, is spending the rains retreat at Rajagaha.” Why is that?

Gotama, Purana Kassapa is a renowned leader and teacher of a congre-
gation, of great fame and respected by the people, head of a great congre-
gation of disciples, five hundred heterodox practitioners who honor him,
and he is spending the rains retreat here in Rajagaha. In the same way
Makkhali Gosala . . . Safjaya Belatthiputta . . . Nigantha Nataputta . . .
Pakudha Kaccayana . . . Ajita Kesakambali ...

Gotama, Ajita Kesakambal is a renowned leader and teacher of a con-
gregation, of great fame and respected by the people. He is the head of a
great congregation of disciples, five hundred heterodox practitioners who
honor him, and he is spending the rains retreat here in Rajagaha.

Continuing like this, we also talked about the renunciant Gotama, [say-
ing]: “This renunciant Gotama is a renowned leader and teacher of a con-
gregation, of great fame and respected by the people. He is leading a great
sangha of one thousand two hundred and fifty monks who honor him and
are spending the rains retreat [with him] here in Rajagaha.”?"

Gotama, we then had this thought, “Now, out of these honorable renun-
ciants and brahmins, which one is respected by his disciples, honored,
venerated, and treated with respect??’? [Which one is] not disparaged by
his disciples’ disparaging his teaching? [Which one] has no disciples that
challenge their teacher, [saying,] ‘This can never be; it does not match
up; it does not fit,” and, so saying, abandon him and leave?”

Gotama, we then thought, “Piirana Kassapa is not respected by his dis-
ciples, he is not honored, venerated, and treated with respect by them. He
is disparaged by his disciples’ disparaging his teaching. Many of his dis-
ciples challenge their teacher, [saying,] ‘This is not possible; it does not
match up; it does not fit,” and, so saying, they abandon him and leave.”

Gotama, once in the past Plirana Kassapa, while with his congregation
of disciples, repeatedly raised his hand and called out, “Stop, all of you!
These persons have not come to ask you about [this] matter; they are
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asking me about this matter. You are not capable of resolving this matter;
[only] I am capable of resolving this matter.” However, the disciples went
on talking among themselves about other matters, not waiting for their
teacher to finish his explanation of the matter [in question].?%

Gotama, we then thought, “In these ways Plirana Kassapa is not respected
by his disciples. He is not honored, venerated, and treated with respect by
them. He is disparaged by his disciples’ disparaging his teaching. Many of
his disciples challenge their teacher, [saying,] ‘This is not possible; it does
not match up; it does not fit,” and, so saying, they abandon him and leave.”

In the same way Makkhali Gosala . . . Safijaya Belatthiputta . . . Nigantha
Nataputta . . . Pakudha Kaccayana . . . Ajita Kesakambali. . . .

Gotama, we thought, “Ajita Kesakambali is not respected by his dis-
ciples. He is not honored, venerated, and treated with respect by them.
He is disparaged by his disciples’ disparaging his teaching. Many of his
disciples challenge their teacher, [saying,] ‘This is not possible; it does
not match up; it does not fit,” and, so saying, they abandon him and leave.”

Gotama, once in the past Ajita Kesakambali, while with his congregation
of disciples, repeatedly raised his hand and called out, “Stop, all of you!
These persons have not come to ask you about [that] matter; they are
asking me about this matter. You are not capable of resolving this matter;
[only] I am capable of resolving this matter.” However, the disciples went
on talking among themselves about other matters, not waiting for their
teacher to finish his explanation of the matter [in question].

Gotama, we then thought, “In these ways Ajita Kesakambali is not
respected by his disciples. He is not honored, venerated and treated with
respect by them. He is disparaged by his disciples’ disparaging his teaching.
Many of his disciples challenge their teacher, [saying,] ‘This is not possible;
it does not match up; it does not fit,” and, so saying, they abandon him
and leave.”

Gotama, we then had this further thought, “The renunciant Gotama is
respected by his disciples. He is honored, venerated, and treated with
respect by them. He is not disparaged by his disciples’ disparaging his
teaching. None of his disciples challenge their teacher, [saying,] ‘This is
not possible; it is not proper; it does not fit,” and, so saying, abandon him
and leave.”
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Gotama, once in the past the renunciant Gotama was teaching the
Dharma surrounded by an immeasurable congregation of hundreds of
thousands.?®! Among them was one man who had nodded off and was
making a noise by snoring.”*> Another man then addressed this man, saying,
“Do not make a noise by snoring after nodding off! Do you not want to
hear the sublime teachings taught by the World-honored One, which are
like ambrosia?” That other man immediately became silent and made no
[more] noise.

Gotama, we then thought, “In these ways the renunciant Gotama is
respected by his disciples. He is honored, venerated, and treated with
respect by them. He is not disparaged by his disciples’ disparaging his
teaching. None of his disciples challenge their teacher, [saying,] ‘This is
not possible; this does not match up; this does not fit,” and, so saying,
abandon him and leave.”

Having heard this, the World-honored One asked the heterodox practitioner

SakuludayT:

Udayt, how many qualities do you see in me that cause my disciples to
respect, honor, and venerate me, to treat me with respect, always following
me and not leaving me?

The heterodox practitioner SakuludayT said:

Gotama, I see in Gotama five qualities that cause his disciples to respect,
honor, and venerate him, to treat him with respect, always following him
and not leaving him. What are the five??*

The renunciant Gotama is contented with coarse robes and praises con-
tentment with coarse robes. That the renunciant Gotama is contented with
coarse robes and praises contentment with coarse robes—this is the first
quality I see in the renunciant Gotama that causes his disciples to respect,
honor, and venerate him, to treat him with respect, always following him
and not leaving him.

Again, the renunciant Gotama is contented with coarse food and praises
contentment with coarse food. That the renunciant Gotama is contented
with coarse food and praises contentment with coarse food—this is the
second quality I see in the renunciant Gotama that causes his disciples to
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respect, honor, and venerate him, to treat him with respect, always fol-
lowing him and not leaving him.

Again, the renunciant Gotama takes little food and praises taking little
food. That the renunciant Gotama takes little food and praises taking little
food—this is the third quality I see in the renunciant Gotama that causes
his disciples to respect, honor, and venerate him, to treat him with respect,
always following him and not leaving him.

Again, the renunciant Gotama is contented with coarse dwellings, beds,
and seats, and praises contentment with coarse dwellings, beds, and seats.
That the renunciant Gotama is contented with coarse dwellings, beds, and
seats, and praises contentment with coarse dwellings, beds, and seats—
this is the fourth quality I see in the renunciant Gotama that causes his
disciples to respect, honor, and venerate him, to treat him with respect,
always following him and not leaving him.

Again, the renunciant Gotama dwells in seclusion and praises dwelling
in seclusion. That the renunciant Gotama dwells in seclusion and praises
dwelling in seclusion—this is the fifth quality I see in the renunciant Gotama
that causes his disciples to respect, honor, and venerate him, to treat him
with respect, always following him and not leaving him.

These are the five qualities I see in the renunciant Gotama that cause
his disciples to respect, honor, and venerate him, to treat him with respect,
always following him and not leaving him.

The World-honored One replied:

Udayr, it is not these five qualities in me that cause my disciples to respect,
honor, and venerate me, to treat me with respect, always following me
and not leaving me.

Udayt, the robes I wear have been perfectly cut with a blade and [then]
dyed an unattractive color.?® Thus, they are perfect robes [although] dyed
an unattractive color. UdayT, some of my disciples are lifelong wearers
of robes made of discarded rags. Udayr, if in saying “Our World-honored
One is contented with coarse robes and praises contentment with coarse
robes” such disciples were praising me for being contented with coarse
robes, then according to this reasoning, they would not respect, honor,
worship and treat me with respect, nor would they follow me.
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Again, Udayr, [at times] I eat rice and other grains, well cooked, free
of husks and with a limitless variety of flavors. UdayT, some of my disciples
are lifelong practitioners of begging for almsfood consisting of discarded
leftovers. Udayf, if in saying “Our World-honored One is contented with
coarse food and praises contentment with coarse food” such disciples
were praising me for being contented with coarse food, then according
to this reasoning, they would not respect, honor, and venerate me and
treat me with respect; nor would they follow me.

Again, Udayt, I [at times] take food amounting to <a cupful or half a
cupful>.2% Uday1, some of my disciples might [at times] take food amount-
ing to <a single bilva fruit or half a bilva fruit>. Udayfi, if in saying “Our
World-honored One takes little food and praises taking little food” such
disciples were praising me for being contented with taking little food,
then according to this reasoning, they would not respect, honor, and ven-
erate me and treat me with respect; nor would they follow me.

Again, Udayf, [at times] I may stay in a tall building, or in a pavilion.
Udayt, some of my disciples sleep in the open each night for nine or ten
months [of the year].?®¢ Udayf, if in saying “Our World-honored One is
contented with coarse dwellings, beds, and seats, and praises contentment
with coarse dwellings, beds, and seats” such disciples were praising me
for being contented with coarse dwellings, beds, and seats, then according
to this reasoning, they would not respect, honor, and venerate me and
treat me with respect; nor would they follow me.

Again, Udayt, I am constantly crowded in by monks, nuns, male lay
disciples, and female lay disciples. UdayT, some of my disciples come
together in sangha gatherings only once a fortnight, for the sake of the
Dharma and [to declare their] purity [at the patimokkha recital]. Udayf,
if in saying “Our World-honored One dwells in seclusion and praises
dwelling in seclusion” such disciples were praising me for dwelling in
seclusion, then according to this reasoning they would not respect, honor,
and venerate me and treat me with respect; nor would they follow me.

Udayq, it is not because of these five qualities in me that my disciples
respect, honor, and venerate me and treat me with respect, always following
me and not leaving me.
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Udayt, there are five other qualities in me that cause my disciples to
respect, honor, and venerate me, to treat me with respect, always following
me and not leaving me. What are the five?

UdayT, there are among my disciples those who praise me for unsur-
passable virtue, saying, “The World-honored One practices virtue and is
of great virtue; he does what he says and he says what he does.”?®” UdayT,
in this way my disciples praise me for unsurpassable virtue, and it is
because of this that they respect, honor, and venerate me and treat me
with respect, always following me and not leaving me.

Again, Uday1, there are among my disciples those who praise me for
unsurpassable wisdom, saying, “The World-honored One practices wisdom
and is of supremely great wisdom. If a disputant comes with counterar-
guments, he will certainly be defeated [by the World-honored One], that
is to say, he will be unable to give [satisfactory] explanations in terms of
the true Dharma and discipline, and will thus be unable to [satisfactorily]
explain his own proclamations.”?® UdayT, in this way my disciples praise
me for unsurpassable wisdom, and it is because of this that they respect,
honor, and venerate me, treating me with respect, always following me
and not leaving me.

Again, Udayfi, there are among my disciples those who praise me for
unsurpassable knowledge and vision, saying, “The World-honored One
dwells with knowledge, not without knowledge; he dwells with vision, not
without vision. The Dharma he teaches to his disciples is with causes, not
without causes; it is with conditions, not without conditions; it is answerable,
not unanswerable; it is with distinctions, not without distinctions.” Udayr,
in this way my disciples praise me for unsurpassable knowledge and vision,
and it is because of this that they respect, honor, and venerate me, treating
me with respect, always following me and not leaving me.

Again, Udayi, there are among my disciples those who, feeling disen-
chanted with the arrow of craving, come and ask me about dukkha as
dukkha, about its arising as arising, about its cessation as cessation, and
about the path [to its cessation] as the path [to its cessation]. I then answer
them about dukkha as dukkha, about its arising as arising, about its cessation
as cessation, and about the path [to its cessation] as the path [to its cessation].
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Udayt, in this way if my disciples come and ask me, I satisfy their minds
with my answers and arouse their delight. It is because of this that they
respect, honor, and venerate me, treating me with respect, always following
me and not leaving me.

Again, Udayf, I explain to my disciples how to attain realization of the
higher knowledge of recollection of past lives, or how to attain realization
of the higher knowledge of the destruction of the taints.?®’

Udayt, when my disciples gain experience and deliverance in this true
Dharma and discipline and are able to reach the other shore, having become
free from doubt and confusion, without vacillation in regard to the wholesome
teaching, then it is because of this that they respect, honor, and venerate
me, treating me with respect, always following me and not leaving me.

Udayt, these are the other five qualities in me that cause my disciples
to respect, honor, and venerate me, treating me with respect, always fol-
lowing me and not leaving me.

At this the heterodox practitioner Sakuludayi rose from his seat, arranged
his robe so as to bare one shoulder, extended his hands with joined palms
toward the Buddha and said:

It is wonderful, Gotama. It is remarkable how well you have explained
this profound matter, as if nourishing my body with ambrosia. Gotama,
just as a great rain nourishes the earth, high and low, in the same way the
renunciant Gotama has explained well a profound matter to me, as if nour-
ishing my body with ambrosia.

World-honored One, I have understood. Well-gone One, I have com-
prehended. World-honored One, I now take refuge in the Buddha, the
Dharma, and the Sangha of monks. May the World-honored One accept
me as a lay disciple from this day on until the end of life, as having per-
sonally taken refuge for my whole life!?*°

Thus spoke the Buddha. Having heard what the Buddha said, the heterodox
practitioner Sakuludayt was delighted and received it respectfully.

208. The Discourse to Sakuludayr (2)*"

Thus have I heard. At one time the Buddha was dwelling at Rajagaha, staying
in the Bamboo Grove, the Squirrels’ Sanctuary.
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Then, when the night was over, at dawn, the World-honored One put on his
[outer] robe, took his bowl, and entered Rajagaha to beg for almsfood. Having
begged almsfood [and partaken of it], he put away his [outer] robe and bowl,
washed his hands and feet, put his sitting mat over his shoulder, and went into
the Peacocks’ Grove, a park [frequented by] heterodox practitioners.?

At that time there was, in the Peacocks’ Grove, a heterodox practitioner
called Sakuludayt, a renowned leader and teacher of a congregation, of great
fame and respected by the people, the head of a great congregation of disciples,
five hundred heterodox practitioners who honored him.

He was staying with a great congregation that was noisy, agitated and dis-
orderly, creating a great clamor, discussing various kinds of irrelevant talk,
namely talk about kings, talk about thieves, talk about battles, talk about
food, talk about robes and blankets, talk about married women, talk about
girls, talk about adulterous women, talk about the world, talk about wilderness
areas, talk about what is in the ocean, talk about the people of the country—
they were seated together talking such kinds of irrelevant talk.

Seeing the Buddha coming in the distance, the heterodox practitioner Saku-
ludayT admonished his congregation, “Keep quiet, all of you! The renunciant
Gotama is coming. His congregation is silent; they always delight in silence
and praise silence. If he sees that this congregation [of ours] is silent, perhaps
he will come and join us.” Having ordered his congregation to be silent, the
heterodox practitioner SakuludayT remained silent himself.

The World-honored One approached the heterodox practitioner Sakuludayi.
The heterodox practitioner Sakuludayt promptly rose from his seat, arranged
his robe so as to bare one shoulder, extended his hands with joined palms
toward the Buddha and said,** “Welcome, renunciant Gotama. It is a long time
since the renunciant Gotama came here. Please be seated on this seat.”

Then the World-honored One sat on the seat prepared by the heterodox prac-
titioner Sakuludayt. Having exchanged greetings with the World-honored One,
the heterodox practitioner Sakuludayt stepped back and sat to one side.

The World-honored One asked, “Uday1, what were you discussing just
now? For what matter have you been seated together here?” The heterodox
practitioner Sakuludayt replied, “Gotama, let be that talk. That talk was not
profound. [If] the renunciant Gotama wishes to hear about that talk, it will
not be difficult to hear about it on a later occasion.”
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The World-honored One asked like this three times, “UdayT, what were
you discussing just now? For what matter have you been seated together
here?”?** The heterodox practitioner SakuludayT replied up to three times,
“Gotama, let be that talk. That talk was not profound. [If] the renunciant
Gotama wishes to hear about that talk, it will not be difficult to hear about
it on a later occasion.”

[Then Sakuludayf said:]

But since the renunciant Gotama has three times expressed his wish to
hear it, I shall now report it. Gotama, I have reasoned consideration and
I have reflection. I am established in the position of reasoned consideration
and in the position of reflection. I [also] have knowledge and skill in debat-
ing. [At one time] there was someone who claimed to be truly omniscient,
to know all, to see all, to have complete knowledge and complete vision.
I approached him and asked him about some matter, but he did not know.
Gotama, I thought, “How can this be?”?%

The World-honored One asked:

Udayt, you have reasoned consideration and you have reflection. You are
established in the position of reasoned consideration and in the position
of reflection. You have knowledge and skill in debating. Who was it that
claimed to be truly omniscient, to know all, to see all, to have complete
knowledge and complete vision but, when you approached and asked him
about some matter, did not know?

The heterodox practitioner SakuludayT replied:

Gotama, it was Pirana Kassapa. Why is that? Gotama, Plirana Kassapa
claimed to be truly omniscient, to know all, to see all, to have complete
knowledge and complete vision. I, having reasoned consideration and
reflection, being established in the position of reasoned consideration and
in the position of reflection, having knowledge and skill in debating,
approached him and asked about some matter, but he did not know.
Gotama, for this reason I thought, “How can this be?”

It was the same with Makkhali Gosala, Safijaya Belatthiputta, the
Nigantha Nataputta, Pakudha Kaccayana, and Ajita Kesakambali.?*® Gotama,
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Ajita Kesakamball claimed to be truly omniscient, to know all, to see all,
to have complete knowledge and complete vision. I, having reasoned con-
sideration and reflection, being established in the position of reasoned con-
sideration and in the position of reflection, having knowledge and skill in
debating, approached him and asked about some matter, but he did not
know. Gotama, for this reason I thought, “How can this be?”

Gotama, I further thought, “If I approach the renunciant Gotama and ask
him about some matter of the past, the renunciant Gotama will certainly be
able to answer me about that matter of the past. If T approach the renunciant
Gotama and ask him about some matter of the future, the renunciant Gotama
will certainly be able to answer me about that matter of the future. Again,
according to the matter that I ask the renunciant Gotama about, the renunciant
Gotama will certainly answer me regarding the matter that I ask about.”

The World-honored One said:

Stop, stop, UdayT, you have long been of a different view [from me], of
a different belief, [seeking] a different type of happiness, a different type
of pleasure, a different type of thinking; consequently you do not fully
understand the meaning of what I am saying.?”’

Udayfi, I have disciples who have the causes and the conditions for
recalling countless former lives from the past, that is to say, one birth, two
births, a hundred births, a thousand births, eons of [world] contraction,
eons of [world] expansion, innumerable eons of [world] expansion and
contraction. [They recall,] “As the living being named So-and-so, I was
born there, with this family name and this given name; I had this type of
life and this type of nutriment; 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 nutriment; I experienced this type of pleasure and pain; my
life span was like this, I survived this long, and my life ended like this.”

If they come and ask me about matters of the past, then I answer them
about matters of the past. Likewise, if I approach them and ask about mat-
ters of the past, then they answer me about matters of the past. According
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to the matter I ask them about, they answer me regarding the matter that
I asked about.

Again, UdayT, I have disciples who, with the divine eye that is pure
and surpasses human [vision], see beings as they die and as they are reborn
as handsome or ugly, superior or inferior, going and coming between good
and bad realms, in accordance with the deeds of these beings. They see
this as it really is [thus], “If these living beings engaged in evil bodily
conduct, evil verbal and mental conduct; if they reviled noble ones, held
wrong views, and performed deeds [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, 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, being reborn in heaven.”

If those [disciples] come and ask me about matters of the future, then
I answer them about matters of the future. Likewise, if | approach them
and ask about matters of the future, then they answer me about matters
of the future. According to the matter I ask them about, they answer me
regarding the matter that I asked about.?*®

The heterodox practitioner SakuludayT said:

Gotama, if this is how it is, then I am entangled in not knowing, I am
entangled in not seeing, entangled in delusion and sinking into delusion—
that is, when the renunciant Gotama speaks like this, “Stop, stop, Udayf,
you have long been of a different view [from me], of a different belief,
[seeking] a different type of happiness, a different type of pleasure, a dif-
ferent type of thinking; consequently, you do not fully understand the
meaning of what I am saying.

“Udayd, I have disciples who have the causes and the conditions for
recalling countless former lives from the past, that is to say: one birth,
two births, a hundred births, a thousand births, eons of [world] contraction,
eons of [world] expansion, countless eons of [world] expansion and con-
traction. [They recall,] ‘As the living being named So-and-so I was born
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there, with this family name and this given name; I had this type of life
and this type of nutriment; 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 nutriment; I experienced this type of pleasure and pain; my
life span was like this, I survived this long, and my life ended like this.’

“If they come and ask me about matters of the past, then I answer them
about matters of the past. Likewise, if I approach them and ask about mat-
ters of the past, then they answer me about matters of the past. According
to the matter I ask them about, they answer me regarding the matter that
I asked about.

“Again, Udayt, I have disciples who, with the divine eye which is pure
and surpasses human [vision], see beings as they die and as they are reborn
as handsome or ugly, superior or inferior, going and coming between good
and bad realms, in accordance with the deeds of these beings. They see
this as it really is [thus], ‘If these living beings engaged in evil bodily
conduct, evil verbal and mental conduct; if they reviled noble ones, held
wrong views, and performed deeds [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, 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, being reborn in heaven.’

“If those [disciples] come and ask me about matters of the future, then
I answer them about matters of the future. Likewise, if I approach them
and ask about matters of the future, then they answer me about matters
of the future. According to the matter I ask them about, they answer me
regarding the matter that I asked about.”

Gotama, | cannot even recall deeds that I formerly did in this life or
the consequences that I formerly got from them. How then could I have
the causes and conditions for recollecting events that occurred in countless
former lives in the distant past?
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Gotama, I cannot even see wind-borne sprites. How then could I see,
with the divine eye which is pure and surpasses human [vision], beings
as they die and are reborn as handsome or ugly, superior or inferior, going
and coming between good and bad realms, in accordance with their [pre-
vious] deeds, seeing this as it really is?

Gotama, I am thinking, “If the renunciant Gotama were to ask me about
the teaching that I have learned from my teacher, then perhaps I could
answer him to his satisfaction.”

The World-honored One asked, “Udayt, what is that teaching that you

have learned from your teacher?”

The heterodox practitioner SakuludayT said, “Gotama, he declares an

appearance that surpasses [all other] appearances. That appearance is the
most excellent; that appearance is supreme.”

The World-honored One asked, “Udayi, what is that appearance?”
The heterodox practitioner Sakuludayt replied:

Gotama, it is an appearance such that no other appearance is superior to
it; it is more sublime, more excellent. That appearance is the most excellent.
That appearance is supreme!

The World-honored One said:

Udayfi, this is just as if some man were to speak like this: “Whichever
woman is the most beautiful in the country, I want her!” And another man
were to ask him like this: “Sir, regarding this most beautiful woman in
the country, do you know her family name, her given name, and her birth
status? Is she tall or short, stout or slim? Is she of light [complexion], or
dark, or neither light nor dark? Is she a woman of the warrior class, or of
the brahmin, or of the merchant, or of the worker class? Is she in the
eastern region, the southern, the western, or the northern region?”—and
that man were to answer, “I don’t know!”

And it is as if that other man were to ask him further, “Sir, regarding
this most beautiful woman in the country whom you have not seen, you
do not know her family name, her given name, or her birth status; [nor
do you know] if she is tall or short, stout or slim; if she is of light [com-
plexion], or dark, or neither light nor dark; if she is a woman of the warrior
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class, or of the brahmin, or of the merchant, or of the worker class; if she
is in the eastern region, the southern, the western, or the northern region.
[How then can] you declare ‘I want that woman!’?”

In the same way, UdayT, you make this statement [regarding your
teacher’s teaching,] “He declares an appearance that transcends [all other]
appearances. That is the most excellent appearance. That is the supreme
appearance.” But when I ask you about [the nature of] that appearance,
you do not know.

The heterodox practitioner SakuludayT said:

Gotama, it is just as when the most excellent gold, superbly refined, pol-
ished, and rendered pure by a goldsmith skilled in refining, is placed on
a white cotton cloth in the sunshine, its most sublime appearance glows
and shines with a clear light. In the same way, Gotama, we declare an
appearance that surpasses [all other] appearances. That is the most excellent
appearance. That is the supreme appearance.

The World-honored One said:

Udayt, I will now ask you a question. Answer in accordance with your
understanding. Regarding that most excellent gold, which has been superbly
refined, polished, and rendered pure by a goldsmith skilled in refining,
and is placed on a white cotton cloth in the sunshine so that its most
sublime appearance glows and shines with a clear light—Uday1, how do
you think it compares with a glowworm glowing and shining with a clear
light in the darkness of the night? Of these [two] clear lights which is
supreme? Which is the more excellent?

The heterodox practitioner SakuludayT replied, “Gotama, the clear light
of the glowworm is supreme and more excellent than the clear light of the
superbly refined and polished gold.”

The World-honored One asked:

UdayT, what do you think of a glowworm glowing and shining with a clear
light in the darkness of the night, compared with a burning oil lamp glowing
and shining with a clear light in the darkness of the night? Of these [two]
clear lights, which is supreme? Which is the more excellent?
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The heterodox practitioner Sakuludayt replied, “Gotama, the clear light

of the burning oil lamp is supreme and more excellent than the clear light of
the glowworm.”

The World-honored One asked:

UdayT, what do you think of a burning oil lamp glowing and shining with a
clear light in the darkness of the night, compared with a great burning wood
fire glowing and shining with a clear light in the darkness of the night? Of
these [two] clear lights, which is supreme? Which is the more excellent?

The heterodox practitioner Sakuludayt replied, “Gotama, the clear light

of the great burning wood fire is supreme and more excellent than the clear
light of the burning oil lamp.”

The World-honored One asked:

Udayt, what do you think of a great burning wood fire glowing and shining
with a clear light in the darkness of the night, compared with the morning
star glowing and shining with a clear light toward dawn in a cloudless [sky]?
Of these [two] clear lights, which is supreme? Which is the more excellent?

The heterodox practitioner Sakuludayt replied, “Gotama, the clear light

of the morning star is supreme and more excellent than the light of the great
burning wood fire.”

The World-honored One asked:

Udayt, what do you think of the morning star glowing and shining with
a clear light toward dawn in a cloudless [sky], compared with the light
of the resplendent moon in a cloudless [sky] at midnight, glowing and
shining with a clear light? Of these [two] clear lights, which is supreme?
Which is the more excellent?

The heterodox practitioner SakuludayT replied, “Gotama, the clear light

of the resplendent moon is supreme and more excellent than the light of the
morning star.”

The World-honored One asked:

Udayt, what do you think of the light of the resplendent moon in a cloudless
[sky] at midnight glowing and shining with a clear light, compared with
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the light of the resplendent mid-autumn sun, glowing and shining with a
clear light in a cloudless [sky]? Of these [two] clear lights, which is
supreme? Which is the more excellent?

The heterodox practitioner Sakuludayt replied, “Gotama, the clear light
of the resplendent sun is supreme and more excellent than the light of the
resplendent moon.”

The World-honored One said:

Udayft, there are many devas. Now, even though this sun and moon are
of such great supernormal power, such great might, such great merit, such
great majesty, yet their clear light cannot compare with the clear light of
these devas. In former times I used to meet and converse with those devas,
and what I said was agreeable to those devas. Nevertheless, I do not declare
this: “That appearance surpasses [all other] appearances. That is the most
excellent appearance. That is the supreme appearance.”

But you, UdayT, regarding the most lowly light inferior to a glowworm,
declare, “That appearance surpasses [all other] appearances. That is the
most excellent appearance. That is the supreme appearance.” Yet when
asked about it, you do not [even] know it!

The heterodox practitioner Sakuludayi said, “World-honored One, I regret
the error of my declaration. Well-gone One, I regret the error of my decla-
ration.”

The World-honored One asked,

UdayT, what do you have in mind when you say, “World-honored One, I
regret the error of my declaration. Well-gone One, I regret the error of
my declaration”?

The heterodox practitioner Sakuludayt replied:

Gotama, I made this declaration: ‘That appearance surpasses [all other]
appearances. That is the most excellent appearance. That is the supreme
appearance.’ The renunciant Gotama has now examined me well, taught
me well, and rebuked me well, so that what I [said] has become empty
and false, having nothing to it. Gotama, for this reason I speak like this:
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‘World-honored One, I regret the error of my declaration. Well-gone One,
I regret the error of my declaration.””

The heterodox practitioner SakuludayT said, “Gotama, [there is] a future
world that is entirely pleasant and there is a direct path for fully realizing
785¢  that world.”
The World-honored One asked, “Udayt, what is the future world that is
entirely pleasant? What is the direct path for fully realizing that world?”
The heterodox practitioner SakuludayT replied:

Gotama, suppose someone abstains from killing, having abandoned
killing . . . taking what is not given . . . sexual misconduct . . . false
speech . . . up to . . . abstains from wrong view, having attained right
view.?® Gotama, this [leads to] the future world that is entirely pleasant.
This is the direct path for fully realizing that world.

The World-honored One said:

Udayt, I will now ask you a question. Answer according to your under-
standing. UdayT1, what do you think, if someone abstains from killing,
having abandoned killing, is that entirely pleasant or is it mixed with pain?

The heterodox practitioner SakuludayT replied, “Gotama, it is mixed with
pain.”
[The Buddha asked again]:

If someone abstains from taking what is not given . . . from sexual mis-
conduct . . . from false speech . . . up to . . . abstains from wrong view,
having attained right view, is that entirely pleasant or is it mixed with pain?

The heterodox practitioner SakuludayT replied, “Gotama, it is mixed with
pain.”

The World-honored One asked, “Udayf, in this way, does not the path to
the realization of that world involve a mixture of pain and pleasure?”

The heterodox practitioner Sakuludayt replied, “Gotama, in this way the
path to the realization of that world involves a mixture of pain and pleasure.”

The heterodox practitioner Sakuludayt said, “World-honored One, I regret
the error of my declaration. Well-gone One, I regret the error of my decla-
ration.”
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The World-honored One asked, “Uday1, what do you have in mind when
you say: ‘“World-honored One, I regret the error of my declaration. Well-
gone One, | regret the error of my declaration’?”

The heterodox practitioner SakuludayT replied:

Gotama, I firmly declared that there is a future world that is entirely pleasant
and that there is a direct path for fully realizing that world. The renunciant
Gotama has now examined me well, taught me well, and rebuked me well,
so that what I [said] has become empty and false, having nothing to it. Gotama,
for this reason I speak like this: “World-honored One, I regret the error of
my declaration. Well-gone One, I regret the error of my declaration.”

The World-honored One said, “Udayf, there is a world that is entirely
pleasant and there is a direct path for fully realizing that world.”

The heterodox practitioner SakuludayT asked, “Gotama, what is that world
that is entirely pleasant? What is the direct path for fully realizing that world?”

The World-honored One replied:

Udayfi, suppose a time when 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, leader
on the path of Dharma, teacher of devas and human beings, called a
buddha, an exalted one.3®

Someone abandons . . . up to . . . the five hindrances, which defile the
mind and weaken wisdom. Secluded from sensual desires, secluded from
evil and unwholesome states, with [directed] awareness and [sustained]
contemplation, with rapture and happiness born of seclusion, he dwells
having attained the first absorption; yet he does not have the same virtue,
the same state of mind, and the same view as those devas [of the corre-
sponding realm].

With the calming of [directed] awareness and [sustained] contemplation,
with inner stillness and mental unification, without [directed] awareness
and [sustained] contemplation, with rapture and happiness born of con-
centration, he dwells having attained the second absorption; yet he does  786a
not have the same virtue, the same state of mind, and the same view as
those devas [of the corresponding realm].
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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; yet he does not have the same virtue, the same
state of mind, and the same view as those devas.

Udayt, this is a world that is entirely pleasant.>!

The heterodox practitioner SakuludayT asked, “Gotama, that which is an
entirely pleasant world, is that alone the utmost?”’

The World-honored One replied, “That which is an entirely pleasant world
is not yet the utmost. UdayT, there is another direct path for fully realizing
that world.”

The heterodox practitioner Sakuludayt asked, “Gotama, what is the other
direct path for fully realizing that world?”

The World-honored One replied:

Udayf, secluded from sensual desires, secluded from evil and unwholesome
states, with [directed] awareness and [sustained] contemplation, with rap-
ture and happiness born of seclusion, a monk dwells having attained the
first absorption, and he has the same virtue, the same state of mind, and
the same view as those devas [of the corresponding realm].

With the calming of [directed] awareness and [sustained] contemplation,
with inner stillness and mental unification, without [directed] awareness
and [sustained] contemplation, with rapture and happiness born of con-
centration, he dwells having attained the second absorption, and he has
the same virtue, the same state of mind, and the same view as those devas.

Secluded from rapture and pleasure, dwelling with equanimity and
without seeking anything, with right mindfulness and right comprehension,
experiencing 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, and he has the same virtue, the same state of mind
and the same view as those devas.*®

Udayt, this is the direct path for fully realizing that world.

The heterodox practitioner Sakuludayt asked:
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Gotama, do the disciples of the renunciant Gotama practice the holy life
under the renunciant Gotama for the sake of this entirely pleasant world,
for the sake of this direct path for fully realizing that world?

The World-honored One replied:

Udayt, my disciples do not practice the holy life under me for the sake of
this entirely pleasant world and also not for the sake of this direct path
for fully realizing that world. Udayf, there are other things that are superior,
more sublime, more excellent, for the sake of realizing which my disciples
practice the holy life under me.

At this the great congregation [of Sakuludayi] broke into a loud uproar:

There is something superior, more sublime, more excellent than this, for
the sake of realizing which the disciples of the renunciant Gotama practice
the holy life under the renunciant Gotama!

Then the heterodox practitioner Sakuludayi, having admonished and
silenced his congregation, said:

Gotama, what is that which is superior, more sublime, more excellent, for
the sake of realizing which the disciples of the renunciant Gotama practice
the holy life under the renunciant Gotama?

The World-honored One replied:

Udayt, with the cessation of pleasure and the cessation of pain, and with

the earlier cessation of rapture and displeasure, with neither pain nor pleas-  786b
ure, and with purity of equanimity and mindfulness, a monk dwells having
attained the fourth absorption. Udayf, this is what is superior, more sublime,

more excellent, for the sake of realizing which my disciples practice the

holy life under me.’*

At this the heterodox practitioner Sakuludayt rose from his seat, wanting
to bow down at the feet of the Buddha.’* Then the disciples of the heterodox
practitioner SakuludayT and his companions in the holy life said to the het-
erodox practitioner Sakuludayt:
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Venerable sir, now, when you should be acting as a teacher, are you wanting
to become a disciple of the renunciant Gotama? Venerable sir, [if you con-
sider that] you should not be acting as a teacher, then become a disciple
of the renunciant Gotama!3%

In this way the disciples of the heterodox practitioner SakuludayT and his
companions in the holy life prevented the heterodox practitioner Sakuludayt
from practicing the holy life under the World-honored One.

Thus spoke the Buddha. Having heard what the Buddha said, the heterodox
practitioner Sakuludayf was delighted and received it respectfully.

209. The Discourse to Vekhanassa3’

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

At that time the heterodox practitioner Vekhanassa, while wandering
about,’’ came to where the Buddha was and, after exchanging greetings,
inquired, “Gotama, the supreme appearance? The supreme appearance,
Gotama, the supreme appearance?”

The World-honored One asked, “Kaccana, what appearance?”’

The heterodox practitioner Vekhanassa replied:

Gotama, if no other appearance is superior, more sublime, more excellent
than that appearance, then, Gotama, that appearance is the most excellent,
that appearance is supreme!

The World-honored One said:

Kaccana, this is just as if someone were to speak like this: “Whichever
woman is the most beautiful in the country, I want her!” Suppose another
man were to ask him, “Sir, regarding this most beautiful woman in the
country, do you know her family name, her given name, and her birth sta-
tus? Is she tall or short, stout or slim? Is she of light [complexion], or
dark, or neither light nor dark? Is she a woman of the warrior class, or of
the brahmin, or of the merchant, or of the worker class? Is she in the
eastern region, the southern, the western, or the northern region?”—and
that man were to answer, “I don’t know!”
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And it is as if that other man were to ask him further, “Sir, regarding
this most beautiful woman in the country whom you have not seen, you
do not know her family name, her given name, or her birth status. [You
do not know] if she is tall or short, stout or slim; if she is of light [com-
plexion], or dark, or neither light nor dark; if she is a woman of the warrior
class, or of the brahmin, or of the merchant, or of the worker class; if she
is in the eastern region, the southern, the western, or the northern region—
and yet you make this statement: ‘I want that woman!””

In the same way, Kaccana, you make this statement: “That sublime
appearance is the most sublime appearance. That appearance is the most ~ 786¢
excellent. That appearance is supreme.” But when I ask you about [the
nature of] that appearance, you do not know.

The heterodox practitioner Vekhanassa said:

Gotama, just as when the most excellent gold, superbly refined, polished,
and rendered pure by a goldsmith skilled in refining, is placed on a white
cotton cloth in the sunshine, its most sublime appearance glows and shines
with a clear light. In the same way, Gotama, I declare an appearance that
surpasses [all other] appearances. That is the most excellent appearance.
That is the supreme appearance.

The World-honored One said:

Kaccana, I will now ask you a question. Answer in accordance with your
understanding. Regarding that most excellent gold, which has been superbly
refined, polished, and rendered pure by a goldsmith skilled in refining,
and is placed on a white cotton cloth in the sunshine so that its most
sublime appearance glows and shines with a clear light—Kaccana, how
do you think it compares with a glowworm glowing and shining with a
clear light in the darkness of the night? Of these [two] clear lights which
is supreme? Which is the more excellent?

The heterodox practitioner Vekhanassa replied, “Gotama, the clear light
of the glowworm is supreme and more excellent than the clear light of the
superbly refined and polished gold.”

The World-honored One asked:
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Kaccana, what do you think of a glowworm glowing and shining with a
clear light in the darkness of the night, compared with a burning oil lamp
glowing and shining with a clear light in the darkness of the night? Of these
[two] clear lights, which is supreme? Which is the more excellent?

The heterodox practitioner Vekhanassa replied, “Gotama, the clear light
of the burning oil lamp is supreme, more excellent than the clear light of the
glowworm.”

The World-honored One asked:

Kaccana, what do you think of a burning oil lamp glowing and shining with
a clear light in the darkness of the night, compared with a great burning wood
fire glowing and shining with a clear light in the darkness of the night? Of
these [two] clear lights, which is supreme? Which is the more excellent?

The heterodox practitioner Vekhanassa replied: “Gotama, the clear light
of the great burning wood fire is supreme, more excellent than the clear light
of the burning oil lamp.”

The World-honored One asked:

Kaccana, what do you think of a great burning wood fire glowing and
shining with a clear light in the darkness of the night, compared with the
morning star glowing and shining with a clear light toward dawn in a
cloudless [sky]? Of these [two] clear lights, which is supreme? Which is
the more excellent?

The heterodox practitioner Vekhanassa replied, “Gotama, the clear light
of the morning star is supreme, more excellent than the light of the great
burning wood fire.”

The World-honored One asked:

Kaccana, what do you think of the morning star glowing and shining with
a clear light toward dawn in a cloudless [sky], compared with the light
of the resplendent moon in a cloudless [sky] at midnight, glowing and
shining with a clear light? Of these [two] clear lights, which is supreme?
Which is the more excellent?

The heterodox practitioner Vekhanassa replied, “Gotama, the clear light
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of the resplendent moon is supreme, more excellent than the light of the
morning star.” 787a
The World-honored One asked:

Kaccana, what do you think of the light of the resplendent moon in a
cloudless [sky] at midnight glowing and shining with a clear light, com-
pared with the light of the resplendent mid-autumn sun, glowing and shin-
ing with a clear light in a cloudless [sky]? Of these [two] clear lights,
which is supreme? Which is the more excellent?”

The heterodox practitioner Vekhanassa replied, “Gotama, the clear light
of the resplendent sun is supreme, more excellent than the light of the resplen-
dent moon.”

The World-honored One said:

Kaccana, there are many devas. Now, even though this sun and moon are
of such great supernormal power, such great might, such great merit, such
great majesty, yet their clear light cannot compare with the clear light of
these devas. In former times I used to meet and converse with those devas,
and what I said was agreeable to those devas. Nevertheless, I do not declare
this: “That appearance surpasses [all other] appearances. That is the most
excellent appearance. That is the supreme appearance.”

But you, Kaccana, regarding the most lowly light inferior to a glow-
worm, declare: “That appearance surpasses [all other] appearances. That
is the most excellent appearance. That is the supreme appearance!” And
when asked about [the nature of] it, you do not know!

Then the heterodox practitioner Vekhanassa, having been criticized to his
face by the World-honored One, was upset and worried. He hung his head
in silence, unable to reply, as if immersed in thought.

Then, having criticized [ Vekhanassa] to his face, the World-honored One
sought to cheer him up, saying:

Kaccana, there are the five strands of sensuality, which are delightful, thought
about pleasurably by the mind, and connected with sensuality, [namely]:
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.
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Kaccana, visible forms may be desirable or undesirable. If a certain
person finds this particular visible form agreeable, commendable, [conducive
to] joy, fulfilling, satisfying, then [for that person] this one is supreme,
more excellent than other types of form which are not desired, not wanted,
not aspired to, not sought after. This is the most excellent, the supreme
type of form [for that person]. Kaccana, it is the same with sounds, odors,
flavors, and tangibles. Kaccana, tangibles may be desirable or undesirable.
If a certain person finds this particular tangible to be agreeable, commend-
able, conducive to joy, fulfilling, satisfying, then [for that person] this one
is supreme, more excellent than other types of tangible which are not
desired, not wanted, not aspired to, not sought after. This is the most excel-
lent, the supreme type of tangible [for that person].

Then the heterodox practitioner Vekhanassa extended his hands with

joined palms toward the Buddha and said:

It is wonderful, Gotama. It is remarkable how the renunciant Gotama has,
by countless skillful means, explained to me sensual pleasures and the
foremost sensual pleasure. Gotama, just as a grass fire may start a wood
fire, or a wood fire may start a grass fire, in the same way the renunciant
Gotama has, by various skillful means, explained to me sensual pleasures
and the foremost sensual pleasure.>®

The World-honored One said:

Stop, stop, Kaccana, you have long been of a different view [from me],
of a different belief, [seeking] a different type of happiness, a different
type of pleasure, a different way of thinking; consequently, you do not
fully understand the meaning of what I am saying.

Kaccana, there are disciples of mine who do not lie down to sleep during
the first and last watches of the night, but with right concentration and right
intention cultivate the requisites of the path and 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.”
Only they would fully understand what I am saying.

At this the heterodox practitioner Vekhanassa became angry with the Buddha.

Dislike and disapproval arose [in him]. He wanted to slander the World-honored
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One, wanted to slight the World-honored One; in order to slander the World-
honored One, in order to slight the World-honored One, he said:

Gotama, there are renunciants and brahmins who do not know the past world,
do not know the future world, and do not know countless births and deaths,
yet claim to have attained final knowledge [thus]: “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; I know this as it really is.”

Gotama, I think like this, “These renunciants and brahmins who do
not know the past world, do not know the future world, and do not know
countless births and deaths—how is it that they claim to have attained
final knowledge [thus]: ‘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; I know it as it really is’?”

Then the World-honored One reflected:

This heterodox practitioner Vekhanassa became angry with me. Dislike
and disapproval arose [in him]. He wanted to slander me, wanted to slight
me. He slandered me and slighted me by saying “Gotama, there are renun-
ciants and brahmins who do not know the past world, do not know the
future world, and do not know countless births and deaths, yet claim to
have attained final knowledge [thus]: ‘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; I know it as it really is.” Gotama, |
think like this, ‘These renunciants and brahmins who do not know the
past world, do not know the future world, and do not know countless
births and deaths—how is it that they claim to have attained final knowl-
edge [thus]: “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; I know it as it really is’?”

Knowing this, the World-honored One said:

Kaccana, if there are renunciants and brahmins who do not know the past
world, do not know the future world, and do not know countless births
and deaths, yet claim to have attained final knowledge [thus]: “Birth has
been ended, the holy life has been established, what had to be done has
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been done; there will not be another experiencing of existence; I know it
as it really is”; then they should say this, “Let be the past world; let be
the future world!”>%

Kaccana, I [too] speak like this, “Let be the past world; let be the future
world!” Even without recalling a single [past] life, if a monk disciple of
mine comes to me, one who is not a fraud, not a deceiver, but is of upright
character, then I teach him. If he practices in accordance with what I teach
him, then he will certainly come to know the true Dharma.

Kaccana, it is just as with an infant boy, young and tender, lying on
his back, whose hands and feet have been bound by his parents. Later
when he has grown up and all his faculties are developed, his parents
unbind his hands and feet; but he recalls only the time of being liberated,'°
and does not recall the time of being in bondage.

In the same way, Kaccana, I speak like this, “Let be the past world, let
be the future world!”” Even without recalling a single [past] life, if a monk
disciple of mine comes to me, one who is not a fraud, not a deceiver, but
is of upright character, then I teach him. If he practices in accordance with
what I teach him, then he will certainly come to know the true Dharma.

Kaccana, it is just like a lamp that burns in dependence on oil and a
wick. If nobody supplies oil and the wick is not adjusted, then when the
original oil is exhausted and no more is supplied, [the flame] will soon
go out for lack of fuel 3!

In the same way, Kaccana, I speak like this, “Let be the past world, let
be the future world!”” Even without recalling a single [past] life, if a monk
disciple of mine comes to me, one who is not a fraud, not a deceiver, but
is of upright character, then I teach him. If he practices in accordance with
what I teach him, then he will certainly come to know the true Dharma.

Kaccana, it is just as one might use ten or twenty or thirty or forty or
fifty or sixty bundles of wood to keep a fire blazing brightly,*'? and one
sees that fire blazing. Later, if no one supplies more grass, wood, chaff,
or rags, then when the original firewood is exhausted and no more is sup-
plied, it will soon go out for lack of fuel !

In the same way, Kaccana, I speak like this, “Let be the past world; let
be the future world!” Even without recalling a single [past] life, if a monk
disciple of mine comes who is not a fraud, not a deceiver, but is of upright
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character, then I teach him. If he practices in accordance with what I teach
him, then he will certainly come to know the true Dharma.

‘When this teaching was being given, there arose in the heterodox practitioner
Vekhanassa the stainless dustless eye of the Dharma in regard to all phenom-
ena.>' Then the heterodox practitioner Vekhanassa saw the Dharma, attained
the Dharma, realized the totally pure Dharma. There was [now] no other teacher
for him; he would no longer rely on others. Having cut off doubt, crossed over
confusion, become free from hesitation, he was established in the realization
of the fruit. He had attained intrepidity in the Dharma of the World-honored
One. He paid homage with his head at the Buddha’s feet and said:

World-honored One, I wish to obtain the going forth from the Buddha to
train in the path. [May I receive] the full ordination and become a monk
to practice the holy life!

The World-honored One said, “Welcome,*'> monk! Practice the holy life!”

The heterodox practitioner obtained from the Buddha the going forth to
train in the path. He received the full ordination and became a monk to
practice the holy life. The venerable Vekhanassa, having gone forth to train
in the path, having received the full ordination, came to know the Dharma
and see the Dharma . . . up to . . . attained arahantship.

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

210. The Discourse by the Nun
Dhammananda?'¢

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

At that time the female lay disciple Visakha approached the nun Dham-
mananda,’'” paid homage with her head at her feet, stepped back, and sat to
one side. She said to the nun Dhammananda, “Noble one, I would like to
ask a question. Am I permitted to ask it?”

The nun Dhammananda replied, “Visakha, ask what you wish to ask. Hav-
ing heard it, I will consider it.”

Then the female lay disciple Visakha asked, “Noble one, we say ‘person-
ality, personality.” What is this ‘personality’?”
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The nun Dhammananda replied:

The World-honored One has explained that the five aggregates of cling-
ing are [one’s] personality, the bodily form aggregate of clinging, the
feeling . . . perception . . . formation . . . consciousness aggregate of cling-
ing—these are the five aggregates of clinging explained by the World-
honored One.

On hearing this, the female lay disciple Visakha praised her, saying, “It

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is personality view?”

The nun Dhammananda replied:

An unlearned ignorant worldling does not visit good spiritual friends, does
not know the noble Dharma, and is not disciplined in the noble Dharma.
He sees the body as the self, or he sees the self as possessing the body, or
he sees the body as contained within the self, or he sees the self as contained
within the body. He sees feeling . . . perception . . . formations . . . He sees
consciousness as the self, or he sees the self as possessing consciousness,
or he sees consciousness as contained within the self, or he sees the self
as contained within consciousness. This is personality view.

On hearing this, the female lay disciple Visakha praised her, saying, “It

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is absence of personality view?”

The nun Dhammananda replied:

A learned noble disciple visits good spiritual friends, knows the noble
Dharma, and is disciplined in the noble Dharma. He does not see the body
as the self, he does not see the self as possessing the body, he does not
see the body as contained within the self, he does not see the self as con-
tained within the body. He does not see feeling . . . perception . . . forma-
tions . . . he does not see consciousness as the self, he does not see the
self as possessing consciousness, he does not see consciousness as con-
tained within the self, he does not see the self as contained within con-
sciousness. This is absence of personality view.
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On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the cessation of personality?”

The nun Dhammananda replied:

It is the remainderless cutting off of clinging to the body aggregate, its
abandonment, disgorging, eradication, nonpollution, cessation, appease-
ment, disappearance; it is the remainderless cutting off of clinging to the
feeling . . . perception . . . formations . . . consciousness aggregate, its
abandonment, disgorging, eradication, nonpollution, cessation, appease-
ment, disappearance—this is the cessation of personality.’'®

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further:

Noble one, the aggregates are spoken of as “the aggregates of clinging”
or the aggregates are spoken of as “the clinging aggregates.” [Now], is it
that the aggregates are the same as the clinging aggregates, and the clinging
aggregates are the same as the aggregates? Or is it that the aggregates and
the clinging aggregates are different?

The nun Dhammananda replied:

It may be that the aggregates are the same as the clinging aggregates, or
it may be that the aggregates are not the same as the clinging aggregates.
When are the aggregates the same as the clinging aggregates? If with regard
to the body there are taints and grasping; if with regard to feeling . . . per-
ception . . . formations . . . if with regard to consciousness there are taints
and grasping, then this is when the aggregates are the same as the clinging
aggregates.

When are the aggregates not the same as the clinging aggregates? If
with regard to the body there are no taints and no grasping; if with regard
to feeling . . . perception . . . formations . . . if with regard to consciousness
there are no taints and no grasping, then this is when the aggregates are
not the same as the clinging aggregates.
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On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the noble eightfold path?”

The nun Dhammananda replied, “The noble eightfold path is right view . . .
up to . . . right concentration; these are the eight. This is the noble eightfold path.”

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, is the noble eightfold path conditioned?”

The nun Dhammananda replied, “It is like this, the noble eightfold path
is conditioned.”

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, how many groups are there?”

The nun Dhammananda replied, “There are three groups: the group of
virtue, the group of concentration, and the group of wisdom.”

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, does the noble eightfold path encompass the three
groups, or do the three groups encompass the noble eightfold path?”

The nun Dhammananda replied:

The noble eightfold path does not encompass the three groups; the three
groups encompass the noble eightfold path. Right speech, right action,
and right livelihood—these three path factors are encompassed by the
noble group of virtue. Right mindfulness and right concentration—these
two path factors are encompassed by the noble group of concentration.
Right view, right intention, and right effort—these three path factors are
encompassed by the noble group of wisdom.>" Thus the noble eightfold
path does not encompass the three groups; [rather] the three groups encom-
pass the noble eightfold path.

On hearing this, the female lay disciple Visakha praised her, saying, “It
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is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, is there a counterpart to cessation?”’

The nun Dhammananda replied, “Cessation has no counterpart.”

On hearing this, the female lay disciple Visakha praised her, saying, “It

1%

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, how many factors does the first absorption have?”

The nun Dhammananda replied:

The first absorption has five factors: [directed] awareness, [sustained]
contemplation, joy, happiness, and unification of the mind. These are the
five factors of the first absorption.32

On hearing this, the female lay disciple Visakha praised her, saying, “It

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she

asked further:

Noble one, what is concentration? What is the sign of concentration?
What is the strength of concentration? What is the achievement of con-
centration?*?! What is the cultivation of concentration?

The nun Dhammananda replied:

If the wholesome mind attains unification, this is concentration. The four
establishments of mindfulness are the sign of concentration. The four
right efforts are the strength of concentration. The four bases of supernormal
power are the achievement of concentration. If one cultivates all of these
wholesome states,*? repeatedly and energetically cultivating them, then
this is the cultivation of concentration.

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further:

Noble one, how many are the factors of the living body upon whose
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perishing the body will be discarded in a cemetery, insentient like a
piece of wood?

The nun Dhammananda replied:

There are three factors of the living body upon whose perishing the body
will be discarded in a cemetery, insentient like a piece of wood. What are
the three? One: vitality, two: heat, and three: consciousness. These are
the three factors of the living body on whose perishing the body will be
discarded in a cemetery, insentient like a piece of wood.

On hearing this, the female lay disciple Visakha praised her, saying, “It

12>

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the difference between one who is dead
and one who has attained the concentration of cessation?”*?3

The nun Dhammananda replied:

The vitality of a dead person has completely ceased, his heat has dissi-
pated, and his faculties have broken down. The vitality of a monk who
has entered the concentration of cessation has not completely ceased, his
heat has not dissipated, and his faculties have not broken down. This is
the difference between a dead person and one who has attained the con-
centration of cessation.

On hearing this, the female lay disciple Visakha praised her, saying, “It

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she

asked further:

Noble one, what is the difference between one who has attained the con-
centration of cessation and one who has attained the concentration of [nei-
ther-perception-nor-]nonperception?32*

The nun Dhammananda replied:

[When] a monk enters the concentration of cessation, perception and
knowing cease; [when] he enters the concentration of [neither-percep-
tion-nor-]nonperception, perception and knowing do not cease. This is
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the difference between one who has attained the concentration of cessation
and one who has attained the concentration of [neither-perception-nor-]
nonperception.

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further:

Noble one, what is the difference between one who emerges from the con-
centration of cessation and one who emerges from the concentration of
[neither-perception-nor-|nonperception??

The nun Dhammananda replied:

When a monk emerges from the concentration of cessation, he does not
think, “I am emerging from the concentration of cessation.” When a monk
emerges from the concentration of [neither-perception-nor-]nonperception,
he thinks, “Do I have perceptions or do I not have perceptions?” This is
the difference between one who emerges from the concentration of ces-
sation and one who emerges from the concentration of [neither-percep-
tion-nor-nonperception.

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, when a monk enters the concentration of cessation,
does he think: ‘I am entering the concentration of cessation’?”

The nun Dhammananda replied:

When a monk enters the concentration of cessation, he does not think, “T
am entering the concentration of cessation.” Instead, it is because he has
previously cultivated the mind in this way that it proceeds accordingly.  789b

On hearing this, the female lay disciple Visakha praised her, saying, “It is
well, it is well, noble one!” Having praised her, the female lay disciple Visakha
was delighted and received [that teaching] respectfully. [Then] she asked
further, “Noble one, when a monk emerges from the concentration of cessation,
does he think: ‘I am emerging from the concentration of cessation’?”’
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The nun Dhammananda replied:

When a monk emerges from the concentration of cessation, he does not
think, “T am emerging from the concentration of cessation.”” Instead it is
because of the body, the six senses, and the life faculty that he emerges
from this concentration.

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further:

Noble one, [when] a monk has emerged from the concentration of cessa-
tion, in what does his mind delight? Whither does it tend? Whither does
it incline?

The nun Dhammananda replied:

[When] a monk has emerged from the concentration of cessation, his
mind delights in seclusion, it tends toward seclusion, it inclines toward

seclusion.??¢

On hearing this, the female lay disciple Visakha praised her, saying, “It

122

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, how many feelings are there?”

The nun Dhammananda replied:

There are three feelings: pleasant feeling, painful feeling, and feeling that
is neither pleasant nor painful. Because of what do they exist? Because
of contact they exist.

On hearing this, the female lay disciple Visakha praised her, saying, “It

122

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is pleasant feeling? What is painful feeling?
What is neutral feeling?”

The nun Dhammananda replied:
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What arises born of being touched by a pleasant contact and is felt as bodily
or mental pleasure and wellness, such feeling is pleasant feeling. What arises
born of being touched by a painful contact and is felt as bodily or mental
pain and unwellness, such feeling is painful feeling. What arises born of
being touched by a neutral contact and is felt as bodily or mental neutrality
and neither wellness nor unwellness, such feeling is neutral feeling.

On hearing this, the female lay disciple Visakha praised her, saying, “It

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she

asked further:

Noble one, as to pleasant feeling, what is pleasant? What is painful? What
is its impermanence? What is its danger? What is its underlying tendency?
As to painful feeling, what is pleasant? What is painful? What is its imper-
manence? What is its danger? What is its underlying tendency? As to neu-
tral feeling, what is pleasant? What is painful? What is its impermanence?
What is its danger? What is its underlying tendency??’

The nun Dhammananda replied: 789¢

As to pleasant feeling, its arising is pleasant and its persistence is pleasant,
its change is painful, its impermanence is the danger, its underlying ten-
dency is desire. As to painful feeling, its arising is painful and its persistence
is painful, its change is pleasant, its impermanence is the danger, its under-
lying tendency is aversion. As to neutral feeling, not knowing it is painful,
knowing it is pleasant,*?® its impermanence is [the danger of] change, its
underlying tendency is ignorance.

On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further:

Noble one, do all pleasant feelings have the underlying tendency to desire?
Do all painful feelings have the underlying tendency to aversion? Do all
neutral feelings have the underlying tendency to ignorance?
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The nun Dhammananda replied:

Not all pleasant feelings have the underlying tendency to desire. Not all
painful feelings have the underlying tendency to aversion. Not all neutral
feelings have the underlying tendency to ignorance.

How do pleasant feelings not have the underlying tendency to desire?
When secluded from sensual desires, secluded from evil and unwholesome
states, with [directed] awareness and [sustained] contemplation, with rap-
ture and happiness born of seclusion, a monk dwells having attained the
first absorption. This is [when] pleasant feelings do not have the underlying
tendency to desire. Why is that? Because desire is being abandoned.

How do painful feelings not have the underlying tendency to aversion?
When, on seeking the joy of supreme liberation, that seeking and aspiration
worries one again and again, giving rise to sadness and affliction. This is
[when] painful feelings do not have the underlying tendency to aversion.
Why is that? Because aversion is being abandoned.

How do neutral feelings not have the underlying tendency to ignorance?
[When] 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, one dwells
having attained the fourth absorption. This is [when] neutral feelings do
not have the underlying tendency to ignorance. Why is that? Because
ignorance is being abandoned.

On hearing this, the female lay disciple Visakha praised her, saying, “It is
well, it is well, noble one!” Having praised her, the female lay disciple Visakha
was delighted and received [that teaching] respectfully. [Then] she asked
further, “Noble one, what is the counterpart to pleasant feeling?”

The nun Dhammananda replied, “The counterpart to pleasant feeling is
painful feeling.”

On hearing this, the female lay disciple Visakha praised her, saying, “It is
well, it is well, noble one!” Having praised her, the female lay disciple Visakha
was delighted and received [that teaching] respectfully. [Then] she asked
further, “Noble one, what is the counterpart to painful feeling?”

The nun Dhammananda replied, “The counterpart to painful feeling is
pleasant feeling.”
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On hearing this, the female lay disciple Visakha praised her, saying, “It
is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the counterpart to pleasant feeling and
painful feeling?”*>

The nun Dhammananda replied, “The counterpart to pleasant feeling and
painful feeling is neutral feeling.”

On hearing this, the female lay disciple Visakha praised her, saying, “It is

%2

well, it is well, noble one!” Having praised her, the female lay disciple Visakha
was delighted and received [that teaching] respectfully. [Then] she asked
further, “Noble one, what is the counterpart to neutral feeling?”’

The nun Dhammananda replied, “The counterpart to neutral feeling is
ignorance.”

On hearing this, the female lay disciple Visakha praised her, saying, “It

1%

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the counterpart to ignorance?”

The nun Dhammananda replied, “The counterpart to ignorance is knowl-
edge.”

On hearing this, the female lay disciple Visakha praised her, saying, “It

12

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the counterpart to knowledge?”

The nun Dhammananda replied, “The counterpart to knowledge is nir-
vana.”%

On hearing this, the female lay disciple Visakha praised her, saying, “It

12

is well, it is well, noble one!” Having praised her, the female lay disciple
Visakha was delighted and received [that teaching] respectfully. [Then] she
asked further, “Noble one, what is the counterpart to nirvana?”

The nun Dhammananda replied:

You are wanting to ask about a matter without limit. However, for the
matter you are asking about you cannot get to the limit on my side. Nirvana
is without counterpart. Nirvana, being without bonds, transcends bonds.
It is the complete cessation of bonds. It is that for the sake of which one
practices the holy life under the World-honored One.
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Then, having heard what the nun Dhammananda said, the female lay dis-
ciple Visakha received it well and retained it well. Having memorized it well,
she rose from her seat, paid homage with her head at the feet of the nun
Dhammananda, circumambulated her three times, and left.

Then, not long after the female lay disciple Visakha had left, the nun
Dhammananda approached the Buddha, paid homage with her head at the
Buddha’s feet, stepped back, and sat to one side.*' She told the Buddha the
whole conversation with the female lay disciple Visakha. She extended her
hands with joined palms toward the Buddha and said:

World-honored One, speaking like this and answering like this, have I
not misrepresented the World-honored One? Have I spoken what is true?
Have I spoken what accords with the Dharma, speaking what is Dharma
in accordance with the Dharma? In what accords with the Dharma have
I created no contradiction? Is there anything to be criticized, anything to
be blamed for?

The World-honored One replied:

Nun, speaking like this and answering like this you have not misrepresented
me. You have spoken what is true. You have spoken what accords with
the Dharma, spoken what is Dharma in accordance with the Dharma. In
what accords with the Dharma you have not created any contradiction.
There is nothing to be criticized or blamed for.

Nun, if the female lay disciple Visakha had come and asked me in these
phrases and these words, I would have replied to the female lay disciple
Visakha using this meaning, these phrases, and these words. Nun, as you
have explained this meaning, you should remember it like this. Why is
that? Because this explanation is the meaning of it.

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

211. The Discourse by Mahakotthita**

Thus have I heard. At one time the Buddha was dwelling at Rajagaha, staying
in the Bamboo Grove, the Squirrels’ Sanctuary.
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At that time, in the late afternoon, the venerable Sariputta rose from sitting
in meditation and approached the venerable Mahakotthita. He exchanged
friendly greetings, stepped back, and sat to one side. The venerable Sariputta
said, “Venerable Kotthita, I would like to ask a question. Am I permitted to
ask it?”33

The venerable Mahakotthita said, “Venerable Sariputta, ask what you
wish to ask. Having heard it, I will consider it.”

The venerable Sariputta asked:

Venerable Kotthita, with regard to the unwholesome one speaks of “the
unwholesome.” And with regard to the roots of unwholesomeness one
speaks of “the roots of unwholesomeness.” What is unwholesome? What
are the roots of unwholesomeness?33*

The venerable Mahakotthita replied:

Bad bodily conduct, [bad] verbal [conduct], bad mental conduct—these
are unwholesome. Desire, aversion, and delusion—these are the roots of
unwholesomeness. This is what is meant by “the unwholesome.” This is
what is meant by “the roots of unwholesomeness.”

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, with regard to the wholesome one speaks of “the
wholesome.” And with regard to the roots of wholesomeness one speaks
of “the roots of wholesomeness.” What is wholesome? What are the roots
of wholesomeness?

The venerable Mahakotthita replied:

Good bodily conduct, [good] verbal [conduct], good mental conduct—these
are wholesome. Absence of desire, absence of aversion, and absence of
delusion—these are the roots of wholesomeness. This is what is meant by
“the wholesome.” This is what is meant by “the roots of wholesomeness.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
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was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, with regard to wisdom one speaks of ‘wisdom.’
What is wisdom?”

The venerable Mahakotthita replied:

One knows, one knows;** therefore one speaks of wisdom. What does
one know? One knows as it really is: “This is dukkha’; one knows [as it
really is]: “This is the arising of dukkha”; one knows [as it really is]: “This
is the cessation of dukkha”; one knows as it really is: “This is the path to
the cessation of dukkha.” One knows, one knows; therefore one speaks
of “wisdom.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!”” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, with regard to consciousness, one speaks of ‘con-
sciousness.” What is consciousness?”

The venerable Mahakotthita replied:

One is conscious, one is conscious; therefore one speaks of “‘consciousness.”
Of what is one conscious? One is conscious of visible forms, conscious
of sounds . . . odors . . . flavors . . . tangibles . . . mental objects.*¢ One is
conscious, one is conscious; therefore one speaks of “consciousness.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, wisdom and consciousness—are these two states
conjoined or separate? Can these two states be designated as separate?”

The venerable Mahakotthita replied:

These two states are conjoined, not separate. These two states cannot be
designated as separate. Why is that? What one knows with wisdom, of that
one is conscious by consciousness. Therefore, these two states are conjoined
and not separate. These two states cannot be designated as separate.®*’

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well venerable Kotthita!” Having praised him, the venerable Sariputta
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was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, as regards knowing, through what do you know?”

The venerable Mahakotthita replied, “As regards knowing, I know through
wisdom.”

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further,
“Venerable Kotthita, what is the purpose of wisdom? What is its excellence?
What is its merit?”

The venerable Mahakotthita replied, “Wisdom has the purpose of disen-
chantment, the purpose of dispassion, the purpose of seeing as it really is.””**®

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, what is right view?”

The venerable Mahakotthita replied, “Knowing dukkha as it really is,
knowing the arising of dukkha . . . its cessation . . . the path as it really is—
this is right view.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes, how many conditions are there
for the arising of right view?”

The venerable Mahakotthita replied:

There are two causes, two conditions for the arising of right view. What
are the two? One: hearing from another; and two: giving reasoned attention
within oneself. These are the two causes, the two conditions for the arising
of right view.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, assisted by how many factors does right view lead to
the fruit of liberation of the mind and to the fruit of liberation through
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wisdom, to the achievement of liberation of the mind and to the achieve-
ment of liberation through wisdom?

The venerable Mahakotthita replied:

Assisted by five factors, right view leads to the fruit of liberation of the
mind and to the fruit of liberation through wisdom, to the achievement
of liberation of the mind and to the achievement of liberation through
wisdom.

What are the five? One: assisted by truth, two: assisted by virtue, three:
assisted by wide learning, four: assisted by tranquility, and five: assisted
by insight.>* These are the five factors, assisted by which right view leads
to the fruit of liberation of the mind and to the fruit of liberation through
wisdom, to the achievement of liberation of the mind and to the achieve-
ment of liberation through wisdom.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how does future becoming arise?”

The venerable Mahakotthita replied:

The unlearned ignorant worldling, lacking knowledge, is shrouded in
ignorance and fettered by the bondage of craving; he does not visit good
spiritual friends, does not know the noble Dharma, and is not disciplined
in the noble Dharma. This is how future becoming arises.>*°

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how does future becoming not arise?”

The venerable Mahakotthita replied, “If ignorance has ceased and knowl-
edge has arisen, then there will certainly be the cessation of dukkha. This is
how future becoming does not arise.”*!

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!”” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many [types of] feeling are there?”
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The venerable Mahakotthita replied:

There are three [types of] feeling: pleasant feeling, painful feeling, and
neutral feeling. Because of what do they exist? They exist because of
contact.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
! 2

is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, feeling, perception, and intention—are these three
states conjoined or separate? Can these three states be designated as
separate?’4?

The venerable Mahakotthita replied:

Feeling, perception, and intention—these three states are conjoined and
not separate. These three states cannot be designated as separate. Why is
that? What one feels with feeling, that one perceives with perception and
intends with intention. Therefore these three states are conjoined and not
separate. These three states cannot be designated as separate.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, what is the counterpart to cessation?””*

The venerable Mahakotthita replied, “Cessation does not have a coun-
terpart.”

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was

delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, the five [sense] faculties have their different activities,
their different domains, each of them experiencing its own domain: the
eye faculty, the ear . . . nose . . . tongue . . . and the body faculty. [As to]
these five faculties with their different activities, their different domains,
each of them experiencing its own domain—what experiences all of their
domains? On what do they [all] depend?
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The venerable Mahakotthita replied:

The five [sense] faculties have their different activities, their different
domains, each of them experiencing its own domain: the eye faculty, the
ear...nose .. .tongue . ..and body faculty. [As to] these five faculties
with their different activities, their different domains, each experiencing
its own domain—the mind experiences all of their domains. They [all]
depend on the mind.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further,
“Venerable Kotthita, depending on what does the mind continue to exist?”

The venerable Mahakotthita replied, “The mind depends on vitality.
Depending on vitality it continues to exist.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!”” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, depending on what does vitality continue to exist?”’

The venerable Mahakotthita replied, “Vitality depends on heat; depending
on heat it continues to exist.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!”” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, vitality and heat—are these two states conjoined
or separate? Can these two states be designated as separate?”*

The venerable Mahakotthita replied:

Vitality and heat—these two states are conjoined and not separate. These
two states cannot be designated as separate. Why is that? Because of vitality
there is heat, and because of heat there is vitality. Without vitality there
is no heat, without heat there is no vitality.

It is just as a lamp burns because of oil and because of a wick. In this
case, because of the flame there is light, and because of the light there is the
flame. Without a flame there is no light, and without light there is no flame.

In the same way, because of vitality there is heat, and because of heat
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there is vitality. Without vitality there is no heat, and without heat there
is no vitality. For this reason these two states are conjoined and not separate.
These two states cannot be designated as separate.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
! 2

is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, how many are the factors of the living body upon the
perishing of which the body will be discarded in a cemetery, being insen-
tient like [a piece of] wood?

The venerable Mahakotthita replied:

There are three factors of the living body upon the perishing of which the body
will be discarded in a cemetery, being insentient like [a piece of] wood. What
are the three? One: vitality, two: heat, and three: consciousness. These are the
three factors of the living body on the perishing of which the body will be dis-
carded in a cemetery, being insentient like a piece of wood.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, what is the difference between a dead person and
one who has attained the concentration of cessation?”

The venerable Mahakotthita replied:

The vitality of a dead person has completely ceased, his heat has dissi-
pated, and his faculties have broken down. The vitality of a monk who
has entered the concentration of cessation has not completely ceased, his
heat has not dissipated, and his faculties have not broken down. This is
the difference between a dead person and one who has attained the con-
centration of cessation.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it

12

is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, what is the difference between a person who has attained
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the concentration of cessation and one who has attained the concentration
of [neither-perception-nor-]nonperception?’+

The venerable Mahakotthita replied:

Perception and knowing cease [when] a monk enters the concentration of
cessation. Perception and knowing do not cease [when] a monk enters the
concentration of [neither-perception-nor-nonperception. This is the difference
between one who has attained the concentration of cessation and one who
has attained the concentration of [neither-perception-nor-] nonperception.

On hearing this, the venerable Sariputta praised him, saying. “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, what is the difference between one who emerges from
the concentration of cessation and one who emerges from the concentration
of [neither-perception-nor-]nonperception?

The venerable Mahakotthita replied:

When a monk emerges from the concentration of cessation, he does not
think, “I am emerging from the concentration of cessation.” When a
monk emerges from the concentration of [neither-perception-nor-]non-
perception, he thinks, “Do I have perception or do I not have perception?”
This is the difference between one who emerges from the concentration
of cessation and one who emerges from the concentration of [neither-
perception-nor-]nonperception.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further,
“Venerable Kotthita, when a monk attains the concentration of cessation, which
factor ceases first: bodily activity, verbal [activity], or mental activity?”34¢

The venerable Mahakotthita replied, “When a monk attains the concen-
tration of cessation, bodily activity ceases first, next verbal activity ceases,
59347

and finally mental activity ceases.
On hearing this, the venerable Sariputta praised him, saying, “It is well, it
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is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, when a monk emerges from the concentration of cessation,
which factor arises first: bodily activity, verbal [activity], or mental activity?

The venerable Mahakotthita replied, “When a monk emerges from the
concentration of cessation, mental activity arises first, next verbal activity
arises, and finally bodily activity arises.”?%

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, when a monk emerges from the concentration of
cessation, how many [types of] contact does he contact?”

The venerable Mahakotthita replied:

‘When a monk emerges from the concentration of cessation he contacts three
types of contact. What are the three? One: imperturbability contact, two:
nothingness contact, and three: signless contact.** When a monk emerges
from the concentration of cessation, he contacts these three types of contact.

On hearing this, the venerable Sariputta praised him, saying, “It is well, it
is well, venerable Kotthita!” Having praised him, the venerable Sariputta was
delighted and received [that teaching] respectfully. [Then] he asked further:

Venerable Kotthita, emptiness, desirelessness, and signlessness—are these
three states different in meaning and different in name? Or are they of
one meaning and different [only] in name?

The venerable Mahakotthita replied, “Emptiness, desirelessness, and sign-
lessness—these three states are different in meaning and [also] different in
name.”

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes and conditions are there for the
arising of the imperturbable concentration?”3%

The venerable Mahakotthita replied:
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There are four causes, four conditions for the arising of the imperturbable
concentration. What are the four? If secluded from sensual desires, secluded
from evil and unwholesome states . . . up to . . . a monk dwells having
attained the fourth absorption. These are the four causes, the four conditions
for the arising of the imperturbable concentration.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes and conditions are there for the
arising of the concentration on nothingness?”

The venerable Mahakotthita replied:

There are three causes, three conditions for the arising of concentration
on nothingness. What are the three? If completely transcending perceptions
of form . .. up to...amonk dwells having attained the sphere of noth-
ingness. These are the three causes, the three conditions for the arising of
the concentration on nothingness.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes and conditions are there for the
arising of the signless concentration?”’!

The venerable Mahakotthita replied:

There are two causes, two conditions for the arising of the signless con-
centration. What are the two? One: not being aware of any sign, and two:
being aware of the signless element. These are the two causes, the two
conditions for the arising of the signless concentration.

On hearing this, the venerable Sariputta praised him, saying, “It is well,

12

it is well, venerable Kotthita!”” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes and conditions are there for
remaining in the signless concentration?”’

The venerable Mahakotthita replied:
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There are two causes, two conditions for remaining in the signless con-
centration. What are the two? One: not being aware of any sign, and two:
being aware of the signless element.?*? These are the two causes, the two
conditions for remaining in the signless concentration.

On hearing this, the venerable Sariputta praised him, saying, “It is well,
it is well, venerable Kotthita!” Having praised him, the venerable Sariputta
was delighted and received [that teaching] respectfully. [Then] he asked fur-
ther, “Venerable Kotthita, how many causes and conditions are there for
emerging from the signless concentration?”

The venerable Mahakotthita replied:

There are three causes, three conditions for emerging from the signless
concentration. What are the three? One: being aware of any sign; two: not
being aware of the signless element; and three: the life faculty conditioned
by this body with the six sense spheres.’>* These are the three causes, the
three conditions for emerging from the signless concentration.

In this way those two venerable ones praised each other, saying, “It is well,
it is well!”” Having discussed with each other, they were delighted and received
[those teachings] respectfully. They then rose from their seats and left.
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Ordered Expositions

212. The Discourse on Omniscience’*

Thus have I heard. At one time the Buddha was staying at Ujuiifia in the
Kannakatthala Grove.

At that time King Pasenadi of Kosala heard that the renunciant Gotama
was staying at Ujuiiiia in the Kannakatthala Grove. Having heard this, King
Pasenadi of Kosala told a certain man:

Go to the renunciant Gotama and ask on my behalf if the noble one is
healthy and strong in body, comfortable and free of ailments, and dwelling
at ease with his usual vigor. Speak like this: “King Pasenadi of Kosala
inquires if you are healthy and strong, comfortable and free of ailments,
and dwelling at ease with your usual vigor.” Also say this: “King Pasenadi
of Kosala would like to come and visit you.”

Having received this order, that man approached the Buddha, exchanged
greetings, stepped back, sat to one side, and said:

Gotama, King Pasenadi of Kosala inquires if the noble one is healthy and
strong in body, comfortable and free of ailments, and dwelling at ease with
your usual vigor. King Pasenadi of Kosala would like to come and visit you.

The World-honored One replied:

May King Pasenadi of Kosala now find peace and happiness! May all
devas, human beings, asuras, gandhabbas, yakkhas, and all other forms
of life find peace and happiness! If King Pasenadi of Kosala wishes to
come, let him feel free to do so0.3%

Then, having heard what the Buddha had said, having received and remem-
bered it well, the messenger rose from his seat, circumambulated [the Buddha]
three times, and left.
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At that time the venerable Ananda was standing behind the World-honored
793a  One, holding a flywhisk and attending on the Buddha. After the messenger
had left, the World-honored One turned to him and said:

Ananda, come with me to the Eastern Hall, open the windows and close
the door, [we shall] remain in that secluded place. Today King Pasenadi
of Kosala has a concentrated mind without distraction, he wishes to listen
to the Dharma.

The venerable Ananda said, “Yes.”

Then the World-honored One led the venerable Ananda to the Eastern
Hall, who opened the windows, closed the door, and in that secluded place
arranged the sitting mats. Having spread their sitting cloths, they sat down
cross-legged.

By that time the messenger had returned to King Pasenadi of Kosala. He
told him, ““Your Majesty, I have communicated [the message] to the renunciant
Gotama. The renunciant Gotama now awaits Your Majesty. May Your Majesty
himself know the proper time.”

King Pasenadi of Kosala told his charioteer, “Prepare the chariot! I desire
to go now and see the renunciant Gotama.” The charioteer received the
instruction and prepared the chariot.

At that time the sisters Sakula and Soma, [wives of] King Pasenadi of Kos-
ala, were sitting together with him taking a meal. On hearing that King Pasenadi
of Kosala would be going that day to visit the Buddha, they said to him:

Great King, if you are now going to visit the World-honored One, we
request that you pay respects to the World-honored One on our behalf and
ask if the noble one is healthy and strong in body, comfortable and free
of ailments, and dwelling at ease with his usual vigor. Speak like this:
“The sisters Sakula and Soma pay their respects to the World-honored
One and inquire if the noble one is healthy and strong in body, comfortable
and free of ailments, and dwelling at ease with his usual vigor.”

King Pasenadi of Kosala accepted the request of the sisters Sakula and
Soma by remaining silent.

Then the charioteer, having prepared the chariot, informed him, “Your
Majesty, the chariot is ready and at Your Majesty’s disposal.” Having heard
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it, the king mounted the chariot and drove out of Ujuiiiia to the Kannakatthala
Grove.

At that time, outside the entrance to the Kannakatthala Grove, there were
many monks practicing walking meditation in the open. King Pasenadi of
Kosala approached these monks and asked, “Venerable ones, where is the
renunciant Gotama now? I wish to go and see him.”

The monks answered:

Great King! The World-honored One is in the Eastern Hall, whose windows
are open and the door is closed. If Your Majesty wishes to see him, he may
go there, stand outside, clear his throat, and knock on the door. Hearing that,
the World-honored One will certainly have the door opened.**

King Pasenadi of Kosala descended from his chariot and, surrounded by
his retainers, walked to the Eastern Hall. Having arrived there he stood
outside, cleared his throat, and knocked on the door. Having heard this, the
World-honored One had the door opened. King Pasenadi of Kosala entered
the hall and went up to the Buddha. He addressed him:

Gotama, the sisters Sakula and Soma pay their respects to the World-honored
One and inquire if the noble one is healthy and strong in body, comfortable
and free of ailments, and if he is dwelling at ease with his usual vigor.

The World-honored One asked the king, “Could the sisters Sakula and
Soma find no other messenger?”
King Pasenadi of Kosala said:

Gotama, please know that the sisters Sakula and Soma were sitting with
me today having a meal. They heard that I desired to go and visit the
Buddha today, so they said, “Great King, if you are going to see the
Buddha, pay respects to the World-honored One on our behalf and ask if
the noble one is healthy and strong in body, comfortable, and free of ail-
ments, and if he is dwelling at ease with his usual vigor.” Accordingly I
addressed the World-honored One like this: “The sisters Sukula and Soma
pay their respects to the World-honored One and inquire if the noble one
is healthy and strong in body, comfortable, and free of ailments, and if he
is dwelling at ease with his usual vigor.” Gotama, Sakula and Soma pay
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their respects to the World-honored One and ask if the noble one is healthy
and strong in body, comfortable and free of ailments, and if he is dwelling
at ease with his usual vigor.

The World-honored One answered:

Great King, may the sisters Sakula and Soma find peace and happiness!
May all devas, human beings, asuras, gandhabbas, yakkhas, and all other
forms of life find peace and happiness!

Then King Pasenadi of Kosala, having exchanged greetings with the
Buddha, stepped back, sat to one side, and said, “Gotama, I would like to
ask a question. If permitted, may I will venture to state it?”

The World-honored One told him, “Great King, ask whatever you wish
to ask.”

Then King Pasenadi of Kosala asked:

Gotama, I have heard that the renunciant Gotama has spoken like this:
“There never was, there never will be, nor is there in the present, some
renunciant or brahmin who knows all, who sees all.” Gotama, do you
recall having spoken like that?

The World-honored One answered:

Great King, I do not recall having spoken like this: “There never was,
there never will be, nor is there in the present some renunciant or brahmin
who knows all, who sees all.”

At that time the general Vidiidabha was standing behind King Pasenadi
of Kosala, holding a flywhisk and fanning the king. Then King Pasenadi of
Kosala turned around and said to General Vidiuidabha:

Some days ago, when the king was seated together with the great assembly,
who was the first to say that the renunciant Gotama makes such a state-
ment,”There never was, there never will be, nor is there in the present
some renunciant or brahmin who knows all, who sees all”?

General Vidiidabha answered, “Your Majesty, it was the young [brahmin]
Safijaya Akasagotta who first said that.”
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King Pasenadi of Kosala said to a certain man, “Go to the young [brahmin]
Safijaya Akasagotta and speak to him like this: ‘King Pasenadi of Kosala
summons you.””

Having received the order, that man approached the young [brahmin] Safi-
jaya Akasagotta and spoke like this: “Young [brahmin], King Pasenadi of
Kosala summons you.”

After that man had left, King Pasenadi of Kosala said to the World-honored

One:

Renunciant Gotama, could there have been a different saying [by you]
that has been taken differently? What does the renunciant Gotama recall
having said?

The World-honored One answered:

Great King, I recall having spoken like this: “There never was, there never
will be, nor is there in the present some renunciant or brahmin who knows
all at one time, who sees all at one time.” Great King, I recall having
spoken like this.

Having heard this, King Pasenadi of Kosala praised him, saying:

The renunciant Gotama has spoken like a teacher. The renunciant Gotama
has spoken like a skilled teacher. I would like to ask another question.
Am I permitted to ask it?

The World-honored One told him, “Great King, ask whatever you wish
to ask.”

King Pasenadi of Kosala asked, “Gotama, there are these four castes: war-
riors, brahmins, merchants, and workers. Is there a distinction, a difference
among them?”

The World-honored One answered:

There are these four castes: warriors, brahmins, merchants, and workers;
and there is a distinction, a difference among them. People consider the
warriors and brahmins to be of superior virtue, and people consider the
merchants and workers to be of inferior virtue. There are these four castes:
warriors, brahmins, merchants, and workers; and this is a distinction, a
difference [among them].
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Having heard this, King Pasenadi of Kosala praised him, saying, “The
renunciant Gotama has spoken like a teacher. The renunciant Gotama has
spoken like a skilled teacher.”*’ King Pasenadi of Kosala said:

Gotama, I was not, however, asking only about their benefits in the present
life; I would also like to ask about their benefits in future lives. Am I per-
mitted to ask this?

The World-honored One told him, “Great King, ask whatever you wish
to ask.”
King Pasenadi of Kosala asked:

Gotama, there are these four castes: warriors, brahmins, merchants, and
workers. Is there a distinction, a difference [among them] with regard to
future lives?

The World-honored One answered:

There are these four castes: warriors, brahmins, merchants, and workers;
and there is a distinction, a difference [among them] with regard to future
lives. There are these four castes: warriors, brahmins, merchants, and
workers. If they accomplish the five factors of striving and indeed get as
their skilled teacher the Tathagata, free from attachment and fully awak-
ened, [then] they will certainly gain inspiration [from him], will not be
without inspiration; and they will gain long-lasting benefit, well-being,
peace, and happiness.

What are these five? The learned noble disciple has faith in the Tatha-
gata, deeply rooted and firmly established, which cannot be taken away
by anyone—whether renunciant, brahmin, deva, mara, Brahma, or anyone
else in the world. This is the first factor of striving.

Again, Great King, the learned noble disciple has little disease, is free
of ailments; he has a balanced digestion of food, neither too hot nor too
cold, easy and balanced; whether of food or of drink, his digestion is easy
and without disturbance. This is the second factor of striving.

Again, Great King, the learned noble disciple neither flatters nor lies,
but is honest, showing himself as he really is to the World-honored One
and to his companions in the holy life. This is the third factor of striving.
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Again, Great King, the learned noble disciple is energetic at all times
in discarding what is evil and unwholesome, and in cultivating wholesome
states. He takes the initiative constantly and remains wholeheartedly and
steadfastly established in the roots of wholesomeness, without giving up
the task. This is the fourth factor of striving.

Again, Great King, the learned noble disciple develops understanding
and wisdom. By observing the rise and fall of phenomena he gains such
understanding, noble penetrative wisdom, and discriminative comprehen-
sion as brings about the true cessation of dukkha. This is the fifth factor
of striving.

There are these four castes: warriors, brahmins, merchants, and workers.
If they accomplish these five factors of striving and indeed get as their
skilled teacher a tathagata, free from attachment and fully awakened;
[then] they will certainly gain inspiration [from him], will not be without
inspiration; and they will gain long-lasting benefit, well-being, peace, and
happiness. There are these four castes: warriors, brahmins, merchants,
and workers. This is a distinction, a difference [among them] with regard
to future lives.

Having heard this, King Pasenadi of Kosala praised him, saying:

The renunciant Gotama has spoken like a teacher. The renunciant Gotama
has spoken like a skilled teacher. I would like to ask another question.
Am I permitted to ask it?

The World-honored One told him, “Great King, ask whatever you wish
to ask.”
King Pasenadi of Kosala asked:

Gotama, there are these four castes: warriors, brahmins, merchants, and
workers. Is there a distinction, a difference [among them] with regard to
the practice of striving?

The World-honored One answered:

There are these four castes: warriors, brahmins, merchants, and workers;
and there is a distinction, a difference [among them] with regard to their
practice of striving.
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What do you think, Great King? That the striving of someone with
faith might be matched by the striving of someone without faith—this is
not at all possible. That the striving of someone with few ailments might
be matched by the striving of someone with many ailments—this is not
at all possible. That the striving of someone who abstains from flattering
and lying might be matched by the striving of someone who flatters and
lies—this is not at all possible. That the striving of someone who has
energy might be matched by the striving of a lazy person—this is not at
all possible. That the striving of someone with comprehension and wisdom
might be matched by the striving of someone who is unwise—this is not
at all possible.

It is just as if there were four [kinds of beings] to be tamed—elephants
to be tamed, horses to be tamed, oxen to be tamed, and human beings to
be tamed—and among those, two to be tamed cannot be subdued, cannot
be disciplined, while two to be tamed can be subdued, can be disciplined.

What do you think, Great King? That the two to be tamed that cannot
be subdued, cannot be disciplined, might attain the stages of being subdued,
the stages of being disciplined, and accept taming—this is not possible.
That the two to be tamed that can be subdued, that can be disciplined,
might attain the stages of being subdued, the stages of being disciplined,
and accept taming—this is certainly possible.

In the same way, Great King, what do you think? That the striving of
someone with faith might be matched by the striving of someone without
faith—this is not at all possible. That the striving of someone with few
ailments might be matched by the striving of someone with many ail-
ments—this is not at all possible. That the striving of someone who abstains
from flattering and lying might be matched by the striving of someone
who flatters and lies—this is not at all possible. That the striving of some-
one who has energy might be matched by the striving of a lazy person—
this is not at all possible. That the striving of someone with comprehension
and wisdom might be matched by the striving of someone who is unwise—
this is not at all possible. There are these four castes: warriors, brahmins,
merchants, and workers. This is a distinction, a difference [among them]
with regard to their practice of striving.
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Having heard this, King Pasenadi of Kosala praised him, saying:

The renunciant Gotama has spoken like a teacher. The renunciant Gotama
has spoken like a skilled teacher. I would like to ask another question.
Am I permitted to ask it?”

The World-honored One answered, “Great King, ask whatever you wish
to ask.”

King Pasenadi of Kosala asked:

Gotama, there are these four castes: warriors, brahmins, merchants, and
workers. Is there a distinction, a difference [among them] with regard to
striving itself?

The World-honored One answered:

There are these four castes: warriors, brahmins, merchants, and workers.
They are equal in regard to striving, there is no distinction, no difference
[between them] with regard to striving itself.

Great King, suppose that a warrior youth coming from the east takes a
dry piece of sala wood as the lower firestick and by drilling it with a drill
produces fire; a brahmin youth coming from the south, takes a dry piece
of sala wood as the lower firestick and by drilling it with a drill produces
fire; a merchant youth coming from the west takes a dry piece of sandalwood
as the lower firestick and by drilling it with a drill produces fire; a worker
youth coming from the north takes a dry piece of botoumo wood as the
lower firestick and by drilling it with a drill produces fire.

What do you think, Great King? Those persons of various castes, using
various kinds of wood as the lower firestick, by drilling it with a drill pro-
duce fire; and someone [else] brings dry grass and wood and produces
smoke, flames, and color. Great King, would you be able to tell any dif-
ference between this smoke and that smoke, this flame and that flame,
this color and that color?

King Pasenadi of Kosala replied:

Gotama, those persons of various castes, using various kinds of wood as
the lower firestick, by drilling it with a drill produce fire; and someone  794c

323



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

[else] brings dry grass and wood and produces smoke, flames, and color.
Gotama, [ would not be able to tell any difference between this smoke and
that smoke, this flame and that flame, this color and that color.

[The World-honored One said:]

In the same way, Great King, there are these four castes: warriors, brahmins,
merchants, and workers. They are completely equal in regard to striving,
there is no distinction, no difference [among them] with regard to striving
itself.

Having heard this, King Pasenadi of Kosala praised him, saying:

The renunciant Gotama has spoken like a teacher. The renunciant Gotama
has spoken like a skilled teacher. I would like to ask another question.
Am I permitted to ask it?

The World-honored One said, “Great King, ask whatever you wish to
ask.”

King Pasenadi of Kosala, asked, “Gotama, are there devas?”

The World-honored One asked, “Great King, why do you ask whether
there are devas?”

King Pasenadi of Kosala answered:

Gotama, [I wish to ask] whether devas who are disputatious, fond of dis-
puting, are destined to come [back] to this [human] realm; and whether
devas who are not disputatious, not fond of disputing, are destined not to
come [back] to this [human] realm.

At that time General Vidiidabha was standing behind King Pasenadi of Kos-
ala, holding a fan and fanning the king.**® General Vidadabha said:

Gotama, if devas are not disputatious, not fond of disputing, they do not
come [back] to this [human] realm, but stay in their heaven. If devas are
disputatious, fond of disputing, and they come [back] to this [human]
realm. The renunciant Gotama will certainly say that those [other] devas
[in their heaven] have superior merit [as a result of their] superior [former]
practice of the holy life. [ Yet] can the devas [here], at will, drive out those
other devas [from their heaven] and banish them?
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At that time the venerable Ananda was standing behind the World-honored
One, holding a flywhisk and attending on the Buddha. Then the venerable
Ananda thought, “This General Vidiidabha is a son of King Pasenadi of
Kosala and I am a son of the World-honored One. Now is the right time for
a discussion between son and son.”

Thereupon the venerable Ananda said to General Vidiidabha:

I would like to ask you something; answer according to your understanding.
What do you think, General? Within the borders of the realm of King Pase-
nadi of Kosala, as far as his command extends, can King Pasenadi of Kosala
drive out and banish [others] at will, [even those] who have exceptional
merit because they had lived an exceptional holy life?

General Vidudabha answered:

Renunciant, within the borders of the realm of King Pasenadi of Kosala,
as far as his command extends, King Pasenadi of Kosala can drive out
and banish [others] at will, [even those] who have exceptional merit
because they had lived an exceptional holy life.

[The venerable Ananda asked:]

What do you think, General, outside the borders of the realm of King
Pasenadi of Kosala to which his command does not extend, can King
Pasenadi of Kosala drive out and banish [others] at will, [leave alone
those] who have exceptional merit because they had lived an exceptional
holy life?

General Vidudabha answered:

Renunciant, outside the borders of the realm of King Pasenadi of Kosala,
to which his command does not extend, King Pasenadi of Kosala cannot
drive out and banish [others] at will, [leave alone those] who have excep-
tional merit because they had lived an exceptional holy life.

The venerable Ananda asked again, “‘General, have you heard of the devas
of the Thirty-three?”

General Vidiidabha answered, “During my stay with King Pasenadi of
Kosala I have heard of the devas of the Thirty-three.”
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[The venerable Ananda asked:]

What do you think, General, can King Pasenadi of Kosala drive out and
banish those devas of the Thirty-three at will who have exceptional merit
because they had lived an exceptional holy life?

General Vidiidabha answered:

Renunciant, King Pasenadi of Kosala cannot even see the devas of the
Thirty-three. How much less could he drive them out and banish them!
[That] he might drive out and banish the devas of the Thirty-three, this is
not at all possible.

[The venerable Ananda said:]

In the same way, General, those devas who are not disputatious, not fond
of disputing, and who do not come [back] to this [human] realm, have
superior merit because of their superior [former] practice of the holy life.
Those devas who are disputatious, fond of disputing, and do come [back]
to this [human] realm, those devas cannot even see those other devas [in
their heavens], much less drive them out and banish them.?*® That they
might drive out and banish those other devas [from their heaven], this is
not at all possible.

Then King Pasenadi of Kosala asked, “Gotama, what is the name of this
renunciant?”

The World-honored One answered, “Great King, this monk is named
Ananda. He is my attendant.”

Having heard this, King Pasenadi of Kosala praised him, saying, “Ananda
has spoken like a teacher. Ananda has spoken like a skillful teacher. I would
like to ask another question. Am I permitted to ask it?”

The World-honored One answered, “Great King, ask whatever you wish
to ask.”

King Pasenadi of Kosala, asked, “Gotama, are there Brahmas?”

The World-honored One asked, “Great King, why do you ask whether
there are Brahmas? Great King, what I designate as Brahmas, those Brahmas

are pure.”3%
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While the World-honored One and King Pasenadi of Kosala were dis-
cussing these matters, the messenger returned with the young [brahmin] Safi-
jaya Akasagotta. He went to King Pasenadi of Kosala and said, “Your Majesty,
the young [brahmin] Safijaya Akasagotta has come here.”

Having heard this, King Pasenadi of Kosala asked the young [brahmin]
Safijaya Akasagotta:

Some days ago, when the king was seated together with the great assembly,
who was the first to say that the renunciant Gotama makes such a statement:
“There never was, there never will be, nor is there in the present another
renunciant or brahmin who knows all, who sees all”?

The young [brahmin] Safijaya Akasagotta answered, “Your Majesty, it
was General Vidiidabha who said that first.”

Having heard this, General Vidiidabha said, “Your Majesty, this young
[brahmin] Safijaya Akasagotta said it first.”

While those two men were arguing thus, in the midst of this the charioteer,
who had prepared the chariot, went to King Pasenadi of Kosala and said,
“Your Majesty, the chariot is ready. May Your Majesty know the proper time.”

Having heard this, King Pasenadi of Kosala said to the World-honored
One:

I have asked [the renunciant] Gotama about omniscience and the renunciant
Gotama has answered me regarding omniscience. I have asked the renun-
ciant Gotama about the purity of the four castes and the renunciant Gotama
has answered me regarding the purity of the four castes. I have asked the
renunciant Gotama about attainment and the renunciant Gotama has
answered me regarding attainment. I have asked the renunciant Gotama
about the existence of Brahmas and the renunciant Gotama has answered
me regarding the existence of Brahmas. Whatever other matters I have
asked, the renunciant Gotama has certainly answered me on those other
matters. Gotama, | have many things to attend to now. Desiring to return,
I take my leave.

The World-honored One answered, “The Great King himself knows the
proper time.”
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King Pasenadi of Kosala, having heard what the World-honored One had
said, received it well and kept it in mind. Then he rose from his seat, circum-
ambulated the World-honored One three times, and left.

Thus spoke the Buddha. Having heard what the Buddha said, King Pase-
nadi of Kosala, the venerable Ananda, and all the others in the great assembly
were delighted and received it respectfully.

213. The Discourse on Adornments
of the Dharma3¢!

Thus have I heard. At one time the Buddha was staying among the Sakyans
in a Sakyan town called Medalumpa.

At that time King Pasenadi of Kosala and [his commander-in-chief] Digha
Karayana had for some matter gone out together to a town called Nagaraka.
On arriving at its pleasure park, King Pasenadi of Kosala saw places beneath
the trees that were quiet, free of noise, secluded, without disturbance, without
people, suitable for sitting in meditation. Seeing this, he was reminded of
the World-honored One.

King Pasenadi of Kosala said:

Now, Digha Karayana, these places beneath the trees are quiet, free of
noise, secluded, without disturbance, without people, suitable for sitting
in meditation. In such places I have often seen the Buddha. Digha Karayana,
where is the World-honored One now? I wish to go and visit him.

Digha Karayana answered, “Your Majesty, I heard that the World-honored
One is staying among the Sakyans in a Sakyan town called Medalumpa.”

King Pasenadi of Kosala said again, “Digha Karayana, how far from here
is the Sakyan town called Medalumpa?”’

Digha Karayana answered, “Your Majesty, it is three leagues away.”

King Pasenadi of Kosala said, “Digha Karayana, prepare the chariot. |
wish to go to the Buddha.”

On receiving this instruction, Digha Karayana prepared the chariot and
then said, ““Your Majesty, the chariot is ready and at Your Majesty’s disposal.”
King Pasenadi of Kosala mounted the chariot, left the city, and went to the

Sakyan town called Medalumpa.3®
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At that time, outside the gate of Medalumpa, many monks were practicing
walking meditation in the open. King Pasenadi of Kosala approached these
monks and asked, “Venerable sirs, where is the World-honored One spending
the day’s abiding?”

The many monks answered:

Great King, the World-honored One is now spending the day’s abiding
in the Eastern Hall, whose windows are open and the door is closed. Go
there, Great King, if you wish to see him. On arriving, stand outside, clear
your throat, and knock on the door. On hearing it, the World-honored One
will certainly open the door for you.

King Pasenadi of Kosala descended from his chariot. As a duly anointed
warrior king with command over people in a vast territory, he had five [royal]
insignia: a sword, a parasol, a royal headdress, a flywhisk with bejeweled
handle, and ornate sandals. He took all of them off and handed them to Digha
Karayana. Digha Karayana thought, “His Majesty is certainly now going to
enter alone. We must wait together here.”

Then King Pasenadi of Kosala, surrounded by his retinue, walked to the Eastern
Hall. On arriving there, he stood outside, cleared his throat, and knocked on the
door. Having heard it, the World-honored One had the door opened and King
Pasenadi of Kosala entered the hall. On reaching the Buddha, he paid homage
with his head at [the Buddha’s] feet and announced his full name three times: “I
am Pasenadi, king of Kosala. I am Pasenadi, king of Kosala.””%3

The World-honored One answered, “It is like this, Great King, you are King
Pasenadi of Kosala; you are King Pasenadi of Kosala.” When King Pasenadi
of Kosala had announced his full name three times and had paid homage with
his head at the Buddha’s feet, he stepped back and sat to one side.

The World-honored One asked:

Great King, what benefit is there in seeing me, such that you lower your-
self by paying homage with your head at my feet, offering such formal
veneration?

King Pasenadi of Kosala answered:

World-honored One, I have gained faith regarding the Buddha and the
Dharma.** For this reason I have this thought, “The Tathagata is free from
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attachment and fully awakened; his Dharma is well taught; and the Sangha
of the World-honored One’s disciples is progressing well.”

World-honored One, when I sit with all seated [in court], I see mothers
disputing with sons and sons disputing with mothers; fathers with sons,
elder brothers with younger brothers, elder sisters with younger sisters,
relatives disputing back and forth with one another. When quarreling and
disputing, mothers speak harsh words to their sons, sons speak harsh
words to their mothers; fathers to sons, elder brothers to younger brothers,
elder sisters to younger sisters. Relatives speak harsh words to one another;
how much more so to other persons!

I see the World-honored One’s disciples, the sangha of monks who prac-
tice the holy life under the World-honored One. If there are monks who,
because of some dispute that has arisen, abandon the precepts and leave
the path [of monasticism], they do not speak ill of the Buddha, the Dharma,
or the Sangha of monks.*®* Rather, they blame themselves: “I have acted
badly; I am without virtue. Why is that? Because I was not able to practice
the holy life under the World-honored One for my whole life.”3%

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I see a certain renunciant or brahmin who
for nine or ten months trains in some practice of the holy life, but then gives
it up and returns to layman’s dress. He is again tainted by sensual pleasures;
and being tainted by sensual pleasures, he is attached to sensual pleasures.
Bound by sensual pleasures and arrogance, he accepts them and is involved
with them. He does not see the danger in them, does not see the escape from
them, but delights in engaging in sensual pleasures.

World-honored One, I see the disciples of the World-honored One, the
sangha of monks, practice the holy life for their whole life and that even in
very large numbers. Nowhere else do I see a holy life so purely lived as in
the tradition of the World-honored One. This is the faith I have gained regard-
ing the Buddha and the Dharma. For this reason I have this thought, “The
Tathagata is free from attachment, fully awakened; his Dharma is well taught;
and the Sangha of the World-honored One’s disciples is progressing well.”
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Again, World-honored One, I see some renunciants or brahmins who
are emaciated and haggard, ugly in form and complexion, their bodies cov-
ered with white pimples, so that people do not like to see them. It occurs
to me, “Why are these venerable ones emaciated and haggard, ugly in form
and complexion, their bodies covered with white pimples, so that people
do not like to see them? These venerable ones certainly do not delight in
practicing the holy life; or perhaps their bodies are afflicted; or perhaps it
is because they are hiding some unwholesome deeds that they are emaciated
and haggard, ugly in form and complexion, their bodies covered with white
pimples, so that people do not like to see them.”

So I approach and ask them, “Venerable sirs, why are you emaciated
and haggard, ugly in form and complexion, your bodies covered with white
pimples, so that people do not like to see you? Is it that you do not delight
in practicing the holy life? Or are your bodies afflicted? Or is it because
you are hiding some unwholesome deeds that you are emaciated and hag-
gard, ugly in form and complexion, your bodies covered with white pimples,
so that people do not like to see you?” They reply to me, “Great King, it
is the white disease. Great King, it is the white disease.”

World-honored One, I see the disciples of the World-honored One, the
sangha of monks. They dwell happily and look well, with bright and shining
complexions, clean bodies, naturally and without concern, sustained by
food [given] by the wives of others, [aloof] like deer, practicing the holy
life for their whole life. Having seen them, I think, “These venerable ones
dwell happily and look well, with bright and shining complexions, clean
bodies, naturally and without concern, sustained by food [given] by the
wives of others, [aloof] like deer, practicing the holy life for their whole
life. These venerable ones have attained detachment from sensual pleasures,
a higher state of mind, a happy abiding in the present life, attaining it with
ease, without difficulty. This is why these venerable ones dwell happily
and look well, with bright and shining complexions, clean bodies, naturally
and without concern, sustained by food [given] by the wives of others,
[aloof] like deer, practicing the holy life for their whole life.”

If those engaging in sensual pleasures were dwelling happily and look-
ing well, I too should be dwelling happily and looking well. Why is that?
I obtain the five strands of sensual pleasure with ease, without difficulty.
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[However], these venerable ones have attained detachment from sensual
pleasures, a higher state of mind, a happy abiding in the present life, attaining
it with ease, without difficulty. Consequently these venerable ones dwell
happily and look well, with bright and shining complexions, clean bodies,
naturally and without concern, sustained by the food [given] by the wives
of others, [aloof] like deer, practicing the holy life for their whole life.

This is the faith I have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I see some renunciants or brahmins who
are clever and wise, and proclaim themselves clever and wise.>¢’ Learned
and opinionated, they know the various discourses by heart, and with their
clear understanding they vigorously defeat their opponents in debate. The
reputation of their good qualities has spread widely and nowhere in the
world has their fame not become known. Wherever they go, they demolish
the views of others and establish their own doctrine. They say, “Let us go
to the renunciant Gotama and ask him about this and that matter. If he
can answer, we will refute him; if he cannot answer, he has already been
refuted and we will abandon him and leave.”

They hear that the World-honored One has traveled to some village or
town. They approach the Buddha [there], yet they do not dare to question
the World-honored One on any matter, much less try to refute him.

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I see some renunciants or brahmins who
are clever and wise, and proclaim themselves clever and wise. Learned
and opinionated, they know the various discourses by heart, and with their
clear understanding they vigorously defeat their opponents in debate. The
reputation of their good qualities has spread widely and nowhere in the
world has their fame not become known. Wherever they go they demolish
the views of others and establish their own doctrine. They say, “Let us go
to the renunciant Gotama, and ask him about this and that matter. If he
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can answer, we will refute him; if he cannot answer, he has already been
refuted and we will abandon him and leave.”

They hear that the World-honored One has traveled to some village or
town. They approach the Buddha [there]. They ask the World-honored
One about some matter, and the World-honored One replies. Having heard
his reply they are delighted by it, pay homage with their heads at the
Buddha’s feet, circumambulate him three times, and leave.

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I see some renunciants or brahmins who
are clever and wise, and proclaim themselves clever and wise. Learned
and opinionated, they know the various discourses by heart, and with their
clear understanding they vigorously defeat their opponents in debate. The
reputation of their good qualities has spread widely and nowhere in the
world has their fame not become known. Wherever they go they demolish
the views of others and establish their own doctrine. They say, “Let us go
to the renunciant Gotama, and ask him about this and that matter. If he
can answer, we will refute him; if he cannot answer, he has already been
refuted and we will abandon him and leave.”

They hear that the World-honored One has traveled to some village or
town and they approach the Buddha [there]. They ask the World-honored
One about some matter, and the World-honored One replies. On hearing
his reply, they are so delighted by it that they take refuge in the Buddha,
the Dharma, and the Sangha of monks. The World-honored One accepts
them as lay followers until the end of life, as having gone to him for refuge
for their whole life.

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I see some renunciants or brahmins who
are clever and wise, and proclaim themselves clever and wise. Learned
and opinionated, they know the various discourses by heart, and with their
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clear understanding they vigorously defeat their opponents in debate. The
reputation of their good qualities has spread widely and nowhere in the
world has their fame not become known. Wherever they go they demolish
the views of others and establish their own doctrine. They say, “Let us go
to the renunciant Gotama, and ask him about this and that matter. If he
can answer, we will refute him; if he cannot answer, he has already been
refuted and we will abandon him and leave.”

They hear that the World-honored One has traveled to some village or
town, and they approach the Buddha [there]. They ask the World-honored
One about some matter and the World-honored One replies. On hearing
his reply they are so delighted by it that they ask the World-honored One
to let them go forth, train, receive full ordination, and become monks. The
Buddha then accepts them. They receive full ordination and become monks.

Then those venerable ones, having gone forth to train in the path, having
received full ordination and become monks, live alone in a secluded place,
and practice diligently with a mind free of negligence. Having lived alone
in a secluded place and practiced diligently with a mind free of negligence,
they attain fully the summit of the holy life, for the sake of which a clans-
man shaves off hair and beard, dons the yellow robe, leaves home out of
faith, and goes forth to practice the path. In that very life they personally
attain understanding and awakening and dwell having personally realized
it. They 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.”

Thus those monks, having understood the Dharma . . . up to . . . become
arahants. Having become arahants, they think: “Venerable ones, formerly
we were almost done for, almost lost. Why is that? Formerly although we
were not renunciants, we claimed to be renunciants; although not living
the holy life, we claimed to be living the holy life; although not arahants,
we claimed to be arahants. Now we [truly] are renunciants, [truly] are
living the holy life, and [truly] have become arahants.”

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”
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Again, World-honored One, within my own country I can order innocent
persons to be executed and I can order guilty persons to be executed. Yet,
when I sit with all seated [in court], I am not, simply for that reason, able
to get [my way] by speaking like this: “Ministers, stop that now! No one
asked you about that matter. They asked me about that matter. You ministers
cannot decide this matter. Only I can decide this matter.” And then, in the
midst of that, they start arguing about some other matter, without waiting
until the current discussion has been concluded.

I have often seen the World-honored One teaching the Dharma sur-
rounded by a great assembly. If one of them nods off and starts snoring,*®
someone will tell that person, “Do not nod off and snore! Do you not need
to listen to the World-honored One teaching the Dharma, which is like
ambrosia?” Having heard this, that person falls silent. [On such occasions]
I think, “How wonderful, how extraordinary is the Tathagata, free from
attachment, fully awakened, trainer of those to be tamed! Why is that?
Without blade and cudgel everybody naturally behaves according to the
Dharma, in peace and happiness.”

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, my two ministers, Isidatta and Purana,
owe their wealth, their common reputation, and their livelihood to me,
but I cannot get my two ministers, Isidatta and Purana, to respect me, ven-
erate me, honor me, and support me in the way that they respect, venerate,
honor, and support the World-honored One.

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, once long ago, while on a military exercise,’®
I spent the night in a small room with my two ministers, Isidatta and Purana.
[ wanted to test them, by seeing which direction their heads would be facing
as they slept: toward me or toward the World-honored One. As it happened,
during the beginning of the night my two ministers, Isidatta and Purana, sat
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cross-legged in silent meditation.’” Then, in the middle of the night, because
they had heard that the World-honored One was staying in a certain region,
they [lay down] with their heads toward him and their feet toward me. Seeing
that, I thought, “These two ministers, Isidatta and Purana, consider not just
what is superior in the present situation. Consequently, the way they respect
me, venerate me, honor me, and support me is not equal to the way they
respect, venerate, honor, and support the World-honored One.”

This is the faith [ have gained regarding the Buddha and the Dharma.
For this reason I have this thought, “The Tathagata is free from attachment,
fully awakened; his Dharma is well taught; and the Sangha of the World-
honored One’s disciples is progressing well.”

Again, World-honored One, I am the king of the country [but] the
World-honored One is the king of the Dharma.’” I am of the warrior
[caste] and the World-honored One is also of the warrior [caste]; | am a
Kosalan and the World-honored One also is a Kosalan; [ am eighty years
of age and the World-honored One is also eighty. For this reason, World-
honored One, I am able for my whole life to respect and venerate the
World-honored One, to make offerings to him and support him. But now,
World-honored One, I have many matters to attend to. Wishing to return,
I ask permission to leave.

The World-honored One said, “Great king, you yourself know the proper
time.” Then, having heard what the Buddha said, King Pasenadi of Kosala
received and remembered it well, rose from his seat, paid homage with his
head at the Buddha’s feet, circumambulated him three times, and left.

At that time the venerable Ananda was standing behind the World-honored
One holding a flywhisk and attending on the Buddha. Then the World-honored
One turned to him and said, “Ananda, let all the monks who are now staying
in the forest around Medalumpa gather in the assembly hall.”3"?

Then, having received this instruction, the venerable Ananda got the
monks who were staying in the forest around Medalumpa to gather in the
assembly hall. He returned to the Buddha and said:

World-honored One, all the monks that are staying in the forest around
Medalumpa have now gathered. May the World-honored One know the
right time.
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Then the World-honored One went with the venerable Ananda to the
assembly hall, sat down on a seat arranged before the company of monks,
and said:

Monks, today King Pasenadi of Kosala has spoken before me this “Dis-
course on the Adornments of the Dharma” and [then] risen from his seat,
paid homage with his head at my feet, circumambulated me three times
and left. Monks, you should memorize this “Discourse on the Adornments
of the Dharma,” recite it well, and rehearse it well. Why is that? Monks,
this “Discourse on the Adornments of the Dharma” is [spoken] according
to the right meaning, according to Dharma, and is a basis for the holy life.
It leads to wisdom, leads to awakening, and leads to nirvana. Persons of
good family who leave home out of faith and go forth to practice the path
should memorize this “Discourse on the Adornments of the Dharma,”
recite it, and rehearse it.

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

214. The Discourse on the Bahitika Cloth*”

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

At that time the venerable Ananda had to attend to some small matter at the
Hall of Migara’s Mother in the Eastern Park near Savattht. Then, accompanied
by another monk, the venerable Ananda left Savatthi and went to the Hall of
Migara’s Mother in the Eastern Park. Once the matter had been concluded, he
and the monk went back to Jeta’s Grove, Anathapindika’s Park.

At that time King Pasenadi of Kosala came riding out of Savattht on the
elephant Ekapundarika accompanied by the minister Sirivaddha. The venerable
Ananda saw King Pasenadi of Kosala approaching in the distance and asked
his fellow monk, “Is that King Pasenadi of Kosala?”*’* [The monk] answered,
“Yes, it is.”

Then the venerable Ananda left the road and stood under a tree. King Pase-
nadi of Kosala saw the venerable Ananda among the trees and asked, “Siri-
vaddha, is that the renunciant Ananda?” and Sirivaddha answered, “Yes, it
is.” King Pasenadi of Kosala told his minister Sirivaddha: “Lead this elephant
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to the renunciant Ananda,” and Sirivaddha, having received the king’s order,
led the elephant to the venerable Ananda.

Then King Pasenadi of Kosala asked, “Ananda, where are you coming
from, and where do you wish to go?”

The venerable Ananda answered, “Great King, I am coming from the Hall
of Migara’s Mother in the Eastern Park and wish to go to Jeta’s Grove,
Anathapindika’s Park.”

King Pasenadi of Kosala said, “Ananda, if you have no urgent matter to
attend to at Jeta’s Grove, Anathapindika’s Park, come with us to the Aciravatt
River, out of compassion.” The venerable Ananda accepted [the suggestion]
by King Pasenadi of Kosala by remaining silent.

Then King Pasenadi of Kosala let the venerable Ananda lead the way and
together they went to the Aciravatt River. Having arrived there, [the king]
dismounted. He took his elephant rug, folded it in four, spread it on the
ground, and offered it to the venerable Ananda, “Ananda, please sit on this
seat.” [But] the venerable Ananda answered, “Please stop, please stop, Great
King! Though my heart is pleased and satisfied [by your kindness].”*”> Three
times King Pasenadi of Kosala, offered it to the venerable Ananda, “Ananda,
please sit on this seat.” And three times the venerable Ananda said, “Please
stop, please stop, Great King! Though my heart is pleased and satisfied [by
your kindness]. I have my own sitting mat, on which I will sit.” Then the
venerable Ananda spread his sitting mat and sat down cross-legged.

King Pasenadi of Kosala, having exchanged greetings with the venerable
Ananda, stepped back, sat to one side, and said, “Ananda! I would like to
ask a question. Am I permitted to ask it?”

The venerable Ananda answered, “Great King, ask whatever you wish.
Having heard [your question],?”® I will consider it [carefully].”

King Pasenadi of Kosala asked, “Ananda, would the Tathagata engage in
bodily conduct such that renunciants or brahmins would despise this bodily
conduct?”

The venerable Ananda answered:

Great King, the Tathagata does not engage in bodily conduct such that
intelligent and wise renunciants, brahmins, or any other person in the
world, would despise this bodily conduct.
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Having heard this, King Pasenadi of Kosala praised him, saying:

It is well, it is well, Ananda! What was not accomplished by me [in my
question, namely the addition of] “intelligent and wise” and “other person
in the world,” that has been accomplished by the venerable Ananda. [Indeed]
Ananda, we do not consider true any praise or blame from those who are
not knowledgeable; but, Ananda, we do consider true any praise or blame
from those who are knowledgeable. [So], Ananda, would the Tathagata
engage in bodily conduct such that intelligent and wise renunciants or brah-
mins or any other person in the world would despise this bodily conduct?

The venerable Ananda answered:

Great King, the Tathagata never engages in bodily conduct such that intel-
ligent and wise renunciants, brahmins, or any other person in the world
would despise this bodily conduct.

King Pasenadi of Kosala asked, “Ananda, what bodily conduct is that?”

The venerable Ananda answered, “Great King, it is unwholesome bodily
conduct.”

King Pasenadi of Kosala asked, “Ananda, what is unwholesome bodily
conduct?”

The venerable Ananda answered, “Great King, it is blameworthy bodily
conduct.”

King Pasenadi of Kosala asked, “Ananda, what is blameworthy bodily
conduct?”

The venerable Ananda answered, “Great King, it is engaging in bodily
conduct that is despised by the wise.”

King Pasenadi of Kosala asked: “Ananda, what is despised by the wise?”

The venerable Ananda answered:

Great King, it is engaging in bodily conduct that harms oneself, harms
others, harms both oneself and others; that destroys wisdom and abets the
appearance of evil; [conduct] that does not bring attainment of nirvana,
[conduct] that does not lead to wisdom, does not lead to awakening, and
does not lead to nirvana.’”

There are those who do not know as it really is what things are permissible

and who also do not know as it really is what things are not permissible.
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Not knowing as it really is what things are permissible and also not
knowing as it really is what things are not permissible, they do not know
as it really is what things are acceptable and also do not know as it really
is what things are not acceptable.

Not knowing as it really is what things are acceptable and also not
knowing as it really is what things are not acceptable, they do not know
as it really is which things should be abandoned and also do not know as
it really is which things should not be abandoned.

Not knowing as it really is which things should be abandoned and also
not knowing as it really is which things should not be abandoned, they
do not know as it really is which things should be achieved and also do
not know as it really is which things should not be achieved.

Not knowing as it really is which things should be achieved and also not
knowing as it really is which things should not be achieved, they do not do
things that are permissible, but instead do things that are not permissible.

Not doing things that are permissible and instead doing things that are
not permissible, they do not accept things that should be accepted but
instead accept things that should not be accepted.

Not accepting things that should be accepted and instead accepting
things that should not be accepted, they do not abandon things that should
be abandoned, but instead abandon things that should not be abandoned.

Not abandoning things that should be abandoned and instead abandoning
things that should not be abandoned, they do not achieve things that should
be achieved, but instead achieve things that should not be achieved.

Not achieving things that should be achieved and instead achieving
things that should not be achieved, they cause things that are unwholesome
to increase and things that are wholesome to diminish. For this reason the
Tathagata never acts in such a way.

King Pasenadi of Kosala asked, “Ananda, why does the Tathagata never
act in such a way?”
The venerable Ananda answered:

Great King, he is free from desire, desire being extinguished, he is free
from anger, anger being extinguished, he is free from ignorance, ignorance
being extinguished, the Tathagata has cut off all unwholesome things and
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achieved all wholesome things. He is the instructing teacher, the wonderful
teacher, the skillful and well-disposed teacher, the leading charioteer, the
well-disposed charioteer, who speaks skillfully, who speaks wonderfully,
who being well-disposed speaks skillfully. This is why the Tathagata never
acts in such a way.

King Pasenadi of Kosala praised him, saying:

It is well, it is well, Ananda! The Tathagata does not do things that are
not permissible. Why is that? Because the Tathagata is free from attachment
and fully awakened. Ananda, you are a disciple of that teacher, training
in the path wishing to attain the unsurpassable peace of nirvana. Even
you do not do things that are not permissible. How, then, could the Tatha-
gata act in such a way?

King Pasenadi of Kosala asked:

Ananda, would the Tathagata engage in bodily conduct such that intelligent
and wise renunciants or brahmins or any other person in the world would
not despise this bodily conduct?

The venerable Ananda answered:

Great King, the Tathagata certainly engages in bodily conduct such that
intelligent and wise renunciants, brahmins, or any other person in the
world would not despise this bodily conduct.

King Pasenadi of Kosala asked, “Ananda, what bodily conduct is that?”
The venerable Ananda answered, “Great King, it is wholesome bodily

conduct.”

King Pasenadi of Kosala asked, “Ananda, what is wholesome bodily

conduct?”

The venerable Ananda answered, “Great King, it is blameless bodily

conduct.”

King Pasenadi of Kosala asked, “Ananda, what is blameless bodily con-

duct?”

The venerable Ananda answered, “Great King, it is bodily conduct of the

kind that is not despised by the wise.”
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King Pasenadi of Kosala asked, “Ananda, what is not despised by the wise?”
The venerable Ananda answered:

Great King, it is engaging in bodily conduct that does not harm oneself,
does not harm others, does not harm either oneself or others; [conduct]
that awakens wisdom and does not abet the appearance of evil; [conduct]
whereby one attains nirvana, [conduct] that leads to wisdom, leads to
awakening, and leads to nirvana.

[There are those who] know as it really is what things are permissible
and also know as it really is what things are not permissible.

Knowing as it really is what things are permissible and knowing as it
really is what things are not permissible, they know as it really is what things
are acceptable and know as it really is what things are not acceptable.

Knowing as it really is what things are acceptable and knowing as it
really is what things are not acceptable, they know as it really is which
things should be abandoned and know as it really is which things should
not be abandoned.

Knowing as it really is which things should be abandoned and knowing
as it really is which things should not be abandoned, they know as it really
is which things should be achieved and know as it really is which things
should not be achieved.

Knowing as it really is which things should be achieved and knowing
as it really is which things should not be achieved, they do things that are
permissible and do not do things that are not permissible.

Doing things that are permissible and not doing things that are not per-
missible, they accept things that should be accepted, and do not accept
things that should not be accepted.

Accepting things that should be accepted and not accepting things that
should not be accepted, they abandon things that should be abandoned
and do not abandon things that should not be abandoned.

Abandoning things that should be abandoned and not abandoning things
that should not be abandoned, they achieve things that should be achieved
and do not achieve things that should not be achieved.

Achieving things that should be achieved and not achieving things that
should not be achieved, they cause things that are unwholesome to diminish
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and things that are wholesome to increase. This is why the Tathagata cer-
tainly acts in such a way.

King Pasenadi of Kosala, asked, “Ananda, why does the Tathagata certainly
act in such a way?”
The venerable Ananda answered:

Great King, he is free from desire, desire being extinguished, he is free
from anger, anger being extinguished, he is free from ignorance, ignorance
being extinguished, the Tathagata has cut off all unwholesome things and
achieved all wholesome things. He is the instructing teacher, the wonderful
teacher, the skillful and well-disposed teacher, the leading charioteer, the
well-disposed charioteer, who speaks well, who speaks wonderfully, who
being well-disposed speaks skillfully. This is why the Tathagata certainly
acts in such a way.

King Pasenadi of Kosala praised him, saying:

It is well, it is well, Ananda! The Tathagata certainly does [only] things
that are permissible. Why is that? Because the Tathagata is free from
attachment and fully awakened. Ananda, you are a disciple of this teacher,
training in the path, wishing to attain the unsurpassable peace of nirvana.
Even you do [only] things that are permissible; how then could the Tatha-
gata not act in such a way?

Ananda has spoken well and I am now delighted. Ananda has spoken
to the point and I am extremely delighted. If Ananda were permitted to
accept the revenue of a village, I would give him the revenue of a village
as a reward for his teaching. Ananda, if Ananda were permitted to accept
elephants, horses, cattle, and sheep, I would give him elephants, horses,
cattle, and sheep as a reward for his teaching. Ananda, if Ananda were per-
mitted to accept women and girls, I would give him women and girls as a
reward for his teaching. Ananda, if Ananda were permitted to accept gold
and jewels, I would give him gold and jewels as a reward for his teaching.

But Ananda is not permitted to accept any such things. [However], in
my home in Kosala I have a garment, [a kind of cloak] called a bahitika.
It is the best [of all cloth]. It was sent [to me] as a token of trust by a king,
packed in an empty parasol case. Ananda, of all the cotton cloth in my

343



799b

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

home in Kosala this bahitika is the best. Why is that? This bahitika cloth
is sixteen hands long and eight hands wide. I will present this bahitika cloth
to Ananda for his teaching. Ananda may make three robes from it. Please
accept it to increase the merit of my family in Kosala for a long time!

The venerable Ananda answered, “Please stop, please stop, Great King.
Though my heart is pleased and satisfied [by your kindness]. I already have
three robes, which I have accepted.”

King Pasenadi of Kosala said:

May Ananda permit me to tell a simile. The wise, on hearing a simile,
understand its implication. During the rainy season this Aciravati River
fills up and overflows its banks. Has Ananda seen this?

The venerable Ananda replied, “I have seen it.”
King Pasenadi of Kosala said:

In the same way, if Ananda has three robes, he may give them to monks,
nuns, or male or female novices in training. If Ananda accepts this bahitika
and has three robes made from it, he will increase the merit of my family
in Kosala for a long time.

The venerable Ananda accepted it from King Pasenadi of Kosala by
remaining silent.

Then King Pasenadi of Kosala, understanding that the venerable Ananda
had accepted it by remaining silent, presented the bahitika cloth to the ven-
erable Ananda as a reward for his teaching, rose from his seat, circumam-
bulated [Ananda] three times, and left.

Not long after he had left, the venerable Ananda took the bahitika cloth,
and went to the Buddha. Having paid homage at the Buddha’s feet and stood
back to one side, he said:

World-honored One, today this bahitika cloth was given to me by King
Pasenadi of Kosala as a reward for my teaching. May the World-honored
One step on the bahitika cloth with both feet so that the merit of the [king’s]
family in Kosala may increase for a long time.>”®

Then the World-honored One stepped on the bahitika cloth with both feet

344



Division 18

and said, “Now, Ananda, tell me all that you discussed with King Pasenadi
of Kosala.”

At this, the venerable Ananda told the Buddha everything that he had dis-
cussed with King Pasenadi of Kosala. Extending his hands with joined palms
he said:

Speaking in this way, did I not misrepresent the World-honored One? Was
it spoken truly according to the Dharma, spoken in the spirit of the Dharma?
Was there no transgression with regard to the Dharma?3”

The World-honored One said:

Speaking in this way you did not misrepresent me. You spoke truly and
in accordance with the Dharma. You spoke in the spirit of the Dharma
and there was no transgression with regard to the Dharma. Ananda, if
King Pasenadi of Kosala had asked me with this meaning, with these
phrases, with these words, then I would have answered him with this
meaning, with these phrases, with these words. Ananda, you should bear
its meaning in mind in this way, as you have spoken it. Why is that? What
you have said conveys the meaning.

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

215. The Discourse on Attaining the Best*®

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 told the monks:

Within the realm of King Pasenadi of Kosala, as far as his command extends,
there King Pasenadi of Kosala is the foremost one. [Yet even] for King
Pasenadi of Kosala there is change and alteration. Contemplating this, the
learned noble disciple becomes disenchanted. Being disenchanted, he
becomes dispassionate about the foremost one, not to mention inferior ones.

The realm of the sun and moon, [that is to say,] wherever their light
shines, all the region in which their light shines, is called the thousandfold
world-system. In the thousandfold world-system there are a thousand
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suns, a thousand moons, a thousand [continents called] Pubbavideha, a
thousand [called] Jambudipa, a thousand [called] Aparagoyana, a thousand
[called] Uttarakuru, and a thousand mountains [called] Sumeru; [there
are] a thousand of the Four Great Heavenly Kings, a thousand sons of the
Four Heavenly Kings, a thousand of the devas of the Thirty-three, a thou-
sand of the deva king Sakka, a thousand of the deva Yama, a thousand
sons of the deva Yama, a thousand Tusita devas, a thousand sons of the
Tusita devas, a thousand of the devas that delight in their own creation,
a thousand sons of the devas that delight in their own creation, a thousand
of the devas that delight in others’ creations, a thousand sons of the devas
that delight in others’ creations, a thousand Brahma worlds, and a thousand
individual Brahmas.*!

Among these there is one Brahma, [namely] Mahabrahma, who is
greatly venerated as the father who created [all] beings, who existed in
the past and will exist [forever]. [Yet even] for Mahabrahma there is
change and alteration. Contemplating this, the learned noble disciple
becomes disenchanted. Being disenchanted, he becomes dispassionate
about the foremost one, not to mention inferior ones.

At a later time this world will come to destruction. When this world
comes to destruction, [certain] beings will be reborn among the devas of
Radiance. There they will acquire a form that is mind-made and complete
in every respect. Their limbs will not wither, nor will their senses decline.
They will feed on joy, their form will be pure and immaculate. With radiant
bodies, they will fly through space. They will dwell there for a very long
time. [Yet even] for the devas of Radiance there is change and alteration.
Contemplating this, the learned noble disciple becomes disenchanted.
Being disenchanted, he becomes dispassionate about the foremost one,
not to mention inferior ones.

Again, there are four perceptions.*®? A monk may have perception of
the limited, perception of the great, perception of the immeasurable, or
perception of nothingness. [Yet even] for living beings who delight in
such perceptions and are mentally resolved on them, there is change and
alteration. Contemplating this, the learned noble disciple becomes disen-
chanted. Being disenchanted, he becomes dispassionate about the foremost
one, not to mention inferior ones.
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Again, there are eight spheres of transcendence. What eight? A monk,
while perceiving forms internally, contemplates externally forms that are
limited, beautiful or ugly. Having transcended these forms, he knows it;
having transcended them, he sees it. Having such a perception is the first
sphere of transcendence.

Again, a monk, while perceiving forms internally, contemplates exter-
nally forms that are immeasurable, beautiful or ugly. Having transcended
these forms, he knows; having transcended them, he sees. Having such a
perception is the second sphere of transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
forms externally that are limited, beautiful or ugly. Having transcended
these forms, he knows it; having transcended them, he sees it. Having
such a perception is the third sphere of transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
forms externally that are immeasurable, beautiful, or ugly. Having tran-
scended these forms, he knows it; having transcended them, he sees it.
Having such a perception is the fourth sphere of transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
externally forms that are blue, blue in color, blue in appearance, blue-
tinted. It is just as the blue water lily is blue, blue in color, blue in appear-
ance, blue-tinted; and it is just as a fine cloth from Benares that, being
well pressed and ironed, may have been dyed a bright blue, blue in color,
blue in appearance, blue-tinted.

In the same way a monk while not perceiving any forms internally, con-
templates externally forms that are blue, blue in color, blue in appearance,
blue-tinted. [His mind becomes] immeasurable. [Having become] immeas-
urable, his mind is cleansed and fresh, happy and free from ill will. Having
transcended these forms, he knows it; having transcended them, he sees
it. Having such a perception is the fifth sphere of transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
externally forms that are yellow, yellow in color, yellow in appearance,
yellow-tinted. It is just as the yellow hibiscus is yellow, yellow in color,
yellow in appearance, yellow-tinted;*3 and it is just as a fine cloth from
Benares that, being well pressed and ironed, may have been dyed a bright
yellow, yellow in color, yellow in appearance, yellow-tinted.
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In the same way a monk, while not perceiving any forms internally,
contemplates externally forms that are yellow, yellow in color, yellow in
appearance, yellow-tinted. [His mind becomes] immeasurable. [Having
become] immeasurable, his mind is cleansed and fresh, happy and free
from ill will. Having transcended these forms, he knows it; having tran-
scended them, he sees it. Having such a perception is the sixth sphere of
transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
externally forms that are red, red in color, red in appearance, red-tinted.
It is just as the kannikara flower is red, red in color, red in appearance,
red-tinted; and it is just as a fine cloth from Benares that, being well pressed
and ironed, may have been dyed a bright red, red in color, red in appear-
ance, red-tinted.

In the same way a monk, while not perceiving any forms internally,
contemplates externally forms that are red, red in color, red in appearance,
red-tinted. [His mind becomes] immeasurable. [Having become] immeas-
urable, his mind is cleansed and fresh, happy and free from ill will. Having
transcended these forms, he knows it; having transcended them, he sees
it. Having such a perception is the seventh sphere of transcendence.

Again, a monk, while not perceiving any forms internally, contemplates
externally forms that are white, white in color, white in appearance, white-

tinted. It is just as the planet <Venus> is white in color,**

white in appear-
ance, white-tinted; and it is just as a fine cloth from Benares that, being
dyed, well pressed and ironed, may have been dyed a bright white, white
in color, white in appearance, white-tinted.

In the same way a monk, while not perceiving any form internally,
contemplates externally forms that are white, white in color, white in
appearance, white-tinted. [His mind becomes] immeasurable. [Having
become] immeasurable, his mind is cleansed and fresh, happy and free
from ill will. Having transcended these forms, he knows it; having tran-
scended them, he sees it. Having such a perception is the eighth sphere
of transcendence.

[Yet even] for living beings who delight in such spheres of transcen-
dence and are mentally resolved on them, there is change and alteration.
Contemplating this, the learned noble disciple becomes disenchanted.
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Being disenchanted, he becomes dispassionate about the foremost one,
not to mention inferior ones.

Again, there are ten all-encompassing spheres (kasina). What are the
ten? Here a monk cultivates the unity of the sphere of infinite earth, attending
to it above, below, and in all directions as undivided. He cultivates the unity
of the sphere of infinite water . . . the sphere of infinite fire . . . the sphere
of infinite wind . . . the sphere of infinite blue . . . the sphere of infinite
yellow . . . the sphere of infinite red . . . the sphere of infinite white . . . the
sphere of infinite space . . . the sphere of infinite consciousness as the tenth,
attending to it above, below, and in all directions as undivided.

[Yet even] for living beings who delight in such all-encompassing
spheres and are mentally resolved on them, there is change and alteration.
Contemplating this, the learned noble disciple becomes disenchanted.
Being disenchanted, he becomes dispassionate about the foremost one,
not to mention inferior ones.

This is the foremost of teachings about purification, designated as the
foremost, namely, “I am not, I do not exist.” And for the purpose of its
realization a path has been designated.

This is the foremost among heterodox views, the best among heterodox
views, namely, “Completely transcending perceptions of form . .. upto. ..
he enters and dwells in the sphere of neither-perception-nor-nonperception.”

This is the foremost among realizations here and now: seeking to attain
nirvana. Among realizations here and now nirvana is designated the best,
that is: seeing with wisdom, as it really is, the arising of the six sense
spheres, their ceasing, the gratification in them, and separation from them.
And for the purpose of its realization a path has been designated.

Again, there are four modes of abandoning. What are the four? There is
abandoning that is pleasant and slow, abandoning that is pleasant and quick,
abandoning that is painful and slow, and abandoning that is painful and quick.

Of these, the abandoning that is pleasant and slow I declare to be inferior
because it is pleasant and slow.*%

[Of these], as for the abandoning that is pleasant and quick, I declare
to be <superior> because it is pleasant and quick.*¢

Of these, as for the abandoning that is painful and slow, I also declare
it to be inferior because it is painful and slow. As for the abandoning that
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is painful and quick, because it is painful and quick, I have not proclaimed
this [type of] abandoning widely and made it known among devas and
humankind, so it cannot be said to be widely proclaimed. I have, [however],
proclaimed widely my [type of] abandoning, and made it known among
devas and humankind, so it can be said to be widely proclaimed.

What do I mean by “my [type of] abandoning,” which I have proclaimed
widely and made known among devas and humankind?

It is the eightfold path, right view . . . up to . . . right concentration—
these are the eight. This is my [type of] abandoning, which I have pro-
claimed widely and made known among devas and humankind, and which
can therefore be said to be widely known. This I have done.

Renunciants and brahmins have, with empty falsehoods and lies, evil
and untrue, misrepresented me [by saying], “He declares the annihilation
of living beings that really exist. The renunciant Gotama declares anni-
hilation. He declares the annihilation of living beings that really exist.”
[But] this is not so. This is not what I teach. [I say,] “The Tathagata has,
in the here and now, abandoned all.?®” He has attained peace, stillness,
cessation [of dukkha], nirvana.”

At that time the monks, having heard what the Buddha said, were delighted
and received it respectfully.

216. The Discourse on What Arises
from Affection®

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

At that time there was a brahmin whose only son, whom he loved greatly
and doted on, and whom he never tired of looking at, suddenly died. After
his death, the brahmin grieved, could not eat or drink, and would not dress
[properly] or use scented unguents. He would only go to the charnel ground
where the child had been laid to rest, and weep in recollection of him. Then,
while wandering about, the brahmin approached the Buddha and, having
exchanged greetings, stepped back and sat to one side.

The World-honored One said, “Brahmin, why do your faculties appear
unsettled now?”
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The brahmin answered:

How could my faculties be settled now? Why is that? My only son, whom
I loved greatly and doted on, and whom I never tired of looking at, died
suddenly. Since his death I have been grieving. | am unable to eat or drink
and do not dress [properly] or use scented unguents. I only go to the
charnel ground where the child had been laid to rest, and weep in recol-
lection of him.

The World-honored One said, “It is like this, brahmin; it is like this, brah-
min. Whenever affection arises, there then arise grief, lamentation, sorrow,
pain, depression, and vexation.”

The brahmin said:

Gotama, how can you say that whenever affection arises, there then arise
grief, lamentation, sorrow, pain, depression, and vexation? Gotama, you
should know that whenever affection arises, there arise joy and happiness
in the mind.

Three times the World-honored One spoke like this, “It is like this, brahmin;
it is like this, brahmin. Whenever affection arises, there arise grief, lamentation,
sorrow, pain, depression, and vexation.” And three times the brahmin said to
him, “Gotama, how can you say that whenever affection arises, there arise
grief, lamentation, sorrow, pain, depression, and vexation? Gotama, you should
know that whenever affection arises, there arise joy and happiness in the mind.”

Then the brahmin, having heard what the Buddha said, did not agree.
Having expressed only disagreement, he then rose from his seat and left,
shaking his head.

At that time, in front of the entrance to Jeta’s Grove, a group of many
youths from the town were gambling together. Having seen them in the dis-
tance, the brahmin thought, “There is no one in the world more clever or
wise than a gambler. Let me now approach them and tell them the whole dis-
cussion that [ have had with Gotama.”

Then the brahmin went to where the group of many youths from the town
were gambling together and told them the whole discussion that he had had
with the World-honored One. Having heard it, the group of many youths
from the town that were gambling said:
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Brahmin, how can he say that whenever affection arises, there arise grief,
lamentation, sorrow, pain, depression, and vexation? Brahmin, he should
know that whenever affection arises, there arise joy and happiness in the
mind.

On hearing this, the brahmin thought, “What these gamblers say agrees
with what I say.” And he left, nodding his head.

Then the story got around until it reached the king’s palace. The king of
Kosala, Pasenadi, heard that the renunciant Gotama had spoken like this,
“Whenever affection arises, there arise grief, lamentation, sorrow, pain,
depression, and vexation.” He told Queen Mallika, T hear that the renunciant
Gotama has said, “Whenever affection arises, there arise grief, lamentation,
sorrow, pain, depression, and vexation.’”

Hearing this, Queen Mallika said, “It is like this, Great King; it is like
this, Great King. Whenever affection arises, there arise grief, lamentation,
sorrow, pain, depression, and vexation.”

King Pasenadi of Kosala said to Queen Mallika:

Hearing the explanations of the teacher, the disciple will certainly agree.
The renunciant Gotama is your teacher, therefore you speak like this. You
are his disciple, therefore you speak like this, “Whenever affection arises,
there arise grief, lamentation, sorrow, pain, depression, and vexation.”

Queen Mallika said, “Great King, if you do not believe it, you can go and
ask him yourself, or you can send a messenger.””%
Then King Pasenadi of Kosala, told the brahmin Nalijangha:

Go to the renunciant Gotama and on my behalf ask the renunciant Gotama
if the noble one is healthy and strong in body, comfortable and free of ail-
ments, and if he is dwelling at ease with his usual vigor. Speak like this:
“King Pasenadi of Kosala inquires if the noble one is healthy and strong
in body, comfortable, and free of ailments. Is he dwelling at ease with his
usual vigor?” [Then ask him,] “Did the renunciant Gotama really speak
like this: “Whenever affection arises, there arise grief, lamentation, sorrow,
pain, depression, and vexation’?”” Nalijangha, whatever the renunciant
Gotama says to this, you should receive and remember well. Why is that?
Such a person would never speak falsehood.
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The brahmin Nalijangha, having received the king’s order, went to the
Buddha. Having exchanged greetings, he stepped back and sat to one side.
He said:

Gotama, King Pasenadi of Kosala, inquires if the noble one is healthy
and strong in body, comfortable and free from ailments. Is he dwelling at
ease with his usual vigor? Has the renunciant Gotama really spoken like
this, “Whenever affection arises, there arise grief, lamentation, sorrow,
pain, depression, and vexation”?

The World-honored One said:

Nalijangha, let me ask you something. Answer according to your under-
standing. What do you think, Nalijangha? Suppose there is a person whose
mother has died and he has become deranged.’*® His mind being greatly
troubled, he tears off his clothes and walks naked around the streets, speak-
ing like this, “Friends, have you seen my mother? Friends, have you seen
my mother?” Nalijangha, on the basis of this case one can know that
whenever affection arises, there arise grief, lamentation, sorrow, pain,
depression, and vexation.

It is the same when a person’s father . . . brother . . . older sister . . .
younger sister . . . daughter-in-law dies and he becomes deranged. His
mind being greatly troubled, he tears off his clothes and walks naked
around the streets, speaking like this, “Friends, have you seen my daugh-
ter-in-law? Friends, have you seen my daughter-in-law?”’ Nalijangha, on
the basis of this case one can know that whenever affection arises, there
arise grief, lamentation, sorrow, pain, depression, and vexation.

Nalijangha, formerly there was a man whose wife temporarily returned
to her family. Her relatives wanted to force her to remarry. When the woman
learned of this, she quickly returned to her husband’s house and told her hus-
band, “My lord, you should know that my relatives now want to force me  801c
to marry another man. What are we to do?” Then that man took the woman
by the arm and led her inside. He spoke like this, “Together we will attain
the next world. Together we will attain the next world.” Then he took a sharp
knife and killed his wife and himself. Nalijangha, on the basis of this case
one can know that whenever affection arises, there arise grief, lamentation,
sorrow, pain, depression, and vexation.
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The brahmin Nalijangha, hearing what the Buddha said, received and
remembered it well. He rose from his seat, circumambulated [the Buddha]
three times, and left. Returning to King Pasenadi of Kosala, he said:

Your Majesty, the renunciant Gotama indeed spoke like this: “Whenever
affection arises, there arise grief, lamentation, sorrow, pain, depression,

and vexation.”*"!

Hearing this, King Pasenadi of Kosala told Queen Mallika, “The renunciant
Gotama indeed spoke like this: “Whenever affection arises, there arise grief,
lamentation, sorrow, pain, depression, and vexation.””

Queen Mallika said:

Great King, let me ask the Great King something. Answer according to
your understanding. What do you think? Does the king feel affection for
[his son], General Vidiidabha?

He answered, “Yes, I truly feel affection [for him].”

Mallika asked further, “If something untoward were to happen to General
Vidadabha, how would the king feel about that?”

He answered:

Mallika, if something untoward were to happen to General Vidiidabha,
I would certainly feel grief, lamentation, sorrow, pain, depression, and
vexation.

Mallika said, “On the basis of this case, one can know this: “Whenever
affection arises, there arise grief, lamentation, sorrow, pain, depression, and
vexation.””

Mallika asked further:

Does the king feel affection for his senior minister Sirivaddha . . . feel
affection for his [royal] elephant Ekapundarika . . . feel affection for [his
only] daughter VajirT . . . feel affection for [his other wife] Vasabha . . .
feel affection for [his realms of] Kasi and Kosala?3*

He answered, “Yes, I truly feel affection [for them].”
Mallika asked again, “If something untoward were to happen to Kasi and
Kosala, how would the king feel about that?”
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He answered:

Mallika, all of the five strands of sensual pleasure that I am endowed with
and enjoy derive from these two realms. If something untoward were to
happen to Kasi and Kosala, I would even be without livelihood. How,
then, could I not give rise to grief, lamentation, sorrow, pain, depression,
and vexation?

Mallika said, “On the basis of this case, one can know that whenever
affection arises, there arise grief, lamentation, sorrow, pain, depression, and
vexation.”

Mallika asked the king further, “What do you think? Do you feel affection
for me?”

Again the king answered, “Yes, [ truly feel affection for you.”

Mallika asked again, “If one day something untoward were to happen to
me, how would the king feel about that?”

He answered, “Mallika, if one day something untoward were to happen
to you, I would certainly feel grief, lamentation, sorrow, pain, depression,
and vexation.”

Mallika said, “On the basis of this case, one can know that whenever
affection arises, there arise grief, lamentation, sorrow, pain, depression, and
vexation.”

King Pasenadi of Kosala, said:

Mallika, from this day on, because of this, the renunciant Gotama is my
teacher, and I am his disciple. Mallika, I now take refuge in the Buddha,
the Dharma, and the Sangha of monks. May the World-honored One
receive me as a lay disciple, from this day on until the end of life. I take
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refuge [in him] for my whole life.

Thus spoke the Buddha. Having heard what the Buddha said, King Pasenadi
of Kosala and Queen Mallika were delighted and received it respectfully.

217. The Discourse at Atthakanagara®*

Thus have I heard. At one time, not long after the Buddha’s final nirvana,
there was a group of well-known and virtuous senior monks staying in the
Rooster’s Park near the city of Pataliputta.
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At that time the householder Dasama of Atthakanagara had gone to
Pataliputta bearing many goods of high quality, to do business by selling
them. Then the householder Dasama of Atthakanagara sold those many
goods of high quality quickly and at a large profit, which made him leap up
with great joy. Leaving the city of Pataliputta, he went to the Rooster’s Park,
the abode of many well-known and virtuous senior monks. He paid homage
with his head at their feet, stepped back, and sat to one side. Then the well-
known and virtuous senior monks taught him the Dharma. They exhorted
and inspired him, fully delighting him, teaching him the Dharma with count-
less skillful means. Having exhorted and inspired him, fully delighting him,
they remained silent.

Then, after the senior monks had taught him the Dharma, exhorted and
inspired him, fully delighting him, the householder Dasama of Atthakanagara
said, “Venerable sirs, where is the venerable Ananda now? I would like to
go and visit him.”3%

The senior monks answered, “Householder, the venerable Ananda is now
staying in Vesali, in the Gabled Hall by the Monkey Lake. If you would like
to visit him, you can go there.”

Then the householder Dasama of Atthakanagara rose from his seat, paid
homage with his head at the senior monks’ feet, circumambulated them three
times, and left.

He went to where the venerable Ananda was. Having paid homage with
his head at his feet, stepped back, and sat to one side, he said, “Venerable
Ananda, I would like to ask a question. Am I permitted to ask it?”

The venerable Ananda said, “Householder, ask whatever you wish to ask.
Having heard it, I will consider it.”

The householder asked:

Venerable Ananda, the World-honored One, the Tathagata, free from
attachment and fully awakened, who had attained the eye of wisdom and
had seen the supreme benefit, did he teach one teaching whereby a noble
disciple can make an end of all taints without remainder and attain liber-
ation of the mind?

The venerable Ananda answered, “Yes, he did.”
The householder asked:
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Venerable Ananda, what is this one teaching taught by the World-honored
One, the Tathagata, free from attachment and fully awakened, who had
attained the eye of wisdom and had seen the highest truth, whereby a
noble disciple can make an end of all taints without remainder and attain
liberation of the mind?

The venerable Ananda answered:

Householder, a learned noble disciple secluded from sensual desires,
secluded from evil, unwholesome states . . . up to . . . dwells having attained
the fourth absorption. Relying on this attainment, he then contemplates
dharmas as dharmas.**

Relying on this attainment and contemplating dharmas as dharmas,
being established in it, he may attain the cessation of the taints. This is
possible. If, however, [despite] being established in that, he does not achieve
the cessation of the taints, then it may be that, because of [contemplating]
this Dharma, because of his desire for the Dharma, his love for the Dharma,
his joy in the Dharma, his delight in the Dharma, his enjoyment and delight
in it, he cuts off the five lower fetters and will be reborn spontaneously
<in between> and attain final nirvana there.*’ Attaining the condition of
nonreturn, he will never return to this [world].

Again, householder, the learned noble disciple, with a mind imbued
with loving-kindness, dwells pervading one direction, likewise the second,
the third, and the fourth direction, and also the four intermediate directions,
above, and below, all around, everywhere. With a mind imbued with lov-
ing-kindness, free of fetters or resentment, without ill will or contention,
he dwells pervading the entire world [with a mind] that is boundless,
exalted, immeasurable, and well-cultivated. In the same way he imbues
his mind with compassion . . . with empathic joy . . . with equanimity,
free of fetters or resentment, without ill will or contention, he dwells per-
vading the entire world [with a mind] that is boundless, exalted, immeas-
urable, and well-cultivated.

Relying on this attainment, he then contemplates dharmas as dharmas.
Relying on this attainment and contemplating dharmas as dharmas, being
established in it, he may attain the cessation of the taints. This is possible.
If, however, [despite] being established in that, he does not attain the cessation
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of the taints, then it may be that, because of [contemplating] this Dharma,
because of his desire for the Dharma, his love for the Dharma, his joy in
the Dharma, his delight in the Dharma, his enjoyment and delight in it,
he cuts off the five lower fetters and will be reborn spontaneously <in
between> and attain final nirvana there. Attaining the condition of non-
return, he will never return to this [world].

This is one teaching taught by the Tathagata, free from attachment and
fully awakened, who had attained the eye of wisdom and had seen the
highest truth, whereby a noble disciple will make an end of all taints with-
out remainder and attain liberation of the mind.

Again, householder, the learned noble disciple completely transcends
perception of form . . . up to . . . dwells having attained the sphere of nei-
ther-perception-nor-nonperception.*”® [Relying] on this attainment, he then
contemplates dharmas as dharmas. Relying on this attainment and contem-
plating dharmas as dharmas, being established in it, he may attain the cessation
of the taints. This is possible. If, however, [despite] being established in that,
he does not attain the cessation of the taints, then it may be that, because of
[contemplating] this Dharma, because of his desire for the Dharma, his love
for the Dharma, his joy in the Dharma, his delight in the Dharma, his enjoy-
ment and delight in it, he cuts off the five lower fetters and will be reborn
spontaneously <in between> and attain final nirvana there. Attaining the
condition of nonreturn, he will never return to this [world].

This is one teaching taught by the Tathagata, free from attachment and
fully awakened, who had attained the eye of wisdom and had seen the
highest truth, whereby a noble disciple will make an end of all taints with-
out remainder and attain liberation of the mind.

Then the householder Dasama of Atthakanagara rose from his seat,

arranged his robe so as to bare one shoulder, extended his hands with joined
palms and said:

Marvelous, venerable Ananda! Extraordinary! I asked the venerable
Ananda about one door to the deathless and the venerable Ananda has at
once explained to me twelve Dharma doors to the deathless.*” Now, by
using these twelve Dharma doors, by relying on them, one will certainly
emerge to safety.
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Venerable Ananda, it is as if, not far from a village, there were a large
house with twelve doors. A man for some reason enters the house, and
another man comes along who, not wishing for this man’s benefit, gain,
and safety, sets fire to the house.

Venerable Ananda, the man [in the house] will certainly escape through
[one of] the twelve doors and reach safety for himself.

In the same way, I asked the venerable Ananda about one door to the
deathless and the venerable Ananda has at once explained to me twelve
Dharma doors to the deathless. Now by using these twelve doors, by
relying on them, one will certainly emerge to safety.

Venerable Ananda, the teaching and discipline of the brahmins contain
unwholesome teachings and disciplines, but even the brahmins make
offerings to their teacher. How, then, could I fail to make offerings to the
great teacher, the venerable Ananda!

Then the householder Dasama of Atthakanagara spent the night preparing
an offering of fine dishes, delicious, plentiful, and easy to digest. Having
prepared this food, in the morning he spread out sitting mats and invited the
monastic communities of both the Rooster’s Park and Vesali to gather in a
certain place. He personally brought water for washing, and with his own
hands served up fine dishes, delicious, plentiful, and easy to digest. Having
let everybody eat his fill, he put away the utensils and finally brought water
for washing. He purchased a building worth five hundred and presented it
as a separate gift to the venerable Ananda. The venerable Ananda accepted
it and presented it for the common use of the sangha.*

This is what the venerable Ananda said. Having heard what the venerable
Ananda had said, the householder Dasama of Atthakanagara was delighted

and received it respectfully.
218. The [First] Discourse by Anuruddha

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

At that time, in the afternoon, some monks rose from their meditation and
approached the venerable Anuruddha. Having paid homage with their heads
at his feet, they stepped back and sat to one side. They said, “We would like
to ask a question. If permitted, may we venture to state it?”
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The venerable Anuruddha answered, “Venerable friends, ask whatever
you wish to ask. Having heard it, [ will consider it.”

Then the monks asked, “What does it mean for a monk to die well, to die
a good death?”

The venerable Anuruddha answered:

Venerable friends, suppose that a monk, secluded from sensual desires,
secluded from evil and unwholesome states . . . up to . . . dwells having
attained the fourth absorption. Such a monk is said to die well, to die a
good death.

Then the monks asked further, “Is this the best way for a monk to die? Is
this the best death?”
The venerable Anuruddha answered:

Venerable friends, this is not the best way for a monk to die. It is not the best
death. Again, venerable friends, suppose a monk attains the supernormal
powers . . . the divine hearing . . . knowledge of the minds of others . . .
knowledge of former existences . . . knowledge of death and rebirth . . . and
the cessation of the taints. Being without taints, [he attains] liberation of
the mind, liberation through wisdom. In this very life he personally attains
understanding and awakening, and dwells having personally realized it.
He understands 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.” Such a monk is said to die well, to
die a good death.

Then the monks asked further, “Is this the best way for a monk to die? Is
this the best death?”

The venerable Anuruddha answered, “Venerable friends, this is [indeed]
the best way for a monk to die. This is the best death.”

Then the monks, having heard what the venerable Anuruddha had said,
having received and remembered it well, rose from their seats, paid homage
at the venerable Anuruddha’s feet, circumambulated him three times, and left.

This is what the venerable Anuruddha said. Having heard what the venerable
Anuruddha had said, the monks were delighted and received it respectfully.
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219. The [Second] Discourse by Anuruddha

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

At that time, in the afternoon, some monks rose from their meditation and
approached the venerable Anuruddha. Having paid homage with their heads
at his feet, they stepped back and sat to one side. They said, “We would like
to ask a question. If permitted, may we venture to state it?”

The venerable Anuruddha answered, “Venerable friends, ask whatever
you wish to ask. Having heard it, I will consider it.”

Then the monks asked, “What does it mean for a monk to die untroubled,
to die an untroubled death?”

The venerable Anuruddha answered:

Venerable friends, suppose that a monk has straight views and has adopted
the moral precepts cherished by the noble ones. Such a monk is said to
die untroubled, to die an untroubled death.”

Then the monks asked further, “Is this the best way for a monk to die
untroubled, the best way to die an untroubled death?”
The venerable Anuruddha answered:

Venerable friends, this is not the best way for a monk to die untroubled,
to die an untroubled death. Again, venerable friends, suppose that a monk
internally contemplates the body as a body . . . feelings . . . [states of]
mind... dharmas as dharmas. Such a monk is said to die untroubled, to
die an untroubled death.

Then the monks asked further, “Is this the best way for a monk to die
untroubled, the best way to die an untroubled death?”
The venerable Anuruddha answered:

Venerable friends, this is not the best way for a monk to die untroubled,
to die an untroubled death. Again, venerable friends, suppose that a monk
with a mind imbued with loving-kindness dwells pervading one direction,
likewise the second, the third, and the fourth direction, and also the four
intermediate directions, above and below, all around, everywhere. With
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a mind imbued with loving-kindness, without fetters or resentment, without
ill will or contention, he dwells pervading the entire world [with a mind
that is] boundless, exalted, immeasurable, and well-cultivated. Likewise,
he imbues his mind with compassion . . . with empathic joy . . . with equa-
nimity, without fetters or resentment, without ill will or contention, he
dwells pervading the entire world [with a mind that is] boundless, exalted,
immeasurable, and well-cultivated. Such a monk is said to die untroubled,
to die an untroubled death.

Then the monks asked further, “Is this the best way for a monk to die
untroubled, the best way to die an untroubled death?”
The venerable Anuruddha answered:

Venerable friends, this is not the best way for a monk to die untroubled,
to die an untroubled death. Again, venerable friends, suppose that a monk,
completely transcending perception of form . . . up to . . . dwells having
attained the sphere of neither-perception-nor-nonperception. Such a monk
is said to die untroubled, to die an untroubled death.

Then the monks asked further, “Is this the best way for a monk to die
untroubled, the best way to die an untroubled death?”
The venerable Anuruddha answered:

Venerable friends, this is not the best way for a monk to die untroubled,
to die an untroubled death. Again, venerable friends, suppose that a monk,
transcending the sphere of neither-perception-nor-nonperception, dwells
personally experiencing the cessation of perception and knowing, and
observes with wisdom that all taints have been eradicated. Such a monk
is said to die untroubled, to die an untroubled death.

Then the monks asked further, “Is this the best way for a monk to die
untroubled, the best way to die an untroubled death?”

The venerable Anuruddha answered, “Venerable friends, this is [indeed]
the best way for a monk to die untroubled, to die an untroubled death.”

Then the monks, having heard what the venerable Anuruddha had said,
received and remembered it well. They rose from their seats, paid homage
with their heads at the venerable Anuruddha’s feet, circumambulated him
three times, and left.
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This is what the venerable Anuruddha said. Having heard what the venerable
Anuruddha had said, the monks were delighted and received it respectfully.

220. The Discourse on Views*!

Thus have I heard. At one time, not long after the final nirvana of the Buddha,
the venerable Ananda was staying at Rajagaha, in the Bamboo Grove, the
Squirrels’ Sanctuary.

At that time there was a brahmin, a heterodox practitioner who had been
a friend of the venerable Ananda before Ananda had gone forth. Wandering
about in the afternoon, this brahmin approached the venerable Ananda. Having
exchanged greetings, he stepped back, sat to one side and said to the venerable
Ananda, “T would like to ask a question. Am I permitted to ask it?”

The venerable Ananda answered, “Brahmin, ask whatever you wish to
ask. Having heard it, I will consider it.”

The brahmin who was a heterodox practitioner asked this:

There are these views that were abandoned and set aside [by the Buddha],
on which no exhaustive statement was made [by him], namely, “the world
is eternal,” “the world is not eternal’’; “‘the world is finite,”” ‘the world is infi-

2 ¢

nite”’; “the life-force is the same as the body,” ‘the life-force is different from
the body”; “the Tathagata exists after death,” “the Tathagata does not exist
after death,” “the Tathagata both exists and does not exist after death,” “the
Tathagata neither exists nor does not exist after death.” Did the renunciant

Gotama understand these views as they should be understood?
The venerable Ananda answered:

Brahmin, concerning these views, which the World-honored One, the Tatha-
gata, free from attachment and fully awakened, abandoned and set aside,
on which he did not make an exhaustive statement, namely, “the world is

EENT3

eternal,” “the world is not eternal”; “‘the world is finite,” “the world is infi-
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nite”’; “the life-force is the same as the body,
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the life-force is different
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from the body”’; “the Tathagata exists after death,” “the Tathagata does not
exist after death,” “the Tathagata both exists and does not exist after death,”
“the Tathagata neither exists nor does not exist after death”—the World-
honored One, the Tathagata, free from attachment and fully awakened,

understood these views as they should be understood.
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The brahmin who was a heterodox practitioner asked further:

Concerning these views that the renunciant Gotama abandoned and set
aside, on which he did not make an exhaustive statement, namely, “the
world is eternal,” “the world is not eternal”; “the world is finite,” “the
world is infinite”; “the life-force is the same as the body,” “the life-force
is different from the body”’; “the Tathagata exists after death,” “the Tatha-

gata does not exist after death,” “the Tathagata both exists and does not

EENT3

exist after death,” “the Tathagata neither exists nor does not exist after
death”—how did the renunciant Gotama understand these views as they
should be understood?

The venerable Ananda answered:

Brahmin, concerning these views, namely, “the world is eternal,” “the world
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is not eternal”’; “the world is finite,” “the world is infinite”; “the life-force is
the same as the body,” “the life-force is different from the body”; “the Tatha-
gata exists after death,” “the Tathagata does not exist after death,” “the Tatha-
gata both exists and does not exist after death,” “the Tathagata neither exists
nor does not exist after death”—why did the World-honored One, the Tatha-
gata, free from attachment and fully awakened, abandon them, set them
aside, and not make an exhaustive statement on them?

Brahmin, heterodox practitioner have views like this,*

cling to them
like this, attend to them like this, generate them like this, arrive at the next

life like this, namely, “the world is eternal,” “the world is not eternal”; “the
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world is finite,” “the world is infinite”’; “the life-force is the same as the
body,” “the life-force is different from the body”’; “the Tathagata exists after
death,” “the Tathagata does not exist after death,” “the Tathagata both exists
and does not exist after death,” “the Tathagata neither exists nor does not
exist after death.” [Yet] all of these views the World-honored One, the Tatha-
gata, free from attachment and fully awakened, abandoned, set aside, without
making an exhaustive statement on them. Thus did he understand these
views, and thus should these views be understood [by us].

The brahmin who was a heterodox practitioner said, “I now take refuge

in Ananda.”
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The venerable Ananda told him, “Brahmin, do not take refuge in me.
Since I myself have taken refuge in the Buddha, you too should take refuge
in him.”

The brahmin who was a heterodox practitioner said:

Ananda, I now take refuge in the Buddha, the Dharma, and the Sangha of
monks. May the World-honored One receive me as a lay disciple,*® from
this day on until the end of life, I take refuge for my whole life.

This is what the venerable Ananda said. Having heard what the venerable
Ananda said, the brahmin who [formerly] was a heterodox practitioner was
delighted and received it respectfully.

221. The Discourse with the Simile
of the Arrow**

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

At that time the venerable Malunkyaputta had gone to a secluded place
to meditate. He had this thought in his mind:

There are these views, namely, “the world is eternal,” “the world is not
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eternal”’; “the world is finite,” “the world is infinite”’; “the life-force is the
same as the body,” “the life-force is different from the body”; “the Tathagata
exists after death,” “the Tathagata does not exist after death,” “the Tathagata
both exists and does not exist after death,” “the Tathagata neither exists
nor does not exist after death.” The World-honored One has abandoned
these views, set them aside, not made an exhaustive statement on them.
I do not like that; I cannot bear that; I do not approve of that.

If the World-honored One definitely affirms to me “the world is eternal,”
then I will train in the holy life under him. If the World-honored One does
not definitely affirm to me “the world is eternal,” then, after closely ques-
tioning him, I will give up [the holy life] and leave. It is the same with “the
world is not eternal”; “the world is finite,” “the world is infinite”; “the life-
force is the same as the body,” “the life-force is different from the body”;

“the Tathagata exists after death,” “the Tathagata does not exist after death,”
“the Tathagata both exists and does not exist after death,” “the Tathagata
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neither exists nor does not exist after death.” If the World-honored One
definitely affirms to me, “this is true and anything else is false,” then I will
train in the holy life under him. If the World-honored One does not definitely
affirm to me, “this is true and anything else is false,” then, after closely
questioning him, I will give up [the holy life] and leave.

Then the venerable Malunkyaputta rose from his meditation seat in the
late afternoon and approached the Buddha. Having paid homage with his head
at [the Buddha’s] feet, he stepped back, sat to one side, and said:

World-honored One, I had gone to a secluded spot to meditate and had
this thought in my mind: “There are these views, namely, ‘the world is
eternal,” ‘the world is not eternal’; ‘the world is finite,” ‘the world is infi-
nite’; ‘the life-force is the same as the body,” ‘the life-force is different
from the body’; ‘the Tathagata exists after death,’ ‘the Tathagata does not
exist after death,” ‘the Tathagata both exists and does not exist after death,’
‘the Tathagata neither exists nor does not exist after death.” The World-
honored One has abandoned these views, set them aside, not made an
exhaustive statement on them. I do not like that; I cannot bear that; I do
not approve of that.

“If the World-honored One definitely knows that the world is eternal,
then let the World-honored One tell me so! If the World-honored One
definitely does not know that the world is eternal, then let him say directly
that he does not know it!

“It is the same with ‘the world is not eternal’; ‘the world is finite,” ‘the
world is infinite’; ‘the life force is the same as the body,” ‘the life-force
is different from the body’; ‘the Tathagata exists after death,” ‘the Tathagata
does not exist after death,” ‘the Tathagata both exists and does not exist
after death,’ ‘the Tathagata neither exists nor does not exist after death.’

“If the World-honored One definitely knows ‘this is true and anything
else is false,” then let the World-honored One tell me so! If the World-
honored One does not know ‘this is true and anything else is false,” then
let him say directly that he does not know it!”4%

The World-honored One asked, “Malunkyaputta, have I ever said to you,
‘Come and train in the holy life under me, and I will tell you that ‘the world
is eternal’?”
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Malunkyaputta answered, “No, World-honored One.”
[The World-honored One said:]

It is the same with “the world is not eternal”; “the world is finite,” “the
world is infinite”; “the life-force is the same as the body,” “the life force
is different from the body”; “the Tathagata exists after death,” “the Tathagata
does not exist after death,” “the Tathagata both exists and does not exist
after death,” “the Tathagata neither exists nor does not exist after death.”
Have I ever said to you, “Come and train in the holy life under me, and

[ will tell you that this is true and anything else is false”? 804c

Malunkyaputta answered: “No, World-honored One.”
[The World-honored One said:]

Malunkyaputta, have you ever said to me “I will train in the holy life
under the World-honored One if the World-honored One definitely affirms
to me ‘the world is eternal’”?

Malunkyaputta answered, “No, World-honored One.”
[The World-honored One said:]

It is the same with “the world is not eternal”; “the world is finite,” “the
world is infinite”; “the life-force is the same as the body,” “the life-force
is different from the body”; “the Tathagata exists after death,” “the Tatha-
gata does not exist after death,” “the Tathagata both exists and does not
exist after death,” “the Tathagata neither exists nor does not exist after
death.” Have you ever said to me, “I will train in the holy life under the
World-honored One if the World-honored One definitely affirms to me

that this is true and anything else is false”?

Malunkyaputta answered, “No, World-honored One.”
The World-honored One said:

Malunkyaputta, so I have never said these things to you and you also have
never said them to me. You foolish man! Why misrepresent me with what
is vain?

At this, having been rebuked to his face by the World-honored One, the
venerable Malunkyaputta was sad and depressed. He hung his head in silence,
being unable to reply, as if immersed in thought.
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At this the World-honored One, having rebuked Malunkyaputta to his

face, told the monks:

If some foolish person thinks like this: “Unless the World-honored One
definitely affirms to me ‘the world is eternal,” I will not train in the holy
life under the World-honored One,” then this foolish person will never
attain understanding, and in the meantime he will die. It is the same with

EEINT3

“the world is not eternal”; “the world is finite,” “the world is infinite”;

EEINT3

“the life-force is the same as the body,” “the life-force is different from
the body”; “the Tathagata exists after death,” “the Tathagata does not exist
after death,” “the Tathagata both exists and does not exist after death,”
“the Tathagata neither exists nor does not exist after death.” If some foolish
person thinks like this: “Unless the World-honored One definitely affirms
to me that this is true and anything else is false, [ will not train in the holy
life under the World-honored One,” then this foolish person will never
attain understanding, and in the meantime he will die.

He is just like a man whose body has been wounded by a poisoned
arrow and who, because of this poisoned arrow, is suffering extreme pain.
He sees that his kinsmen and relatives, out of sympathy and concern about
the wound and seeking his benefit and well-being, have called a surgeon
to deal with the arrow. But the [wounded] man thinks, “The arrow cannot
be pulled out yet. I must first learn the family name and personal name
of the person [who shot the arrow], [I must learn] if he is tall or short,
stout or slim, of dark or light complexion or neither dark nor light, if he
is from the warrior, brahmin, merchant, or worker caste, if he is from the
east, south, west, or north.

“The arrow cannot be pulled out yet. I must first learn if the bow was
made of wood from the thorny cudrania tree, from the mulberry tree, from
the zelkova tree, or from horn. The arrow cannot be pulled out yet. I must
first learn if the bow grip was made from ox sinew, or deer sinew, or silk.
The arrow cannot be pulled out yet. I must first learn if the color of the
bow was black, white, red, or yellow. The arrow cannot be pulled out yet.
I must first learn if the bowstring was made from sinew, silk, ramie, or
hemp. The arrow cannot be pulled out yet. I must first learn if the shaft
of the arrow was made from wood or from bamboo.
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“The arrow cannot be pulled out yet. I must first learn if the string used
for the fletching was made from ox sinew, deer sinew, or silk. The arrow
cannot be pulled out yet. I must first learn if the feather used for the fletching
was that of a piaofang bird, a vulture, a kunji bird, or a crane. The arrow
cannot be pulled out yet. I must first learn if the arrowhead is long and
pointed, barbed on one side, or barbed on both sides. The arrow cannot
be pulled out yet. I must first learn the family name and personal name
of the smith who made the arrowhead, and if he is tall or short, stout or
slender, of dark or light complexion or neither dark nor light, if he is from
the warrior, brahmin, merchant, or worker caste, if he is from the east,
south, west, or north.” This person [who thinks thus] will never get to
know [all this], and in the meantime he will die.

If some foolish person thinks like this, “Unless the World-honored One
definitely affirms to me ‘the world is eternal,” I will not train in the holy
life under the World-honored One,” then this foolish person will never
attain understanding, and in the meantime he will die. It is the same with

EEINT3

“the world is not eternal”; “the world is finite,” “the world is infinite”;

“the life-force is the same as the body,” “the life-force is different from
the body”; “the Tathagata exists after death,” “the Tathagata does not exist
after death,” “the Tathagata both exists and does not exist after death,”
“the Tathagata neither exists nor does not exist after death.” If some foolish
person thinks like this, “Unless the World-honored One definitely affirms
to me that this is true and anything else is false, I will not train in the holy
life under the World-honored One,” then this foolish person will never
attain understanding, and in the meantime he will die.

To train in the holy life under me because of holding the view “the
world is eternal”—that is not how it should be. It is the same with “the

EEINT3

world is not eternal”; “the world is finite,” “the world is infinite”; “the

EEINT3

life-force is the same as the body,” “the life-force is different from the
body”; “the Tathagata exists after death,” “the Tathagata does not exist
after death,” “the Tathagata both exists and does not exist after death,”
“the Tathagata neither exists nor does not exist after death.” To train in
the holy life under me because of holding these views—that is not how

it should be.
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Not to train in the holy life under me because of holding the view “the

)

world is eternal ”—that is not how it should be. It is the same with “the world

9 <. 99, ¢,

is not eternal”’; “the world is finite,” “the world is infinite”; “the life-force is
the same as the body,” “the life-force is different from the body”; “the Tatha-
gata exists after death,” “the Tathagata does not exist after death,” “the Tatha-
gata both exists and does not exist after death,” “the Tathagata neither exists
nor does not exist after death.” Not to train in the holy life under me because
of holding these views—that is not how it should be.

To train in the holy life under me because of not holding the view “the
world is eternal”—that is not how it should be. It is the same with “the world

EENT3 29, ¢

is not eternal”’; “the world is finite,” “the world is infinite”; “the life-force is
the same as the body,” “the life-force is different from the body”; “the Tatha-
gata exists after death,” “the Tathagata does not exist after death,” “the Tatha-

29 ¢,

gata both exists and does not exist after death,” “the Tathagata neither exists
nor does not exist after death.” To train in the holy life under me because of
not holding these views—that is not how it should be.

[Not] to train in the holy life under me because of not holding the view
“the world is eternal”—that is not how it should be. It is the same with

EEINT3

“the world is not eternal”; “the world is finite,” “the world is infinite”;

EENNT3

“the life-force is the same as the body,” “the life-force is different from
the body”; “the Tathagata exists after death,” “the Tathagata does not exist
after death,” “the Tathagata both exists and does not exist after death,”
“the Tathagata neither exists nor does not exist after death.” Not to train
in the holy life under me because of not holding these views—that is not
how it should be.

If “the world is eternal,” there still is birth, old age, disease, death, sor-
row, lamentation, grief, and vexation. In this way this whole great mass

of dukkha arises. It is the same if “the world is not eternal”; “the world

ER) 2, G

is finite,” “the world is infinite”; “the life-force is the same as the body,”

“the life-force is different from the body”; “the Tathagata exists after
death,” “the Tathagata does not exist after death,” “the Tathagata both
exists and does not exist after death,” “the Tathagata neither exists nor
does not exist after death.” There still is birth, old age, disease, death, sor-
row, lamentation, sorrow, pain, and vexation. In this way this whole great

mass of dukkha arises.
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“The world is eternal.” I have not definitely declared this. Why have
I not definitely declared this? It is not connected with the purpose [of my
teaching], it is not connected with the teaching [itself], it is not the root
of the holy life; it does not lead to wisdom, it does not lead to awakening,
it does not lead to nirvana. Therefore I have not definitely declared it.

It is the same with “the world is not eternal”; “the world is finite,” “the
world is infinite”; “the life-force is the same as the body,” “the life-force
is different from the body”; “the Tathagata exists after death,” “the Tatha-
gata does not exist after death,” “the Tathagata both exists and does not
exist after death,” “the Tathagata neither exists nor does not exist after
death.” I have not definitely declared this. Why have I not definitely
declared this? It is not connected with the purpose [of my teaching], it is
not connected with the teaching [itself], it is not the root of the holy life;
it does not lead to wisdom, it does not lead to awakening, it does not lead ~ 805¢
to nirvana. Therefore I have not definitely declared it.

What are the teachings that I have definitely declared? I have definitely
declared dukkha, the arising of dukkha, the cessation of dukkha, and the
path to the cessation of dukkha. This I have definitely declared. And why
have I definitely declared this? It is connected with the purpose [of my
teaching], it is connected with the teaching [itself], it is the root of the
holy life; it leads to wisdom, it leads to awakening, it leads to nirvana.
Therefore I have definitely declared it. Thus, I do not declare what should
not be declared and I declare what should be declared. You should remem-
ber this and train yourselves accordingly.

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

222. The Discourse on Ordered Expositions

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:

A person who wants to abandon ignorance should develop the four estab-
lishments of mindfulness. How does a person who wants to abandon igno-
rance develop the four establishments of mindfulness? There is a time
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when a tathagata appears in the world, free from attachment, fully awak-
ened, 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, known as a buddha, an exalted one.
He abandons . .. up to . .. the five hindrances, which defile the mind and
weaken wisdom; and he internally contemplates the body as a body, con-
templates feeling . . . mental states . . . dharmas as dharmas. This is how
a person who wants to abandon ignorance should develop the four estab-
lishments of mindfulness.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the four estab-
lishments of mindfulness. How does a person who wants to understand
ignorance with discrimination develop the four establishments of mind-
fulness? There is a time when 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, known as
a buddha, an exalted one. He abandons . . . up to . . . the five hindrances,
which defile the mind and weaken wisdom; and he internally contemplates
the body as a body, contemplates feeling . . . mental states... dharmas as
dharmas. This is how a person who wants to understand ignorance with
discrimination should develop the four establishments of mindfulness.

A person who wants to abandon ignorance should develop the four
right efforts. How does a person who wants to abandon ignorance develop
the four right efforts? There is a time when 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, known as a buddha, an exalted one. He abandons . . . up to . ..
the five hindrances, which defile the mind and weaken wisdom; and he
energetically exerts the mind, engenders the wish, and seeks skillful means
to abandon any evil, unwholesome states that have already arisen. He
energetically exerts the mind, engenders the wish, and seeks skillful means
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not to let arise any evil, unwholesome states that have not yet arisen. He
energetically exerts the mind, engenders the wish, and seeks skillful means
to let arise any good, wholesome states that have not yet arisen. He ener-
getically exerts the mind, engenders the wish, and seeks skillful means
to maintain, not to neglect, not to let regress, but to enhance and extend
to completion all good, wholesome states that have already arisen. This
is how a person who wants to abandon ignorance should develop the four
right efforts.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person, who wants
to understand ignorance with discrimination should develop the four right
efforts. How does a person who wants to understand ignorance with dis-
crimination develop the four right efforts? There is a time when 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he energetically exerts the mind, engenders the intention, and seeks
skillful means to abandon any evil, unwholesome states that have already
arisen. He energetically exerts the mind, engenders the intention, and
seeks skillful means not to let arise any evil, unwholesome states that
have not yet arisen. He energetically exerts the mind, engenders the inten-
tion, and seeks skillful means to let arise any good, wholesome states that
have not yet arisen. He energetically exerts the mind, engenders the inten-
tion, and seeks skillful means to maintain, not to neglect, not to let regress,
but to enhance and extend to completion all good, wholesome states that
have already arisen. This is how a person who wants to understand igno-
rance with discrimination should develop the four right efforts.

A person, who wants to abandon ignorance, should develop the four
bases of supernormal power. How does a person, who wants to abandon
ignorance develop the four bases of supernormal power? There is a time
when a tathagata appears in the world, free from attachment, fully awak-
ened, accomplished in knowledge and conduct, a well-gone one, a knower
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of the world, an unsurpassable person, a leader on the path of Dharma, a
teacher of devas and human beings, known as a buddha, an exalted one.
He abandons . .. up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops the basis for supernormal power that
possesses concentration due to intention, which is based on separation,
dispassion, and cessation, and leads to the uncreated; likewise he develops
the basis for supernormal power that possesses concentration due to
energy . . . ; that possesses concentration due to mind . . . ; he develops
the basis for supernormal power that possesses concentration due to inves-
tigation, which is based on separation, dispassion, and cessation, and leads
to the uncreated. This is how a person who wants to abandon ignorance
should develop the four bases of supernormal power.

The same applies for repeatedly abandoning [ignorance], attaining
liberation from it, transcending it, rooting it out, extinguishing it, com-
pletely knowing it, and understanding it with discrimination. A person
who wants to understand ignorance with discrimination should develop
the four bases of supernormal power. How does a person who wants to
understand ignorance with discrimination develop the four bases of super-
normal power? There is a time when 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five
hindrances, which defile the mind and weaken wisdom; and he develops
the basis for supernormal power that possesses concentration due to
intention, which is based on separation, dispassion, and cessation, and
leads to the uncreated; likewise he develops the basis for supernormal
power that possesses concentration due to energy . . . ; that possesses
concentration due to mind . . . ; he develops the basis for supernormal
power that possesses concentration due to investigation, which is based
on separation, dispassion, and cessation, and leads to the uncreated. This
is how a person who wants to understand ignorance with discrimination
should develop the four bases of supernormal power.

A person who wants to abandon ignorance should develop the four
absorptions. How does a person who wants to abandon ignorance develop
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the four absorptions? There is a time when 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five hin-
drances, which defile the mind and weaken wisdom; and secluded from
sensual desires, secluded from evil, unwholesome states . . .up to . . . he
dwells having attained the fourth absorption. This is how a person who
wants to abandon ignorance should develop the four absorptions.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the four
absorptions. How does a person, who wants to understand ignorance with
discrimination develop the four absorptions? There is a time when a tatha-
gata appears in the world, free from attachment, fully awakened, accom-
plished 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom;
and secluded from sensual desires, secluded from evil, unwholesome
states . . . up to . . . he dwells having attained the fourth absorption. This
is how a person who wants to understand ignorance with discrimination
should develop the four absorptions.

A person who wants to abandon ignorance should develop the five fac-
ulties. How does a person who wants to abandon ignorance develop the
five faculties? There is a time when 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, known as
a buddha, an exalted one. He abandons . . . up to . . . the five hindrances,
which defile the mind and weaken wisdom; and he develops the faculty
of faith, of energy, of mindfulness, of concentration, and the faculty of
wisdom. This is how a person who wants to abandon ignorance should
develop the five faculties.
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The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the five fac-
ulties. How does a person who wants to understand ignorance with dis-
crimination develop the five faculties? There is a time when 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom;
and he develops the faculty of faith, of energy, of mindfulness, of concen-
tration, and the faculty of wisdom. This is how a person who wants to under-
stand ignorance with discrimination should develop the five faculties.

A person who wants to abandon ignorance should develop the five
powers. How does a person who wants to abandon ignorance develop the
five powers? There is a time when 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, known as
a buddha, an exalted one. He abandons . . . up to . . . the five hindrances,
which defile the mind and weaken wisdom; and he develops the power
of faith, of energy, of mindfulness, of concentration, and the power of
wisdom. This is how a person who wants to abandon ignorance should
develop the five powers.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the five pow-
ers. How does a person who wants to understand ignorance with discrim-
ination develop the five powers? There is a time when 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 unsur-
passable person, a leader on the path of Dharma, a teacher of devas and
human beings, known as a buddha, an exalted one. He abandons . . . up
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to . . . the five hindrances, which defile the mind and weaken wisdom; and
he develops the power of faith, of energy, of mindfulness, of concentration,
and the power of wisdom. This is how a person who wants to understand
ignorance with discrimination should develop the five powers.

A person who wants to abandon ignorance should develop the seven
factors of awakening. How does a person who wants to abandon ignorance
develop the seven factors of awakening? There is a time when 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he develops the awakening factor of mindfulness, which is based on
separation, dispassion, and cessation, and leads to the uncreated. Likewise
he develops the [awakening factor of investigation of] dharmas, of energy,
of joy, of tranquility, of concentration . . . He develops the awakening factor
of equanimity, which is based on separation, dispassion, and cessation,
and leads to the uncreated. This is how a person who wants to abandon
ignorance should develop the seven factors of awakening.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the seven
factors of awakening. How does a person who wants to understand igno-
rance with discrimination develop the seven factors of awakening? There
is a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he develops the awakening factor of
mindfulness, which is based on separation, dispassion, and cessation,
and leads to the uncreated. Likewise he develops the [awakening factor
of investigation of] dharmas, of energy, of joy, of tranquility, of concen-
tration . . . He develops the awakening factor of equanimity, which is
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based on separation, dispassion, and cessation, and leads to the uncreated.
This is how a person who wants to understand ignorance with discrimi-
nation, should develop the seven factors of awakening.

A person who wants to abandon ignorance should develop the noble
eightfold path. How does a person who wants to abandon ignorance
develop the noble eightfold path? There is a time when 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 unsur-
passable person, a leader on the path of Dharma, a teacher of devas and
human beings, known as a buddha, an exalted one. He abandons . . . up
to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he develops right view . . . up to . . . right concentration; these are the
eight. This is how a person who wants to abandon ignorance should
develop the noble eightfold path.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the noble
eightfold path. How does a person who wants to understand ignorance
with discrimination develop the noble eightfold path? There is a time
when a tathagata appears in the world, free from attachment, fully awak-
ened, 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, known as a buddha, an exalted one.
He abandons . . . up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops right view . . . up to . . . right concen-
tration; these are the eight. This is how a person who wants to understand
ignorance with discrimination should develop the noble eightfold path.

A person who wants to abandon ignorance should develop the ten all-
encompassing spheres (kasina). How does a person who wants to abandon
ignorance develop the ten all-encompassing spheres? There is a time when
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, known as a buddha, an exalted one.
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He abandons . . . up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops, as the first, the all-encompassing sphere
of earth, [attending to it] in all the four directions as well as above and below,
as undivided and boundless. Likewise he develops the all-encompassing
sphere of water . . . the all-encompassing sphere of fire . . . the all-encom-
passing sphere of wind . . . the all-encompassing sphere of blue . . . the all-
encompassing sphere of yellow . . . the all-encompassing sphere of red . . .
the all-encompassing sphere of white . . . the all-encompassing sphere of
infinite space . . . he develops, as the tenth, the all-encompassing sphere of
infinite consciousness, [attending to it] in all the four directions as well as
above and below, as undivided and boundless. This is how a person who
wants to abandon ignorance should develop the ten all-encompassing spheres.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the ten all-
encompassing spheres. How does a person who wants to understand igno-
rance with discrimination develop the ten all-encompassing spheres?
There is a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he develops, as the first, the all-encom-
passing sphere of earth, [attending to it] in all the four directions as well
as above and below, as undivided and boundless. Likewise he develops
the all-encompassing sphere of water . . . the all-encompassing sphere of
fire . . . the all-encompassing sphere of wind . . . the all-encompassing
sphere of blue . . . the all-encompassing sphere of yellow . . . the all-encom-
passing sphere of red . . . the all-encompassing sphere of white . . . the all-
encompassing sphere of infinite space . . . he develops, as the tenth, the
all-encompassing sphere of infinite consciousness, in all the four directions
as well as above and below, as undivided and boundless. This is how a
person who wants to understand ignorance with discrimination should
develop the ten all-encompassing spheres.
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A person who wants to abandon ignorance should develop the ten qual-
ities of one beyond training. How does a person who wants to abandon
ignorance develop the ten qualities of the one beyond training? There is
a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he develops the right view of the one
beyond training . . . up to . . . the right insight of the one beyond training.
This is how a person, who wants to abandon ignorance, should develop
the ten qualities of the one beyond training.

The same applies for repeatedly abandoning [ignorance], attaining lib-
eration from it, transcending it, rooting it out, extinguishing it, completely
knowing it, and understanding it with discrimination. A person who wants
to understand ignorance with discrimination should develop the ten qual-
ities of the one beyond training. How does a person who wants to under-
stand ignorance with discrimination develop the ten qualities of the one
beyond training? There is a time when 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five
hindrances, which defile the mind and weaken wisdom; and he develops
the right view of the one beyond training . . . up to . . . the right insight
of the one beyond training. This is how a person who wants to understand
ignorance with discrimination should develop the ten qualities of the one
beyond training.

As with ignorance, so it is with formations. As with formations, so it
i1s with consciousness. As with consciousness, so it is with name-and-
form. As with name-and-form, so it is with the six sense spheres. As with
the six sense spheres, so it is with contact. As with contact, so it is with
feelings. As with feelings, so it is with craving. As with craving, so it is
with clinging. As with clinging, so it is with becoming. As with becoming,
so it is with birth. [As with birth, so it is with old age and death.]
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A person who wants to abandon old age and death should develop the
four establishments of mindfulness. How does a person who wants to
abandon old age and death develop the four establishments of mindfulness?
There is a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he internally contemplates the body
as a body, contemplates feeling . . . mental states . . . dharmas as dharmas.
This is how a person who wants to abandon old age and death should
develop the four establishments of mindfulness.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the four establishments of mindfulness.
How does a person who wants to understand with discrimination old age
and death develop the four establishments of mindfulness? There is a time
when a tathagata appears in the world, free from attachment, fully awak-
ened, 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, known as a buddha, an exalted one.
He abandons . . . up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he internally contemplates the body as a body, con-
templates feeling . . . mental states . . . dharmas as dharmas. This is how
a person who wants to understand with discrimination old age and death
should develop the four establishments of mindfulness.

A person who wants to abandon old age and death should develop the
four right efforts. How does a person who wants to abandon old age and
death develop the four right efforts? There is a time when 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, known as a buddha, an exalted one. He abandons . . .

381

807¢c



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

up to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he exerts the mind, engenders the intention, and seeks skillful means
to abandon any evil, unwholesome states that have already arisen. He
exerts the mind, engenders the intention, and seeks skillful means not to
let arise any evil, unwholesome states that have not yet arisen. He exerts
the mind, engenders the intention, and seeks skillful means to let arise any
good, wholesome states that have not yet arisen. He exerts the mind, engen-
ders the intention, and seeks skillful means to maintain, not to neglect, not
to let regress, but to enhance and extend to completion all good, wholesome
states that have already arisen. This is how a person who wants to abandon
old age and death should develop the four right efforts.

The same applies for repeatedly abandoning [old age and death], attaining
liberation from them, transcending them, rooting them out, extinguishing
them, completely knowing them, and understanding them with discrimi-
nation. A person who wants to understand with discrimination old age and
death should develop the four right efforts. How does a person who wants
to understand with discrimination old age and death develop the four right
efforts? There is a time when 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, known as a
buddha, an exalted one. He abandons . . . up to . . . the five hindrances,
which defile the mind and weaken wisdom; and he exerts the mind, engen-
ders the intention and seeks skillful means to abandon any evil, unwhole-
some states that have already arisen. He exerts the mind, engenders the
intention and seeks skillful means not to let arise any evil, unwholesome
states that have not yet arisen. He exerts the mind, engenders the intention
and seeks skillful means to let arise any good, wholesome states that have
not yet arisen. He exerts the mind, engenders the intention and seeks skillful
means to maintain, not to neglect, not to let regress, but to enhance and
extend to completion all good, wholesome states that have already arisen.
This is how a person who wants to understand with discrimination old age
and death should develop the four right efforts.

A person who wants to abandon old age and death should develop the
four bases of supernormal power. How does a person who wants to abandon
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old age and death develop the four bases of supernormal power? There
is a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he develops the basis for supernormal
power that possesses concentration due to intention, which is based on
separation, dispassion, and cessation, and leads to the uncreated; likewise
he develops the basis for supernormal power that possesses concentration
due to energy. . . ; that possesses concentration due to mind. . . ; he develops
the basis for supernormal power that possesses concentration due to inves-
tigation, which is based on separation, dispassion, and cessation, and leads
to the uncreated. This is how a person who wants to abandon old age and
death should develop the four bases of supernormal power.

The same applies for repeatedly abandoning [old age and death], attaining
liberation from them, transcending them, rooting them out, extinguishing
them, completely knowing them, and understanding them with discrimination.
A person who wants to understand with discrimination old age and death
should develop the four bases of supernormal power. How does a person
who wants to understand with discrimination old age and death develop the
four bases of supernormal power? There is a time when a tathagata appears
in the world, free from attachment, fully awakened, accomplished in knowl-
edge 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five hin-
drances, which defile the mind and weaken wisdom; and he develops the basis
for supernormal power that possesses concentration due to intention, which is
based on separation, dispassion, and cessation, and leads to the uncreated,
likewise he develops the basis for supernormal power that possesses concentration
due to energy. . . ; that possesses concentration due to mind. . . ; he develops
the basis for supernormal power that possesses concentration due to investigation,
which is based on separation, dispassion, and cessation, and leads to the uncreated.
This is how a person who wants to understand with discrimination old age and
death should develop the four bases of supernormal power.
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A person who wants to abandon old age and death, should develop the
four absorptions. How does a person who wants to abandon old age and
death develop the four absorptions? There is a time when 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom;
and secluded from sensual desires, secluded from evil, unwholesome
states . . . up to . . . he dwells having attained the fourth absorption. This
is how a person who wants to abandon old age and death, should develop
the four absorptions.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the four absorptions. How does a person
who wants to understand with discrimination old age and death develop
the four absorptions? There is a time when 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, known as a buddha, an exalted one. He abandons . .. up to . . . the
five hindrances, which defile the mind and weaken wisdom; and secluded
from sensual desires, secluded from evil, unwholesome states . . .up to.. . .
he dwells having attained the fourth absorption. This is how a person who
wants to understand with discrimination old age and death should develop
the four absorptions.

A person who wants to abandon old age and death, should develop the
five faculties. How does a person who wants to abandon old age and death
develop the five faculties? There is a time when 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, known as a buddha, an exalted one. He abandons . . . up to . ..
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the five hindrances, which defile the mind and weaken wisdom; and he
develops the faculties of faith, of energy, of mindfulness, of concentration,
and the faculty of wisdom. This is how a person who wants to abandon
old age and death, should develop the five faculties.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the five faculties. How does a person
who wants to understand with discrimination old age and death develop
the five faculties? There is a time when 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five
hindrances, which defile the mind and weaken wisdom; and he develops
the faculties of faith, of energy, of mindfulness, of concentration, and the
faculty of wisdom. This is how a person who wants to understand with
discrimination old age and death should develop the five faculties.

A person who wants to abandon old age and death, should develop the
five powers. How does a person who wants to abandon old age and death
develop the five powers? There is a time when 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, known as a buddha, an exalted one. He abandons . . . up to . ..
the five hindrances, which defile the mind and weaken wisdom; and he
develops the power of faith, of energy, of mindfulness, of concentration,
and the power of wisdom. This is how a person who wants to abandon
old age and death, should develop the five powers.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the five powers. How does a person
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who wants to understand with discrimination old age and death develop
the five powers? There is a time when 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,
known as a buddha, an exalted one. He abandons . . . up to . . . the five
hindrances, which defile the mind and weaken wisdom; and he develops
the power of faith, of energy, of mindfulness, of concentration, and the
power of wisdom. This is how a person who wants to understand with
discrimination old age and death should develop the five powers.

A person who wants to abandon old age and death, should develop the
seven factors of awakening. How does a person who wants to abandon
old age and death develop the seven factors of awakening? There is a time
when a tathagata appears in the world, free from attachment, fully awak-
ened, 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, known as a buddha, an exalted one.
He abandons . .. up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops the awakening factor of mindfulness,
which is based on separation, dispassion, and cessation, and leads to the
uncreated. Likewise he develops the [awakening factor of investigation
of] dharmas . . . energy . . . joy . . . tranquility . . . concentration. . . . He
develops the awakening-factor of equanimity, which is based on separation,
dispassion, and cessation, and leads to the uncreated. This is how a person
who wants to abandon old age and death, should develop the seven factors
of awakening.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the seven factors of awakening. How
does a person who wants to understand with discrimination old age and
death develop the seven factors of awakening? There is a time when a
tathagata appears in the world, free from attachment, fully awakened,
accomplished in knowledge and conduct, a well-gone one, a knower of
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the world, an unsurpassable person, a leader on the path of Dharma, a
teacher of devas and human beings, known as a buddha, an exalted one.
He abandons . .. up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops the awakening factor of mindfulness,
which is based on separation, dispassion, and cessation, and leads to the
uncreated. Likewise he develops the [awakening factor of investigation
of] dharmas . . . energy . . . joy . . . tranquility . . . concentration. . . . He
develops the awakening-factor of equanimity, which is based on separation,
dispassion, and cessation, and leads to the uncreated. This is how a person
who wants to understand with discrimination old age and death should
develop the seven factors of awakening.

A person who wants to abandon old age and death, should develop the
noble eightfold path. How does a person who wants to abandon old age
and death develop the noble eightfold path? There is a time when 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, known as a buddha, an exalted one. He abandons . . .
up to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he develops right view . . . up to . . . right concentration; these are the
eight. This is how a person who wants to abandon old age and death should
develop the noble eightfold path.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the noble eightfold path. How does a
person who wants to understand with discrimination old age and death
develop the noble eightfold path? There is a time when 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 unsur-
passable person, a leader on the path of Dharma, a teacher of devas and
human beings, known as a buddha, an exalted one. He abandons . . . up
to . . . the five hindrances, which defile the mind and weaken wisdom,;
and he develops right view . . . up to . . . right concentration; these are the
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eight. This is how a person who wants to understand with discrimination
old age and death should develop the noble eightfold path.

A person who wants to abandon old age and death, should develop the
ten all-encompassing spheres. How does a person who wants to abandon
old age and death develop the ten all-encompassing spheres? There is a
time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile
the mind and weaken wisdom; and he develops, as the first, the all-encom-
passing sphere of earth, [attending to it] in all the four directions as well
as above and below as undivided and boundless. Likewise he develops
the all-encompassing sphere of water . . . the all-encompassing sphere of
fire . . . the all-encompassing sphere of wind . . . the all-encompassing
sphere of blue . . . the all-encompassing sphere of yellow . . . the all-encom-
passing sphere of red . . . the all-encompassing sphere of white . . . the all-
encompassing sphere of infinite space . . . he develops, as the tenth, the
all-encompassing sphere of infinite consciousness, in all the four directions
as well as above and below as undivided and boundless. This is how a
person who wants to abandon old age and death should develop the ten
all-encompassing spheres.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the ten all-encompassing spheres. How
does a person who wants to understand with discrimination old age and
death develop the ten all-encompassing spheres? There is a time when 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, known as a buddha, an exalted one.
He abandons . . . up to . . . the five hindrances, which defile the mind and
weaken wisdom; and he develops, as the first, the all-encompassing sphere
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of earth, [attending to it] in all the four directions as well as above and
below as undivided and boundless. Likewise he develops the all-encom-
passing sphere of water . . . the all-encompassing sphere of fire . . . the all-
encompassing sphere of wind . . . the all-encompassing sphere of blue . . .
the all-encompassing sphere of yellow . . . the all-encompassing sphere
ofred . .. the all-encompassing sphere of white . . . the all-encompassing
sphere of infinite space . . . he develops as tenth the all-encompassing
sphere of infinite consciousness, in all the four directions as well as above
and below as undivided and boundless. This is how a person who wants
to understand with discrimination old age and death should develop the
ten all-encompassing spheres.

A person who wants to abandon old age and death should develop the
ten qualities of the one beyond training. How does a person who wants to
abandon old age and death develop the ten qualities of the one beyond
training? There is a time when 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, known as a
buddha, an exalted one. He abandons . . . up to . . . the five hindrances,
which defile the mind and weaken wisdom; and he develops the right view
of the one beyond training . . . up to . . . the right insight of the one beyond
training. This is how a person who wants to abandon old age and death,
should develop the ten qualities of the one beyond training.

The same applies for repeatedly abandoning [old age and death], attain-
ing liberation from them, transcending them, rooting them out, extin-
guishing them, completely knowing them, and understanding them with
discrimination. A person who wants to understand with discrimination
old age and death should develop the ten qualities of the one beyond train-
ing. How does a person who wants to understand with discrimination old
age and death develop the ten qualities of the one beyond training? There
is a time when 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, known as a buddha, an
exalted one. He abandons . . . up to . . . the five hindrances, which defile

389



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

the mind and weaken wisdom; and he develops the right view of the one
beyond training . . . up to . . . the right insight of the one beyond training.
This is how a person who wants to understand with discrimination old age
and death should develop the ten qualities of the one beyond training.

Thus spoke the Buddha. Having heard what the Buddha said, the monks
were delighted and received it respectfully.
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Tables of Parallels
Compiled by Roderick S. Bucknell

Readers familiar with the Pali texts may find it instructive to compare the dis-
courses translated here with their Pali counterparts. To facilitate such comparison
the following two tables are provided: Table 1 is designed for finding the Pali
parallel(s) to a given Madhyama-agama discourse, and Table 2 for finding the
Madhyama-agama parallel(s) to a given discourse contained in the Pali canon.*

In Table 1 the first column identifies each Madhyama-agama discourse by
its serial number (from MA 1 to MA 222) and its translated title. Only those
discourses are listed which have known Pali parallels; for example, Madhyama-
agama discourse no. 7 (MA 7) is absent because it has no known Pali parallel.*?
The second column displays: (1) the location of the listed discourse in the Taisho
Tripitaka edition (T) by volume, page number, and register (a, b, or c); and (2)
immediately below this, the location of the English translation within the present
four-volume set (BDK English Tripitaka Series), cited by volume and page num-
ber. The third column lists known parallel discourses contained in the Pali canon.
The fourth column shows the location of each of those parallels. Partial parallels
are marked with an asterisk * and listed after full parallels. The eighteen divisions
into which the Madhyama-agama discourses are traditionally grouped are readily
identified by their headings, each showing the relevant division number and
title. This means that Table 1 can also serve as a guide to the overall structure
of the Madhyama-agama.

Table 2 amounts to a mirror image of Table 1, listing Pali discourses on the
left and their Madhyama-agama parallels on the right. Accordingly, it has four
sections corresponding to the four main Pali Nikayas, together with a small fifth
section to accommodate the few known parallels found in the Khuddaka-nikaya
or in the Vinaya. Only those Pali discourses are listed for which known parallels
exist in the Madhyama-agama.
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In both tables, the pagination and numbering of Pali discourses are as in the
PTS editions, with Samyutta-nikaya, Vol. I conforming to M. Léon Feer’s 1884
edition. These tables are not intended to be exhaustive. Most notably, they do
not list parallels in Chinese other than those contained in the Madhyama-dagama,
nor do they list parallels preserved in languages other than Chinese and Pali.
Additional Chinese parallels and fragmentary Sanskrit parallels can be found
in the detailed survey by Jin-il Chung and Takamichi Fukita, 4 Survey of the
Sanskrit Fragments Corresponding to the Chinese Madhyamagama, Including
References to Sanskrit Parallels, Citations, Numerical Categories of Doctrinal
Concepts and Stock Phrases (Tokyo: Sankibo Press, 2011). Tibetan parallels
preserved in Samathadeva’s Abhidharmakosopayikatika are listed in Yoshifumi
Honjo, 4 Table of Agama Citations in the Abhidharmako$a and the Abhidhar-
makosopayika (Kyoto: n.p., 1984).

Further Evidence of Structural Change

The introduction to this volume has presented preliminary evidence that both the
Madhyama-agama and the Majjhima-nikaya have undergone extensive structural
change with the passage of time. Such evidence comes mainly from the two tables
of discourse parallels presented below. The following paragraphs will show how
close examination of these tables can yield further data of this kind.

The examination begins with Table 2, specifically its second section, headed
“2. Pali Discourses in the Majjhima-nikaya.” Of the one hundred and fifty-two
discourses that make up the Majjhima-nikaya, only ninety-five have parallels in
the Madhyama-dagama, of the remaining fifty-seven, some have Chinese parallels
outside of the Madhyama-agama and some have no known parallel at all. In Table
2 these cases of missing Madhyama-agama parallels manifest as gaps in the series
of identifiers in the first column of section 2. For example, “MN 4” is missing
from that column, since no Madhyama-dagama parallel for MN 4 is known.

Whereas most of the Majjhima-nikaya discourses that lack Madhyama-agama
parallels appear to be randomly scattered through the total set of one hundred
and fifty-two, the last ten of them, numbered 143 to 152, are placed together as
a continuous block at the end of the list. To express it differently: in Table 2 the
series of Majjhima-nikdaya discourses in the first column ends abruptly at MN
142 rather than continuing on to MN 152. This irregularity has been analyzed
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and interpreted in a recently published study.*® The resulting explanation for it
can be summarized, very briefly, as follows.

The decade of discourses MN 143—152, which is the last division of the exist-
ing Majjhima-nikdya, bears the title Salayatana-vagga, “Division on the Six
Sense Bases,” a title that accurately reflects its content. Several pieces of evidence
indicate that this decade was formerly located not in the Majjhima-nikaya but
in the Samyutta-nikaya, where it was contained within the Salayatana-samyutta,
“Connected with the Six Sense Bases.” At some early time it was transferred,
perhaps accidentally, from there to its present location. This resulted in the
anomaly noted above: the seeming lack of Madhyama-agama parallels for the
last ten discourses of the Majjhima-nikaya. Chinese parallels for these ten dis-
courses do exist, but they are instead located in the Samyukta-dgama.

This inferred transfer accounts for ten of the fifty-seven cases where a
Majjhima-nikaya discourse lacks a known parallel in the Madhyama-dagama.
Besides clarifying the observed anomaly, it indirectly supports the proposition,
tentatively advanced above, that the first Madhyama-dgama decade, MA 1-10,
was transferred to that spot from an earlier location in a Sarvastivadin Numerical
Collection. It does this by providing evidence that such movements of blocks
of discourses, from one nikaya/adgama to another within the Sutra-pitaka of a
given school, did sometimes occur.

Further evidence of this kind is reported elsewhere in Bucknell, “The Structure
of the Sanskrit Dirgha-agama from Gilgit vis-a-vis the Pali Digha-nikaya,” pp
6466, esp. p. 65. The relevant data are reproduced in the Digha-nikaya section
of the present Table 2. There eleven of the thirty-four discourses that make up
the Digha-nikaya are listed, as each of these eleven has a parallel (in two cases
actually two partial parallels) in the Madhyama-agama. This information can
also be discerned, though less readily, in Table 1, where the same eleven Digha-
nikaya discourses are shown as having parallels (again, in two cases two partial
parallels) to thirteen partly scattered discourses of the Madhyama-agama (for
example, DN 15 has a parallel in MA 97, and DN 22 has partial parallels in MA
31 and MA 98). As before, the natural interpretation is that these eleven discourses
have been transferred from one collection to another within the Pali line of trans-
mission—in this instance, from Majjhima-nikaya to Digha-nikaya. The present
case differs in one respect from the one considered just above, in which a decade
of discourses has been transferred from the Samyutta-nikaya to the end of the
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Majjhima-nikaya. The difference is that here the transferred discourses do not
form a clearly defined block in their new location, but are partly scattered. This
can be seen in Table 2, where the sequence of their numbers is 15, 16, 17, 21,
22,23,25,26,217,30,31.4°

The same article documents yet another instance of this phenomenon.*® In
this case the relevant body of textual data is Jens-Uwe Hartmann’s comparative
table showing the forty-seven discourses that make up the Sanskrit Dirgha-
agama from Gilgit.*!" Analysis indicates that, of those forty-seven Dirgha-agama
discourses, nine are likely to have been transferred into the Dirgha-agama from
the corresponding Madhyama-agama. Here again the transfer was accompanied
by partial scattering, as seen in the serial numbers of the nine discourses in the
extant Sanskrit text: 7, 10, 11, 12, 17, 19, 20, 21, 22.#2 The Majjhima-nikaya
parallels to these nine are again among the fifty-seven discourses that are missing
from the list in the Majjhima-nikaya section of the present Table 2; they are MN
60, 105, 4, 12, 102, 95, 36, 85, 100.

The above paragraphs have documented three instances of the seeming
transfer of a decade of discourses from one collection to another within the
corpus of a single school, namely the following. Within the Sarvastivada trans-
mission, a set of nine discourses was transferred from the Madhyama-agama
to the Dirgha-agama. Independently of this, within the Theravada transmission,
a completely different set of eleven discourses (or perhaps ten; the two partial
parallels of DN 16 obscure the picture) was transferred from the Majjhima-
nikaya to the Digha-nikaya. And, again within the Theravada transmission, a
set of ten discourses was transferred, evidently at a later time, from the Samyutta-
nikaya to the Majjhima-nikaya.

For the three transfers of discourse material just summarized, no motive is easily
discerned. Nevertheless, the demonstration that these transfers probably did occur
contributes to an understanding of the structure of both the Madhyama-agama and
its Pali counterpart, the Majjhima-nikaya. To begin with, it provides further sup-
port for the proposition, advanced earlier in this introduction, that the presence
of Ekottarika-type material in the Madhyama-agama is similarly due to impor-
tation of such material, either as entire decades or as smaller units. Looking
further back in time, one can also see it pointing to an early stage in the devel-
opment of the Collection of Middle-length Discourses—a stage at which both
the Sarvastivada and Theravada versions of it still included the two decades that
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would later be transferred to the respective versions of the Collection of Long
Discourses. That is, it points to a stage in which the two versions of the Collection
of Middle-length Discourses resembled each other much more closely than do
their present derivatives.

Table 1.

Discourses of the Chinese Madhyama-agama (T. 26)
with their Pali Parallels

Madhyama-agama discourse Pali parallel
Number and title Vol. and page ~ Number Vol. and page

Division 1. Sets of Seven

MA 1 TI421a AN 7.64 ANIV 113

Wholesome Qualities BDK 13

MA 2 T1422a AN 7.65 ANV 117

Coral Tree BDK I8

MA 3

Parable of the [Border] T 1422c¢ AN 7.63 AN 1V 106

Town BDK 110

MA 4

Water Parable T1424a AN 7.15 ANV 11
BDK 117

MA 5

Parable of the Heap T1425a AN 7.68 ANV 128

of Wood BDK 123

MA 6

Destination of a TI1427a AN 7.52 AN IV 70

Good Person BDK I 33

MA 8 T1428¢c AN 7.62 AN IV 100

Seven Suns BDK 147

MA 9

Seven Chariots T1429c¢ MN 24 MN 145
BDK 147
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MA 10
Cessation of the Taints

Division 2. Karma
MA 11

Parable of the [Ounce
of] Salt

MA 12

Vappa

MA 13
[Tenets to be]
Transcended
MA 14
Rahula

MA 15
Intention

MA 16
Kalamas

MA 17
Gamani

MA 18

Stha

MA 19
Niganthas

MA 20
Pataliya
Division 3. Sariputta
MA 21

An Even Mind
MA 22
Perfecting the Precepts
MA 23
Wisdom

396

T1431c
BDK I 56

T1433a
BDK I 63

T1434a
BDK I 68

TI1435a
BDK 173

T1436a
BDK 178

T1437a
BDK I 84

T1438b
BDK I 89

T1439¢
BDK 196

T 1440c¢
BDK 1101

T1442b
BDKI 108

T1445a
BDK 1122

T1448c
BDK I 141

T1449¢
BDK I 146

TI451a
BDK I 152

MN 2
AN 6.58

AN 3.99

AN 4.195

AN 3.61

MN 61

AN 10.206-208

AN 3.65

SN 42.6

AN 8.12

Mv 6.31

MN 101

SN 42.13

AN 2.4.5

AN 5.166

SN 12.32

MNI6
AN III 387

AN 249

ANII 196

ANT173

MN1414

ANV 292

ANT 188

SN IV 311

AN IV 179

Vin 1233

MN II 214

SN IV 340

ANT63

ANIII 192

SN II 50



MA 24
The Lion’s Roar
of Sariputta

MA 25

Parables Relating
to Water

MA 26

Gulissani

MA 27
Dhanaifijani

MA 28

Teaching the Ill

MA 29
Maha Kotthita

MA 30
Parable of the

Elephant’s Footprint

MA 31
Discerning the
Noble Truths

T1452b
BDK I 160

T1454a
BDK I 166

T 1454c
BDK I 170

T1456a
BDK 1176

T1458b
BDK I 188

TI461b
BDK I 201

T1464b
BDK 1218

T1467a
BDK I 234

Division 4. Extraordinary Qualities

MA 32

Extraordinary Qualities

MA 33
Attendant
MA 34
Bakkula
MA 35
Asura

MA 36
Earthquakes

T1469c
BDK I 247

TI471c
BDK I 257

TI475a
BDK 1271

T1475c
BDK I 275

T1477b
BDK I 281
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AN 9.11

AN 5.162

MN 69

MN 97

SN 55.26
SN 10.8*
Cvo64
MN 9

MN 28

MN 141
DN 22*

MN 123

Th 30.3*

MN 124

AN 8.19

AN 8.70
DN 16*

AN 1V 373

AN III 186

MN 1469

MN II 184

SNV 380
SNTI1210
Vin II 154
MN I 46

MN 1 184

MN III 248
DN II 305

MN III 118

Th 1018-1050

MN III 124

AN 1V 197

AN 1V 308
DNII 106
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MA 37 TI478b AN 8.20 ANTV 204
Campa BDK 1286

MA 38 T1479¢ AN 8.21 AN TV 208
To the Householder BDK 1292 AN 8.22 ANTV 212
Ugga 1

MA 40 T1482c¢ AN 8.24 ANTV 218
To the Householder BDK 1306

Hatthaka

MA 41 T1484b AN 8.23 ANV 216
On the Householder BDK 1316

Hatthaka

Division 5. Conditions

MA 42 T1485a AN 11.1 ANV 311
What is the Purpose? BDK 1319 AN 10.1* ANV 1
MA 43 T1485b AN 11.2 ANV 312
No [Need for] Thought BDK 1321 AN 10.2% ANV?2
MA 44 T1485¢c AN 8.81 ANV 336
Mindfulness BDK 1322
MA 45 T1486a AN 7.61 AN 1V 99
Shame and Scruples 1 BDK 1323
MA 46 T1486a AN 7.61 AN 1V 99
Shame and Scruples 2 BDK I 324
MA 47 T 1486b AN 10.3 ANV 4
Precepts 1 BDK I 326 AN 11.3 ANV 313
MA 48 T 1486¢c AN 5.168 AN 111 200
Precepts 2 BDK I 326 AN 10.4* ANV S5
AN 11.4* ANV 315
MA 49 T 1486¢ AN 5.22 AN III 15
Respect 1 BDK I 327
MA 50 T1487a AN 5.21 ANIII 14
Respect 2 BDK 1328
MA 5 1T1487b AN 10.61%* ANV 113
Beginning BDK 1329 AN 10.62* ANV 116
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MA 52
Nutriments 1

MA 53
Nutriments 2

MA 55

Nirvana

MA 56

Meghiya

MA 57

Spoken for Monks

TI

Division 6. Kings
MA 58

Seven Treasures
MA 59

Thirty-two Marks
MA 61

Cow Dung Parable
MA 62

King Bimbisara

Meeting the Buddha

MA 63

Vebhalinga

MA 64

Divine Messengers
MA 66

Origins

MA 67
Mahadeva’s Mango
Grove

MA 68
Mahasudassana

T1487c
BDK I 339

T1489¢
BDK I 339

T 1490b
BDK I 346

TI1491a
BDK I 349

T1492a
BDK 1354

T1493a
BDK 1359

T1493a
BDK 360

T 1496a
BDK 1373

T1497b
BDK 1379

T1499a
BDK I 387

TI1503a
BDK 1407

TI508c
BDK 1432

TIS51lc
BDK I 447

TI515b
BDK 1462
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AN 10.61
AN 10.62

AN 10.61
AN 10.62
SN 12.23
AN 9.3

ANO.1

SN 46.42

DN 30

SN 22.96

Myv 1.22

MN 81

MN 130
AN 3.35

Th 20.8*

MN 83
Jao9
Ja 541

DN 17

ANV 113
ANV 116

ANV 113
ANV 116
SN II 29

AN 1V 354

ANV 351

SNV 99

DN III 142

SN III 143

Vinl 35

MN II 45

MN III 178
ANT 138

Th 910-919

MN II 74
Jal137
Ja V195

DNII 169
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MA 70 T1520b DN 26 DN III 58
Wheel-turning Monarch  BDK 1483

MA 71 TI1525a DN 23 DNII 316
Payasi BDK 1505

Division 7. King Long Life Span

MA 72 T1532¢ MN 128%* MN III 152
History of King Long BDK II 3 Mv 10.2%* Vin I 342
Life Span

MA 73 TI1539% AN 8.64 AN IV 302
Devas BDK II 32

MA 74 T1540c¢ AN 8.30 AN IV 228
Eight Thoughts BDK II 37

MA 75 T1542b MN 106 MN II 261
Path to Pure BDK II 44

Imperturbability

MA 76 T1543¢ SN 47.3* SNV 142
Ukkacela BDK II 50

MA 77 T1544b MN 68 MN 1462
Three Clansmen BDK II 54

at Saketa

MA 78 T1547a MN 49 MN I 326
Brahma's Invitation BDK II 65

to the Buddha

MA 79 T1549 MN 127 MN III 144
Existence of BDK II 75

Higher Devas

MA 81 T1I554c MN 119 MN III 88
Mindfulness of BDK II 99

the Body

MA 82 TI557¢ AN 6.60 AN IIT 392
[Hearing the Sound BDKII 114

of] Crickets

MA 83 TI155% AN 7.58A ANV 85
Drowsiness of a BDK II 122

Highly Regarded Elder
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MA 84

Being Without Thorns
MA 85

The True Person

Division 8. Blemishes
MA 87

Defilements

MA 88

Quest for the Dharma
MA 89

A Monk’s Request
MA 90

Knowledge of the
Dharma

MA 91

Cunda’s Inquiry
about Views

MA 93

Purification by Bathing
MA 94

Monk Kalaka

MA 95

Maintaining
[Wholesome] States
MA 96

Absence

Division 9. Causality
MA 97

Causality

MA 98
Establishments of
Mindfulness

MA 99

Mass of Dukkha 1

T1560b
BDK II 125

TI561a
BDK II 128

T1566a
BDK II 151

T1569¢
BDK II 167

TI571b
BDKII 175

TI572c
BDK II 180

TI573b
BDK II 183

TI1575a
BDK II 191

TI1576a
BDK II 196

TI577b
BDK II 200

TI577c
BDK II 202

TI578b
BDK II 205

T1582b
BDK II 226

T1584c
BDK II 237
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AN 10.72

MN 113

MN 5

MN 3

MN 15

AN 10.24

MN 8

MN 7

AN 10.87

AN 10.53

AN 10.55

DN 15

MN 10
DN 22*

MN 13

ANV 133

MN III 37

MN I 24

MNI 12

MN 95

ANV 41

MN 140

MN 136

ANV 164

ANV 96

ANV 102

DNII 55

MN I 55
DN IT 290

MN I 83
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MA 100
Mass of Dukkha 2

MA 101
Higher State of Mind

MA 102
Thoughts

MA 103
Lion's Roar

MA 104
Udumbara [Forest]

MA 105
Wishes

Division 10. The Forest
MA 107
Forest 1

MA 108
Forest 2

MA 109
Examining One's Mind 1

MA 110
Examining One's Mind 2

MA 111
Fulfilling the Holy Life

MA 112
Anupiya

MA 113
Root of All Phenomena

MA 114
Uddaka [Ramaputta]

MA 115
Simile of the Honeyball
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T1586b
BDK II 246

T1588a
BDK II 253

T1589%
BDK II 259

T1590b
BDK II 264

TI591b
BDK II 270

T1595¢
BDK IT 290

T1596¢
BDK II 295

TI597c
BDK II 299

T1598b
BDK II 302

T1598c
BDK II 304

T1599
BDK II 306

T1600b
BDK II 312

T1602b
BDK IT 321

T1603a
BDK II 323

T1603b
BDK II 324

MN 14

MN 20

MN 19

MN 11

DN 25

MN 6
AN 10.71

MN 17

MN 17

AN 10.54

AN 10.51

AN 6.63

AN 6.62

AN 8.83

AN 10.58

SN 35.103

MN 18

MN 191

MNI 118

MNI 114

MN I 63

DN III 36

MN 133
ANV 131

MN 1104

MN 1104

ANV 98

ANV 92

AN T 410

AN TII 402

ANV 338

ANV 106

SN IV &3

MNT 108



MA 116
Spoken to Gotam1

T1605a
BDK II 332

Division 11. [First] Great Division

MA 117
Delicate [Upbringing]

MA 118
Elephant

MA 119
Grounds for Speaking

MA 120
Impermanence

MA 121
Invitation Ceremony

MA 122
Campa

MA 123
Renunciant Sona
Kolivisa

MA 124
Eight Obstacles

MA 125
Poverty

MA 126
Engaging in Sensual
Pleasures

MA 127
Fields of Merit

MA 128
Male Lay Disciples

MA 129
Enemy

MA 130
Teaching Dhammika

TI1607c
BDK II 343

T1608b
BDK II 346

T1609a
BDK II 349

T1609¢
BDK II 352

TI610a
BDK II 354

TI610c
BDK II 358

TI6llc
BDK II 364

TI613a
BDK II 370

TI614a
BDK II 374

TI615a
BDK II 378

TI616a
BDK II 383

TI616a
BDK II 385

TI617b
BDK II 391

TI618b
B